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SUMMARY
Colossians 2:8
“Beware lest any men spoil you through philosophy and vain deceit, after the tradition of men,
after the rudiments of the world, and not after Christ.”(Nelson, 2012: NIV).

This thesis sets forth and examines “the Spirited Hermeneutic: Triune God,” in the context of
relational theology and under an ontologic perspective (Wood, 2016(a)-(g)). A “Spirited
Hermeneutic does not (sic) just look at what the Spirit said to the author, nor just to the text, but
looks to the Spirit to provide understanding” (Wood, 2016(d), 5:29min). The “Spirited
Hermeneutic” is one that is espoused by the Pastor Jack Hayford and the Church on the Way
as well as by The King’s University (Seminary) located in Southlake, Texas. This thesis is
founded on a graduate course BIB5034 “Modern Interpretation of Scripture” and the
unpublished/untranscripted lectures of Anna Wood (Wood, 2016(a)-(g)). This thesis examines
the history of hermeneutics, establishes the “Spirited Hermeneutic” (Wood, 2016; Huntzinger,
2014), provides insight into modern interpretation of scripture, examines Jesus’ view of scripture
and interpretation as the first practitioner of the Spirited Hermeneutic; undertakes the
examination of both the Holy Spirit as the “bearer of meaning” (Wood, 2016(f)), and the
community as an “arbiter of meaning” (Wood, 2016(g)). This thesis directly contributes to the
interpretation of scripture through a clearly established hypothesis, research objectives and subobjectives and a thorough road map.
KEY TERMS: Spirit, Hermeneutics, Jesus’ interpretation, Holy Spirit, bearer of meaning,
arbitrator of meaning, relational theology, systematic theology, modern interpretation, history of
hermeneutics.
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CHAPTER 1

INTRODUCTION AND ORIENTATION

1.1 INTRODUCTION
In this research study, the researcher will examine the concept of the Spirited Hermeneutic in
the context of Renewal Theology-the Triune God, from an ontological perspective. The
researcher has prepared the following research outline in line with the departmental focus area
requirements. This research outline describes the intended research and comprises expression
of an interesting study. This research is specifically in Systematic Theology and undertakes the
subject of the Spirited Hermeneutic (Huntzinger, 2014, 2017; Wood, 2016(a): Foundations
Lecture (18min 47 sec), March 2016, accessed December 1, 2017; hereafter cited as (Wood,
2016(a)).

This thesis will consider and examine the components of the Spirited Hermeneutic in relation to
the specific hermeneutics of God the Father, God the Son in Jesus Christ and God the Holy
Spirit. This concept of the Spirited Hermeneutic is one that is espoused by the King’s Seminary

located in Southlake, Texas. There has been little, if limited, present research into this specific
Spirited Hermeneutic. This research study seeks to bridge this research gap within Systematic
Theology. This research study will also provide background in the current development of
Trinitarian Hermeneutics and the influence of Philosophical Theology. This specific area of
research in Trinitarian Hermeneutics is seen in (Folsom, 2002; Gunton, 2003; Leslie, 1991;
Wright, 1993). This study approaches Trinitarian Hermeneutics from the ontological perspective
of God, the Father, God the Son- Jesus Christ, and God the Holy Spirit. This study will also
explore the Spirited Hermeneutic from the distinct perspective of Renewal Theology, specifically
from a Charismatic (Renewal) perspective of Williams (Williams, 1990, 1993, 1996). Williams
provides an overview of Renewal Theology which includes God the Father, God the Son- Jesus
Christ, and God the Holy Spirit. There is little research within the subject of the Spirited
Hermeneutic and this is a prevalent gap in this area of Systematic Theology. This study will also
examine the Spirited Hermeneutic from a Trinitarian and Relational Theology (Wood, 2016).
This study will also expand on the specific area of the Spirited Hermeneutic in Systematic
Theology given that this is espoused by the King’s University and Seminary, under the Church
on the Way with Pastor Jack Hayford as the Sr. Pastor (Hayford, 1990, 2003, 2007).

1.2 PROBLEM STATEMENT
The Literature of the Spirited Hermeneutic as a specific topic is “hard to find resources that
specifically deal with a Spirited Hermeneutic since this is a unique perspective that the King’s
(University) espouses” (Huntzinger, 2014, 2017; Wood, 2016). The literature provides a “focus
on and proposes a distinctive method” which “recognizes the essential role of the Holy Spirit in
biblical
interpretation” (Seaman, 2010:218). The Literature of the Spirited Hermeneutic is limited and
includes that the “Spirit Hermeneutic” (Keener, 2016). There is also limited literature concerning
the “Holy Spirit in Biblical Teaching, through the Centuries, and Today” (Thiselton, 2013). There
has been limited emphasis on the Holy Spirit in hermeneutic in terms of an ontological
perspective: Swete provides a review of the Holy Spirit in the Ancient Church (Swete, 1912).

The problem statement is the investigation into the Spirited Hermeneutic from the perspective of
the Triune God. There has been a focus on the biblical interpretation this thesis proposes to
bridge the gap in the Spirited Hermeneutic from the ontological perspective of the Triune GodGod the Father, God the Son Jesus Christ and God the Holy Spirit. Specifically, this thesis is
one which will examine the Spirited Hermeneutic within the history of hermeneutics, and the
contributions of hermeneutics beginning the first through the third centuries, and through the
nineteenth and twentieth centuries (Leslie, 1991). The Spirited Hermeneutic will be examined
from the ontological perspective of God the Father, God the Son Jesus Christ and God the Holy
Spirit. God the Father the hermeneutic research has been limited to one title of “The God
Hermeneutic” by Nkansah-Obrempong (Nkansah-Obrempong, 2016).
The Spirited
Hermeneutic from the ontology of God the Son is in Jesus Christ as the first practitioner of the
Spirited Hermeneutic. The Spirited Hermeneutic of God the Holy Spirit is in the Holy Spirit as
the “Bearer of Meaning.” The final ontology is that of the community at the “arbiter of meaning”
(Donahue, 2015; Greg, 1994; Petric, 2012; Purvis, 2006; Torrance, 1996; Wood, 2016:
Unpublished Lecture Seven; Zimmerman, 2004). This thesis sets forth the Spirited Hermeneutic
within the ontological perspective heretofore not undertaken. Sarisky argues that within the
community there is a “hermeneutic space” as an “illumination space” (Sarisky, 2009:4).
Biblical Hermeneutics is to be approached from the standpoint of relationship to a Triune GodGod the Father, God the Son and God the Holy Spirit. It is the early church father referred to the
interconnected relationship as the “perichoresis”(Wood, 2016 (a):Unpublished Foundation
Lecture). Stephenson notes “in addition, starting a theology with the Holy Spirit, Land (is lead) to
a re-vision” of Pentecostal spirituality, not from the perspective of pneumatology per se, but from
that of the social doctrine of the Trinity. He suggests that Pentecostals should understand God’s
unity and identity with respect to the interrelatedness of the three divine persons. Drawing on
social Trinitarian accounts of perichoresis-the idea that divine unity consists of the community of
persons and appropriation the idea that each divine person plays a unique but a cooperative
role in creation and redemption Land offers the social Trinity as a model that might guarantee
“the unity and diversity of the church, the crisis and development of soteriological transformation
and the recognition of the eventfulness of the one work of God in creation revealed from Eden
to the end: redemption from beginning to end ” (Stephenson, 2009:59). Stephenson notes that
“Land uses ‘re-vision’ (as opposed to ‘revision’ in the sense of simply a ‘modification’) to refer
specifically to a restoration of pentecostalism’s original apocalyptic vision exhibited in the ten
years immediately following the Azusa Street revival, a vision of which the intensity has since
waned” (Stephenson, 2009: 60; Land, 1993:47, 59, 182-92). This topic is germane to the area of
Biblical Hermeneutics in the interpretation of scripture and extends the current research into that
specifically espoused by the Foursquare Denomination-Charismatic. The Spirited Hermeneutic
is unique, and this thesis seeks to understand this hermeneutic for several standpoints. The first
is that of the history of this hermeneutic in reclaiming the hermeneutic of both the early church
as well as the contribution of the Patristics, the Medieval Movement, the Enlightenment and the
Renaissance. The Spirited Hermeneutic also consider the contributions of the Modern and PostModern nineteenth and twentieth centuries in terms of the word, the Spirit and the community
(Wood, 2016(d); Yong, 2002). The thesis also focuses attention on three theologic models of
Torrance (Torrance, 1996) which provide a context of relational theology.
The Spirited Hermeneutic is also approached from the interpretation of Jesus and the scripture.
This is specifically in terms of Jesus as the first practitioner of the Spirited Hermeneutic. Jesus is
the “faithful interpreter of the book because he knows the character and purposes of God”

(Love, 2008:174). Pickup notes that Jesus Himself (sic) is “the interest” (Pickup, 1998). Tanesa
notes that “due to the permanent hermeneutic work of the Holy Spirit, Jesus continues” to speak
“to the Church through the voice of the Spirit (John 16:13)” (Tanesa, 2002: 156).
The thesis sets out the Spirited Hermeneutic also in terms of the specific contributions of
philosophical hermeneutics (Bultmann, 1955, 2004; Grondin, 1994; Regan, 2012; Thiselton,
1984). Bultmann “emphasized eschatological crisis” (Thiselton,2009). The thesis also considers
the Holy Spirit as both the holder and bearer of meaning, as well as the community as the
arbiter of meaning. Kohl notes the “practice of constructing a social doctrine of the Trinity in
search of implications for ecclesiology and/or society can be found also in Jürgen Moltmann”
(Moltmann, 1993: 161-190; Volf, 1998: 191-257; Gunton, 1997: 56-82).
The thesis then sets forth the specifics ontology of the Spirited Hermeneutic in terms of seven
concise components. The thesis also considers the ontology and contribution of the community
as the arbiter of meaning. There is literature which addresses the community in hermeneutics
(Clement, 2007; Fish, 1989; Groome, 1980; Yong, 2002). The ontology of the bearer of meaning
is unique to the Spirited Hermeneutic. The thesis concludes with the exegetical ontology and
contribution to the Spirited Hermeneutic in terms of the faith community.
The unit of analysis in this thesis is the ontologic perspective of the Spirited Hermeneutic with
the specific contributions beginning with the specific historical perspectives. The analysis also
includes the interpretation of Jesus as the first practitioner of the Spirited Hermeneutic. The
contributions of hermeneutics from a philosophical standpoint and specific contribution to
theology are considered. In addition, there is the contribution to the ontology of the Spirited
Hermeneutic in the theology of the Holy Spirit. This specifically is the analysis of the Holy Spirit
as the “bearer of meaning” (Huntzinger, 2004, 2017; Wood, 2016(d)).
The research context is to examine the specific contribution to the Spirited Hermeneutic from
the specific aspect of the meaning of scripture. This is in terms of meaning in the inspiration of
the author, the inscripturation of the scripture, and the illumination of meaning to the reader.
This is specific to the role of the Holy Spirit in meaning. The research also considers the modern
interpretation of scripture through an examination of Ehrman and Evans (Ehrman, 2005; Evans,
1989, 2006). This provides a contrast in the meaning of scripture from juxtaposed positions of
the reader. The research also considers the specific Spirited Hermeneutic of Pastor Jack
Hayford (Hayford, 2003, 2009) and application to the book of Nehemiah (Moore, 2008). This
Spirited Hermeneutic is contrasted with the opposing view of Pastor John MacArthur
(MacArthur, 1978).
The research method includes contrasting the specific theologic
hermeneutic of Hayford with that of MacArthur given the Charismatic (Macchia, 2002; Moore,
2002; Stibbe,1998) and Baptist perspectives. The context also includes the concept of the
biblical antecedent and specific examples of such a component of ontology.

1.3 RESEARCH QUESTION
The research question that will be investigated in this research study is as follows:
What is the Spirited Hermeneutic, the Triune God, from an ontological perspective: specifically,
the Spirited Hermeneutic in Apostolic, Patristic, Medieval, Enlightenment, Modern and Post
Modern contributions, the Spirited Hermeneutic of Jesus Christ, the Spirited Hermeneutic of the
Holy Spirit as the bearer of meaning, and the community as arbiter of meaning? (Wood,

2016(a)-(g)).
1.3.1 Sub-Research questions:
The specific research questions that will be investigated in this research project are as follows:
1. What is the Spirited Hermeneutic and how it is predicated on a relationship? How is
the Spirited Hermeneutic to be framed, and how was it developed from an examination of the
history of hermeneutics?
2. What is the specific historical background of the Spirited Hermeneutic - what is the
specific contribution of the early church fathers (to include but not limited to Origen, Irenaeus,
Tertullian, Jerome) to the Spirited Hermeneutic? What are the differences in the Greek, Roman,
and Hebraic world-views are given a Spirited Hermeneutic? What are the distinctions in the
Alexandrian and Antiochene schools of interpretation and what bearing is there on the Spirited
Hermeneutic? What are the specific contributions of Rabbinic and Midrash to the Spirited
Hermeneutic? How was the Spirited Hermeneutic found in Post-Enlightenment interpretation?
3. What is the historical contribution to the Spirited Hermeneutic in the ‘late nineteenth
and twentieth centuries” (Wood, 2016(b))? What are the implications of theological models
(Torrence, 1996)? How are the contributions of (Torrence, Schleiermacher, Barth, Gadamer,
Ricouer) seen in the Spirited Hermeneutic?
4. What is the modern interpretation of scripture given the Spirited Hermeneutic, what
are specific examples of modern interpretation? How does the book of Nehemiah inform
scriptural interpretation through the Spirited Hermeneutic of Pastor Jack Hayford? How is the
Spirited Hermeneutic a pneumatic interpretation?
5. What is the Spirited Hermeneutic of Jesus Christ? What are the specific aspects of
Jesus’ interpretation of the scriptures? What are the aspects of humility, trust, authority,
relationship and wisdom, and renewal?
6. What is the Spirited Hermeneutic as revealed through the Holy Spirit? What is the
seven-fold Spirited Hermeneutic? Why is a relationship with Jesus Christ required? What is the
“vitality” of the Holy Spirit (Woods, 2016)? How does the Holy Spirit provide an understanding of
scripture? What are sound exegesis and illumination of the Holy Spirit? What does the Spirited
Hermeneutic goal? What is the Holy Spirit as the holder/bearer of meaning (Woods, 2016)?
What is the meaning of eschatological preference within the Spirited Hermeneutic? What are
some specific examples of such eschatological preference?
7. What is the contribution of the community in the Spirited Hermeneutic? Why is the
community considered the “arbiter of meaning?” (Wood, 2016). Where is the meaning found in
the traditional, alternative, and contemporary foundations? What are the specific considerations
of cultural meaning bearing? What are specific principles of the Spirited Hermeneutic in the
community? What are the conditions of cultural arbitration in scripture interpretation?
8. What are the specific conclusion and implications of Spirited Hermeneutic? How is
there unity of an exegesis? What are future implications of the Spirited Hermeneutic?
1.4 HYPOTHESIS OF THIS RESEARCH STUDY:
The hypothesis of this research study is that the Spirited Hermeneutic is a unique hermeneutic
to the Foursquare Denomination, the contributions to and of the Spirited Hermeneutic can be
seen through an ontological perspective of the historical/foundational contributions of both
theologians and philosophers, as well as the Triune God: God the Father, the specific scripture
interpretation of Jesus Christ, and the Holy Spirit.
1.5 OBJECTIVES OF THE STUDY

The objectives of the study are to (1) Present an overview of the Spirited Hermeneutic and
Renewal (Relational) Theology. The context of Renewal Theology is that of Williams (1990,
1993, 1996). This objective is to consider the pre-modern, and post-modern hermeneutic to set
the context for the remaining objectives. This objective is to establish that scripture is also
viewed from a “Trinitarian Perspective” (Folsom and Pinkham, 2002) and is followed by the
second element of “Jesus (as) Perfect Theology” as emphasized in Hebrews 10:7; John 5:3940; Luke 24:27; Luke 4:17,21; as well as John 14:7-9; Colossians 1:15; Hebrews 1:3; John
1:18; and John 5:19 (Wood, 2016: Foundation Lecture; Goldingay, 1995); (2) To outline the
“Spirited Hermeneutic” which is a “particular focus on that which proposes a distinctive
pneumatic method” which “recognizes the essential role of the Holy Spirit in biblical
interpretation” (Wood, 2016); (3) To set forth the research of the foundations of the Spirited
Hermeneutic in terms of the first through the third centuries, the medieval period, the
enlightenment. This research study objective is to consider the context of the Triune God and
Trinitarian Theology within the Spirited Hermeneutic; (4) To extend the inquiry of the Spirited
Hermeneutic to the “late nineteenth and twentieth centuries. This includes the three theological
models of Torrence and examines the Spirited Hermeneutic of Torrence, Schleiermacher,
Barth-including both early and late Barth, Gadamer, and Ricouer (Barth, 1938, 1961; Gadamer,
1989, 1994, 2004, 2006; Habermas, 1967, 1971; Leslie, 1991; Palmer, 1969; Regan, 2012,
Thiselton, 1984, 2009; Torrence, 1996); (5) To introduce a component of the Spirited
Hermeneutic-that of the hermeneutic of God. This objective includes the examination of God
and Scripture (Vanhoozer, 2002), God as the “Triune Communications agent” (Vanhoozer,
2002), “Triune Communications Agent”(Vanhoozer, 2002 ); the examination of “God as
Hermeneutic” (Barth, 1961; Fee, 1994; Frame, 1987; Kim, 2011; Poythress, 1980), and the
examination of God’s authority of scripture (Wright, N.T., 2011).
(6) To set forth and examine the Spirited Hermeneutic of God the Father-the Holy Spirit in the
ontological perspective as the “bearer of meaning” (Wood, 2016(f)); To consider and examine
the Spirited Hermeneutic specific to the ontology of the Holy Spirit (Huntzinger, 2015; Wood,
2016 (g)); (7) To examine the ontological perspective of the community in the context of the
Spirited Hermeneutic as “the arbiter of meaning.”(Wood, 2016(h); Huntzinger, 2014); this
objective both includes the specific examination of the faith community and examines the areas
of an exegesis and hermeneutics; as well as the extension of the Spirited Hermeneutic to the
community of faith (Huntzinger, 2014; Wood, 2016(h)); (8) The final objective of this research is
to present conclusions of the Spirited Hermeneutic in the ontological perspective of the Triune
God and Relational Theology. This chapter presents conclusions in the Spirited Hermeneutic
and Renewal Theology. This chapter also presents conclusions regarding the Spirited
Hermeneutic with regards to the Trinitarian Hermeneutic, as well as a specific application of the
Spirited Hermeneutic. This chapter also presents additional areas for further research in the
area of Systematic Theology within the Spirited Hermeneutic.
1.6 RELEVANCE OF THIS STUDY:
The relevance of this study (fills a current gap in research) in this specific area of the Spirited
Hermeneutic. This study provides the Spirited Hermeneutic to engage heretofore theologians
and philosophers not considered from the ontological perspective of relational theology.
1.7 RESEARCH METHODS AND PROCEDURES
This personal motivation stems from a graduate course entitled “Current Issues in Biblical
Interpretation: BIBD 5304" a graduate-level Seminary hermeneutics a course. This course was
recently completed in the Fall of 2016 as part of the requirements for a Master of Practical

Theology from the King’s University (Seminary), Southlake, Texas. The impetus was to delve
even further into the study of hermeneutics specifically in the unique position espoused by the
King’s University that of the “Spirited Hermeneutic” (Huntzinger, 2015; Wood, 2016). The
research method also includes the study of both unpublished lectures and audio recordings of
lectures of Wood (Wood, 2016). This provides the distinction of both reading and also listening
to the lectures which are available only in the context of this specific Seminary course (Wood,
2016). The research method also compares and contrasts specific examples of the Spirited
Hermeneutic to gain an understanding of its ontology from the perspective of the application.
The research method also includes the study of intertextuality in a specific mode of biblical
media in the specific discussion of the movie Noah. This provides an assessment of the Spirited
Hermeneutic in this specific genre. The research method also combines previous research with
the ontological perspective of the Spirited Hermeneutic. This ontological perspective can be
readily seen in Poythress’ pronouncement in 1 Sam 2:22 regarding wisdom as “three ways of
approaching the meaning of 1 Samuel 22:1-2: the text represents (1) the Father’s intention, (2)
Son’s expression of wisdom, and (3) the Spirit’s reception or interpretation. All three persons of
the Trinity are God and have a comprehensive understanding” (Poythress, 2016(a):104).
This research method utilizes the Seminary course provided a foundation in hermeneutics as
the interpretation of scripture and also the varied contributions of hermeneutics throughout
church history. The Spirited Hermeneutic is one which had its beginning in the first century and
has continued through the nineteenth and twentieth centuries. A specific motivation was the
current lack of academic rigour in the Spirited Hermeneutic since it is espoused by the King’s
University and Seminary. The Spirited Hermeneutic is that “any understanding of God’s will or
mind conveyed through His Word must come by the Spirit that breathed the Word in the first
place” since in “2 Peter 1:21 “No prophecy was ever produced by the will of man, but men
spoke from God as they were carried along by the Holy Spirit.” This is reiterated in both “1
Corinthians 2:11 “For who knows a person's thoughts except the spirit of that person, which is
in him? So also no one comprehends the thoughts of God except the Spirit of God” and “1
Corinthians 2:9-10 “…as it is written, “What no eye has seen, nor ear heard, nor the heart of
man imagined, what God has prepared for those who love him”—these things God has revealed
to us through the Spirit. For the Spirit searches everything, even the depths of God.” (Wood,
2016 (a)). It is in the Spirited Hermeneutic that Jesus Christ is the Theology “:John 14:10 “Do
you not believe that I am in the Father and the Father is in me? The words that I say to you I do
not speak on my own authority, but the Father who dwells in me does his works.”; and the
community is the arbiter of meaning as the Spirited Hermeneutic is “attested in the life of the
interpreting community – a community that, in relation to Jesus, bears the fruit of the Spirit and
manifests the gifts of the Spirit” (Wood, 2016).
1.8 THEORETICAL FRAMEWORK AND SOURCES:
The thesis will begin with an examination of hermeneutics and meaning. “Where is Meaning
Found”? (Huntzinger, 2004). This thesis will consider three concepts regarding meaning in
terms of “alternate: meaning lies within the text, traditional: meaning is found in the author, (and)
contemporary: meaning lies with the reader.” (Huntzinger, 2004; Wood, 2016). These form the
foundation of the Spirited Hermeneutic. The thesis will also examine the meaning “lies with the
Spirit” (Huntzinger, 2004, Wood, 2016). This is in terms of the “Author = Inspiration; Text =
Inscripturation, (and) Reader = Illumination” (Huntzinger, 2004; Wood, 2016(d), 4:40min). This
thesis presents the role of the Holy Spirit has a role in Hermeneutics in terms of the Spirit
Hermeneutic. This thesis will examine the role of the Holy Spirit in Hermeneutics. The thesis will

also examine the role of the Holy Spirit in Spirited Hermeneutics as the “bearer of meaning” and
the seven characteristics of the Spirited Hermeneutic.
This thesis will consider the counter positions contained in textual criticism, reader-response
theory, and biblical-criticism, and then respond to these counter positions from the perspective
of the seven characteristics of the Spiritual Hermeneutics. These are the seven characteristics
(elements) of a Spiritual Hermeneutic”:
" In order to interpret the Scriptures in such a way that the message is released to make
an impact, (one needs) to be in relationship to Jesus, who is the revealed Son of God; 
"
The Holy Spirit is VITAL in us understanding what God wants to say; (emphasis
in original);




"
A Spirited hermeneutic doesn’t just look at what the Spirit said to the author, nor
just to the text, but looks to the Spirit to provide understanding; 
"


"
To keep us from saying something else, we need to practice a sound exegesis.
But then we allow the Spirit to give us illumination and to provide understanding; 

"
The goal of hermeneutics is to provide an understanding that draws us into a
deeper relationship with God; 
"



"
A ‘Spirited Hermeneutic’ does not come by a deep, conscientious, arduous study
of the text; but it comes by cultivating a relationship with the Holy Spirit, the holder of
meaning; (and);



"
A Spirited Hermeneutic will demonstrate eschatological preference (more than
historical precedence) but will be anchored on a clear biblical antecedent (Wood, 2016). 

This research study then includes with the restatement of the thesis of the Spirited
Hermeneutics that the Holy Spirit is the “bearer of meaning” of scripture to the individual and the
faith community. It is by the Holy Spirit that one searches after God “in the same way that He is
searching after us: by His Spirit” (Moore, 2008, 2014). It is in the Spirited Hermeneutics that
both meaning and understanding resides in the Person of the Spirit of God. Any understanding
of God’s will or mind conveyed through His Word must come by the Spirit that breathed the
Word in the first place. There is also the element within the Spirited Hermeneutic (as an arbiter
of the meaning) which is “attested in the life of the interpreting community – a community that, in
relation to Jesus, bears the fruit of the Spirit and manifests the gifts of the Spirit” (Moore, 2008).



The Spirited Hermeneutic is attested too in scripture (2 Peter 1:21, 1 Corinthians 2:9-10, 11;
John 14:10).

The thesis will examine the Spirited Hermeneutic from the perspectives of God’s, Jesus’ and the
Holy Spirit’s Hermeneutic. The thesis will first examine God’s Hermeneutic within the context of
both Trinitarian and Relational Theology. The thesis will then examine Jesus’ Hermeneutic “I
say then...” and this thesis will also examine the Holy Spirit as the “bearer of meaning” in biblical
interpretation (Wood, 2016(g); Huntzinger, 2004). This is to set the context of Spirited
Hermeneutics one searches for God in the way that He searches for an individual-this is through
and by His Spirit. It is in both the meaning as well as the understanding which “reside in the
Person of the Spirit of God” and that “any understanding of God’s will or mind conveyed through
His Word must come by the Spirit that breathed the Word in the first place” (Moore, 2002).
There is an additional component to Spirited Hermeneutics and that is the attesting “in the life of
the interpreting community – a community that, in relation to Jesus, bears the fruit of the Spirit
and manifests the gifts of the Spirit (MacArthur, 1978; Moore, 2008). This thesis also considers
“key characteristics” of the “Spirited Hermeneutic”(Hirsch, 1967; MacArthur, 1978) founded on a
personal relationship with Jesus, the one and only Son of God who has been revealed to
interpret scripture so as to make an impact with the message that is released; an essential and
“vital” Holy Spirit to understand what it is that God “wants to say”; the Holy Spirit too, “provides
understanding” and inspiration or what it was that the Holy Spirit revealed to the original author,
nor is it in looking at the text alone so that one does not “something else” to the text in “a sound
exegesis”; the goal of an even deeper relationship with God through the understanding;
“cultivating a relationship with the Holy Spirit-the holder of meaning”- it is not through the “deep,
conscientious, arduous study of the text”; there is a biblical antecedent is the anchor clearly

demonstrating “(an) eschatological preference (more than historical precedence)” (Archer, 2004;
Erickson, 1993: Noel, 2010; Vanhoozer, 1998).

This thesis will also then examine the components of the Spirited Hermeneutic. There are seven
specific components of the Spirited Hermeneutic which will be examined in this thesis
(Huntzinger, 2015; Wood, 2016). These components are:
"

"

In order to interpret the Scriptures in such a way that the message is released to make
an impact, we need to be in a relationship with Jesus, who is the revealed Son of God; 
"
The Holy Spirit is VITAL in us understanding what God wants to say; (emphasis
in original);




"
a Spirited Hermeneutic doesn’t just look at what the Spirit said to the author, nor
just to the text, but looks to the Spirit to provide understanding; 
"



"
To keep us from saying something else, we need to practice a sound exegesis.
But then we allow the Spirit to give us illumination and to provide understanding;

"
The goal of hermeneutics is to provide an understanding that draws us into a
deeper relationship with God; 



"
A “Spirited Hermeneutic” does not come by the deep, conscientious, arduous
study of the text; but it comes by cultivating a relationship with the Holy Spirit, the
holder of meaning;




"
A Spirited Hermeneutic will demonstrate eschatological preference (more than
historical precedence) but will be anchored on a clear biblical antecedent” (Huntzinger,
2015; Wood, 2016). 
" This research study will then examine the Spirited Hermeneutic of Jack Hayford, Jr., as
a specific example of the Spirited Hermeneutic Renewal Theology.




This is one of few examples of the Spirited Hermeneutic of a specific theologian. Huntzinger
notes that “Hayford’s Goal in Biblical Exegesis and Exposition (is) Seeing God’s Word being
“incarnated” lest preaching become solely conceptual, theological, or doctrinal” (Huntzinger,
2015; Wood, 2016(d), 4:40min). This thesis will also conclude with an examination of the
Spirited Hermeneutics in the context of relational theology. This is in terms of the “community as



the arbiter of meaning” (Huntzinger, 2015; Wood, 2016). This thesis within the context of
community examines the finding of meaning in the “traditional” context that “meaning is found in
the author,” in the “alternate” context that meaning “lies within the text,” and in the
“contemporary” context that meaning “lies with the reader” (Wood, 2016). This research study
further considers “cultural meaning bearing” and to understand Fee’s “principles” as applied to
the Spirited Hermeneutic in the community (Fee, 1994, 2000). This research study further
considers the “conditions of cultural arbitration in scripture interpretation” as well as the
implications of the Spirited Hermeneutic in culture (Wood, 2016).

1.8.1 Road Map: This research study sets forth the following outline of eight chapters which
integrate the ontological perspective of the Spirited Hermeneutic. Chapter One: presents an
overview of the Spirited Hermeneutic and Renewal (Relational) Theology. The context of
Renewal Theology is that of Williams (1990, 1993, 1996). This objective is to consider the premodern, and post-modern hermeneutic to set the context for the remaining objectives. This
objective is to establish that scripture is also viewed from a “Trinitarian Perspective” (Folsom
and Pinkham, 2002) and is followed by the second element of “Jesus (as) Perfect Theology” as
emphasized in Hebrews 10:7; John 5:39-40; Luke 24:27; Luke 4:17,21; as well as John 14:79; Colossians 1:15; Hebrews 1:3; John 1:18; and John 5:19 (Wood, Foundation Lecture,
2016; Goldingay, 1995). Chapter One sets forth the “Spirited Hermeneutic” which is a “particular
focus on and proposes a distinctive pneumatic method” which “recognizes the essential role of
the Holy Spirit in biblical interpretation” (Wood, 2016(a)). Chapter Two- Sets forth the research
of the foundations of the Spirited Hermeneutic in terms of the first through the third centuries,
the medieval period, and the enlightenment. This research study objective is to consider the
context of the Triune God and Trinitarian Theology within the Spirited Hermeneutic. Chapter

Three: - Extends the inquiry of the Spirited Hermeneutic to the “late nineteenth and twentieth
centuries. This includes the three theological models of Torrence and examines the Spirited
Hermeneutic of Torrence, Schleiermacher, Barth-including both early and late Barth, Gadamer,
and Ricouer (Barth, 1938, 1961; Gadamer, 1989, 1994, 2004, 2006; Habermas, 1967, 1971;
Leslie, 1991; Palmer, 1969; Regan, 2012, Thiselton, 1984, 2009; Torrence, 1996; Chapter FourIntroduces the component of the Spirited Hermeneutic that of the hermeneutic of God. This
objective includes the examination of God and Scripture (Vanhoozer, 2002), God as the “Triune
Communications agent” (Vanhoozer, 2002), “Triune Communications Agent” (Vanhoozer,
2002); the examination of “God as Hermeneutic” (Barth, 1961; Fee, 1994; Frame, 1987; Kim,
2011; Poythress, 1980), and the examination of God’s authority of scripture (Wright, N.T.,2011).
Chapter Five: Sets forth and examines the Spirited Hermeneutic of God the Father- the Holy
Spirit, and the ontological perspective as the “bearer of meaning” (Wood, 2016(f)); Chapter Six:
Considers and examines the Spirited Hermeneutic specific to the ontology of the Holy Spirit
(Huntzinger, 2015; Wood, 2016); Chapter Seven: - Examines the ontological perspective of the
community in the context of the

Spirited Hermeneutic as “the arbiter of meaning.”(Wood,

2016(h); Huntzinger, 2014); this objective both includes the specific examination of the faith
community and examines the areas of exegesis and hermeneutics; as well as the extension of
the Spirited Hermeneutic to the community of faith (Huntzinger, 2014; Wood, 2016). Chapter
Eight. -The final chapter of this research is to present conclusions of the Spirited Hermeneutic in
the ontological perspective of the Triune God and Relational Theology. This chapter presents
conclusions in the Spirited Hermeneutic and Renewal Theology. This chapter also presents
conclusions regarding the Spirited Hermeneutic with regards to the Trinitarian Hermeneutic, as
well as the specific application of the Spirited Hermeneutic. This chapter also presents

additional areas for further research in the area of Systematic Theology within the Spirited
Hermeneutic.

This research study has undertaken the Spirited Hermeneutic one espoused by the King’s
University Seminary (attributed to Huntzinger and Wood, 2016, 2017). The Spirited Hermeneutic
is traced through the early hermeneutic, the Apostolic hermeneutic, and the Patristic
hermeneutic. The research then continues this discussion through the medieval, reformation,
modern and post-modern hermeneutic. The research study then considers the modern
interpretation of Scripture in contrasting Evans and Ehrman. This research study establishes the
Jesus’ hermeneutic as the “first interpreter” of the “Spirited Hermeneutic) and the Spirited
Hermeneutic in the Holy Spirit in “inspiration, illumination, and inscripturation” and “as the
“bearer of meaning,” as well as establishing the community as “the arbiter of meaning.” (Wood,
2016((g)). This research study while considering the Spirited Hermeneutic concludes that there
are specific implications and additional areas of future study.

1.9 ETHICAL CONSIDERATION AND LEGAL ISSUES
This thesis did not undertake nor include human subjects nor did it include any human
participants”; “there is NO interaction or intervention with living individuals to obtain data, the
data collected cannot be linked in any way to identify individuals (living or dead) is mostly in the
public domain: in accordance with the University of South Africa: Form 3:2091 at
https://www.unisa.ac.za
December 26,2019).

1.10 SUMMARY
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This thesis undertakes the Spirited Hermeneutic one espoused by the King’s University
Seminary (attributed to Huntzinger (2017) and Wood, 2016(a)). The Spirited Hermeneutic was
traced through the early hermeneutic, the Apostolic hermeneutic, and the Patristic hermeneutic.
The Chapter then continues this discussion through the medieval, reformation, modern and
post-modern hermeneutic. The thesis then considered the modern interpretation of Scripture in
contrasting Evans and Ehrman. This thesis established the Jesus’ hermeneutic as the “first
practitioner” of the “Spirited Hermeneutic” and the Spirited Hermeneutic in the Holy Spirit in
“inspiration, illumination, and inscripturation” and

“as the “bearer of meaning,” as well

as

establishing the community as “the arbiter of meaning.”(Wood, 2016(f), 2016 (g)). This thesis
while considering the Spirited Hermeneutic concluded that there are specific implications and
additional areas of future study.

CHAPTER 2

REFLECTION ON THE SPIRITED HERMENEUTIC

2.1 INTRODUCTION
This Chapter sets forth the research of the foundations of the Spirited Hermeneutic in terms of
the first through the third centuries, the medieval period, and the enlightenment. This chapter
considers the context of the Triune God and Trinitarian Theology, the Alexandrian and Antioch
Schools and in particular the issue of spiritualization (Wesche, 1984). The chapter also
examines the Patristic exegetes (Johnsen, nd) as well as the suspicion of Ricouer (Robinson,
1995; Thiselton, 2009; Ricouer, 2001; Vanhoozer, 1990). It then continues with the hermeneutic
of both Gadamer and Heidegger it terms of an interpretive hermeneutic (Gadamer, 2004;
Habermas, 1967,1971; Palmer, 1969; Regan, 2012 ) and examines the “distraction
hermeneutic” of Pannenberg (Harmon, 2016). Thiselton finds that there is the necessity of “a
review of approaches to the problem, particularly in biblical scholarship” (Thiselton, 2009). The
chapter investigates the “midrashic hermeneutic” and “targums” as a “canonical-process
reading” (Pickup, 2008:354-355; Wood, 2016©; Enns, 2003:266-270; Klein, Blomberg and
Hubbard, 1993:163-193; Kern-Ulmer, 2005:268-92; Porton, 1988:40-42). The influence of the
Septuagint (LXX) introduces the hermeneutic of the Patristic Fathers (Thiselton, 2009:415;
Karkkainen, 2002:106). This chapter then presents a discussion of the issue of progressive
revelation (Coplan, 2013; Pickup, 2008:362,363; Missler, 2001) and “canon as context” (Oss,
1988:122; Thiselton, 1980:10-17).

This chapter also considers the Alexandrian and Antioch Schools and in particular the issue of
spiritualization (Breck, 1984:20;Wesche, 1984; Papatios, 1999:188, Pinkert, 1984:97;
Vanhoozer, 1998:118). The chapter then examines the Patristic exegetes (Johnsen, nd)
including Origen and Augustine (Graves 2000; Glenny, 2016: 263-278; Bonner, 1970:541-563;
Gentry,2006: 194; Dines, 2004;142-143 ). This chapter also considers the distinction of
“allegory” (Wood, 2016(b), 14:57min).

This chapter also examines the hermeneutic of Irenaeus “of Lyons” (Barnes, 2006:144; Wood,
2016(b), 14:40min) and Justin Martyr (Sell, 1983:42; Morgan-Wynne, 1984:175). The specific
of “Irenaeus of Lyons and the Theology of the Holy Spirit “ serves as an example of the early
Spirited Hermeneutic (Briggman, 2009).

This chapter then continues with the hermeneutic of both Gadamer and Heidegger it terms of an
interpretive hermeneutic (Gadamer, 2004; Habermas, 1967,1971; Palmer, 1969; Regan, 2012 ).
The chapter also examines the “distraction hermeneutic” of Pannenberg (Harmon, 2016). The
chapter then considers the hermeneutic of Gadamer as well as the suspicion of Ricouer
(Robinson, 1995; Thiselton, 2009; Ricouer, 2001; Vanhoozer, 1990).

Chapter Two constitutes the inquiry into the Spirited Hermeneutic with an emphasis and
consideration of the Early Church Fathers. This Chapter includes consideration of Origen,
Irenaeus, Tertullian, and Jerome as well as other lesser-known early Church Fathers (BittonAshkelony, 2015). Origen’s Spirited Hermeneutic is presented in the context of “neo-Platonic
hermeneutics” Vessey, 2016:11). This is an attempt to reconsider the Spirited Hermeneutic

which is prevalent in early writings. This Chapter also explores and contrasts the Alexandrian
and Antiochene schools of interpretation (Slade, 2016:4; Bigalke, 2010:41; Terry, 1883:249).
Chapter Two then shifts to the first through the third centuries of biblical interpretation in terms
of early rabbinical interpretation and the “hermeneutics of Rabbinic Judaism”(Pickup, 2008:353381; Pickup,1998:99).

The Chapter then shifts to third and fourth centuries and the Spirited Hermeneutics of these
periods of church history and hermeneutic from the context of the Greek, Roman and Judaism
world-views as related to scripture interpretation. There are specific schools and the manner in
which these schools approached the interpretation of scripture. This is first addressed in the
Roman, Greek and Hebrew Contexts.: (Wood, 2016(b)). This Chapter also considers the
Patristic interpretation of scripture including Origen (Bigalke,2010:35-50; Wilhite, 2014;
Fairweather, 1901:28; Slade, 2016:8), Gregory of Nyssa (Lindgren, 2017:34), Basil of Caesarea
(Sarisky, 2009), and Doidire of Tarsus (Pinkert, n.d.).

Chapter Two also includes the hermeneutic of the “Nicene and the Post-Nicene Fathers”
specifically in terms of the “revisit(ing)” the “inspiration of the Holy Spirit” in the “Apostolic
Fathers” (Schaff, 1997: 251; Swete, 1912:16; Hengel, 1996:67-86 ), including Clement (Swete,
1912:13, 44-45), Ignatius, Polycarp, the Didache, Barnabas, Shepherd of Hermas, and
Diognetus (Sanday, 1893: Bantam Lectures; Mare, 2003). The specific Spirited hermeneutic of
Ignatius serves as a further example (O’KEEFE and Reno, 2005 :207; Nielson, 2009:109).. This
is extended further through Augustine (Black, 2017; R.H.P. Green, 1999: 86-87; deMargerie,
1983: 55). This Chapter considers “The Spirit of God” in Origen and Athanasuis’ “exegesis of 1
Cor 2:10-12" (Haykin, 1982:513-528; Crouzel, 1978:125-126; Hauschild, 1972:131; Kloha,

2006; Heine, 1982:520); and both Origen and Gregory of Nyssa on “2 Timothy 3:16" (Ludlow,
2002:3). This Chapter also notes “The Holy Spirit in the Ancient Church” in the “Age of the
Fathers”(Swete, 1912; Mare, 1972:3-12). This Chapter also examines the “hermeneutical
procedure and theological method in Origen’s Exegesis” and inspiration of the Holy Spirit
(Torjensen, 1986; McCartney, 1988:125; Keith,1998:14; Axeland,n.d.:454; Prestige, 1940:59;
Conmman, 1987:279-287). This examination also includes that of allegory (Trigg, 1983:121;
Kelley,1978:73; McGiffert, 1946:231;Gonzalez, 1987:220). Origen also provides insight into
“Spiritual interpretation” (Vessey, 2016:14; Axeland, n.d. :110-111).

Chapter Two provides for the transition and context of the Spirited Hermeneutic from “Paul of
Samosata (third century), Eustathius of Antioch (fourth century), Didore of Alexandria (fourth
century), John Chrysostom (fourth/fifth century), Theodore of Mopsuestia (fourth/fifth century).
Nestorius (fifth century), John of Antioch (fifth century) and Theodore of Cyrus (fifth century) as
key Antoichenes” and “Clement of Alexandria (second./third century)(Gebhart, 1876-78; Lake,
1912, 1913;Grant, 1964), Origen (third century), Athanasius ((fourth century), Didymus of
Alexandria (fourth century), and Cyril of Alexandria (Fifth century) as leading
Alexandrians”(Fairborn, 2007:1-19). The letters of Dionysius are also considered (Swete, 1912:
139-140; Migne, 1857-1866; Artemi, 2014:3) as is the Spiritual Hermeneutic of “Augustine of
Hippo” (Toom, 2016: 77-108; Toom, 2014;183-201;Toom, 2012:1-00). This chapter introduces
the distinction of reading scripture in the “spiritual sense” and the literal “typical sense”
(Burghardt, 1946:246-251; D’Ambrosio, 1991:xiv; Moscicke,2016:125-143;Wood, S. 1998:193).
This Chapter also considers the “Holy Spirit” illumination in both Theodore and Theodoret’s
hermeneutic (Shillington, 2002:221-222, 225; Pinachi, 2015:21, fn# 23, 24,25). This Chapter
also introduces the “community hermeneutic” in Patristic hermeneutic which is further developed

in Chapter Seven of this thesis (Guize,1971:648-649, 655).

The Spirited Hermeneutic is traced and contrasted through the “third century interpretation” with
the “post-enlightenment interpretation”through Jerome (340 -420 AD) in the “discerned spiritual
meaning in the biblical texts” (Wood, 2016(b)). The specific examination of biblical interpretation
is examined through Erasmus (Ahn, n.d.), Aquinas’(1224-1274) “four-fold method” (Vanhoozer,
2005:89-114; Nichols, 2002:21; Jenkins, 1997:66-77), Nicholas of Lyra (1270-1340) (Lusk,
2000: Unpublished Paper); Gregory the Great (Prosperi, 2012:649). This assessment continues
with a review of twelfth century interpretative principles hermeneutically including “Hugh of St.
Victor (1096-1141), Andrew of St.Victor (1110-1175(sic)), Peter Abelard (1079-1142), Bernard
of Clairvaux (1090-1153), Peter Lombard (1100-1160(sic)), William of Champeaux (10701122)”(Vessey, 2016:18-19). This review while cursory enables the reader to follow the
development of the Spirited Hermeneutic during the Medieval Period. This period, while distinct
in its development of scholasticism, provided the foundation for the later centuries.

Chapter Two then transitions to the 13th and 14th Centuries with Luther (1483-1546) and Calvin
(1509-564) in “Christ-centered exegesis”(Wood, 2016(b); Ahn,1999:272,276; van der Linde,
1971:15-31) and the hermeneutics of Lightfoot (1602-1675(sic))(Clarke, 2010: 26-45; Lightfoot,
1822:4).

The Spirited Hermeneutic is further developed through the interpretation of the Reformers such
as Wycliffe (1324-1384) (Wood, 2016(b)) . The Spirited Hermeneutic also consider the 4 th to
the 6th Centuries as “the bridge to the Middle Ages as well as considering the PostEnlightenment interpretation (biblical criticism)”; this chapter considers the Spirited Hermeneutic

of Semler, Ernesti, Lessing, Reimarus, Eichhorn, and Gabler (Auwers, 2003); Ernesti, 1832:
Semler, 1776 (Gleghorn, 2015; Maier, 2006: 29; Terry, 1890:55; Auwers, 2003:309-319;
Kim,1985:54; Thiselton, 2009; Wood, 2016(b); Klug,1974:289-302). Within this examination are
several “pre-enlightenment interpreters” including “Calvin, Luther and Owen” (Zimmerman,
2004; Bigalke, 2010:35; Tappert, 1967:114-115; Fitzmayer, 1989:246), as revealed in Calvin’s
“humanistic hermeneutic” (Torrance, 2010:125-138). This Chapter includes the hermeneutic of
Gadamer (Thiselton, 2006:320-352; Gadamer, 1989:Trans Wiensheiment & Marchall), Ermesti
(Forester, 2007; Wood, 2016 (b)), Schleiermacher (Thiselton, 2006:322; Schleiermacher,
1997:38,42,101, 104-113), Lessing’s “ugly ditch”, Eichhorn (Wood, 2016(b)) and Reimarus
(Fitzmayer, 1989:247).

Chapter Two then transitions to Chapter Three with the inquiry of the Spirited Hermeneutic
through Torrence, Schleiermacher, Bultmann, Barth, Gadamer, Ricouer, and Pannenberg
(Wood, 2016(b)). This researcher also understands that the specific influences of Torrence,
Schleiermacher, Bultmann, Barth, Gadamer, Ricouer, and Pannenberg are left for further
research of the Spirited Hermeneutic.

Both Chapters Two and Three this thesis provide an overview of the history of hermeneutics as
it pertains to the subject of the “Spirited Hermeneutic.” (Huntzinger, 2014, 2015, 2017; Wood,
2016 (b); Wood,2016©).

2.2 REFLECTION ON WORD OF GOD AS HISTORICAL AND GENEALOGY GENRE

The foundations of the Spirited Hermeneutic reflect in the particular genre that the researcher
assigns to God’s Word. The examples of the genre include both history and genealogy both of
which are contained in the Bible. “The Bible is a collection of books which reflect several
different genres” Wood (2016(a), 0:19 min). It is important for the researcher to recognize that
“(one) subconsciously read(s) the Bible through a particular lenses and therefore (one’s)
interpretation is coloured by that lenses,” and Wood (2016(a), 0:38 min) states “when (one)
assigns a particular genre to the Bible (one) is essentially asking the question: What is the
primary purpose of the Bible?.” “It is through a particular genre that the reader is inclined to
make certain pre-suppositions and in doing so this will reflect on the reading of God’s Word”
Wood (2016(a), 0:40 min). Wood (2016(a), 0:53 min) notes that It is in the application of
specific genre “if (one) states that the Bible is primarily a historical book (one) will read it to find
historical details in analyzing it for its historical accuracy.” The Bible does contain accurate
historical information and this gives rise to the question: Wood then posits, “Is that its primary
function?” ; “for some, the Bible is primarily a genealogical book- then its purpose is to provide
context and meaning through the family tradition. The genealogies are important and they serve
a purpose, but is that the primary function of the Bible?”(Wood, 2016(a), 0:54min).

It is through scripture, that “the Bible is the owner’s manual by which (one) can derive principals
and precepts for daily living” as noted, “in II Tim 3:16-17." (Wood, 2016(a). 1:13min; Wood’s
emphasis). It is true that God’s Word contains both the histories of the nation of Israel as well as
the particular genealogies. This provides context to the Word of God it is in and of itself not
sufficient for interpreting God’s Word.

2.2.1 Reflection on inspiration as the work of the Holy Spirit on hermeneutic

Alan M. Stibbs (1959) notes that immediately the word “inspiration” is used of the Bible it is often
thought to describe a quality belonging primarily to the writers rather than to the writings; it
indicates that the human beings who produced these documents were inspired human beings.
In contrast to this idea, which indubitably has its place, the researcher finds that the Scripture
employs the word bearing this meaning primarily to describe not the writers but the sacred
writings. II Timothy 3:16 reads pasa graphe theopneustos. Thus, the Revised Standard Version
(RSV) renders “All scripture is inspired by God.” The researcher reflects on three points about
this statement “All scripture is inspired by God.”:
"

The Greek adjective theopneustos (meaning literally “God-breathed”) is a compound,
which begins with explicit recognition of God as the author; the inspiration is divine.
"



"
There is no mention of human agents in the production of the Scripture. 

"
The Scripture or writing thus produced, is here described, and is intended to be
thought of, as “divinely inspired,” or as the (King James Version) KJV renders it, “given
by inspiration of God.” 
"



What, therefore, the researcher is in this chapter to consider as inspired, or produced by divine
inspiration, is not primarily the condition or activity of the Biblical writers, but the Biblical writings
themselves, the actual written word of Scripture. The purpose of God’s Word is found in the
Scripture itself” (Stibbs, 1959:107-108). Wood (2016) notes that in II Tim 3:16-17: “All Scripture
is breathed out by God and profitable for teaching, for reproof, for correction, and for training in
righteousness, that the man and woman of God may be complete, equipped for every good
work.” Wood (2016) makes the distinction that “Paul does not state that this is the primary
purpose of scripture- Paul states that it is useful for that purpose as certainly is” (Wood, 2016).
Hodge notes that in II Tim 3:15-17 Paul describes the holy writings as theopneustos—breathed
out by God. They are therefore useful or profitable for correct doctrine, for doctrinal reproof, for
moral correction, and for ethical instruction. Another important (New Testament) NT passage is

2 Pet 1:19-21 in which the apostle declares that the Scriptures were not given by private
epilysis, here meaning "investigation" or "ingenuity."

Hodge also notes that “rather, they

originated when holy human beings of God were borne along (pheromenoi) by the Holy Spirit.
Also in 1 Cor 2:6-16 Paul writes of the Spirit's taking possession of the personality and
processes of the human authors so that the otherwise impenetrable wisdom of God is made
known through that which is written.”1 Wood (2016(a), 1:45 min) continues this line of inquiry in
positing the following questions:
"

“What is the Bible’s primary function?”
"



“Why did God move upon human beings to write down their history with Him?”
“Why did God partner with human beings to write down God’s words?”.

Wood (2016) also notes that in reflecting on these questions the researcher needs to consider
that, the Bible does have many principles for guiding one’s life (Wood, 2016(a)). Warfield
comments on II Tim 3;16 is a very careful consideration. Hence Warfield (2008:1473) carefully
defines the term inspiration, by concluding that the English words inspire, inspired and
inspiration has for English-speakers “virtually ceased to be Biblical terms” (Warfield,
2008:1473). Warfield (2008) points out that in II Timothy 3:16 the Greek word theopneustos
“very distinctly does not mean ‘inspired by God” (Warfield, 2008: 1473). Rather than inspired or
in breathed the Greek word here means breathed-out by God; “God’s breath is the irresistible
outflow of His power” therefore, “the Scriptures are a Divine product” (Warfield, 2008: 1474).
Though Warfield (2008) did not believe that the English word inspiration is the best term to use
for God’s giving of the Scriptures, (Warfield) was convinced that it was “too firmly fixed, in both
theological and popular usage… to be replaced” (Warfield, 2008: 1480). After defining this
important term, Warfield (2008) carefully examines three key passages of Scripture which teach

the Divine origin of Scripture. It is from this exegesis, Warfield (2008) concludes that the
Scriptures assert their Divine origin; they came about through the instrumentality of human
beings, yet by the operation of the Holy Spirit; they are therefore trustworthy and of “indefectible
authority” (Warfield, 2008: 1474-1476). Warfield goes on to explain that Christ and the apostles
held that God is the author of whatever is written in Scripture and that the Bible is “in all its parts
and declarations Divinely authoritative.” It was the apostles’ conviction that “the word of
Scripture is the Word of God” (Warfield, 2008: 1477).

Wood (2016(a), 1:56 min) provides the following caution that “if (one) is not careful (one) can
become like the Pharisees” as “Jesus said in “John 5:39-40 “You search the

Scriptures

because you think that in them you have eternal life; and it is they that bear witness about me,
yet you refuse to come to me that you may have life.” Wood (2016(a), 2:15 min) notes that it “is
our modern thinking that places such as a great emphasis on splicing and dicing the written text
(of the Bible) and making that a priority.” Wood (2016(a), 2:50 min) continues that “(one’s)
priority is to hear God’s voice both within the text and in other ways.” Wood (2016(a) describes
that Paul in this scripture emphasizes that if the reader sees only the Word of God as principles
and not a relationship with God this can lead to a Pharasitical interpretation of God’s Word. It is
“the Scriptures Testify of Jesus: Hebrews 10:7, when Christ came into the world, he said . . .
“Behold, I have come to do your will, O God, as it is written of me in the scroll of the book”
(Wood, 2016).

2.2.2 Reflection on Christ as the special revelation of God

The focus of this study is on God as the bearer of the Word and interpretation of God’s word this
God is a triune God, therefore the Word is from God the Father, the Son and the Holy Spirit. In
that sense the emphasis is to be on not the mere reading of the Word of God-it is in relationship
with Jesus Christ and through Him the researcher has eternal life “John 5:39-40 “You search
the Scriptures because you think that in them you have eternal life; and it is they that bear
witness about me, yet you refuse to come to me that you may have life” (Wood, 2016). The
Scriptures further testify of Jesus in Luke 24:27 “And beginning with Moses and all the
Prophets, he interpreted to them in all the Scriptures the things concerning himself.” Jesus
Christ was also the fulfilment of scripture in “Luke 4:17, 21 “…the scroll of the prophet Isaiah
was given to him. He unrolled the scroll and found the place where it was written . . . And he
began to say to them, ‘Today this Scripture has been fulfilled in your hearing’ (Wood, 2016).
Jesus Christ is not only interpreting scripture, but He is also the fulfilment of scripture (Isaiah
61; 1,2; See Septuagint); Isaiah 58;6). Joseph Ziegler states, “finally, one can see again and
again in his commentary Eusebius's continuing theological interest in Christ's incarnation. For
example, the reading of Isa. 61:1-4 the commentary turns the interpretation in a different
direction from that of the Prophetic Selections (4.31) and from that of the Proof (9.10,1;
4.17,13)” (Ziegler, 1975:378). It is “by joining (Isaiah) 61:1 with the preceding verse in (Isaiah)
60:22b, Eusebius is able to discern two different voices, namely, that of the Lord and that of the
recipient of the divine Spirit”(Ziegler, 1975:378). It is in doing so that “(Eusebius) is then able to
draw the Christological implication that Christ is both God and man (Ziegler, 1975: 378-79).
Ziegler continues that “(Eusebius) then follows the lead from Luke's citation of Isa. 61 in 4:16ff,
to see the literal fulfilment of Isaiah's prophecy in the divine anointing of Jesus by the Spirit
"today" (Ziegler, 1975: 379).

So within biblical hermeneutics, as Eusebius draws a Christological implication, Barth, in
contrast

indicates that one often reads the Bible anthropocentrically, meaning human

understanding is in the centre of this reading; while it is meant to be read theocentrically
meaning God understanding is in the centre of reading (Wood, 2016(a), 4:46 min). Wood also
notes “the Bible is a book about God and He is revealing Himself so that we can know Him”
(Wood, 2016(a), 4:52min). The scriptures “testify of Him (Jesus Christ)” and therefore “Biblical
hermeneutics is about (one’s) desire to search to know – first to know God and to know His
ways; then to know (oneself) in light of the meaning He attaches to (one’s life)” (Wood, 2016(a),
5:18min). The “Biblical Hermeneutic” is in “the knowledge of God and His ways has been
revealed in the Scriptures, is manifested in them, and maybe apprehended and experienced
through the ministry of God’s own Spirit as (one) search after Him by attending to them”
(Wood, 2016(a), 5:26min). Wood notes that “the Bible is a window through which (one) can get
to know a personal God who wants to interact with human beings, a God who wants to speak to
human beings, a God who wants human beings to know how much He loves human beings,
and to what great lengths He has gone to redeem human beings and to bring them back into
relationship with Himself; He is a God who wants (one) to be whole, whole in (one’s) being and
whole in (one’s) relationships” (Wood, 2016(a), 5:42 min). Wood states that “(one) grounds this
in two important considerations” the first “in terms of “God’s Triune nature” and the second in
considering “Jesus as Perfect Theology “(Wood, 2016(a), 5:50 min).
" .



It is important to understand that “the doctrine of the Triune Nature has often been treated as a
great mystery which cannot be understood” and “(one) ignore(s) the importance of knowing
God as the three-in-one relational God that He is” (Wood, 2016(a), 6:07 min). Chapter Five of
this thesis will focus on Jesus Christ as the special revelation of God.

2.2.3 Reflection on the role of the trinity in God’s self - revelation

The Trinity plays an important role in God’s self – revelation. Wood states that “yes the Trinity is
a mystery but (it is) God’s self-revelation shows us that He wants us to know Him- Father, Son,
and Holy Spirit-three Persons,

One Essence”(Wood, 2016(a), 6:12min). Wood then posits

“What does that have to do with Biblical Interpretation?” (and provides the response) “everything
for if we do not know God nor His relational nature we will interpret the Bible through many
kinds of mis-(perceptions) - attributed to God attributes, thoughts, actions which are contrary
what He has revealed (emphasis is mine); We must understand that God by nature is relationalfor anything that came to be God is Three-in-One a loving relationality” (Wood, 2016(a), 6:47
min). Wood also notes that “God has never had a lonely day (and) in fact the Early Church
Fathers used the term perichoresis to refer to the mutual indwelling relationality of God and they
used the metaphorical dance of joy and love expressing how much the Father is in the Son and
in the (Holy) Spirit, the Son is in the Father and the (Holy) Spirit, and the (Holy) Spirit is in the
Father and the Son, a perfect interpretation, a perfect relational unity in love where their
Personhood is not dissolved - a relationship where there was unity with different differentiation,
unity without a co-mingling of the Persons-three in one in this perfect relationship of love”
(Wood, 2016(a), 7:00 min).

Wood further notes that “the love that (the Trinity shares) are such that God’s way of being is
defined as “ekstatis- ‘ek’ going out and ‘statis’ way of being so (the Early Church Fathers) said
that God’s way of being was love continually going out- the love between the Father, the Son,

and the Holy Spirit is such that they can’t keep it
to themselves so they create a whole universe
and beings with whom they can share their love
and they invite us to participate in this love in this
life in this perichoresis in this unity” (Wood
(2016(a), 7:38 min). Wood further reiterates that
“we need to know that God is not a lonely angry
judge looking for His creature to dot every ‘I’ and
cross every ‘t’; He enjoys and existence of love and joy and this is the basis of His PerfectionHis holiness is His wholeness- He lacks nothing- He is completely whole- Their relationship is
such that there is no lack of love, no lack of joy, no lack of peace; so God is free, free to create,
free to love, free to give, free to be other-centred. That is His nature and that the holiness the
wholeness that He wants for us” (Wood, 2016(a), 8:00 min). Edwards also notes perichoresis
as “He answers this by way perichoresis. He writes: And the Father understands because the
Son, who is the divine understanding, is in him. The Father loves because the Holy Ghost is in
him. So the Son loves because the Holy Spirit is in him and proceeds from him. So the Holy
Ghost, or the divine essence subsisting in divine love, understand because the Son, the divine
idea, is in him (Haviland-Pabst, 2016:10).

Logan supports this position of a Spirited Hermeneutic by Edwards’ theology is a Spirit-oriented
theology because only the Holy Spirit could interpret "artificial" words and only the Spirit could
apply those words to human lives in such a way that those lives received a "new way of seeing"
(Logan, 1980:93). Logan “notes (both) the implications of” and provides clarity to “(Edwards’
theology that it) was certainly a hermeneutic of the Spirit”(Logan, 1980:93).

Logan notes that the message of Edwards for the modern age is, therefore this: As we work to
develop a fully biblical hermeneutic, one, which is sensitive to the total work of God's Spirit, we
must listen to the analytic philosophers and the structuralists. But just as surely we must listen
to the existentialists and the phenomenologists” and “Jonathan Edwards did not provide us with
a formal hermeneutical methodology, but he did, by his scholarship and by his example,
demonstrate the scope which that methodology must encompass. In addition, he challenged us
to remember that hermeneutics determines homiletics (Logan, 1980: 96, 97 ).

Logan also

states that “On the intuition, the side might be placed the existentialists and phenomenologists,
the German practitioners of the New Hermeneutic”(Logan, 1980: 94).

The implications of studying the Bible as a book of principles versus an introduction/
conversation with an infinite Person (the Triune God) is one of responding to the principles from
the standpoint as rules and regulations totally devoid of relationship in contrast to a personal
relationship with God the Father, Jesus Christ the Son and the Holy Spirit. An initial implication
is seen as Folsom posits that if “there is no relationship; only rules, proof-texting, loading
categories, moving with “what’s” of the Word, rather than the “Who” of the Word, leading to
scholasticism

and

objectification”

(Folsom,

2002:

2).

Folsom

notes

that

an

introduction/conversation with an infinite Person which “begin(s) with a focus on the Living
Word. The revelation of God is a Person who is a personal address to humanity. The revelation
of God, first, is a Person. When God gives a gift, He wraps it the form of a Person”(Folsom &
Pinkham, 2002: 2,4-5). Folsom notes that “there is a sense in which we need to build into
people’s understanding of the nature of Christianity: Scripture is the final rule of faith and
practice, and its primary purpose is the facilitation of relationship. But Christ is the final screen

of truth.” Folsom continues “then people reflect and recount for us what goes on, and that is the
nature of Scripture. It is the record, moved by the Spirit of people who had a relationship with
this Word; so when God chooses to reveal Himself, it is in a Person and about that Person”
(Folsom, 2002:4-5). It is the bible “(which) is the very vehicle, the means whereby the believer’s
relationship with Christ is continued” (Folsom, 2002:5).

Folsom and Pinkham emphasize that “only by coming to know who God is, will there be any
substance to share with people. If in the end all (one has) are principles and laws, then the
people we are discipling will carry a Gospel whose objective is to get other people to obey the
same set of laws”(Folsom & Pinkham, 2002: 17). Folsom sees that there are “things that apply
to interpret (even in one’s) books apply to everyday life. It would be good (to have) classes that
are aligned together on those things, talking about how principles of interpretation apply in a
way to understand people and what they are saying and how they relate to Scripture”(Folsom,
2002:15). One has to understand that “(biblical interpretation)” without relationship “is a form of
legalism” (Folsom & Pinkham, 2002: 20, 24).

There has to be a change of focus: “the window pane (the Scripture) was never intended to be
the focus, but the object through which one focuses on the person of Jesus Christ. It is through
the person of (Jesus) Christ that one knows God the Father (given understanding) by the Spirit”
(Folsom & Pinkham, 2002: 25).

The Spirited Hermeneutic is also to be approached in the context of culture and history. Folsom
and Pinkham state “a statement is made in historic context”(Folsom & Pinkham, 2002:15).
Therefore, to Wood (2016(a), 2:38 min), finds that “in the Hebrew culture the study of Torah was

considered to be the highest form of worship” and “they understood that studying God’s Word
(sic) God’s revelation to them was an invitation to an encounter to get to know God more
deeply; this is to be “(one’s) desire that as (one studies the Spirited Hermeneutic) that these
are forms of worship”(Woods, 2016). This researcher has found truth in that “it has been said
that these challenges and abilities are God’s gifts to (each individual) and what (one does) with
them is (one’s) gift to God” (Woods, 2016). This researcher has come to understand the
personal implication in “what (one is) engaging in right now is something God has called (one)
to and if God has called (one) to it He is looking to have an encounter with (one) that will be
transformative for (one’s)

life” (Wood, 2016). Such is the “ approach (this researcher has

undertaken in) these studies as worship then (one) will have an encounter with God and (one)
will have a sense of how God is working in (one) and with (one) in (one’s) studies.; and “(with
such an) approach (to) these studies (there will be present a) teachable spirit finding and
learning from (one another)” (Wood, 2016).

Wood (2016(a), 2:38 min) sets the Spirited Hermeneutic within the Hebraic culture; “it is the
“Jewish Bible” which is the “TaNaKh” in which the “Ta” is the “Torah (Law)’; the “Na” is the
“Nevi’im (Prophets)” and the “Kh” is the “Ketuvim (Writings).” The Jewish Bible was “meant, for
the most part, to be read out loud in a community setting” and that “their understanding was that
(one) does not read God’s voice (one hears) it; it was an invitation to conversation” (Wood,
2016). Pinkham supports such an oral tradition. There was an early oral tradition of scripture;
“the Bible (was) oral before it (was) written” (Wood, 2016(a), 3:00 min). There is a contrast of
“a reader of God’s Word for only the underlying principles will result in the person only seeing
and hearing God’s Word”;therefore “to read the Bible as content implies that to know ABOUT
God is to KNOW God” (Wood, 2016(a), 3:02min: Wood’s emphasis). There is a fundamental

difference between knowing and relationship since “it is possible to know the principles (of the
Bible) and to live by them but not know Him” (Wood, 2016, 3:18min). Wood reiterates that “if
(one) reads the Bible for the principles of Jesus (one) can end up replacing the person of Jesus
with the principles of Jesus”; since although “principles are good and needed but in and of
themselves (the principles) do not give life- only Jesus gives (one) eternal life” (Wood, 2016(a),
3:26 min). The Spirited Hermeneutic is premised in “God’s Triune Nature”; “since God is first
and foremost a relational being, He is more interested in (one) being rightly related tha(n)(sic)
in (one) being “right.”’ and notes “that (one) can approach the study of the Bible and the selfrevelation of God as an invitation to participate in His perichoresis- to participate in the very life
of God in which we are made completely whole” (Wood, 2016). A relationship with the God the
Father, Jesus Christ His Son, and the Holy Spirit is foundational to the Spirited Hermeneutic.

The Spirited Hermeneutic is found in Jesus Christ as “ Jesus as Perfect Theology” which in
essence is clarified in “that if (one) wants to know what God is like, how He would think or how
He would act in a particular situation (one) can look to Jesus” (Wood, 2016 (a), 9:03 min). Wood
states “the Word of God is theological”, that “the Bible is a theological book” and “the scriptures
testify of Jesus” (Wood, 2016(a), 3:40 min). This is succinctly established through the following
scriptural basis “Hebrews 10:7 [when Christ came into the world, he said] . . . “Behold, I have
come to do your will, O God, as it is written of me in the scroll of the book.” (Wood, 2016(a),
3:47min); This is further emphasized that in John 5:39-40, Luke 24:27, and Luke 4:17,21.
While John 5:39-40 reads “ 39 You search the Scriptures, for in them you think you have
eternal life; and these are they which testify of Me. 40 But you are not willing to come to Me that
you may have life..”(Wood, 2016 (a), 3:50 min; Nelson (NIV), 1982: 1453, 1265, 1255, 1215).
Jesus as the “‘Perfect” Theology is supported in scriptures in Luke is found in Luke 24:27 (NIV)

“27 And beginning with Moses and all the Prophets, he explained to them what was said in all
the Scriptures concerning himself ”(Nelson, 1982: NKJV:1265); in Luke 4:17,21 (NIV) reads “17
and the scroll of the prophet Isaiah was handed to him. Unrolling it, he found the place where it
is written: 18 “The Spirit of the Lord is on me because he has anointed me to proclaim good
news to the poor. He has sent me to proclaim freedom for the prisoners

and recovery of sight

for the blind, to set the oppressed free,19 to proclaim the year of the Lord’s favour.”[a] 20 Then
he rolled up the scroll, gave it back to the attendant and sat down. The eyes of everyone in the
synagogue were fastened on him. 21 He began by saying to them, “Today this scripture is
fulfilled in your hearing” (Isaiah 4: 19-20); the scriptures Isaiah 61:1,2 and Isaiah 58:6, also
“testify of Jesus” and “all these things that were written about Jesus were pointing to Jesus.
(Wood, 2016(a), 4:22 min).
There is with this attestation a warning to “not replace the person (of Jesus) with the
principles”(Wood, 2016(a), 4:15min).

Scripture has firmly established that in a “Biblical Hermeneutic” that “Jesus is Perfect Theology”
and this is further reinforced in John 14:7-9, Colossians 1:15, Hebrews 1:3, and John 1:18.
(Wood, 2016(a), 9:20 min). Specifically in “John 14:7-9 “If you had known Me, you would
have known My Father also; and from now on you know Him and have seen Him.” (So) Philip
said to Him, “Lord, show us the Father, and it is sufficient for us.” Jesus said to him, “Have I
been with you so long, and yet you have not known Me, Philip? He who has seen Me has seen
the Father; so how can you say, ‘Show us the Father’?.” Jesus Christ is “Perfect Theology” is
also seen in “Colossians 1:15: “He is the Image of the Invisible God, the firstborn of all
creation.” as Christ is the “perfect manifestation, the character and being of God.” (Wood,

2016(a), 9:39min); in “Hebrews 1:3 “He is the radiance of the glory of God and the exact imprint
of his nature,” (Wood, 2016(a), 9:50min), as well as “ John 1:18 “No one has ever seen God,
but God the One and Only, who is at the Father's side, (that is Jesus and He) has made him
known.” (Wood, 2016(a), 9:58min); and “John 5:19 “The Son can do nothing by himself; he
can only do what he sees his Father doing because whatever the Father does the Son also
does.” and as Wood states “that in other words, we can look to Jesus to see a perfect
representation of the Father.” (Wood, 2016(a), 10:02 min ).

The Spirited Hermeneutic in Jesus Christ is “not only is Jesus the perfect representation of the
Father, but Jesus is also the lens through which all scripture should be interpreted” (Wood,
2016(a), 10:21 min). Goldingay supports such a Spirited Hermeneutic of Jesus Christ through
the lens of the Old Testament “for example, when (one) reads the Old Testament (one) must
ask, this interpretation of scripture responds directly to, the question “‘where is the Story going?’
It is John Goldingay an Old Testament scholar notes “the answer is Jesus. The Old Testament
is not God's last word on a subject; Jesus, the Word Who became flesh, is the Last Word”
(Goldingay, 2015: 247, Wood, 2016(a), 10:31 min).

This reflection on the Spirited Hermeneutic also includes several additional foundational itemsthe first is the definition of hermeneutics which is supported by “Thiselton’s text” and the
summary definition of hermeneutics

needs to be understood in the context of the Biblical

Hermeneutic: “Hermeneutics (Gk: hermenueo) (means) to translate, interpret, or make known”
(Wood, 2016(a), 10:57 min). Clearly “hermeneutics is more than exegesis. It involves several
fields of study and learning including the study and application of grammatical and historical
rules to the text- but its primary goal is understanding” and “within the interpretation of scripture

may include grammatical-historical and other techniques to understand and interpret the text”
(Wood, 2016(a), 11:10 min).

Wood states “don’t stop at the (dissecting) of the Greek and the Hebrew, the terminology, and
looking up historic and literary context (one wants) to find the understanding the meaning as
seeing God as a Triune Being, as seeing Jesus as a lense of biblical interpretation is so
important. When (one wants) to derive meaning what kind of meaning (is one) looking to get out
of the text- (is one) looking to get intellectual thinking information or (is one) trying to get to
know a person with whom we can have a relationship”(Wood, 2016(a), 11:37 min).

This understanding is described by

“Thiselton has described this as faith seeking

understanding” (Wood, 2016(a), 11:44min) that “there is the primary goal of understanding of
God’s Word” and “Biblical hermeneutics is the

process by which our faith-search

finds

understanding through a study and engagement with Scripture” (Wood, 2016(a), 11:56 min).
There are also several distinctions of biblical hermeneutics from philosophy: Wood notes “the
traditional philosophical approach to the Bible is to list or categorize fate it deals with abstraction
and makes the text the object of inquiry” (Wood, 2016(a), 12:05 min). Wood states that “biblical
hermeneutics is linked to theology a need to link questions to call to the of the community, and
to allow the Bible to be the subject with the reader as the object”: “we don’t study the Bible, we
let the Bible study us” (Wood, 2016 (a), 12:15min).

Wood also notes that in philosophy is one of “a human subject” and “the object of knowledge”,
which theology is about “human inquirer” and impact from an “active text” (Wood, 2016(a),

12:28 min). It is biblical hermeneutics which “values individual study and insights that give
priority to the understanding that comes from within the community of faith” (Wood, 2016(a),
12:32 min). Wood notes, third, “(one) approaches biblical hermeneutics in a holistic way with an
appreciation of plurality of views” (Wood, 2016 (a), 12:42 min). Wood clarifies that “this is not
to say that all biblical interpretations are equal or they are all valid but it does say that biblical
hermeneutics does require empathy or openness to how others reach and understand.-and that
is linked to pre-understanding” (Wood, 2016 (a), 12:45 min). The biblical hermeneutic and
approaches hermeneutics from the understanding of scripture from a “plurality of views” and as
such requires “empathy” or openness to how others read and understand (Wood, 2016(a),
12:50 min). Wood notes that there is “caution from Paul regarding individual interpretation” and
“look instead to the community as an arbiter of interpretation” (Wood, 2016(a), 12:45min).

Wood also states that “(in terms of one’s ) assigning a particular genre to the Bible” that this in
and of itself will “colour (sic) (one’s) interpretation of the Bible” (Wood, 2016(a), 13:10 min).
Wood, as previously noted that a reader might bring the lense of the genre to the reading of
scripture. This however “is not the only lens a reader brings” (Wood, 2016(a), 13:15min). Wood
states “(one) comes to the interpretation of the Bible as real people with real-life experiences
and convictions. When (one) approaches the Bible (one) may (be prone to ) superimpose
(one’s) understanding of the text” (Wood, 2016(a), 13:20min). This “pre-understanding” which
is an additional lens of interpretation” is “beneficial (as it) reminds (one) be careful not to read
too much of (one’s) own personal story into the Bible as well as it also “reminds us of the
important contribution that each of us has to make to others with our insights and
understanding” (Wood, 2016(a), 13:25min). In the same manner (one) is to be open to the
biblical interpretation of others since “(one’s) pre-understanding encompasses all that (one is)

gender, race, nationality, education, socio-economic status, (one’s) spiritual faith, and other
factors” (Wood, 2016(a), 13:50 min).

Wood then posits “now does God see this as a difficulty? “responding“not at all” and provides
the following analogy from a “Rabbi describing that in a given kingdom a king establishes his
authority through a coin in minting coins that bear his image- and what makes them unique is
that they are all identical- the image of the king that is imprinted on the coin is exactly identical
from one to the next- but God’s greatness is that He bears His image, He imprints His image not
on coins but on people. We are the crown of His creation, and He imprints His image on us but
what makes His imprint authentic is not that we are identical but that we are all unique, and the
King of Kings can relate to each one of us uniquely. They say that what likewise make scripture
so great is that it can have multiple meanings and a variety of applications that speak uniquely
to God’s children. We are not advocating the idea that any biblical interpretation goes...we are
simply illustrating the fact that God knows our pre-understanding and Holy Spirit knows how to
speak to us in a way that we can understand and ways that are meaningful to us. God doesn’t
just want to give us abstraction of themes and things that we know He want to come and
intersect our lives right now where we are and I know where you are and this is what I want to
speak to you today and Holy Spirit comes and breathes that Word into us and breathes life into
us through that Word, and through that Word, He gives meaning and understanding to whatever
it is God is trying to convey to us for our lives.”(Wood, 2016(a), 14:02 min) .

There is the distinction is in “pre-understanding” and “so (one) can embrace (one’s) uniqueness
and be aware of (one’s) pre-understanding; (and) being aware of our pre-understanding has two
benefits with regard to the interpretation of scripture” (Wood, 2016(a), 15:40 min); (first) -it

reminds us not to reads too much of our own personal experience into the Bible (as) we want
God by His Spirit to speak to (each one) to open to have listening ears to hear what the Spirit is
saying to us so (one can) engage (one’s) reading the Bible in conversation with Him allowing
Him to diagnose (one) show (one) and reveal to (one) when (one is) superimposing (one’s) preunderstanding on what He wants to say”(Wood, 2016(a), 15:45min). There is a second benefit
“that reminds us of the important contribution that each of us has to make to others with our
insights and understanding” (Wood, 2016(a), 16:04min). This contribution is specifically seen in
“Moses as an example- he was a Hebrew

by birth, raised in Pharaoh’s court, married a

Midianite, understood the ways of the Hebrews and the Egyptians, and he also understood life
in the wilderness, so he was uniquely qualified to lead the Israelites out of slavery because of
his pre-understanding. This is one of the many values of the community of faith” (Wood,
2016(a), 16:15min); 2017). Further there is a specific and unique application of individual preunderstanding in God’s gifting to each person in His designing each one uniquely as “there are
some specific things that (one) brings to the reading (and) interpretation of scripture- that are
different from (others) around (that person) and that contribution is going to be valuable to the
community; and (one) must also be open to receiving from the community (the community’s)
part(in terms of) what (the community) has to bring to (the individual)”(Wood, 2016(a),
16:50min). The Spirited Hermeneutic reiterates that (one) is to “approach to biblical
understanding to God and His way through a Spirited Hermeneutic (as) (one) searches after
God that same way that He is searching after us by His Spirit” ; the “Spirited Hermeneutic
approach holds that the meaning and understanding reside in the Spirit of God” and “any
understanding of God’s Will or mind conveyed through His Word must come by the Spirit that
breathed the Word in the first place” (Wood, 2016(a), 17:00min).

This thesis considers the “Spirited Hermeneutic”. This is a “particular focus on a proposed
‘Spirited Hermeneutical method that recognizes the essential role of the Holy Spirit in biblical
interpretation” (Wood, 2016(a), 17:30min). This thesis examines the Spirited Hermeneutic
through a series of Wood’s unpublished and untranscribed lectures (Wood, 2016(a)-(h)). This
thesis analyzes the “roles of the author, text, and reader in relationship with the role of the Holy
Spirit and proposes (sic) a distinctive pneumatic “(Spirited”) hermeneutic (Huntzinger & Moore,
2014; Wood, 2016) as “(one is to) search after God in the same way that He is searching after
us: by His Spirit; (that both the) meaning and understanding reside in the Person of the Spirit
of God”(Wood & Huntzinger, 2015, 2016). The Spirited Hermeneutic examines “the Holy Spirit
as the ‘holder of meaning and its implications to the hermeneutical task.”(Wood, 2016(a)).

The Spirited Hermeneutic is that “any understanding of God’s will or mind conveyed through
His Word must come by the Spirit that breathed the Word in the first place” since in “2 Peter
1:21 “No prophecy was ever produced by the will of man, but men spoke from God as they
were carried along by the Holy Spirit.” (Wood, 2016(a), 18:14min). Seaman establishes that
“the Scriptures also affirm the Spirit's divinity by attributing to Him the (unique) divine (activity)
the authorship of divine prophecy (2 Pet 1:21)” (Seaman, M, 2010: 3). Seaman supports “the
indispensability of the Holy Spirit (sic) for biblical interpretation” and proposes “the concept of
transformative illumination”(Seaman, M., 2010: 3). Caulley supports and finds that “in light of 2
Pet(er) 1:20-21" there “is a statement found in the Tripartite Tarctate (I,5,111), lines 22ff (sic)”
in which “a line of interpretation is attacked on the same basis which Second Pet(er) attacks the
false teachers’ misrepresentations of prophecy at (2 Peter) 1:20-21”(Caulley, 1982: 68;
Korschorke, 1978: 163, c.f. Philo: Quaest.Ex. II,49).

Hillebert establishes that de Lubac also sees the “illumination” of scripture as “it is likewise by
the illumination of the Spirit of Christ that believers are brought to a spiritual understanding of
the biblical text. For, “Christ cannot be recognized except through the Spirit, and... this Spirit is
always the Spirit of Christ... All of Scripture is evangelical when it is contemplated, as it should
be, ‘in the Spirit of the Lord’” (Hillebert, 2009: 1-20). Hillebert further supports the “undergirding
de Lubac’s treatment of the spiritual understanding of Scripture is, therefore, an account of
Divine agency whereby the Spirit of God (the interior principle of mystical exegesis) unlocks to
us the mystery of the Scriptures, the self-revelation of God in Jesus Christ (the essential object
of mystical exegesis)”(Hillebert, 2009:1-20; 2017). (Henri) De Lubac agrees that “(following the
phrasing of

1 Cor. 2:11: ‘the spirit of the man which is in him’)” (Ayers, 2008:181; De Lubac,

H., 1996: 129).

This is reiterated “as Paul reminded the Corinthians” in both “1 Corinthians 2:11 “For who
knows a person's thoughts except the spirit of that person, which is in him? So also no one
comprehends the thoughts of God except the Spirit of God”(Wood, 2016(a)). Seaman finds that
“in 1 Cor 2:11, Paul explicates the truth that he just started with an analogy. (Paul) writes, "For
who knows a person's thoughts except for the spirit of that person, which is in him? So also no
one comprehends the thoughts of God except the Spirit of God" (Seaman, 2010: 129-130).
“(Gordon) Fee stresses, it is important to note that Paul is not attempting to make a definitive
anthropological or pneumatological statement, lest one unnecessarily convolute Paul's
argument. Fee explains further, "It is an analogy, pure and simple. . . . At the human level, I
alone know what I am thinking, and no one else, unless I choose to reveal my thoughts in the
form of words. So also only God knows what God is about. God's Spirit, therefore, who as God
knows the mind of God, becomes the link to our knowing him also." Therefore, without the

indwelling of the Holy Spirit in the life of the believer and His critical work of illumination, it is
impossible to know God as He is revealed to us in the Word of God”(Fee, 1987: 12; Seaman,
2010: 129-130) and “1 Corinthians 2:9-10 “…as it is written, “What no eye has seen, nor ear
heard, nor the heart of man imagined, what God has prepared for those who love him”—these
things God has revealed to us through the Spirit. For the Spirit searches everything, even the
depths of God.”(Wood, 2016). Seaman notes that“in 1 Cor 2:10, the Apostle Paul writes,
"These things God has revealed to us through the Spirit. For the Spirit searches everything,
even the depths of God." This verse appropriately follows the Apostle's assertion that Jesus
Christ is the wisdom of God and now he proceeds to explain that God's wisdom is only revealed
to us by the Spirit of God. The main force of this verse is to convey that apart from God, i.e. the
Spirit of God, we cannot even begin to comprehend the things of God, beginning with Jesus
Christ” (Seaman,2010:128).

Seaman notes “there is much discussion surrounding the term apokaluptó (sic) which is
generally translated as "revealed." The discussion is fueled by the technical use of the term to
denote the giving of a divine revelation. However, as Zuber, in "What Is Illumination," notes
there is no compelling reason for this technical force to be taken here. He presents a wellconstructed argument against the technical use of the term in 1 Cor 2:10 in his work” (Zuber,
1996: 124-30; Seaman, 2010: 128). Wood (2016) states that “Jesus is an exemplar of such
interpretation of scripture. (Jesus) is the one who has the (Holy) Spirit and from the Law and the
Prophets is authoritative not because it rests from the tradition of others, although this is the
tradition, but that it originates with the Father and comes from the Spirit. He (Jesus) speaks only
what He (Jesus) hears the Father saying by the Spirit ”(Wood, 2016). Van(sic) Blemmelen

agrees with Sanday “in his later article ‘Inspiration and Revelation’ (Sanday) takes Paul’s
description in 1 Cor 2:7-16 as a key to a better understanding of the nature of inspiration, but in
comparing Paul’s account with the prophetic inspiration of the Old Testament, (Sanday) finds
‘nothing that clashes or is essentially different. It is only the difference of a simpler and more
advanced dispensation’”(Sanday, 1893: 615; van Blemmelen, 1987:152).

Ware further discusses

“wisdom in 1 Corinthians 2:1-5" that “this is a highly influential

passage in light of the discussion of Pauline wisdom. Paul carries the discussion with a contrast
between that of what is capable by man, versus that which is only conceivable by God. (Paul)
says, “And I when I came to you brothers, did not come proclaiming to you the testimony of God
with lofty speech or wisdom. For I decided to know nothing among you except Christ Jesus and
he crucified” (ESV; Ware, 2014:9). Ware states “I think that Garland makes a good point here;
(Garland) says, “In the Corinthian correspondence, Paul often reminds the church that God
works through weakness. The subject of the preaching, Jesus Christ crucified, was regarded as
weak.” Paul does not seem to be concerned with any ‘wisdom’ of man. In fact, he seems to be
appalled by it because nullifies the message of Christ Jesus, and allows for proud
humanity”(Ware, 2014: 9; Garland, 2003:84). Heliso notes that “two different spheres (divine
and human) within which knowledge is acquired through pneuma. One could argue that Paul is
subscribing to a dualist-Platonic standpoint where pneuma is within the human body. But one
could also read the passage on the basis that πνμα (pneuma) embodies a natural
correspondence between the human person (τὸ πνμα το ὰνθρώπου) and God (τὸ πνμα
το θεο). Thiselton treats these views as “superficial.” (Heliso, 2012:171; Simeon, 1832: 86).

Simeon comments also that in 1 Cor. 2:9 there is in the Spirited Hermeneutic the rendering
through the Holy Spirit of the understanding of scripture “(Simeon) say(s), it is our wisdom to
submit our understandings to the word of God: and there is no juster lesson afforded us in all
the Scriptures, than that of the Apostle, " If any man will be wise in this world, let him become a
fool, that he may be (1 Cor iii.18)”(Simeon, 1832:86).

The Spirited Hermeneutic that “Jesus Christ is the Theology” is implicit in John 14:10 “Do you
not believe that I am in the Father and the Father is in me? The words that I say to you I do not
speak on my own authority, but the Father who dwells in me does his works.”; the Spirited
Hermeneutic within the community “will be studied as the arbiter of meaning.” Spirited
Hermeneutic is both “attested (to) in the life of the interpreting community – a community that,
in relation to Jesus, bears the fruit of the Spirit and manifests the gifts of the Spirit”(Wood,
2016(a)); as well as it is “in the faith, teachings, and practices of such a Spirited Community will
be evident of a Spirited Hermeneutic”(Wood,2016(a)).

Fong supports Tierer ( Fong, n.d:, 3(sic); Treier, 2008: 135–136) that “this is not to deny that in
the modern age the definition of hermeneutics has expanded beyond textual interpretation to its
ontological possibility via the process of human historicity, as\ advocated especially by
Heidegger and Gadamer. Treier notes the interpretation of scripture even given the ‘postmodern’ era”; that “the relationship of evangelicals to TIS is more complicated. Evangelicals
have traditionally practised certain aspects of theological exegesis, such as interpreting
Scripture by Scripture, reading the Bible canonically, and using typology or even forms of
‘spiritual’ interpretation—all this in the face of modernity” (Tierer & Anzior, 2010: 14-17). Treier

continues that “at the same time, however, the rise of evangelical biblical scholarship has
coincided with increasing evangelical acceptance of certain presuppositions of historical
criticism; (that) “evangelical scholars, for example, almost unanimously embraced the distinction
between a text’s ‘meaning’ as single and determinate and its ‘significance’ or ‘application’ as
plural and context-specific” and “hence the popular wisdom of evangelical biblical hermeneutics
accepted that, before arriving at the text’s application to a current situation, the critical distance
must be established in order to achieve the objectivity necessary for discerning the text’s
meaning ”(Treier & Anzior, 2010: 4-17).

2.3 SUMMARY

In this Chapter, the researcher set forth the foundations of the Spirited Hermeneutic through the
examination of hermeneutic as “faith seeking understanding” (Wood, 2016(a); Thiselton,
1984,2003). There are also several distinctions drawn between “biblical hermeneutics” and
“philosophy” (Wood, 2016), which is a contrast explored both in Chapter Two and will be further
examined in Chapter Three. Chapter Two introduced the concept of “the community as the
arbiter of interpretation” and that “understanding that comes from within the community of faith”;
it furthermore outlined the “Spirited Hermeneutic” which is a “particular focus on a proposes a
distinctive pneumatic method” that “recognizes the essential role of the Holy Spirit in biblical
interpretation” and this is the “indispensability of the Holy Spirit for biblical interpretation. This
Chapter introduced “illumination, inspiration, and intextualization” in biblical interpretation”
(Wood, 2016 ; Hillebert, 1998, 2000, 2008; Ayers, 2008:181; Nash, 1996:129; Zuber, 1996);
and concluded with an examination of 1 Corinthians 2:1-2,9 and John 14:10 as a foundation

of the Spirited Hermeneutic (Wood, 2016); Garland, 2003: 84; Heliso, 2012:171; Simeon,
1832:86).

The aforementioned introduction set forth the problem statement, the method of study, the
contribution of the thesis to area of study, and the proposed research method. This chapter
presents and overview of the Spirited Hermeneutic and Renewal (Relational) Theology. The
context of Renewal Theology is that of Williams (1990, 1993, 1996). This chapter also considers
the pre-modern, and post-modern hermeneutic to set the context for the remaining chapters.
Chapter One considered the Spirited Hermeneutic through scriptures from an ontological
perspective (Folsom and Pinkham, 2002). These scriptures include but are not limited to 1 Tim
3:16-17, John 5:39-40; Hebrews 10:7; Luke 4:17,21, (Wood, 2016). Chapter One noted two
important “considerations” of “God’s Triune nature” and that “Jesus is Perfect Theology” (Wood,
2016(a)): “ The element of “perichoresis” was also examined with implications in the Spirited
Hermeneutic (Logan, 1980: 93,94,96-97). The first element, that is in, scripture is also viewed
from a “Trinitarian Perspective” (Folsom and Pinkham, 2002) and is followed by the second
element of “Jesus (as) Perfect Theology” as emphasized in Hebrews 10:7; John 5:39-40;
Luke 24:27; Luke 4:17,21; as well as John 14:7-9; Colossians 1:15; Hebrews 1:3; John
1:18; and John 5:19 (Wood, Foundation Lecture, 2016; Goldingay, 1995).

Chapter Two set forth the foundations of the Spirited Hermeneutic through the examination of
hermeneutic as “faith seeking understanding’ (Wood, 2016(a), 2016(b); Thiselton, 1984, 2003).
There were several distinctions drawn between “biblical hermeneutics” and “philosophy” (Wood,
2016(a), 2016(b), 2016©), which is a contrast explored further in both Chapters Two and Three.

This Chapter also introduced the concept of “the community as the arbiter of interpretation” and
that “understanding that comes from within the community of faith”(Wood, 2016(a), 2016(b)).
Chapter Two outlined the “Spirited Hermeneutic” which is a “particular focus on a proposes a
distinctive pneumatic method” which “ recognizes the essential role of the Holy Spirit in biblical
interpretation” (Wood, 2016(a)).

This is the “indispensability of the Holy Spirit for biblical

interpretation” (Seaman, 2010: 3,128). This Chapter introduced “illumination, inspiration, and
intextualization” in biblical interpretation (Wood, 2016(a); Hillebert, 1998, 2000, 2008; Ayers,
2008:181; Nash, 1996:129; Zuber, 1996). The Chapter concluded with an examination of 1
Corinthians 2:1-2,9 and John 14:10 as a foundation of the Spirited Hermeneutic (Wood,
2016(a); Garland, 2003: 84; Heliso, 2012:171; Simeon, 1832:86; Fong, n.d.)

Chapters three and four of this thesis provide an overview of the history of hermeneutics as it
pertains to the subject of the “Spirited Hermeneutic” (Huntzinger, 2014, 2015; Wood (2016).
Chapter three is the inquiry into the Spirited Hermeneutic with and emphasis and consideration
of the Early Church Fathers. This Chapter includes consideration of Origen, Irenaeus, Tertullian,
and Jermone as well as other lesser-known early Church Fathers (Wood, 2016(b), 14:40min).
Chapter three is an attempt to reconsider the Spirited Hermeneutic, which is prevalent in early
writings. This Chapter also explores and contrasts the Alexandrian and Antiochene schools of
interpretation. Chapter three then shifts to the first through the third centuries of biblical
interpretation in terms of early rabbinical interpretation. The Chapter then shifts to third and
fourth centuries and the Spirited Hermeneutics of these periods of church history and
hermeneutic from the context of the Greek, Roman and Judaism world-views as related to
scripture interpretation. This Chapter also considers the interpretation of the Reformers.

The Spirited Hermeneutic also considers the 4th to the 6th Centuries as “the bridge to the
Middle Ages” as well as considering the Post-Enlightenment interpretation (Biblical criticism).
This includes the Spirited Hermeneutic of Semler, Ernesti, Lessing, Reimarus, Eichhorn, and
Gabler.

CHAPTER 3

HISTORY OF HERMENEUTICS

3.1 INTRODUCTION
The study of the Spirited Hermeneutic includes the foundation and history of hermeneutics. The
history of Hermeneutics is grounded in Thiselton in “Two Horizons” and “it is important to
understand the history of hermeneutics from Thiselton writes in “conversation with many parties
at once.”(Wood, 2016 (b), 00:01 min ). There are specific questions to be raised in reading of
Thiselton which are similar to those in the Spirited Hermeneutic; why is the author raising
specific points and where are they raised? ; these questions enable the reader to approach a
biblical text with interpretation with the intent of understanding and then deriving meaning
(Wood, 2016(b), 00:13 min). It is in approaching the biblical text “holistically” with “an

appreciation of the plurality of views;” (and) it is in the “biblical hermeneutics” which “requires
“empathy” or openness to how others read and understand.”(Wood, 2016(b), 00:26 min). This
establishes the range of interpretations and also “why this is essential for understanding the
Spirited Hermeneutic”(Wood, 2016(b), 00:36 min). There is also a second reason which is to
establish foundation of response to biblical criticism which it discussed in Spirited Hermeneutic.
(Wood, 2016(b), 1:30min).

3.2 DIFFERENT SCHOOLS OF THOUGHTS ON INTERPRETATION OF SCRIPTURE

There are specific schools and the manner in which these schools approached the interpretation
of scripture. This is first addressed in the Roman, Greek and Hebrew Contexts: while the
Western world views have been influenced by both the” Roman and the Greek world-views”
even given that the biblical text was originally written in the Hebraic text (Wood, 2016(b),
1:35min). The reader is to be cognizant of these specific pre-understanding Roman and Greek
lenses or a reader may be inclined to interpret scripture not from a Hebraic view , since the
implications of Roman society are noted “as being pragmatic”, with the “metaphorical image as
(one) of control over one’s life”; (and that) there is the concept of concrete sequential thinking
and the concept of authority of “doing the right thing to get the right result”(Wood, 2016(b), 2:26
min). There is a contrast of such a Roman world-view, “love is a choice, (the) law is a system
for control, God is the law-giver who inspires fear”, (and) “sin (is) breaking the law”(Wood,
2016(b), 3:20 min); with that of a Greek world-view which was one of being “complative” with a
“television (sic) as a tool for escape”; (and an) “emphasis (on) abstract thinking (about) beauty
(and) truth”(Wood, 2016(b), 3:34min). Love “is a feeling” to the Greeks and “law (is) the principle

of the universe; it is doing what is proper in (a) balanced universe”(Wood, 2016(b), 3:38min).
God “is the Truth-giver who shapes (one’s) minds” and sin is “choosing the physical over the
spiritual”(Wood, 2016(b), 3:48min). This was prevalent in Greek “monasticism” in which a
person chose “flogging” as a response rather than the spiritual (Wood, 2016(b), 4:16min).
Poythress addresses Greek Exegesis through a two-phase dialectic, which includes “a
Trinitarian basis for reforming (one’s) approach to meaning in Greek exegesis (as) illustrated by
John 17:3” (Poythress, 2017: 132-159), Poythress notes that “one possible response to my
proposal might be to make a distinction. We could distinguish between intellectual understanding and spiritual understanding; Poythress states that “Jeff Waddington supplied (him) with
this terminology, which he traced to Jonathan Edwards” (Poythress, 2016-2017:15). Intellectual
understanding is an understanding such as even an unbeliever might have, an understanding
enabling him to translate the Greek into English or to paraphrase the meaning of the English.
Spiritual under-standing has something in addition, namely a spiritual taste and love for the
truth, leading to communion with God. According to this view, exegesis properly speaking would
consist in working through intellectual understanding as the first stage. Then, as a second
stage, we would seek spiritual understanding, based on the earlier intellectual understanding
(DaJohn 17.3)” (Poythress, 2016-2017:153).

In contrast, the Hebrew (Hebraic) “society was a personal society, a relational society”(Wood,
2016(b), 4:39min). The metaphorical image is the “telephone/table as (the) event and
communion- it is being at the table and sharing life”(Wood. 2016 (b), 4:42min). The thinking is
the “story” and this is in terms of the “history of God’s People and the nation of Israel which is
also prevalent in the stories, the parables” which Jesus told in scripture (Wood, 2016(b),
4:47min). Wood notes “it is the story, the shared history which gives life to the society”(Wood,

2016(b), 4:49min). The emphasis is on “covenant, belonging and wisdom”; “love (is) covenant, a
shared life (in community), (and) mutuality”(Wood, 2016(b), 5:02min). The law in Hebraic worldview is “covenant relationship” (Wood, 2016(b), 5:16min).; God is “a covenanting God of
promise and presence” and “He has fulfilled (the) covenant to win (one) into relationship with
Him” (Wood, 2016(b), 5:29min). In contrast sin is “(the) loss or injury or relationship” and is “not
knowing one another”(Wood, 2016(b), 5:48 min).

Woods examine the specific contrast of the interpretation of scripture through these three presuppositional lenses through the biblical text of “John 3:16" (The emphasis of the particular
scripture is this researcher’s throughout unless specifically noted in the original). In the Roman
lenses “John 3:16: ‘Roman’” is interpreted to mean “(one) broke the law and deserve(s) to be
punished; God sent Jesus to be punished in our place; (and) (one is) acquitted and can spend
eternity in heaven”(Wood, 2016(b), 5:16min). The Greek pre-supposition leads to the “Greek”
meaning in “John 3:16: ‘Greek’”, as noted by Wood, that “(one behaves) poorly, so God is not
pleased with (one); Jesus came and lived the moral, ethical life that is pleasing to God; (and)
(one) can live ethically and morally, and enjoy His blessing, and eternity in heaven with Him
”(Wood, 2016(b), 6:40min). The Hebraic pre-supposition leads to the meaning of “John 3:16:
‘Hebrew (Hebraic)’” that “(one has) chosen to live independently from God; looking to oneself
(sic) as (one’s) own source”; “God became one of us;” “Jesus makes Him known and forever
restores relationship and communion between God and man”, (and) “we enjoy the perichoretic
life of God” (Wood, 2016(b), 7:14min).

Manastrieanu engages both the “perichoresis and the early Christian doctrine of God. ”
(Manastrieanu, 2007-2008: 61-93). Manastrieanu supports Wood (2016(b) in that “alternatively,

it is true that ‘explicit scriptural basis for the mutual penetration of the Holy Spirit and the other
two divine’ Persons is lacking” (Bernerton, 1967: 880; Moroney, 1966). Manastrieanu in the
same manner as Wood (2016(b) contrasts and establishes that “in the biblical context (in) the
biblical record (that) although the term perichoresis and its cognates are not found in the Greek
text of the New Testament, the idea of the coinherence of the divine Persons, especially of the
Father and the Son, is present, particularly in John’s Gospel. This makes one author called
John the ‘theologian of perichoresis’” (Manastrieanu, 2007-2008: 88-8). Yong terms this
“coherence” (Yong, 2008: 35). There are, additional scriptures which support perichoresis;
“passages such as John 10:30 ‘the Father and I are one’, (John) 10:38 ‘the Father is in me and
I am in the Father’, (John) 14:10 ‘the Father who dwells in me does his works’ and (John)
14:11 ‘I am in the Father and the Father is in me’ suggest the idea of the coinherence of the
divine persons” (Manastrieanu, 2007-2008). Perichoresis is also reflected “at the same time, (in)
John 14:20 ‘I am in my Father and you in me and I in you’ and (John ) 17:21 ‘that they may be
one. As you, Father, are in me and I am in you, may they also be in us’ go even further,
suggesting a certain analogy between the particular unity existing between the divine Persons
and the expected unity among believers, as well as between these and the Godhead”
(Manastrieanu, 2007-2008: 88-81). Alternatively, Manastrieanu, states that “it is true that there
is ‘explicit scriptural basis for the mutual penetration of the Holy Spirit and the other two divine
Persons is lacking’“ (Manastrieanu, 2007-2008).

There are specific contrasts within the Roman and Greek world views, which differ from the
Hebraic world view and are “at work in (a) church context”(Wood, 2016(b), 5:20min). The
community, as the arbitrator of meaning of scripture, is presented in Chapter Seven.

The Roman world view is seen at work in (the) Church context in the following ways. Godfrey
notes “as relativism, the belief that there is no absolute value but only subjective preference
(consequently attributing equal value to all beliefs), expands in modern culture, more and more
people view Judaism, Christianity, and all other religions as different only in content but not in
value”. Godfrey notes “the early church warred with a similar world view during its incipience,
and its response can provide (one) valuable insight for the church’s historical context
today”(Godfrey, 2012: 7).

Chisolm sees the influence of the Roman world view and the influence on the Church today in
terms of sexual morality; “whereas the Christian sexual ethic outlawed all sex acts except
heterosexual monogamous acts” in contrast with “the conventions of the Roman Empire
countenanced a ‘no holds barred’ approach as people, in general, did sexually, whatever,
however, wherever with whomever or whatever” (Chilsom, 2014: 94). The Church is currently
under duress by a portion of society that rejects Christianity’s response to the Roman world
view and epitomizes the Christian view of morality as a hate crime.

The Greek world view, as viewed by Hegg, is prevalent in our Church context since “it is not
difficult to see how the dualistic Hegg echoes Wood (2016(b)) in discussing that the Greek world
view has become the norm in much of western Christianity: “foremost in this regard is the notion
that true faith exists in the realm of ideas—in agreeing intellectually with a list of doctrines or a
Church creed. Faith is viewed as a private matter that takes place in one’s heart or mind and
therefore cannot be judged” (Hegg, 2006:2). Hegg establishes that “Replacement Theology and

Amillenialism” in current churches are based on a Greek world view “at its core” as
“Replacement Theology or Supersessionism is built upon a Greek world view that deprecates
the physical world by elevating the non-physical realm of ideas” (Hegg: 2006:3). It is in
“theological maturity (which) is marked by moving away from the mundane world of everyday
events to the ethereal world of theological truisms. Such a perspective gave rise to the belief
that Israel’s prophets did not promise the millennial reign of Messiah in a restored Jerusalem
Temple. Understanding the prophets allegorically, the future Temple is reinterpreted to be the
Church with the Messiah reigning from heaven”(Hegg, 2006:3) Hegg concludes that “even
today, Amillenialism is a well established teaching of many main-line Christian denominations”
(Hegg, 2006: 3). This is a specific which was not presented in (Wood, 2016(b): 27:48 min).

Wood (2016) establishes that Spirited Hermeneutic is influenced by the particular world-view.
There is also within the interpretation of scripture the issue of progressive revelation. Oss
provides an overview of “the nature of progressive revelation is such that the meaning of the
Scriptures became deeper and clearer as the literary corpus of the canon increased. Earlier
portions of the canon were understood more clearly in the light of Jesus Christ and the
expanding canon”(Oss, 1988:112). Oss posits the query of “try to imagine interpreting the
Testament) O.T. without the light of the (New Testament) NT” (Oss, 1988: 112).

Waltke contrasts this view “the conclusions would be quite different from those reached with the
NT in view” (Waltke, 1984:122). Oss then states “likewise, the reverse of this process is true.
For an interpretation of a NT text to be as clear as possible it too must be read within the
framework of progressive revelation and the whole of Scripture. Indeed, without their information
from the O.T., significant portions of the NT would be incomprehensible (e.g.,Hebrews)”(Oss,

1988:112). Oss concludes that “progressive revelation and the formation of the canon contribute
to the perspective that the Bible is a single literary work produced ultimately by a single divine
author. Thus, the Bible as an integrated whole is more meaningful than its discrete parts” (Oss,
1988: 112).:

While Wood (2016) mentions the rabbinical approach to interpretation of scripture, Coplan
presents such “midrash (approach is) discovering a thought or idea not seen on the surface of
the text. This method sought to go beyond the literal sense of the text to the spirit of the text.
This approach begins with a passage or phrase, extends its meaning, and draws out its
implications” (Coplan, n.d: 9). Donkor see that this “hermeneutic” is reflected in the rabbinic
hermeneutic as presented by Daugherty in “identify(ing) four main Jewish approaches to Biblical
interpretation: literal, midrash, pesher, and typological” (Donkor, 1992: 23). This researcher
notes that Wood (2016) does provide some discussion of each of these topics, again in an
overview of the Spirited Hermeneutic. The specific influence of these four main Jewish
approaches would in and of themselves constitute an area for further in-depth research into the
Spirited Hermeneutic.

Arnold Fruchtenbaum continues this discussion in specifying a much more limited application of
“midrash/psher and hermeneutics” and defines “midrash- bears a more limited meaning,
namely, ‘interpretation of the Hebrew Scriptures, for the purpose of discovering a pertinent rule
(in the Mishnah) or theological truth (in Scripture)” (Fruchtenbaum, 2009:1). Child supports
Wood’s (2016(b)) view of community in the Hebraic interpretation of scripture, and provides a
definition of midrash which serves also to integrate community. Dockery has examined

rabbinical interpretation and see that “ever since the (sic) category of teachers called rabbis
sprung up in the first century and complied the Midrash, a collection of rabbinical commentary
on the Hebrew scriptures (one) has been gnawing away at the texts. Chewing on the gristle,
sucking the marrow from the bones that are words” (Dockery, 1992:15). Specifically, Dockery
supports the views of Wood (2016) and comments that the Spirited Hermeneutic was evident in
“Jewish interpreters, no matter how diverse their hermeneutical methods, found agreement on
several common points. First, they believed in the divine inspiration of Scripture. Secondly, they
affirmed that the Torah contained the entire truth of God for the guidance of humanity”(Dockery,
1998: 27); “Thirdly, Jewish exegetes, because of their view that the text contained many
meanings, considered both the plain or literal meaning and the implied meanings”(Dockery,
1998: 27); and “lastly, they maintained that the purpose of all interpretation is to translate the
words of God into life, thus making them relevant for people in their own particular
situations”(Dockery, 1998: 27). Dockery, therefore, has established that there are indeed
implications of the Spirited Hermeneutic within the community as the arbiter of meaning. This is
further examined in Chapter Seven of this thesis. Dockery concludes that midrash “was the term
designating the normal way that the rabbis and Pharisees interpreted scripture”(Dockery, 1998:
29).
There is an explicit point of application which is found in the rabbinical midrash and Ellis
provides the pattern of “explicit midrash” in 1 Cor 2:6-16 (Ellis, 1977: 1999-219, 379-380).

This “explicit midrash” serves as Ellis presents that in “1 Cor. 2:6-16 the initial texts are a
composite and highly interpreted quotation” (Ellis, 1977: 199-219; 379-380).

Terry continues the examination of this specific scripture as “a prophecy or an epistle written
‘not with excellent of speech or of wisdom”_”not with persuasive words of man’s wisdom” may,
nevertheless, contain a wisdom and excellence ‘not of this world, not the rulers of this world,
who come to naught”(1 Cor. ii, 1,4, 6) (Terry, 1885: 149). The midrash in “1 Corinthians 2:616, a pre- formed and probably non-Pauline midrash (Ellis, 1974: 87). Paul sets forth his
teaching on the character of God's wisdom. It is a wisdom hidden 'in a mystery' ((1
Corinthians) 2:7), revealed through the Spirit (1 Corinthians) 2:10) and shared only among
mature τελείοισ Christians (1 Corinthians) 2:6)” (Ellis, 1974:87). Once again this researcher
finds embedded in this “explicit midrash” that the “non-Pauline midrash” influence within the
Spirited Hermeneutic presents itself for further examination (Ellis, 1974:87).

There is also the identification of midrash within the context of community which has been
broached by Wood (2016(b)). Specifically Schnittjer noting that “defining ‘midrash’ has proved
difficult;” (Schnittjer) will here use Brevard S. Childs' definition: "midrash is, above all, an
interpretation of a canonical text within the context and for the religious purposes of a
community, and is not just embellishment of tradition. Midrash can be related in different
degrees of closeness to the literal meaning of the text, but what is constitutive of midrash is that
the interpretation does attach itself to a text (Schnittjer, 2002:234; cf Childs, 1971:137-50;
1972:49)”. Schnittjer notes that “Gary G. Porton uses a similar definition of midrash” (Schnittjer,
2002:234; cf Porton, 1992:818-822).

It is in concurring with Porton, Jacob Neusner writes, ‘‘Ranging over boundless plains of
meanings imputed to the word midrash, from‘anything but the plain meaning of Scripture,’ to
‘everything said about Scripture’ or any particular verses of Scripture, Porton comes to a simple
definition: ‘Midrash [is] a type of literature, oral or written, which stands in direct relationship to a
fixed, canonical text, considered to be the authoritative and revealed word of God by the
midrashist . . . and his audience, and in which this canonical text is explicitly cited or alluded to’
’’ (Neusner, 1983: xvi-xvii; Strack and Stemberger, 1991:256).

Longnecker continues this examination of midrash within the Hebraic interpretation of scripture
that “midrash must be defined according to its stages of development. It is in the Babylonian
Talmud that midrash exegesis' is distinguished from peshat or literal interpretation and
questions are raised as to their relationship”(Longnecker, 1970:3). Longnecker again supports
Wood (2016) in the presentation of the Talmud (Wood, 2016(b);(Longnecker, 1970:3 )
Longnecker cites “B. Hul. 6a; b. Erub. 23b; b. Yeb. 24a” and “also, of course, in the later
cabbalist writings” (Longnecker, 1970:3).

The Rabbinical exegesis, which initially alluded to by Wood (2016(b), is placed by Longnecker
“in such a context 'the term ‘midrash’ designates an exegesis which, going more deeply than the
mere literal sense, attempts to penetrate into the spirit of the Scriptures, to examine the text
from all sides, and thereby to derive interpretations which are not immediately obvious”
(Longnecker, 1970 :3). Horowitz supports such a distinction that Longnecker “distinguishes
pescher from midrash in Rabbinical exegesis” (Horowitz, 1904:548).

Pickup contrasts the midrash exegesis with that of historical -grammatical exegesis as there is a
“fundamentally different aims of midrashic exegesis and grammatical-historical exegesis.
Theologically speaking, the latter hermeneutic seeks to understand what was in the mind of the
human author of an O.T. text, whereas the former seeks to understand something much more
significant: what was in the mind of God”(Pickup, 2008:362). Further Pickup notes that “a
midrashic reading of the O.T. is concerned not so much with what a human writer was thinking,
but with what he, as God’s mouthpiece, was prophesying”(Pickup, 2008: 362). So that “what he
prophesied were words expressing the thought of the Being who designed all of the
interconnections running throughout Scripture—and this conception of God and his revelation is
what prompted the act of recontextualizing the words of Scripture so as to bring out the full
aspects of God’s thought"(Pickup, 2008: 362-363).

This is the concept of sensus plenior that has a place here (Pickup, 2008: 353-381). Pickup
points to “midrashic hermeneutics also can encompass what scholars mean by a canonicalprocess reading of the O.T.” and “a canonical process approach affirms that progressive
revelation may elaborate on earlier passages so as to provide the full divine meaning of what
earlier writers had prophesied”(Pickup, 2008: 354). Therefore “this full meaning may not have
been understood by the earlier writers, but neither is it substantially different from, or in
contradiction to their understanding and intended meaning; but these two methodologies should
not be confused” (Pickup, 2008: 354-355).

It is in such ‘a canonical-process approach looks to later revelation for elaboration on what an
earlier passage, on a grammatical-historical level, was addressing. Midrashic exegesis actually
recontextualizes the words of a passage and seeks new meaning for them within another

biblical context” (Pickup, 2008: 353-381; Waltke, 1984: 3-18; Poythress, 1986: 241-279; Moo,
1986 :204-211; Oss, 1988:105-127).

Burghardt sees that “one controlling motive and feature of midrash was to investigate and
elucidate, by all exegetical means at

command, all

possible hidden meanings and applications of Scripture” (Oesterley and Box, 1950: 75). Missler
also echoes the impact of the Midrashic hermeneutic “the richness and understanding that
accompanies the rediscovery of the Midrashic hermeneutic is one of the most exciting aspects
of studying the Old Testament” (Missler, 2001: 3). Missler also offers the distinction in the form
of a “caveat” of the “Midrashic hermeneutic” in noting” a serious caveat regarding the Midrashic
hermeneutic stems from the misunderstanding and misuse of it by liberal theological writers.
The Midrash never uses typology or allegory as a basis for doctrine, only as an illustration of it.
Paul's Midrash on Sarah and Hagar in Galatians 16 and the Epistle to the Hebrews as a
commentary on Leviticus are two examples”(Missler, 2001:3).

Stafford notes “Paul’s use of the Psalms beyond Midrash” in “1 Corinthians 3:20, Paul quotes
Psalm 94:11" Psalm 94:11 the LORD, knows the thoughts of man, that they are but a breath”. ;
“LXX Psalm 93:11 (LXX)

ku,rioj ginw,skei tou.j dialogismou.j tw/n avnqtrw,pwn

o[tieivsi.n ma,taioi;; 1 Corinthians 3:20 kai. pa,lin ku,rioj ginw,skei tou.j
dialogismou.j tw/n sofw/n o[ti eivsi.n ma.taioi” and “there is no reading from the MT to
justify sofw/n instead of avnqtrw,pwn and LXX follows MT. So Paul must have changed his
exemplar” (Stafford, 2013: 216). Stafford notes that “the context of 1 Corinthians is the contrast
between divine wisdom and human wisdom. Earlier, Paul determined that ‘the foolishness of

God is wiser than man...’ (1 Corinthians 2:25a).” (Stafford, 2013:216). Stafford further notes
that “Midrash as it was variously practiced, (Stafford) suggest(s), was insufficient to describe
and explain the new reality in terms of its explication of Scriptures, and too tightly constrained in
the types of questions in which it was interested. This provided the first Christians with a
kerygmatic and a scholarly challenge- to handle existing texts responsibly in such a way that
arbitrariness was avoided, their extisitng authority upheld, so their apologetic and dogmatic use
could be credibly utilized as a persuasive kerygmatic witness to Christ and the textual resource
for the common life of the ecclesia”(Stafford, 2013:216)(emphasis in original) .

Oss also notes the “the added dimensions of meaning are in the text by virtue of the canonical
context and the nature of progressive revelation”(Oss, 1988: 112, cf Waltke, 1984:51-129). Oss
notes “an important observation should be made at this point with respect to the clarifying
function of the canon. In this example the canonical context has actually functioned to make our
understanding of the text more precise. It has eliminated some meanings and focused attention
more exactly on others” (Oss, 1988: 117-118). Oss also notes “typological phenomena reflect
the continuity between the testaments and the integration of each component into a single
literary work, written by God. However, this feature of the canon is not restricted to the area of
progressive revelation in which later writings (e.g., the NT corpus) reflect a typological
understanding of earlier documents (e.g., the O.T. corpus). So pervasive is the typological
structure of the canon that even the O.T.'s understanding of itself is typological. In the O.T. itself
certain historical phenomena and persons were understood to have both vertical and horizontal
correspondences with divine ideals”(Oss, 1988: 120; Cahill, 1982: 266-281; Baker, 1976). Oss
also demands a response to both the typology and “vertical and horizontal correspondences

with divine ideals” (Oss, 1988: 120). This also presents a contrast to Thiselton’s “two horizons”
(Thiselton, 1980: 10-17).:

There is also a contrast of biblical interpretation in both Judaism and the ancient Greeks. In
Judaism the “targums” are to be relied upon to “make a fresh point”(Wood, 2016(b), 8:30min));
since within the targums the “pre-understanding is valuable in deriving meaning” as the “focus
is giving meaning to the synagogue audience”(Wood, (2016(b), 8:33min) The targums also
gave rise to the talmud and the midrash (Wood, 2016(b), 8:40min).

The midrash is “loosely based on Scripture,” is a “creative interpretation of the text”, and “seeks
to answer Kushiyot”(Wood, 2016(b), 9:05min)). The example of the midrash is seen in
“Genesis 4:11 “Cain spoke to Abel his brother. And when they were in the field, Cain rose up
against his brother Abel and killed him.”(Wood, 2016(b), 9:34min). The Midrash would include
the following “What did Cain say?; How did Abel respond? ; What happened between the
conversation and their going out to the field?” and “How did Cain kill Abel? “(Wood. 2016(b),
9:47min). It is in the midrash “the story is true not because it happened; but because it happens”
and “(one) can learn from the story – with many different angles”(Wood, 2016(b),10:04min). In
“the midrash of this scripture two such angles emerge-those of agriculture and that of the
location of the temple” (Wood, 2016(b), 10:34min ).

Pickup sees that “The simple truth is that when we analyze the intertestamental literature, the
Qumran scrolls, the targums, and the rabbinic corpus, we find the same phenomenon of
exegesis that we observe in the NT: the tendency to read O.T. statements in something other
than their grammatical-historical sense (Pickup, 2008:357). Pickup states that “in (one’s)

opinion, the problem with prior studies of the issue is that they have failed to fully appreciate the
theological rationale of the midrashic method of exegesis that was assumed by Jews of late
antiquity. Far too many scholars explain midrashic hermeneutics as little more than the use of
certain exegetical rules (e.g. the seven middot of Hillel) or, in particular, the practice of
associating O.T. verses that contain a common word (gezerah shawah)” (Pickup, 2008: 357;
Longnecker, 1954: 32-38). Pickup also notes further discussion on the implications of the use of
the Old Testament in the New Testament (Pickup, 2008: 357; Snodgrass, 1991: 420-422; Bock,
1994, 1999: 100-101; Klein, Blomberg and Hubbard, Jr., 1993:125-132; Evans, C., 1989: 163193). Pickup states that Enns’ also lends an “explicit discussion of this phenonmena”(Enns,
2003: 263-287, esp. 266-267 (op. cit)).

So although “these features are certainly found in midrashic exegesis, but reducing the
hermeneutic to such matters is overly simplistic and fails to address its fundamental philosophy
and purpose” (Pickup, 2008:357). As “(Pickup attempts) to show, a primary characteristic of
midrashic exegesis was the ‘re-contextualization’ of statements found in one portion of Scripture
so that parallels with other divine contexts might be highlighted and the fullness of God’s eternal
plan be made clear. The reason for using this approach was because it was the very
methodology that the nature and purpose of God’s O.T. revelation warranted” (Pickup,357). As
this is found within “the discussion of this phenomenon in Enns’(sic), ‘Apostolic Hermeneutics’”
(Pickup, 2008: 357 c.f. Enns, 2003: 266–70).

Pickup provides the further citations (Longenecker, 1954: 32–38, 97–98; Snodgrass, 1991:
420–22; Bock, 1994, 1999:100–101; Klein, Blomberg, and Hubbard, Jr.,1993:125–32; Evans,
1989:163–93). There is further comment as Pickup adds that “on the inadequacy of viewing

midrashic exegesis as merely the use of rabbinic middot” (Kern-Ulmer, 2005:1:268–92; Porton,
1988:250–68; Juel, 988:40–42), since “the middot were employed primarily in halakhic, rather
than haggadic, material”(Pickup 2008: 357 (343-381)). This midrash exegesis is further
examined by Pickup in the “ New Testament interpretation of the Old Testament (through) the
theological rationale of the Midrash Exegesis ”(Pickup, 2008).

There is further “Greek influence (through the (Septuagint:) LXX of the Bible” as “some argue
that the Greek Translation of the Bible (the Septuagint:) LXX constitute(s), in some places, a
rewritten or expanded translation of the Hebrew” (Wood, 2016(b), 11:26min). The Greek
influence (LXX) is seen as “Paul quotes the LXX more than the Masoretic text, many claim that
John also used the LXX” and “most of the early Church Fathers used the LXX” (Wood, 2016(b),
11:48min). This is another area of further research within the Spirited Hermeneutic, the specific
influences of the LXX and the Masoretic texts, as well as Midrash Exegesis..

This has led to modern biblical interpreters looking to reclaim the contributions of the Preteristic
Fathers (Huntzinger, personal conference call, January 23, 2017). The Preteristic Fathers
included John D. Zizioulas and as Thiselton (read Ziziouslas) “is described by many, including
Karkkainen, as ‘the most significant Eastern Orthodox theologian of our day”(Thiselton,
1980:415; Karkkainen, 2002:106). Missler notes “the interpretations understood by Jewish
rabbis like Jesus and Paul in the first century were largely based on something called Midrash”
(Missler, 2001:1; Longnecker, 1995; Bower, 1969; Doeve, 1954). Within “te basic principles of
Midrash were listed in the original seven points, called midoth, of Rabbi Hillel. Hillel is regarded
as the greatest of the Hebrew sages of the Second Temple period and was the grandfather of

Rabbi Gamaliel, the tutor of Paul, who defended the rights of Jewish believers in the book of
Acts 2'” (Missler, 2001:1; Longnecker, 1995; Bowker, 1969; Doeve, 1954).

There is also the question posed by Wood regarding Greek influence (LXX) in “what does (one)
do with the “inerrancy of Scripture” when we see that there are questions about the accuracy
of the text, as early as the LXX? ”(Wood, 2016(b), 12:00min). Andrew Perry asks “what is the
usefulness of the Septuagint for a Bible student?” (Perry, n.d.:12). Perry cites several reasons: “
It is useful for understanding Jewish interpretation in the Second Temple period; it is useful for
understanding Greek, for ideas of translation” as well as “it is helpful as a tool for identifying
possible correspondences between the NT and the Hebrew/Aramaic Scriptures”(Perry, n.d.:12).
There is a contrast “however, as regards intertextual exegesis, what counts is the alignment that
a Bible student makes with the MT (still regarded as our best representation of the original
Hebrew)” (Perry, n.d.:12). There is “the agreement and variation between earlier Scripture and
later NT usage” which “is not adequately explained by reference to the Septuagint as the
cause”(Perry, n.d.:12). Perry concludes that “where the NT varies the Hebrew/Aramaic O.T.,
(one needs) need an explanation internal to the priorities of just these texts—this is the Spirit’s
domain” (Perry, nd: 12).

Graves comments that Irenaeus sees the implications of the Holy Spirit in the Septuagint
Irenaeus was apparently the first to popularize the story of how each of the LXX translators
arrived miraculously at the same translation, although working in different cells (Against the
Heresies 3.21.2)(Graves, 2000:4). Graves claims that the LXX is in agreement with the
apostles, since it was inspired by God to testify prophetically to the coming of the Lord. There is
therefore no reason for a different translation of the Old Testament into Greek (Against the

Heresies 3.21.3-4)”(Grant, 1991:4). Caulley also supports this view that Irenaeus also
expressed “divinely authorized caretakers” of “an infallible charism of truth’ charism veritatis
certum’ (AH 4,26.2) (Caulley, 1982:49, n.97 c.f. Irenaeus, (Against Heresies)(sic) AH 4,26,2; c.f.
4,26,5; Kelly, 1959:35,37).

Glenny supports this view and “the application of the Spirit’s sanctification to the LXX is, of
course, similar to the manner in which Origen and Augustine justified its role as a “norm for
Christian practice and belief” (Glenny, 2016:263- 278, n.85; Wagner, 2008; Webster, 2003:28).
Thus, “the LXX complements the Hebrew Bible and together with it extends God’s continuing
self-revelation as the Spirit illuminates people through them” (Glenny, 2008: 263,n.85).

Barnes also states that Irenaeus was familiar with the LXX “it needs to be remarked that there is
a strongly voiced scholarly opinion that Irenaeus was acquainted with the LXX principally
through Testimonia, and that these are his sources for O.T. proof texts regarding Jesus as the
Christ” (Barnes, 2006: 42-43). Albl also provides “an excellent treatment of Testimonia”
(Barnes, 2006: 42-43; Albl, 1999:112-118). The “scholars studying early Christian use of
Testimonia have focused on Christological collections: the question of ‘Holy Spirit Testimonia’
seems not to have occurred” (Barnes, 2006: 42-43, n.145). Barnes explains that “Testimonia
differ from what (one calls) ‘constellations of scripture [passages]’ in that by hypothesis the
Testimonia are regarded as written documents that gather together scriptural (O.T.) passages”
(Barnes, 2006: 42-43). This is the “the hypothesis (which Barnes notes that) covers O.T.
passages and often deals with continuities in citations among Christian authors of O.T.
passages that vary from the LXX” (Barnes, 2006, 42-43). Barnes contrasts “(one does) not
regard ‘constellations’ as written documents, but rather simply as scriptural passages that are

used together in mutually interpretive ways in the process of exegesis” (Barnes, 2006:43).
Barnes concludes then that “it is the recurring use of a group or set of specific scriptural
passages that marks a constellation of scripture passages; moreover, over time a constellation
can be modified by the addition of new (i.e., NT) passages to the received core” (Barnes, 2006:
43).

Graves finds that “early Christian beliefs about the Septuagint ultimately derive from the Letter
of Aristeas” (Graves, 2001 :3 , n.3), which was probably composed sometime in the second
century BC (sic)” (Graves, 2001: 3, n.4.). This date, Graves states that “M. Hadas suggests a
date shortly after the translation of Ben Sirah in 132 BCE”(Graves, 2001: 3; Hadas, 1951:54). It
is in “the statement of Aristobulus on the translation of the Law, preserved in Eusebius’
Praeparatio evangelica 13.12, was not as influential on later writers for the development of the
LXX origins account” (Graves, 2000:3).

Historically, Graves states that, “it describes the translation of the Law (Pentateuch only) into
Greek by Seventy-two Jewish translators under the direction of Ptolemy II Philadelphus
(Graves, 2000:3). So “not only does Aristeas affirm the skill of the translators and the success of
their work, but also it even hints at a divine purpose in the translation” (Graves, 2000:3)
Therefore “an allusion is made to
this divine role when the Letter of Aristeas states that the seventy-two translators finished their
work in two days not seventy-two days”
as Graves emphasized this also in “Aristeas to Philocrates"(Graves, 2000:3).

Also, the ratification of the tr translation by the people, the reference
to the elders
and the final curse on any who would alter the translation all confirm the religious authority ascribed to the work of the Seventy”(Graves, 2000:3, n.6 ; Orlinsky,
1975: 94-103). Graves concludes that “nevertheless, the Letter of Aristeas does not emphasize
the divine origin of the Septuagint, but commends it primarily as a work of outstanding
scholarship”(Graves, 2000:3).

Karamanolis notes that Eusebius (of Caesarea) was an apologist and “one important feature
that permeates Eusebius’s apologetic work is that (Eusebius), like all early Christian thinkers,
accepts Scripture as the primary authority that constitutes the yardstick by which the value and
truth of anything else is to be judged (Karamanolis, 2014:1). It is in ““Eusebius’s apologetic”
which “works as a whole” (Frede, 1999) and “the priority of Scripture” is seen “as an authority
against which pagan philosophy is judged” (Karamanolis 2013, 29-53; 2014:1). There is also
additional insight into the “platonism” and “apologetic writings” to be found (Karamanolis, 2013,
2014:26, 28; Fowker, 2014:: 1-191; Frede, 1999; Edwards & Goodman, 2013: 223-250).

There is also an echo of 1 Corinthians 2:9 in Eusebius’ writing in “three isolated passages
remain to be considered; the first is one in which a doctrine obviously based on 1 Cor. ii. 9 is
denied on the ground that Christ taught the contrary in St. Matt. xiii. 16.1 “(Lawlor, 1912: 90).
Lawlor finds that “the persons whom Hegesippus was refuting were probably Gnostics of some
kind who founded part of their teaching on St. Paul’s words. If (one) may trust Photius, to whom

we are indebted for our knowledge of the passage, it was in the fifth Memoir, but it seems
impossible to fix its position more accurately” (Lawlor, 1912: 90).

Within Eusebius’ writings is the “particularly the theology of the Holy Spirit in ‘Palestinian
Judaism most commonly spoke of the Spirit in connection with prophecy in particular (Cp.
Hippol. Philos, 23); with the inspiration of the sacred writings of the Jews in general.(Cp. Hippol.
Philos, 25)” (Mackett, 1990: 128; Cp. Hippol. Philos v.24,27; Lawlor, 1912:90, n.2; Burkitt, 1899:
80; Green, 1975).
Kannengeisser also notes that “later on Eusebius of Caesarea” in “Church History V, 27, I” that
“many works of orthodox and ecclesiastical authors came to us, each of them showing their

interpretation of divine scripture “ (Kannengeisser, 2006:193).

The inspiration of the Holy Spirit in the writings of Eusebius is further explored by Mackett
(Mackett, 1990: 201). Mackett notes that “elsewhere Eusebius attributes various parts of
Scripture to the inspiration of the Holy Spirit. Examples include: Moses' description of creation
occurring through the Holy Spirit (Historia ecclesiastica Eusebius Werke II (HE)1,2,3)(Mackett
1990:201). There is the inspiration of the Holy Spirit seen in “ the Holy Spirit reserving for John,
the ‘greatest of the evangelists’ the proclamation of Christ's divinity (HE 2,24; cfv 6,14:
Praeparatio euangelica Eusebius Werke VIII (PE) 12,22: 645)”(Mackett, 1990: 201) as well as in
“the songs of the Hebrew Scriptures coming "under die influence of the divine Spirit (HE 2,15
(88); PE 12,23:646)” (Mackett, 1990: n.25).

Further Mackett states that “Eusebius also attributes the recognition of the inspiration of
Scripture to the work of the Spirit” and cites the “example, (when Eusebius) says that Peter
learned ‘by revelation of the Spirit’ about the Gospel of Mark ( PE 12,23; 646; Mackett, 1990).
There is an additional example when Eusebius “says that the Hebrews only allowed those who
were ‘partakers of a divine spirit’ to judge the discourses made by divine spirits” (Mackett,
1990).
Beeley continues this discussion and approaches Eusebius of Caesarea’s “theology (from the
standpoint that it) has only recently begun to receive the scholarly attention that it deserves”
Strutwolf, 1999: 72). This is “mainly due to the informal eccleistical cal opprobrium under which
he lay for centuries, thanks to Athanasius’s blanket condemnation of the group of ‘“Eusebians’”
(Beeley, 2009: Chaps 2-3). This has “(resulted in) several key works have yet to be edited or
translated” (Beeley, 2009).

One “example (is) Eusebius’ massive Commentary on the Psalms” Eusebius’ “longest work, is
only now being critically edited, and (Eusebius’) most significant theological work, the
Ecclesiastical Theology, has an English translation in preparation” ( Beeley, 1990). The impact
of Eusebius is seen that Eusebius “spent much of his adult life as an assiduous Christian
scholar working in Origen’s library in Caesarea, basing his research on Origen’s works and
making use of the Hexapla that Origen had prepared for biblical research”(Beeley, 1990). In
addition, “Eusebius became a bishop only in his fifties” and “given that (Eusebius) was the most
notable and accomplished disciple of Origen in the early fourth century, it comes as no surprise
that Eusebius would give attention to Paul’s spirit-letter distinction and to Origenist spiritual
exegesis in general” (Beeley, 2009).

Hollerich finds that Eusebius is “the most prestigious living representative of the Alexandrian
tradition.” (Hollerich, 1999: 151-168; Wood, 2016(b), 16:25min). Eusebius’ hermeneutic,
Hollerich notes, “for Eusebius, as for Origen, the biblical text has two main types of meaning:
the literal sense” (Hollerich 1999: 151). Michael Hollerich defines as “an understanding of the
actual words themselves,” and the deeper metaphorical or allegorical sense given through
symbols, circumstances, key words, or names. Eusebius takes pains to defend the necessity of
figurative or allegorical interpretation even in works in which he places great emphasis on the
literal sense of the text (Clas pref; 11.15)”(Hollerich, 1999: 151-168).

In commenting on the influence of Origen on Eusebius, Hollerich notes that “Morlet argues that,
in composing the Prophetic Eclogues, Eusebius not only drew profusely from Origen’s works vis
anthologies that (Eusebius) himself prepared (which he later used for the Dem. ev. as well),
making the work ‘a kind of epitome of Origen’s exegesis addressed to the beginners,’ but that
he may have intended the work to serve as an introduction to Origen’s commentaries” (Morlet,
2013:224; Hollerich 1999:167). So “the literal and spiritual senses are something like fact versus
interpretation or event versus meaning” (Hollerich, 1999: 167).

As Hollerich describes it, Eusebius’s hermeneutics blend literal and spiritual interpretation in a
way that shows “a dedication to grammatical analysis of the text, an acceptance of the church’s
traditional apologetic exegesis, a belief in the supernatural inspiration of biblical prophecy, a
moderate and cautious exploration of figurative interpretation, and a vivid sense of the hand of
God in the events of his own day”(Hollerich, 1999: 167). Hollerich also notes that “on Eusebius’s

exegetical method” is seen in “Chapter 3 in Eusebius’s Commentary on Isaiah the literal sense
includes both “the ordinary language meaning of the prophetic diction and the actual [future]
events it foresaw” (Eusebius of Caesarea’s Commentary on Isaiah: Chapter Three: 67, 96).
Hollerich continues “equally obvious, however, is the fact that Eusebius gives a new measure of
attention to the literal sense in comparison with Origen, a shift that correlates with Eusebius’s
interest in historical research and the biblical sites of the Palestinian region (Hollerich, 1999: 167
c.f. Wallace-Hadrill, 1960:67). Therefore “while Eusebius carried forward Origen’s characteristic
attention to spiritual interpretation, arguably the most distinctive feature of (Eusebius’) work is
(Eusebius’) attention to the Bible’s historical and literary aspects (Hollerich, 1999: 167;
2012:629) . Hollerich concludes that “iIn Eusebius’s early historical works the Church History
and The Martyrs of Palestine, Paul’s letter-spirit idea appears sparingly but not without
significance” (Hollerich, 1999).

3.2.1 Eusebius
In his paean to Origen in book 6 of the Church History, Eusebius singles out this description of
Paul from book five of Origen’s Commentary on John: he was “a minister of the New Covenant
not of the letter but of the spirit” (2 Cor 3:6; HE 6.25.7). In his comments on the canons of
Anatolius concerning the date of Easter, Eusebius writes that “those from whom the veil on the
Law of Moses has been removed” (2 Cor 3:16) require no proof that the Passover is after the
spring equinox, since they reflect Christ with faces unveiled (HE 7.32.19). More humanly
tangible is Eusebius’s account of the Palestinian martyrs, which he again casts in terms of
spiritual exegesis. Because the Egyptian martyrs around Pamphylus had changed their names
from those of pagan idols to those of biblical prophets, they showed themselves to be Jews

inwardly (Rom 2:29), not only in their martyrs’ deeds but also “by the literal sense of the words
they used.” When the martyr in question tells the judge that his city is Jerusalem, Eusebius
explains that he means Paul’s “Jerusalem that is above”(Gal 4:26; 6:6), even though the judge
“had his thoughts fixed on this world here below” and worried about political competition with
Rome, for which reason he proceeded to torture Pamphylus’s companion (Mart. Palest. 11.8–12
[both resc.]; GCS 2.937.3–4). Eusebius again invokes 2 Corinthians 3 in the final account of
the work, on John the Egyptian. John demonstrated his confession and character not only
through his hideous mutilations, but also by his excellent memory, Eusebius says. For John had
“written whole books of the divine Scriptures ‘not in tables of stone,’ as the divine apostle says,
nor even on skins of animals or on paper which moths and time destroy (Lk 12:33), ‘but tables
that are’ truly ‘hearts of flesh’ (2 Cor 3:3)” (Mart. Palest. short rescension 13.7–8; GCS
2.948.17–20)(Hollerich, 1999: 67; Schwartz, 1954: 1:398).

Schwartz and Hollerich have examined the influence of Eusebius and find that “in the two major
apologetic works that followed, the theoretical terms of Origenist spiritual exegesis are fairly
muted, most likely due to Eusebius’s need to defend Christianity from Porphyry’s criticisms of
the allegorical interpretation of the Old Testament (see HE 6.19.4–5; Dem. 10.1.3) (Schwartz,
1954: 1:398) as well as ongoing competition with Judaism (Dem. 1.2.2; 1.8.4)(Hollerich, 1999:
641, 643). Hollerich establishes that “even so, the letter-spirit idea appears several times. Near
the beginning of the Preparation for the Gospel, Eusebius describes his overall method in terms
that evoke Paul’s language” (Hollerich, 1999: 67; Farrar, 1920: 1: 92-93). It is Eusebius
responds through the scripture of both First and Second Corinthians “against Porphyry’s charge
that Christians hold an unreasoning faith, (that) Eusebius will offer unambiguous proofs in a

manner similar to the method that Paul indicated in the Corinthian correspondence, such as his
“demonstration of Spirit and power” (1 Cor 2:4), his speaking hidden wisdom among the perfect
(1 Cor 3:6), and the sufficiency that he derives solely from God, who made him sufficient as
minister of a new covenant (2 Cor 3:5; Prep. 1.3.5)”(Farrar, 1920:1:92-93; Hollerich, 1999:67).
Eusebius continues “in the Proof of the Gospel, which is an argument for the truth of the
Christian gospel mainly from Old Testament prophecy, (and) Eusebius argues that, in the “new
and fresh system” of faith that Christ inaugurated, God has inscribed the ordinances of the
prophets not on stone tablets like Moses’, nor with ink and parchment, but “on the hearts of his
pupils (2 Cor 3:3)” (Prep. 1.7.23; 1.8.1)(Farrar, 1920; Hollerich, 1999: 67). It is Eusebius in
“Prep. 7.3.46" states that “similarly, the Jews who will be saved will be ‘all those who represent
the Jew [in the text] mystically understood and the true Israel which sees God spiritually,’ since
it is “the secret Jew and the true Israel’ (Rom 2:28–29) that will endure (Prep. 7.3.46)”(Farrar,
1920:1:92-93; Hollerich, 1999: 67).
Farrar and Hollerich also see that it is in “Eusebius’s lengthy exegetical works, (Eusebius’s)
Commentary on Isaiah and Commentary on the Psalms, give us the clearest indication of his
exegetical practice at the height of his career. Over time Eusebius continued to show an interest
in spiritual interpretation, even as he concentrated more on the literal sense. Hollerich notes that
Eusebius (of Caesarea’s) oblique contrast of the sacraments of new covenant with those of the
old covenant (Dem 8.2.118) and ‘the new law and word of the new Covenant’(Dem. 8.3. 12) do
not constitute references to 2 Cor 3”(Hollerich, 1999: 67; Farrar, 1920: 1:92-93).

Concerning Eusebius and “of particular interest is the fact that Eusebius makes no reference to
2 Corinthians 3:6 in either work and that the Commentary on Isaiah, written shortly after the

Council of Nicaea in 325 (Hollerich, 1999: n.25; Eusebius, 641). Specifically this work “lacks any
reference to the language of the spirit and the letter in any of the verses normally associated
with spiritual interpretation “ and there are references to “Jn 6:63; Rom 2:29; 7:6, 14; 2 Cor
3:6" as well as “there are slight references to 2 Cor 3:12 (1x) and (2 Cor) 3:17 (2x)”(Hollerich,
1999: n. 26).
In this work Eusebius avoids the term “allegory” as well, and prefers to describe the alternative
to the literal sense (πρὸς λέξιν) as a more hidden meaning (πρὸς διάνοιαν, also Origenist
terms), which the prophet sometimes conveys through symbolism or other complex ways of
speaking (Cisa 3.1–9)" and Hollerich notes that “these terms are not unconventional and they
also appear in Origen.”(Hollerich, 1999: n.17 c.f. “Eusebius,” 648–49).] .The reason for this
practice, again, may well be Eusebius’s determination to oppose the criticisms of Porphyry and
certain Jews. Yet the Commentary on the Psalms, which Eusebius wrote several years later, in
the 330's (Hollerich, 1999, n.28 c.f. Eusebius: 648-649) refers to the spirit and the letter several
times, although by way of Romans 2:29 instead of 2 Corinthians 3:6.29 Hollerich notes that
the scripture of Rom 2:29 (4x); Rom 7:14 (2x)(Hollerich, 1999 c.f. Eusebius, n. 29).

Hollerich further notes that in “Eusebius’s Commentary on the Psalms has not yet been critically
edited; it currently exists in Migne in a version that is only moderately stable” (Hollerich, 2013).
Eusebius of Caesarea “rather than declaring his hermeneutical procedure in summary fashion,
Eusebius simply performs a spiritual interpretation of the Psalms in order to apply them to the
present- day church. This purpose leads him to appeal to Paul’s statement in Romans 2:28–29
to clarify who is meant by “Israel,” “Judea,” and the like in the psalter. For example, on Ps 75:2

(LXX), “God is known in Judea; in Israel his name is great,” Eusebius argues on the basis of
Romans 2:28–29 that the true Israel and the true Jerusalem are not those according to flesh
and blood, which exist in the region of Palestine, any more than the seed of Abraham is the
offspring of his flesh (PG 23.876C–77A)”(Hollerich, 1999: n.30).

Hollerich continues this development that “similar arguments occur in PG 23.720D–21A on Ps
67:34–36 (‘Give glory to God; his magnificence is over Israel’), with reference to Rom 2:29 and
9:6–8:23 (1172D on Ps 91:2–4), another appeal to Rom 2:29; and 24.36B on Ps 135:23
(‘because in our humiliation the Lord remembered us’): ‘Israel’ means not merely those from the
race of the Jews, but whoever lives a pious life with God, again quoting Rom 9:6 and 2:28–29.
Hollerich argues that the PsCom contains proportionally less Origenist spiritual exegesis than
the IsaCom, since prophetic fulfillment is itself ‘historical’ for Eusebius.”; “but Eusebius’s
employment of the letter-spirit language could make the case otherwise.” (Hollerich, 1999:156).
Hollerich continues that “while he does not cite 2 Corinthians 3:6, Eusebius nevertheless
employs Paul’s letter-spirit idea in order to apply the text of the Psalms to the church and to
identify the biblical referent as Christians rather than contemporary Jews. Eusebius’s late
Against Marcellus and Ecclesiastical Theology employ fewer ideas of spiritual exegesis, no
doubt due to the fact that Eusebius is responding to Marcellus, who avoids them entirely.
However, when Eusebius criticizes Marcellus for interpreting biblical proverbs on the model of
Greek proverbs, he adds the comment that only “spiritual people” can receive the Spirit of God
(Marcel. P30/R11/K124).3112 24). Hollerich points to “brief reference to Jn 6:63 occurs in
C.Marcel. 210.9 (Nr. 117/Re 104) and 211.13 (Nr. 118/Re 105); and to 2 Cor 3:17 in Eccl.Th.
1.20. See also Quaestiones ev. ad Steph., 28, ref. to Rom 2:29.”(Hollerich, 1999:

n.31).

Hollerich sees that “across his works Eusebius practices a moderate form of Origenist spiritual
exegesis, gradually moving away from the text of 2 Corinthians 3:6 itself as (Eusebius) gives
increasing attention to matters of literal interpretation. Yet it is important to keep in mind that
both senses were of concern to Origen, making Eusebius’s practice a type of Origenist
exegesis”(Hollerich, 1999: n.32). Hollerich “by contrast” it is “Eusebius’s onetime associate
Asterius shows even less evidence of using the terminology of the spirit and the letter of
scripture” (Hollerich, 1999: n..32).

Hollerich notes that “in the thirty-one Homilies on the psalms, there is only one slight mention of
the letter and the spirit of the text” (In: ComPss 18.17)( Brøgger,1956) “and none in the
published Fragments (Asterius the Sophist)”(Vinzent, 1993). This is “despite the fact that
Asterius’s doctrine is recognizably Origenist on other points: see the list of items (on each of
which Eusebius agrees) given in DelCogliano (Beeley, 2017:196-201).,(In: ComPss
18.17)(Asterius the Sophist, Fragments, ed. Markus Vinzent, Die theologischen Fragmente:
Einleitung, kritischer Text, Übersetzung und Kommentar, Supplements to Viviliae Christianae 20
[Leiden: Brill, 1993], despite the fact that Asterius’s doctrine is recognizably Origenist on other
points: see the list of items (on each of which Eusebius agrees) given in Mark DelCogliano,
“Eusebius of Caesarea on Asterius of Cappadocia in the Anti-Marcellan Writings: A Case Study
of Mutual Defense within the Eusebian Alliance,” in Johnson and Schott, Eusebius of Caesarea;
Beeley, 2017:196-201); Beeley notes that “in (Eusebius’s) use of the letter-spirit idea, Eusebius’
main concern is to define the characteristic identity of Christians, whether against pagan
persecutors or contemporary Jews; otherwise, (Eusebius) shows a smaller range of topical
interconnection by comparison with Origen”(Beeley, 2017:196-197). Beeley concludes that “in

doing so Eusebius attenuates the role of the Holy Spirit in the work of biblical interpretation and
the place of spiritual exegesis within (Eusebius’) theological program, although without denying
them entirely”(Beeley, 2017 :196-197).

3.2.2 Justin Martyr.
Sells turns to “Justin Martyr (c.100-c.165) , the Apologist whose works have come down
most completely to us, and whose attempt to reckon with the philosophical thought of his day is
not only the first major example of its kind, but also bears the seeds of later
theological debate”(Sell, 1983:42). Sell comments on the Spirited Hermeneutic of Justin Martyr
by noting specifically “Justin’s ultimately negative answer to the question of the ‘certain
old man’, ‘Will the mind of man see God at any time, if it is uninstructed by the Holy
Spirit?’ betokens a further limitation of philosophy’s powers. (Justin Martyr. Dialogue with
Trypho IV)”(Sell, 1983:43). It is in the “Dialogue with Trypho IV and the Holy Spirit” that Swete
examines Justin Martyr’s “conversation (which) is given by (Justin) at length in the opening
chapters' of his Dialogue with Trypho, and it is of no little interest to notice the emphasis laid by
the unknown interlocutor upon the work of the Holy Spirit” (Swete, 1912).
The work of the Holy Spirit is consistent with Crawford (2012:61). Crawford examines and notes
that within the Patristic Theologies of Scripture there is the “inspiration of the Spirit prior to
Tradition”; and “one of the earliest witnesses to this theme is Justin Martyr. In his Dialogue with
Trypho, Trypho, the Jew, asks Justin what it means that the Spirit ‘rests’ upon Christ (c.f.. Is.
11:1-2). It is “in response Justin argues that it signifies the cessation of the prophetic Spirit

among the prophets of Israel, and the transfer of the Spirit to Christ who then dispenses spiritual
gifts to those who believe (Justin Martyr, dial. 87 (PTS 47.220-2)”(Crawford, 2012:61).
Crawford also provides further “recent discussion of this theme in Justin” including “Justin and
his (sic) Bible (Skarsaune, 2007: 53-76)” as exemplified in the “interpretation” in “the descent
(sic) of the Spirit” in “Justin’s Dialogue with Trypo” as compared with “Luke-Acts” (Wendel, n.d.:
95-103; Crawford, 2012: 61, n.3).
Markett also notes that Justin Martyr comments on the inspiration of the Holy Spirit and
therefore on the Spirited Hermeneutic “In his Dialogue with Trypho, Justin Martyr (ca. 100 - 165)
recounts the conversation with a stranger that led to his conversion to the Christian
faith”(Markett, 1990: 151).
The illumination os the Holy Spirit is noted in “the stranger emphasized to this philosophical
seeker after truth the inadequacy of the hum an intellect and the necessity of the illumination of
the Holy Spirit in order for man to understand God.(DialA).(Markett, 1990: 151.Justin speaks of
this illumination coming from the Spirit through baptism which is the means God uses to give
spiritual graces (Apol. 61; Dial.39)"(Markett, 1990:151).
Briggman notes that to Justin Martyr ”The Holy Spirit holds a unique position of importance,
since his activity stands behind the texts of scripture that Justin uses to illustrate the divinity of
the Father and his Word” (Briggman, 2009:107-137).

Morgan-Wynne notes that for Justin Martyr acknowledges that the Holy Spirit’s gifts include”
“elsewhere (Dial. 39.2) Justin applied the passage in 1 Kings 18 about the seven thousand who

had not worshiped Baal to Jewish Christians who were becoming disciples of Christ and
abandoning the way of error” and “each of them, as he is worthy, receives gifts. For one
receives the Spirit of understanding, another (the Spirit) of counsel, another (the Spirit) of might,
another (the Spirit) of healing, another (the Spirit) of foreknowledge, another (the Spirit) of
teaching, another (the Spirit) of the fear of God ((Dial.)39.2)”(Morgan-Wynne, 1984:172-177;
175).
Aune asserts that Justin Martyr’s hermeneutic “Shotwell's own study has convinced him
that Justin used the Seven Rules of Hillel as some of the basic guides for the
explication of the Old Testament. The Seven Rules of Hillel approach the text of Scripture
very literally and logically, but their results depend on the basic intention of the
exegete” (Aune, 1966: 179-1967).
According to Ellis, "These rules are a type of reasonable inference which is as old
as logic, and they find parallels in all literature; but the casuistical use to which the rabbis
put them produced conclusions far beyond the 'reasonable inference' of most minds"
(Aune, 1966: 179-197).
Therefore “in brief summary, the rules are: 1. a fortiori, 2. analogy of expressions, 3.
and 4. generaliza-tions, 5. general and particular, 6. analogy of a similar passage, and
7. contextual explanation” and Aune sees that Justin Martyr used the seven rules of
Hill”(Aune, 1966: 179-197). Aune continues that “a serious consideration of Justin's
exegetical procedure must take into account those historical and cultural influences
which both un-consciously molded his thought and consciously served as models for
his own manner of interpreting the Old Testament”(Aune, 1966:179-197).

Goodenough observes that Justin not only makes use of those methods which are
characteristic of Greek Judaism as we know it, but that he also shows acquaintance with
Philonic hermeneutics.(Goodenough, 1923:n.19; Aune, 1966: 179-197). Aune comments
“although old, this book is still the single best volume on the theology of Justin Martyr
rightly set in its philosophical and cultural background. It contains a full bibliography of
works on Justin to 1923" (Aune, 1966: 179-197).
Graves however, notes that Philo and then Jermone comment on the Septuagint and “the
account of the Greek translation of the Law as found in Aristeas was developed through
successive layers of restatement, beginning with Philo and Josephus. While the version of
Josephus is essentially non-supernatural (Jewish Antiquities)”(Graves, 2000:4). It is “Philo” in
“add(ing) several elements, (which) includ(e) the explicit mention of the divine inspiration of the
translators (De vita Mosis 2.37)”as well as “the assertion that God had intended for the
translation to profit the human race (De vita Mosis 2.36)”(Graves, 2000: 4). There was,
according to Graves, “divine inspiration” in the LXX as “Clement of Alexandria describes how
the seventy translators rendered the Scriptures (i.e. the Law and the Prophets) into Greek,
working separately but arriving at the same translation”(Graves, 2000:15). Clement of
Alexandria describes that “the same God who had inspired the prophets also inspired the
translators, who produced their own kind of Greek prophecy(Stromateis 1.22.148-149)”(Graves
2000:15). It was “the LXX (which) was part of God’s plan to make the Scriptures available to the
Greeks, as Clement explains: qeouv ga»r h™n bou/lhma memelethme÷non ei˙ß ÔEllhnika»ß
aÓkoa¿ß Stromateis 1.22,148-149)”(Graves,2000:15).

Earle notes that “the familiar word theopneustos, ‘God-breathed’ is used of the Old Testament

in II Timothy 3:16: ‘All Scripture is breathed out by God.’ and “the first to apply this term to the
New Testament is Clement of Alexandria, who speaks of ‘the inspired scriptures’(Clement
Stromata, VI I 16, ANF, II, 553)”(Graves, 2000:20; c.f. Bonner, G.,1970:541-63; Hadas, 1951;.
Sidney,J., 1968/1993; Kamesar, 1993; Orlinsky 1975: 89-114; Schmid, J., 1930; Sparks,1970:
510-41; White, 1990).

3.2.3 Jerome and Augustine...
Black also notes the interconnection between Jerome and Augustine as seen in “Augustine
(being) the first orthodox Christian in the West to advance a comprehensive and original
hermeneutic” (Black, 2008:30). Fleteren comments that “(The Jewish exegete) Philo and Origen
are (Augustine’s) predecessors in the East, Ambrose and Ticonius in the West. Ambrose is
orthodox, but not original; Ticonius is original, but not orthodox” (Fleteren, 2001:1; Black,
2008:30, n.2). It is also established that “Augustine's contemporary Jerome spent the better
part of his life on translation and exegesis of Scripture" (Fleteren, 2001: 1; Black, 2008:30 , n.2).

The Augustinian hermeneutic is found in “Augustine” in “also considers the ‘rule of faith’ in
spiritual interpretation of scriptures “ (Black, 2008:30). The distinction is “however, throughout
(Augustine’s) guidelines for interpreting scripture, Augustine focuses on the 'rule of love'” (Black,
2008:30). This “for Augustine” is the distinction that “someone reading the Bible may discover
that a passage of scripture actually has more than one meaning intended by God and inspired
by the Holy Spirit (but always consistent with the author's intended meaning, where that is
clear)”(Black, 2008:6,30). Therefore “the most important thing in evaluating differing possible

interpretations is to choose the one which most promotes love for God and for one's neighbor”
and “in Augustine's view, this sums up the whole teaching of the Bible, and provides the best
guide for the process of biblical interpretation”(Black, 2008:6 ). Bromiley also comments on the
inspiration of scripture that “Augustine, for example, approached the thought of a dictation of the
Holy Scriptures when he stated that the Christ used the evangelists “as if they were his own
hands (De consensu evang., I, 35),1 14)”(Bromiley, 1958/1959: 208, n.1). So Bromiley states
that “although in this context” this “does not mean more than that the members of Christ’s body
act in behalf of Christ Himself (sic) as the Head” (Bromiley, 1958/1959:208). Bromiley finds also
that “Aquinas has a full and careful discussion of the relation of the human authors and readers
to the Holy Spirit as the true Author, and with his usual acuteness he finds a real place for the
ordinary element (cf. S.Theol. II, 2 qu. 171 ff.)” (Bromiley, 1958/1959: 209) .

Hartin specifies that there were “five sources” of inspiration for Augustine (Hartin, 2015:15).
These “five sources of Augustine’s interpretative rules” and “(al)though there are no doubt
others that will not be discussed” it is within “these five sources” which “will provide a sufficient
background to uncover the influences at work in Augustine’s formulation”(Hartin, 2015:15).
These “five sources are (1) Church teaching, (2) Scripture, (3) the regula fidei, (4) Tyconius ’
Liber Regularum, and (5) Augustine’s classical education” (Hartin, 2015: 15). This indeed
constitutes another area of further research within the Spirted Hermeneutic- these five specific
sources of inspiration within an Augustinian hermeneutic.
With regards to “illumination”, Black also comments that “Augustine was very concerned that
those who read the Bible learn to interpret it themselves, rather than depending solely on the
insights of others” (Black, 2008:5,6,30).

Black commence with “On Christian Doctrine begins: There are certain rules for interpreting the
scriptures which, as I am well aware, can usefully be passed on to those with an appetite for
such study to enable them to progress not just by reading the work of others who have
illuminated the obscurities of divine literature, but also by finding illumination themselves”(Black,
2008: 5,6; 30, n.5). Stephanie Black comments “ On Christian Doctrine, preface (l) [1]. All
quotations from On Christian Doctrine are taken from Saint Augustine, On Christian Teaching
(Green, 1997). Black (2008) writes that “the initial book, chapter and paragraph numbers in
each reference, e.g. l.l ( l ), are those traditionally used. Additional paragraph numbers in square
brackets are those of a different historical system adopted by Green in this edition”(Black, 2008:
Pref (1)[1]”(Black, 2008: Pref (1)[1}).Bryant also notes Augustine comments on the inerrancy of
scripture “(Bryant, 2014:4, n.6)
Augustine “was also not one to be afraid of scriptural ambiguity, (Augustine) stated in De
Genesis ad Litteram: ‘Obscurity is beneficial”“(Bryant, 2014:4) since “(Augustine) believed that
scripture would never contradict other scriptures nor would it go against widely known facts.
When this seemed to be the case he was a proponent of using either an allegorical method or
interpreting based off of other similar passages “(Bryant, 2014:4).
Sloan points to Augustine on the inerrancy of scripture that “to Augustine, an account of
something that did not actually happen would be a ‘deception’ by the Holy Spirit (Augustine,
Epist, 28)” (Schaff: 1997:251; Sloan, n.d.: 2, n.12). The Holy Spirit is found in the writings of
“Clement of Alexandria” which “refers a saying of St. Paul's (I Cor. iii. 2) to the Holy Spirit in the
Apostle using mystically the voice of the Lord (N.5, Paed. I. 6.4; Sloan, nd: 2, n.5) );”and
“(Clement of Alexandria) describes St. John as led to the composition of his Gospel (Ap. Eus.
H.E. vi 14.7) under the afflatus of the Spirit.” (Sanday, 1893:32, n.6). Clement acknowledges the

‘Spirited Hermeneutic’ of the Apostle Paul as reflected in the “New Testament of the Early
Church” in “the properties ascribed to the New Testament” (Sanday, 1893:31-32, n.5,6).
Mare has undertaken the examination of the inspiration of the Holy Spirit in Apostolic Fathers
which is “the study of the Holy Spirit in the Apostolic Fathers” through a close scrutiny “of the
following works”: “The First Epistle of Clement to the Corinthians (dated between 75 and 110 A.
D.); 2 Clement to the Corinthians 4 (+ 150 A. D.); The Epistles of Ignatius (98-117 A. D.); The
Epistle of Polycarp to the Philippians ©. 110-115 A. D.); The Didache (2nd century A. D.,
possibly early 2nd century); The Epistle of Barnabas (the end of the 1st century or beginning of
the second, A. U); The Shepherd of Hermas ©. 120-150 A. D.); The Martyrdom of Polycarp ©.
156 A. D. ); and The Epistle to Diognetus (of uncertain date, but possibly 2nd or 3rd century, A.
D.)” (Mare, 1972:3-12).

According to Markett it is “Hippolytus (ca. 170 - 235) like Tertullian” that “Hippolytus thoroughly
opposed modalism. In his homily against Noetus, (Hippolytus) asserts that a Christian is
obligated to confess God the Father, Christ Jesus his Son, and the Holy Spirit and to
acknowledge that these are three... (A d . Noet., 8.)”(Markett, 1990: 164, n.139). Hippolytus
“explains that in the economy there are three persons ...but only one God (Ad.Noet. 14.)”
(Markett, 1990: 164, n.140). Hippolytus “views their activities as being distinct: the Father
commands, the Son obeys, the Spirit gives understanding (Ai. Noet. 14.0)”(Markett, 1990: 164,
n.141).Wood also comments on Tertullian (Wood, 2016(b),16:17min).

3.2.4 Ignatius’ Spirited Hermeneutic

Next, Mare considers that in “the Epistles of Ignatius (98-117 A. D) the Holy Spirit is mentioned
six times”; “in Ignatius Mag 13:1" (Mare, 1972:12). Ignatius writes that “ the Spirit is associated
with the Son and the Father in a challenge to obedience to the Word for prosperity in the
Christian life. In this passage the Son and the Father in that order are associated together in
one prepositional phrase (with ἐν), the Spirit following in a separate phrase” (Mare, 1972:12,
n.13). So, Mare concludes that while “it is not necessary to infer on the basis of these two
separate prepositional phrases that Ignatius is subordinating the Spirit to the Father and the
Son, for in the same context there are two other prepositional phrases introduced separately by
h which are undoubtedly, to be understood as equally parallel thoughts: ἐν ἀρχ καὶ ἐν τέλει”
(Mare: 1972:12, n.13).

To Swete there is a further reference to the Holy Spirit in Ignatius’ writings “and in the following
passage from Magnesians : "be diligent to be confirmed in the ordinances of the Lord and the
Apostles, that ye may prosper in whatsoever ye do in flesh and spirit, by faith and love, in the
Son and the Father and in the Spirit'" (Swete, 1912:16, n11). Swete finds that “yet direct
references to the Holy Spirit are not so numerous in Ignatius as the deeply spiritual tone of his
Epistles would lead us to expect (that) the Spirit is with him a primary fact of Christian
experience rather than a subject for investigation and exact definition’”(Swete, 1912:16, n.11).
There is also, as Markett has examined, the inspiration of the Holy Spirit, seen by both Ignatius
and Hermas as a continuing inspiration “the Apostolic Fathers think of the Spirit as continuing to
inspire even in their day. Ignatius of Antioch (d. ca. 107) attributes his own message to the
Spirit: 'It was the Spirit that kept on preaching in these words: ‘Do nothing apart from the
bishop;'..(Philad. 7,2, 110)”(Markett, 1990: 149, n.71). In addition “the Didache assumes the

continuing ministry of prophets inspired by the Spirit in the Church. This is seen in the tests
given for discerning between true and false prophets.(Did.,11.7)”(Swete, 1912: 20-21; Markett,
1990: 149, n.72). Hermas “indicates that one can tell whether or not a prophet has the Spirit by
examining his way of life (M and.., 11)”(Markett, 1990: 149, n.73)..

O’Keefe and Reno contend that “as Ignatius claims: taught by the Spirit’, seems to be
equivalent to “taught by the scriptures,’ and the gist of Ignatius’ position is that his counsel is
fitting because it is the spiritual truth of the sacred texts that all agree must govern communal
life” (O’Keefe and Reno, 2005: 27).To Nielson “Augustine and others strive after the author’s
intention, he also claims that it is not only possible but quite acceptable for God to reveal true
meanings that go beyond the mens auctoris”(Nielson, 2009:101, 109, n.29). Nielson states that
“Augustine’s discussion of this topic is found in ‘On Christian Teaching’ 3.84-85" (Nielson, 2009
c.f. Green, 1999: 86-87). Specifically Nielson states that “Although (Augustine) also seems to
entertain the belief that Moses had in (Augustine’s) mind all of the true interpretations that
Augustine had discussed, he then adds that even if Moses had only one true meaning in mind,
surely the Holy Spirit is not ignorant of all the possible true and intended meanings of this verse.
‘Finally, Lord, what if human vision is incomplete? Does that mean that anything you intended to
reveal by these words to later generations of readers – you who are God, not flesh and blood –
was hidden from your good Spirit [. . .]. Is this not the case even if the man through whom you
spoke to us had perhaps only one of the true meanings in mind?’ (Conf., 12.32.43;
341)”(Nielson, 2009: 109,.n.29).

Both Black and DeMargerie provide insight into the Spirited Hermeneutic embodied in
“Augustine’s ‘canonical’ approach to hermeneutics (Black, 2008:25; DeMargerie, 1991:55). This
“in essence” (is that) “Augustine is arguing that the Bible, with its various books and human
authors, will always be consistent with itself because of the divine authorship of God. This has
been called Augustine's 'canonical' approach to hermeneutics” (Black, 2008:25; DeMargerie,
1991; 55). It is “this parameter for legitimate interpretation is one reason why a general
knowledge of the Bible is essential for the student” (Black, 2008:25); and “certainly, in
Augustine's view, the Holy Spirit may lead a reader to sec a meaning for a particular biblical
passage that goes beyond the meaning its original author envisioned” (Black, 2008:25).

So “as noted above, Augustine suggests that this is God's ‘generous gift’ to his human
creatures. But any such meanings, if they arc indeed legitimate promptings of the Spirit, will
"derive confirmation from other no less divinely inspired passages" (Black, 2008:25; De
Margerie, 1991: 55, n.73). De Margerie writes, "in short, it is as though, in Augustine's view, the
interpretation of a specific and difficult text were to assume the converging and unified
mediation of a supreme Author, of Providence unifying texts, meanings, and minds of all
inspired authors ... , of all readers who are also believers, to whom and through whom the
inspiring Spirit continues to reveal the multiple but congruent meanings of the text involved,
provided they do not clash with the main sense which the human author had in mind (On Chr.
Doct...3.27)" (Black, 2008: 25; c.f. de Margerie, 1991: 55, n.74).

.

Black examines Augustine’s hermeneutic and the role of the Holy Spirit “in Augustine's own
view, his allegorical interpretations are closely tied to the literal meaning of a passage” (Black,
2008: 23; Vanhoozer, 1998: 118). So to Black “as (Kevin) Vanhoozer points out, ‘Augustine
advocates a thorough analysis of the literal sense as a control on arbitrary reading; as such,
Augustine represents a synthesis of the Alexandrian and Antiochene approaches’”(Black, 2008:
23; Vanhoozer, 1998: 118).

There is a further inquiry into the contrast of Alexandrian and Antiochene exegesis: Slade
contrasts the Antiochene exegesis as “the Antiochene concept of theôria became popular
principally through the efforts of Diodore of Tarsus and Theodore of Mopsuestia, who charged
the Alexandrians with being overly symbolic and unrestrained in their interpretations” (Slade,
2016: 4-5). The concept of “theôria was still spiritual, (this is) oftentimes likened to New
Testament typology, it attempted to affix Scripture’s deeper meanings to the historical referents
of the text (and) thus, the Antiochenes believed every biblical passage possessed a literal
meaning but not every passage contained a hidden allegory. Instead of philosophy, theôria
depended on text critical, rational, philological, and historical studies for its spiritual
exegesis.”(Slade, 2016: 4-5). Slade concludes that “the goal of theôria was not only to lead
believers toward greater spiritual truths, but it was also intended to challenge the particular
theological conclusions of the Alexandrians as a mediating position between Jewish and pagan
exegetical tactics” (Slade, 2016: 4-5).

3.2.5 Antiochene Exegesis
Slade further notes that for “for a detailed analysis of so-called Antiochene exegesis, along with
specific examples, (there are) the following resources (Gregory, 2009: 213-26; Froelich,
1984:19-23, 82-103; Hall, 1998:158-159; Simonetti, 1994: 59-63, 67-77; Slade, 2016 (Dec):4-5,
n.14)” (Slade, 2016).

It is Papatios in summarizing the distinction between the “prophetic” and the “symbolic” aspects
of the two schools through Guillet in “(summing) up the differences between the two schools as
follows: ‘Antioch retains the prophetic aspect of the typology of the Old Testament, while
Alexandria retains its symbolic aspect and spiritual content’”(Papatios, 1999: 188; Guillet, 1947:
257-302).

3.2.6 Origen
Origen, as Lampin notes, provides a three-tiered interpretation of scripture “Origen presents his
presents his threefold model of interpreting Scripture I: in ‘On the First Principle’:
The individual ought, then, to portray the ideas of holy Scripture in a threefold manner upon his
own soul; in order that the simple man may be edified by the “flesh,” as it were, of the Scripture,
for so we name the obvious sense; while he who has ascended a certain way (may be edified)
by the “soul,” as it were. The perfect man, again, and he who resembles those spoken of by the
apostle, when he says, “We speak wisdom among them that are perfect, but not the wisdom of
the world, nor of the rulers of this world, who come to nought; but we speak the wisdom of God

in a mystery, the hidden wisdom, which God hath ordained before the ages, unto our glory, ( 1.
Cor 2:6-7)”(Lindgren, 2017:34)” and “(may receive edification) from the spiritual law, which has
a shadow of good things to come.” Lindgren is specific “that here Origen refers to Hebr. 10:1:
‘The law is only a shadow if the good things that are coming- not the realities themselves, (NIV
2011)(Lindgren, 2017:34); For as man consists of body, and soul, and spirit, so in the same way
does Scripture, which has been arranged to be given by God for the salvation of men (De
Principiis)”(Lindgren, 2017:34)
The “allegorical model presented by Origen here is threefold: (1.) “Body” or “flesh”; literal sense
for beginners, (2.) “Soul”; moral sense for intermediate audience, and (3.) “Spirit”; spiritual
sense for an audience aiming for perfection”(Lindgren, 2017: 34, n.203). Strawbridge also notes
that “while Origen, Pamphilius, Firmilian of Caesarea, and Cyril of Jerusalem also rely on 1
Corinthians 2 to defend the Christian faith in their writings...”(Strawbridge, 2013:74).

Earle provides several specifics in examining the hermeneutic of Origen. Earle states that
Origen comments on the inspiration of scripture as “it is also used by Origen, who refers to "the
divine inspiration of the holy Scriptures” (Origen,”De Principus," IV. 1 8, ANF IV, 335f)”(Earle,
1963:17); further Earle cites another such example as “a gain (Origen) writes: ". . . the sacred
books are not the compositions of men, but they were composed by inspiration (epepnoias) of
the Holy Spirit. (Origen, ”De Principus”(sic), IV. 1 9, ANF, IV, 357)”(Earle, 1963:17).

Daniel Wood notes the “inspiration of scripture” it is “Origen” that “ first argues that the
Scriptures, both O.T. and NT, are in fact inspired “(Wood, D.J., 2015: 44, n.41). Wood also

states that “this is the Latin title given by Photius” is ‘Bibl Cod 8): Quod scripturae divinitus
inspiratae sunt ‘ that the Scriptures have been divinely inspired”(Wood, D.J, 2015: 44, n.245 op
cit; gk 668). Chaiove notes that “Origen’s use of allegorical interpretation is well known, and will
not be discussed here. What is instead pertinent is the fact that allegorical interpretation is not
the only interpretive method which Origen uses. At times (Origen’s) exegesis is hyper
literal”(Chariove, 2003 :18,n.70; Silva, 1996: 53-59; Torjensen, 1985:19-22; Heine, 1997:11-21
).

3.2.7 Pannenberg’s Hermeneutic
Chapter Three continues the inquiry of the Spirited Hermeneutic in the “late nineteenth and
twentieth centuries, through specific theological models of Ast, Torrance, Schleiermacher,
Barth, Gadamer, and Ricouer (Wood, 2016©. 00:16min). This is augmented with Pannenberg’s
model of revelation.
3.3 THEORETICAL MODELS
3.3.1 Torrence’s Interpretation Models
The history of hermeneutics, in this Chapter, begins with Torrance’s “(three) theological models”
which include the “Unitarian Model, (the) Existential-Experience Model, (and the) Trinitarian,
Incarnational Model”(Wood, 2016©, 01:02min). It is the belief of man which reflects directly in
man’s belief in the interpretation of the Bible (Wood, 2016©, 00"34min ). Torrance in “Worship,
Community and the Triune God of Grace” sets forth three theological models, the “Unitarian
Model, (the) Existential-Experience Model, (and the)

Trinitarian, Incarnational Model” (Wood, 2016©, 1:04min). Torrence’s Unitarian Model is “also
called the libertarian reconstruction model” which is “the model of nineteenth century protestant
liberalism”(Wood, 2016©, 1:10min :Figure 3-1). Wood notes that “at the heart of this model is
the relationship of man to God”(Wood, 2016©, 1:18min). This model “looks at Israel, Jesus and
Paul as examples of relationships to the Father”(Wood, 2016©, 1;25min). This will be further
explored in Chapter Four of this thesis, God (The Father) Hermeneutic. Wood notes that the
Unitarian Model however “discounts incarnation”(Wood, 2016©, 1:26min)

3.3.2 The Unitarian Model
In the Unitarian Model “Jesus is primarily an exemplar but neither God nor Mediator and
(inaudible),” and “there is no mention of the doctrine of the Trinity and the human becomes the
central (focus)” Wood explains, that in Figure (3-1), the R represents the relationship with God
and the relationship, R, is the same between Jesus and God (J-R-God), Paul and God, and the
individual believer (us) and the individual soul can engage is God” (Wood, 2016©, 1:40min).
The first theological model is referred to by Torrance as a “Liberal Protestant” model which is
“given classical expression by Harnack (sic) in (the) 1900 Berlin lectures Das Wesen des
Christentums, or What is Christianity” (Torrance, 1996: 25). Torrance indeed comments on the
interconnection of “worship, community, and the Triune God of Grace”(Torrance, 1996).
Torrance further notes that this Unitarian Theologic Model “Hick has sought to revive it in an
adapted form”(Torrance, 1996: 26). Purvis notes that “Torrance (in introducing) the Harnack
(Hick’s) Model, which visualizes a unitarian way of relating to God. The distinguishing features
of this model are a generic Father-Son relationship (God the Father’ s relationship to Jesus is
the same as His relationship to (the believer), and a strong focus on (one’s) immediate
relationship with God. There is no doctrine of the Trinity, the incarnation, the (Holy) Spirit, or

unconditional free grace”(Purvis, 2008:1-2) Tachin notes that “Hick’s hermeneutic can be
understood from one of his early publications titled: “Jesus and the World Religions,” in The
Myth of God Incarnate which was first published in 1977.(Hick’s) hermeneutic does not draw so
much from personal exegesis of Scripture but dwells heavily upon New Testament scholarship
and most obviously that of critical or old liberal scholarship”(Purvis, 2008: 1-2; Schweitzer, 1950:
1-12). Purvis states that “coming from that angle (Hick) argues how fragmentary and ambiguous
are the data available to us as we try to look back across nineteen and a half centuries, and at
the same time how large and how variable is the contribution of the imagination to our ‘pictures’
of Jesus” (Purvis, 2008: 1-2; Hick, 1977:167; Tachin, 2011: 115-116). Cameron states that “for
Hick, the pluralist context has become the pretext for treating the biblical text lightly and for
producing a theology which no longer accords the central place to Christ” and this is the
essence of Hick’s “Myth of God incarnate.”(Cameron, 1997:24). Cameron further states that
“Hick relates the incarnational mythology to pluralism by suggesting that we have not properly
understood the ‘Christian myth of incarnation if we take it to mean an exclusive claim
for Christianity as the only way of salvation’”(Cameron, 1997: 24, 172).

Van Oort notes that with regards to Harnack “(one) would also be misguided if we simply
followed Adolf von Harnack in his famed statement that the Christian dogma (and in particular
the Trinitarian dogma) was ‘a work of the Greek spirit on the soil of the Gospel’” (Von Harnack
1909/1965:20; Sietsma 1933; Slotemaker de Bruine, 1933; Van Oort, 2011:1-8). Harnack in his
spirited hermeneutic evokes a Greek spirit in lieu of the Holy Spirit (Von Harnack, 1965, 1993).

Harnack’s view was one of liberal theology and “Jesus was not part of the gospel, only God the
Father” and “the meaning of the designation “Son of God” did not mean that Jesus was God

incarnated, but rather that he had unique knowledge of God” (Askelpois, 2017). Williams notes
that ‘it is “knowledge of God” that makes the sphere of divine Sonship. It is in this knowledge
that he came to know the sacred being who rules heaven and earth as Father, as his Father. . .
Jesus is convinced that he knows God in a way in which no one ever knew him before, and he
knows that it is his vocation to communicate this knowledge of God to others by word and by
deed – and with the knowledge that men are God’s children.(Williams, 2014; von Harnack,
2014:157). Harnack’s theology is the summation as “former archbishop Rowan Williams
describes the three main pillars of Harnack’s theology” is “thus: ‘. . . the fatherhood of God, the
infinite value of the individual soul, and the higher righteousness . . .’”(Williams, 2014; c.f. Von
Harnack, 2014:157).

Figure 3-1 (Adapted from Wood, Unpublished Lecture 3, accessed June 22,
2017).https://www.youtube.com/watch?v=hZ-WnmiBOzc&feature=youtu.be.

In the Unitarian Model “has influenced the moralistic view of Christianity, when Jesus teaches
ethical principles and humanity (sic) and try to follow His example by living by the ‘Golden
Rule’”(Wood, 2016©, 2:06min). The “emphasis is on ethical moral behavior and it tends toward
legalism which diminishes the atonement and the unconditional grace”(Wood, 2016©, 2:08min).

3.3.3 The Existential-Experience Model

Figure 3-2: The Existential-Experience Model (Adapted from Wood,
2016©).

The Existential-Experience Model is one espoused by “early Barth and Bultmann” and
“according to Torrance this is the most common theological in the pragmatic problem-centered
Western Church that is preoccupied with the ‘how’ question”(Wood, 2016©, 2:20min).
Corduan established Rudolf Bultmann as “one of the best known spokespersons for modernity
in the twentieth century was Rudolf Bultmann who popularized the programme of
demythologization” (Bultmann, 1962; Corduan, 1986: 84). Bultmann’s “basis of his approach lay
in the recognition of a thoroughgoing disparity between the biblical age and ours. Whereas our
age is characterized by a scientific world-view which calls for an existentialist attitude, the Bible
is cast in the terms of an outmoded world view with such items as a three-story universe,
miracles, spirits, and supernatural myths”(Corduan, 1986: 84; Bultmann, 1962: 38-43).

Corduan summarizes Bultmann’s exegesis that “thus even though the basic message of the
New Testament is still viable, (one) need(s) to excise all foreign elements and recast the
message in contemporary terms” (Corduan, 1986: 84; Bultmann, 1962: 38-43). Corduan
concludes that “in (Bultmann’s) most celebrated example, Bultmann claims that the resurrection
of Jesus cannot be counted as historical fact, but that this event is crucial for the appearance of
‘easter faith’”(Corduan, 1986:84; Bultmann, 1962: 38-43).

Price notes that for Bultmann “...objectivity of historical knowledge is not attainable in the
sense of absolute ultimate knowledge, nor in the sense that the phenomena could be known in
their very ‘being in themselves’ which the historian could perceive in pure receptivity. This ‘being
in itself’ is an illusion of an objectivising type of thinking...”(Price, 1981: 15, n.6)

Corduan

further states that “there is no shortage of studies on the hermeneutics of Heidegger, its

antecedents in Schleiermacher and Dilthey, its revision by Gadamer, or its application to
theology by Bultmann”(Corduan, 1986:87); But Thiselton notes that ‘no New Testament scholar
has as yet sought to draw on the insights of Wittgenstein in order to enrich or deepen his
understanding of the New Testament”(Corduan, 1986:86-87, n.14; Thiselton, 1980: 45).
It is noted that Bultmann states “the exegete's primary task is to interpret Scripture, says
Bultmann, but “to ‘interpret’ Scripture after he has responsibly ‘heard’ what Scripture has to say!
And how is to ‘hear’ without understanding? The problem, therefore, of interpretation, he
concludes, is precisely that of understanding”(No Author, 1992:51-59, I; Bultmann, 1955: 234261).
Wood (2016) explains that “in this model the faith emphasis is on the contemporary

immediacy of God who gives Himself in grace in the present moment and then the believer
responds in faith, repentance, and decision” (Wood, 2016©, 2:40min). Wood emphasizes that
“the present relationship with God is made possible by historical work of the death, burial, and
resurrection” as seen in “ The Trinitarian, Incarnational Model (Figure 3-3) Adapted from Wood,
2016©..
of Christ” (Wood, 2016©, 2:40min). The R in Figure 3-2 once again represents relationship of
man to God (See: Figure 3-2 Adapted from Wood (2016©), and it is this “relationship which
gives rise to the events and possibility that (man) can now have this relationship with God. This
model recognizes the God human-ward movement in Christ but it focuses on the human Godward movement. This discounts the ongoing meditorial role of Christ. It portrays (God) the
Father as absent, distant or angry. So the emphasis is on the person’s faith, decision, and
response, instead of the vicarious humanity of Christ and union with Him” (Wood, 2016©, 3:16
min).

.

This model “ignores that God has already provided in the life, obedience and passion of Jesus
Christ, the response that He demands from humanity” and “this model stresses a judicial
atonement (sic) where Jesus’ work is to protect the believer from God’s wrath. It places great
emphasis on sin ans its consequences” (Wood, 2016©, 3:40min). This Figure (3-2) places
emphasis on “salvation as the freedom from the punishment of sin, and the Christian disciplines
as the conditions for God’s favor-the weight is on self-discipline and it is on controlling (man’s)
thoughts, (man’s) behaviors, and is a matter of (man’s) own individual will; (and) this discounts
God’s ongoing work and the work of the Holy Spirit and the value of community in the process)
of transformation”(Wood, 2016©, 3:50min).
3.3.4 The Trinitarian- Incarnational Model

The Trinitarian, Incarnational model is the “third model and represents the Council on Nicaea,
Calvin, (McLoed) Campbell, and (Late) Barth. It is founded on a Trinitarian view of worship, the
gift of the Holy Spirit through participating with the incarnate Son’s communion with the Father “
This (theological model represents man) as participating in the life of the Trinity” (Wood, 2016©,
4:30min);Torrance, 1996:30). Wood establishes that “there is a foundational relationship of
(man) with God is the double movement of grace grounded on the unique relationship” (Wood,
2016©, 4:44min) that is “between Jesus and the Father” (Torrance, 1996:30). Torrance sees “a
twofold relationship (that is ) established between the Triune God” (Torrance, 1996:31) and that
is “is (based) on grace within the God-head and is also extended to humanity by grace in the
incarnation. In this (model) the ‘R’ represents the double relationship and the double arrows
represent the double movement of grace, and the two-fold relationship between the Triune God
and humanity through the Spirit”(Wood, 2016©, 5:02min).

It is “the R is the relationship between God and humanity represented vicariously in Christ. The
‘R2' is the relationship between Christ and the church where the believers participate by the
(Holy) Spirit, Jesus is communing with the Father” (Wood, 2016©, 5:04min). Torrance refers to
this as representing the “mutual ‘indwelling’-or ‘perichoretic unity’” (Torrance, 1996:31) of
humanity with the Triune God and this is made possible by the incarnation”(Wood, 2016©,
5:30min).

This relationship is explained that “Christ is the Son who lives in eternal communion and
communion with the Father in the Spirit and He (Christ) presents Himself as human to the
Father through the Spirit on behalf of human kind. So (one notes) a God-human-ward

movement from the Father through the Son in the (Holy Spirit) and then there is a human Godward movement to the Father through the Son in the (Holy) Spirit”(Wood, 2016©, 5:42min).
To Torrance there is a specific “double-movement of grace” (Torrance, 1996: 31) which
represents “a God-humanward movement, from (ek) the Father, through (dia) the Son, in (en)
the Spirit, and a human God-ward movement, through the Son in the Spirit” (Torrance,
1996:31). Wood sees that these are “initiated and fulfilled by the Triune God. (It is) by the (Holy)
Spirit Jesus draws (mankind) to participate in the perichoretic life of the Father, Son and the
Holy Spirit, and to participate in mission from the Father to the world. (It is) this double
movement of grace as central to theological thought”(Wood, 2016©, 6:36min).

Therefore, within the Trinitarian Incarnational model is “discipleship (that) is neither a religious
experience nor human effort, but it is (man’s) response to the God-initiated relationship of love
fulfilled by Jesus and extended by grace by the (Holy) Spirit to whosoever will receive it” (Wood,
2016©, 6:53min). It is through “the bible then is the tool that helps (one) gain understanding to
apprehend this relationship and is a witness to what God has done, is doing, and will continue to
do so that (man) has His disciples can receive His love and respond to His presence in a life of
joy and mutuality”(Wood, 2016©, 6:58min)

Torrence and Wood (2016©) conclude that the premise of the Trinitarian Incarnational mode is
“in this perichoretic relationship are (man’s) attitudes and behaviors progressively reflect image
of Christ as a fulfilled human in relationship with both God and man- not as a result of our own
effort but our response to God’s own work” (Wood, 2016©, 7:07min; Torrance, 1996: 30-32).

3.4 IMPLICATIONS OF THEOLOGICAL MODELS.
There are implications from these theological models. Turning to biblical interpretation in the
nineteenth century. It is Friedrich D.E. Schleiermacher (1768-1834) one “of the most important
philosophical theologians of the nineteenth century and he is regarded as the founder of modern
hermeneutics and the father of modern Protestant theology.”(Wood, 2016©, 7:33min)(See:
Wood, (2016©: Lecture 3, accessed June 23, 2107). Schleiermacher embraced thinking of the
Enlightenment with its concert of intellectual integrity, and “believed that no good could come
from forcing (one’s) ideas on others” (Wood, 2016©, 7:44min). Schleiermacher “delighted in the
intellectual” but “kept (a) pietist concern from personal relationship with God through Jesus
Christ- and insisted that a God-consciousness” (Wood, 2016©, 7:53min). Woods states that
Schleiermacher also held that “a personal relationship with Jesus Christ are the essence of
Christianity, believing that a utter dependence on God is a hallmark of all true religions. In
hermeneutics (Schleiermacher) combines Romanticism, which stresses the author’s intent with
the reader’s pre-understanding”(Wood, 2016©, 8:13min)..

For Schleiermacher “hermeneutics includes what is common to the author and the reader as the
reader puts himself in the position of the author”; and Wood notes that “(Schleiermacher) also
held that there were rules in hermeneutics and “the function of hermeneutical “rules” is not to
initiate understanding; but to support the understanding people already had” (Wood, 2016©,
8:20min).. Schleiermacher also noted that “hermeneutics requires divinatory and comparative
approaches” with the “comparative being comparison and analysis-more masculine left brain
thinking” while the “divinatory being more feminine focused on intuition and relationship- more
right brained...thinking” (Wood, 2016©, 8:40min). The “church has focused more on the
masculine, however, Schleiermacher states that both are needed.” (Wood, 2016©, 8:50min).

Schleiermacher held to a “Hermeneutical Circle (or Spiral) which held to a preliminary
understanding (of a text)”(Wood, 2016©, 9:16min).

Figure 3-4 The Hermeneutic Circle (or Spiral). Adapted From Wood, Lecture 3; The History of
Hermeneutics-Part 2, TKU, Spring 2016.

3.4.1 Schleiermacher’s Hermeneutical Spiral
Friedrich Schleiermacher ”expands the hermeneutic theories developed during the
Enlightenment period” (Landa, 2015: 25; Wolf, 1791; Ast, 1808; Kimmerle, 1986). Landa and
finds that to Kimmerle “"for Schleiermacher, the historical text is not addressed directly to the
present interpreter, but to an original audience. The present interpreter is to understand that
original communication in terms of its historical context" (Landa, 2015: 28; Duke, 1986: 13).
Landa contrasts Schleiermacher’s hermeneutic that “indeed, the emphasis is so great that it is

placed completely on the retrieval of that meaning, leaving aside the question of its application
to present-day circumstances” (Landa, 2015: 28). Landa finds that “the latter falls outside
hermeneutics for Schleiermacher: in his view, hermeneutics is not the art of applying but the art
of interpreting. And it is precisely this conception of a pure and disinterested retrieval of
meaning which is objected to when Gadamer opposes the tradition opened by
Schleiermacher”(Landa, 2015: 28;Gadamer, 1965).

Murray continues this inquiry into the inspiration of scripture in the nineteenth century noting that
“the systematic reconstructions which characterized the nineteenth century were
entirely inhospitable and even inimical to the historic doctrine of plenary inspiration.
Theologically speaking, the nineteenth century was largely dominated by the systems of
Friedrich Schleiermacher and Albrecht Ritschi”(Murray, 1940:74).

In the discussion of Schleiermacher's Hermeneutic Spiral, Noorlander notes that it was
“Friedrich Ast, Schleiermacher’s teacher, formulated a version of what has come to be known
as the hermeneutical circle: ‘The fundamental law of all understanding and knowing is to
discover the spirit of the whole in the individual and to grasp the individual in terms of the
whole’”(Grondin, 1994: 65; Noorlander, 2011: 76-77); while Landa sees that this hermeneutic as
one buttressed by “analogies and divination” as a spiral “(one sees) then that the idea of the
hermeneutic circle is not wholly appropriate. (One moves) from part to whole through the help of
analogies and divination; and then from whole to part. But now that part is no longer the same: it
is transformed by our better understanding, and it will provide a firmer grasp for another assault
on the whole. (One sees), then, that the famous hermeneutic circle is really a spiral. Only those
interpretations which do not produce new meaning are circular” (Landa, 2015:27; Palmer,

1969:87) ). Landa however concludes that “Palmer ‘gives an insufficient account here” (Palmer,
1969:87 : Landa, 2015: 27). In this manner Landa notes a spirited hermeneutic.

Thiselton notes that hermeneutics from Schleiermacher has “feature(d) as a persistent theme
(as) multidiscplinary” (Thiselton, 2009:6). Thiselton notes that to Schleiermacher “in
interpretation it is essential that one be able to step out of one’s own frame of mind into that of
the author”(Thiselton, 2009:6; Schleiermacher, 1977:27). Wood notes that Schleiermacher
“embraced (the) thinking of the Enlightenment, enlightened in the intellectual, (and) kept a
Pietist concern from personal relationship with God through Jesus Christ”(Wood, 2016©, 8:12
min). Thiselton states that “interpreters must use imagination and historical research to learn
how the ‘first readers’ of a text would understand it”(Thiselton, 2009: 6). Wood states that
Schleiermacher “combines Romanticism with the reader’s pre-understanding; (that) the
function of hermeneutical ‘rules’ is not to initiate understanding but to support the
understanding people already had”(Wood, 2016©). Thiselton also notes that “in the nineteenth
century Schleiermacher similarly argued that meaning and interpretation began with the
intention of the author of a biblical text, with due regard also to the historical context and
situation of which the author wrote; ‘only historical interpretation can do justice to the
rootedness of the New Testament authors in their time and place’”(Thiselton, 2009: 21;
Schleiermacher, 1977:104). Thiselton concludes that “it is sometimes forgotten that
Schleiermacher’s formulation of hermeneutics were motivated equally by both his concern for
academic integrity and his vision for effective Christian preaching”(Thiselton 2009:22). Thiselton
contrasts that “Schleiermacher defines hermeneutics not as ‘rules of interpretation’ but as ‘the
art of understanding’ or ‘the doctrine of understanding”(Thiselton, 2009:149). Barzi provides the
connection between the nineteenth and early twentieth century that there exists “a primary

element of biblical interpretation for the ressourcement theologians, and a direct response to the
historical criticism of nineteenth- and early twentieth-century biblical scholarship, was the
recovery of spiritual exegesis”(Barzi, 2012).
.
3.4.2 Bultmann Spirited Hermeneutic.
Rudolf Bultmann (1884-1976) is one of the “most prestigious names in twentieth century biblical
scholarship”(Wood, 2016©, 10:48min). Bultmann “built on the framework of Schleiermacher and
others” and “agrees that in order to understand (one needs) to examine the linguistic usage;
but that alone is not enough” and that “understanding is not just about ‘rules’”(Wood, 2016©,
10:51min). Wood states that within Bultmann’s hermeneutic “there is an art to it” and Bultmann
both “rejected the so-called objective, value-neutral observation of the text that came from the
Enlightenment” and said “it is absurd to demand that the interpreter silence his subjectivity and
extinguish his individuality” (Wood, 2016©, 11:03min). To Bultmann “the interpreter needs “an
interest which is based in the life of the inquirer” in order to ask productive questions of the
text; the presupposition for understanding is the interpreter’s relationship in his life to the
subject . . . which is expressed in the text” (Wood, 2016©, 11:15min). Wood finds that these
“are the questions which interest us and these questions drive the interpretation of the
text”(Wood, 2016©, 11:18min). .

Bultmann agreed that “understanding religious texts requires de-objectifying them which is
what biblical criticism had done; (and) claimed that New Testament writers did not intend to
describe reality, but to confess their faith- and when his conservative colleagues were
defending the reliability of the New Testament”(Wood, 2016©, 13:00min). Bultmann “when

criticized” stated he “was happy to say ‘let the fires of skepticism burn’ so that people did not
place their trust in the wrong thing” (Wood, 2016©, 13:15min). To Bultmann “God is outside of
cognitive knowledge and that (man) should not subject Him to a system of cognition ”(Wood,
2016©, 13:28min).

Wood continues that “(Bultmann’s) approach was to the de-mythologizing the New Testament”
and “so (Bultmann) essentially called a supernatural myth that retaining faith in primitive
mythology demands a sacrifice of intellect that the New Testament people were not asked to
make” (Wood, 2016(c),13:30min). Bultmann stated that “(one) can reject the world view of
scripture without rejecting scripture all together-so his emphasis was on current
application”(Wood, 2016©, 13:33min). A specific example is one in which Bultmann would say
“Christ is crucified ‘for us,’ not in the sense of any theory of sacrifice or satisfaction . . . We
must make the cross our own” (Wood, 2016©, 13:50min). Wood however, notes that “for
Bultmann and his followers the resurrection only occurs at 11:00 am on Sunday mornings when
the word of God is preached. Then the Lordship depends on the church and the individual”
(Wood, 2016©, 14:17min). Bultmann also “questioned the purpose of titles in identifying the
Lordship of Jesus (in posing) ‘Does Christ help me because He is God’s Son, or is he the Son
of God because He helps me?’”: “So for Bultmann the Spirit is only “the possibility of a new
life...the Spirit does not work like a supernatural force” (Wood, 2016©, 14:20min ).

Carson enjoins the hermeneutic of both Schleiermacher and Bultmann in that “according to the
exponents of the new hermeneutic, the starting-point for understanding any text is the
recognition of common humanity, and historicality of the text’s author and the text’s interpreter”
(Carson, 1980:14). Carson specifically notes that “(this) point was made by Schleiermacher and

is related to Bultmann’s conception of Vorverstandins”. (Carson, 1980:14). This concept “as
developed by Bultmann’s students, (there is) this common historicality dismisses the nineteenth
century claims to sheer objectivity in interpretation, and established a pattern of dialogue: the
interpreter asks questions of the text out of his own psychological, historical , cultural limitation,
and finds that the text, in answering his questions subtly changes his psychological, historical,
cultural condition” (Carson, 1980:14). So “as a result, the next round of questions posed by the
interpreter is somewhat different- as indeed as the answers and implicit questions provided by
the text” (Carson, 1980:14). “This (then) sets up a ‘hermeneutical circle;’ te interpreter
recognizes the ‘distance’ between himself and the text (not least in documents written twenty
centuries or more before he was born, in different languages and cultures !), and seeks to come
to common horizons with the author of the text buy means of this dialogue”(Carson, 1980:14).
The Spirited Hermeneutic of Ast is next considered.

3.4.3 Ast’s Spirited Hermeneutic
Ormiston and Schrift comment on Ast in the “discussion of spiritual understanding, Ast identifies
the circular structure of understanding. Because of what Ast terms the ‘original unity of all being’
(section 72), which (Ormiston and Schrift) call ‘spirit,’ understanding must be forged in the
context of a dialectical relation between part and whole; ‘the basic principle of all understanding
and knowledge is to find the particular through the spirit of the whole’ (section 76)”(Ormiston
and Schrift, 1990:12; Ast, 1808: 165-166). It is then “through this circular framework,
hermeneutics seeks, to extract and illuminate the inner meaning and spirit of the text through it
own internal development. As such, the elucidation of the internal textual meaning must take
into account the work’s relation to the historical epoch in which it appears” (Ormiston and
Schrift, 1990: 12; Ast, 1808: 165-182). Ormiston and Schrift conclude that “there is a “threefold

conception of understanding (which) leads Ast to distinguish between three forms of explication
(Erklarrung): (1) The hermeneutics of the letter (section 83); (2) the hermeneutics of the
meaning (section 84); and (3) the hermeneutics of the spirit (sections 85 ff.)” (Ormiston and
Schrift, 1990:12; Ast, 1808:165-182).

Hand sees that within Ast’s Spirited Hermeneutic that “Friedrich Ast, for instance, exemplifies
this spirit of romantic hermeneutics (and in particular, a Hegelian holism), when he claims that
understanding is based on the One Spirit (variously, geist or genius) which pantheistically
indwells both subject and object (the present and antiquity). Were it not for this unity of all being,
there would be no basis upon which we could recognise the Spirit of the Whole in the
part”(Hand, 2012:5). There is “according to Ast, who uses a typical Hegelian synthesis, when
compared with historical and grammatical understanding, ‘(a) third or spiritual [geistig]
understanding is the true or higher one, in which the historical and grammatical merge into one
life. Historical understanding recognizes what the spirit formed, the grammatical how it formed
it, and the spiritual understanding traces the what and the how, the subject matter and the form,
back to their original harmonious life in the spirit’”(Hand, 2012:5; Ast, 1990:43). Therefore, for
Hand “in the case of Ast, it is recognized that only in understanding the historical and
grammatical elements of the text’s being authored can we attain to a higher level of meaning
that transcends the author and the reader”(Hand, 2012:5: Ast, 1990:43). The Spirited
Hermeneutic of Hegel is now considered.

3.4.4 Hegel’s Spirited Hermeneutic

Tanujava supports that “G.W.F. Hegel (1770-1831)” invoked a form of Spirited Hermeneutic as
“Hegel has been dubbed a ‘theologian of the Spirit”’ (Tanujava, 2015: 6; Hodgson, 1997).
However, “Thiselton is quick to remind us that ‘Spirit’ in Hegel’s thought is not the same as ‘the
Holy Spirit’ in Schleiermacher’s The Christian Faith and that it remains debatable whether
Hegel’s view of the Spirit was dictated by biblical and theological concerns about God and the
Holy Trinity or by his philosophy of history” (Tanujaya, 2015: 6; Thiselton, 2013:98).

Tanujava, in contrasting Hegel with both Dilthey and Schleiermacher, notes that “Thiselton adds
that for Hegel, ‘Spirit’ became as much a key category for his philosophical theology as ‘life’ did
for Wilhelm Dilthey, or ‘immediacy’ did for Schleiermacher Phenomenology of Mind (better,
Spirit, Geist), Hegel uses ‘Spirit’ in many different ways. (Tanujaya, 2015:7; Thiselton, The Holy
Spirit: 2013: 300). Tanujava concludes that “nevertheless, the important and positive thing is
that Hegel emphasizes “the centrality of God as Trinity and of God as Spirit”(Tanujava, 2015:67). The Spirited Hermeneutic of Dilthey is next examined.

3.4.5 Dilthey Spirited Hermeneutic
Verees notes that “Wilhelm Dilthey begins his study on Schleiermacher’s hermeneutical system
with the statement that “the science of hermeneutics actually begins with Protestantism” (Dilthey
1996: 33; Verees, 2018:47). Tanujava continues regarding Hegel and a ‘Spirited Hermeneutic’
in which “Hegel believes that all knowledge was “neither purely rational, as in Descartes and
Leibniz; nor empirical, as in Locke and Hume; nor even transcendental, as in Kant; it was
historically mediated by historical reason (Thiselton, The Holy Spirit, 2013: 298. Italics in the
original; Verees, 2018: 47). Within this historically conditioned understanding of truth as
process, Hegel develops a dialectic/dynamic view of reality and sees God “not as a

transcendent creator of the world but rather a Spirit permeating everything”( Kärkkäinen,
Pneumatology: The Holy Spirit in Ecumenical, International, and Contextual Perspective, 2002:
59; Verees, 2018: 47). Grenz and Olson cite Hegel in saying “without the world God is not
God”(Grenz and Olson, 1992: 38). By this Hegel means that “God is not a self-sufficient being in
and for himself; rather, God needs the world for his own self-actualization” (Grenz and Olson,
1992). World history is then also God’s history. Kärkkäinen argues that Hegel’s view of God as
Spirit, which is in the process of becoming, represents “a kind of pantheism in which a clear line
of demarcation between God/God’s Spirit and the world/world spirit cannot be drawn
”(Kärkkäinen, Pneumatology, 2002: 59). In a more positive tone, David Jensen suggests that
because the infinite God reveals Godself in the finite, Hegel is “able to overcome many of the
dualisms that have plagued Christian thought: of spirit over matter, subject over object” (Jensen,
2008:17). In “Hegel, one can start to see a historical precedent of philosophical and theological
reflection that refuse to confine the Spirit to specifically Christian ecclesiological or soteriological
realms” since “in Hegel’s scheme of salvation history,” Jensen adds, “all of creation is caught up
in the grand movement of the one subject Spirit, who makes us all subjects to one another, and
summons our matter and bodies as components of the divine life” (Jensen, 2002: 17 (Italics in
the original)). In their evaluation, Grenz and Olson argue that Hegel’s “work of radical
immanentism” is his most important and lasting contribution to contemporary theology; his
vision of the God-world unity remained as a powerful option to theology (Grenz and Olson,
1992:38). Giving a more precise description than Kärkkäinen, they argue that Hegel’s approach
to God-world relation should be called “panentheism” (rather than “pantheism”); subsumed
under this label is “any view that represents God and the world as inseparable yet distinct
realities” (Grenz and Olson, 1992:39). They “believe that all later expressions of panentheism
follow Hegel in their own ways at this crucial point” (Grenz and Olson, 1922: 39). Karkkainen

states that “the placing of Grenz’s evaluative comment at the end of each exposition of these
three modern theologians is intentional, in order for us to compare/contrast the views of these
theologians and Grenz’s comments on them with Grenz’s own view, which will be explained and
analyzed in the subsequent chapters” (Karkkainen, 2002 ).

3.5 THE PURITAN SPIRITED HERMENEUTIC
Missler notes that there was also the influence of the “Puritans in the 19th Century” Spirited
Hermeneutic “that “centuries later, the early Puritans recognized the limitations of Protestant
hermeneutics, as did the later Plymouth Brethren who sought a proper understanding of Biblical
typology. In the 19th century the Plymouth Brethren tried to construct a model of Biblical
interpretation that emphasized typology from the viewpoint of Old Testament foreshadowing of
the new covenant. This may have been the closest that the predominantly Gentile Church has
ever come to returning to its Jewish roots in the area of interpretation.” (Missler, 2001). Missler
notes “the Puritans John Robinson and John Lightfoot were among the first to recognize the
need to restore a Jewish approach to Biblical interpretation along Midrashic lines with its
sensitivities to typological patterns”(Missler, 2001).
Lee also presents the “Protestant hermeneutic through examination of the Holy Spirit in the
exegesis of the Puritans (circa 1700 to 1860)” (Lee, 2009). Lee notes that the “Puritans in
particular, believed that the Holy Spirit guided Christians‘ reading of the Bible. They were heirs
to much earlier and analogous claims made by virtually all Protestants in one way or another in
the sixteenth century as described by Geoffrey F. Nuttall” (Lee, 2009). “God supernaturally
allowed the faithful reader to recognize the Scriptures‘ divine nature. This knowledge was
privileged and available only to believers. However, Protestants also believed that the Bible
could be affirmed by natural evidences such as the natural sciences, history, or reason. But

they generally believed that the special knowledge granted by the Spirit was superior” (Lee,
Michael, 2009:3; Gordis, 2003; Nutall, 1992, 1947; Winship, 1996; Miller, 1939; Morgan, 1986).
Lee also notes that “for the role of the Spirit in interpretation”(Hill, 1993).
Lee notes that “it is in (the) dissertation builds on the work of Lisa M. Gordis, Geoffrey F. Nuttall,
and Michael P. Winship” in “(arguing), that Puritans believed that they were guided by the Spirit
in their interpretation of the Bible (Lee, 2009:3). Perry Miller is “of course” “correct (in arguing)
that Puritans were eminently reasonable people (Lee, 2009:3). John Morgan “notes that
although the Puritans honored reason, learning, and logic, (the Puritans) were concerned that
human knowledge could overstep its bounds in spiritual matters. Nuttall stresses that Puritans
and Quakers disagreed over their interpretations, but both claimed to be guided by the Spirit”
(Lee, 2009: 3). Geoffrey Nuttall stressed “that Puritans and Quakers disagreed over their
interpretations, but both claimed to be guided by the Spirit”(Lee, 2009: 3). Nuttall further
presents the “concept” of the Holy Spirit and scriptural inspiration “when Protestants
conceptualized how the Spirit of God inspired the writers of the Bible, (the Protestants)
minimized the human element. Most generally (the Protestants) believed that God inspired
every word and detail of the Scriptures and the writers were practically taking dictation. Some
believed that in some instances, the inspired writers became passive writers guided by the
Spirit" (Lee, Michael, 2009:28-29; Bowe, 2000: 64; Bromiley, 1995:849-854).

The “theory of inspiration” is examined by McNeill and Zachman as “McNeill writes that Calvin
never explicated a theory of inspiration. Calvin wrote that God placed ideas in the minds of the
writers, but Calvin probably did not hold to a strict theory of dictation. However, he believed that
the words of the writers corresponded directly to the mind of God”(McNiell and Zachman,
2006:2-5). More recently, Randall C. Zachman notes that “Calvin wrote of two authors of

Genesis: the Holy Spirit and Moses. Some parts were indeed dictated by the Holy Spirit, but
other passages were drawn from an oral tradition, stretching from Adam to Moses” (McNiell,
1954: 131-146; McNiell and Zachman, 2006:2-5; Thompson, 2004: 60-63; Bowe, 2000; Nuttall,
1992; Nichols, 2003).

Lee concludes, that, in stating “Joseph Stevens Buckminster and Andrews Norton believed they
lived in a time of hermeneutical chaos. Though the Bible was still the revelation and truth of God
in the minds of most, there was little control over its interpretation. They were essentially dealing
with the same problems that plagued the American Puritans earlier”(Lee, 2009:362). The
“Puritans thought that the Holy Spirit would bring interpretive consensus. In the first half of the
eighteenth century, Cotton Mather, Jonathan Dickinson, and Jonathan Edwards thought that a
combination of the Spirit and science and history could resolve interpretive disputes.
Buckminster and Norton naively believed that they relied exclusively on a historicist
hermeneutic to resolve interpretive conflicts”(Lee, 1009:362-363). They “both believed that the
Calvinists in particular were mired in the past, clinging to a dated hermeneutic. According to the
two Unitarians, these Calvinists relied on a hermeneutic that affirmed their own conclusions.
Discussion was fruitless” (Lee, 2009: 362-363). There were “the liberals (who) were continually
struck by barbs from orthodox publications such as the Panoplist. Both Buckminster and Norton,
drawing upon European resources, believed that a historical hermeneutic could place the
discussion on objective and empirical grounds”(Lee, 2009: 362-363). The interpretation of the
Bible required discipline. Otherwise, people could make the Bible support their own notions.
Buckminster and Norton believed history provided the only viable grounding. Needless to say,
they were partial to European criticism, for it happened to affirm their own”(Lee, Michael, 2009:
362-363).

3.5.1 Owen’s Pneumatologic Discourse
Howson notes that “of all these works the most important for this essay is (Owen’s) first treatise
on the Holy Spirit entitled Pneumatologia or, A Discourse Concerning the Holy Spirit. It is in this
non-polemical work that he clearly lays out his views on the interpretation of the Scriptures in
Book VI, Part II, entitled “Causes, Ways and Means of Understanding the Mind of
God”(Howson, 2001:353). The Spirited Hermeneutic of Owen was founded in the PostReformation Puritan hermeneutic. Howson comments to focus on “concerning Reformed
hermeneutics Richard Muller has provided some extensive study in the second volume of his
work entitled Post-Reformation Reformed Dogmatics” (Howson, 2001:355). In it “(Howson)
demonstrates that the post-Reformation dogmaticians taught several things: (the first that) in
order to get at a right interpretation the interpreter must be a person with saving faith, must have
a right heart, and must pray to the Holy Spirit for illumination” (Muller, 1993:479-87, 505;
Howson,.2001:355). To the Protestant exegete in “The Unitarian Model Figure 3-2 (Adapted
from Wood, 2016©); “Muller also states that “‘faith, both fides quo and fides quae, rather than
reason remained the norm for interpretation even granting the powerful and necessary role
played by the rationality of the Protestant exegete”(Muller, 1993:525). There is also a second ;
component in the Post-Reformation Post Dogmatic, that there is “a single literal and
grammatical meaning of the text of Scripture and…[the post-Reformation dogmaticians] argue
that no extrapolated allegorical, tropological, or anagogical sense of the text can ever be a firm
basis for theological formulation”(Muller, 1993: 488).

This is essentially the interpretive rule ‘sensus literalis’. The post-Reformation dogmaticians
taught that “the right understanding of the actual use of a word ha a particular text comes from

consideration of ‘the occasion, scope, preceding and following context, and the other
circumstances of [the] passage’ or, otherwise stated, ‘the scope, end, matter, circumstances
(that is, as Augustine says, the persons, place, and time), the antecedents and consequents of
each passage’ and ‘the series and connection of the text’” (Muller, 1993: 512- 13); (the quotes
in the text are from William Whitaker’s A Disputation on Holy Scripture against the Papists,
Especially Bellarmine and Stapleton, 9.5)(Howson, 2001: 355). Howson continues that
“words… can have only a single sense in any particular place— otherwise there is ambiguity of
meaning and ambiguity breeds errors in interpretation,” and this sense can be either simple or
mixed; (Howson, 2001:355; Muller, Post-Reformation, 1993:491).

Muller further notes that “faith, both fides qua and fides quae ,rather than reason remained the
norm for interpretation even granting the powerful and necessary role played by the rationality
of the individual Protestant exegete” (Muller, 1993: 525). The mixed sense is that which is found
in prophecy “where part of the sense lies in the type and part in the antitype” (Muller,
1993:492)’.; There is a third development in the post-Reformation dogmatics which is that “the
simple sense can be either “proper and grammatical” or “figurative or tropical”(Howson, 2001.
355-356). The “proper” and “grammatical” is the literal sense as indicated by the words
themselves; the “figurative”or “tropical” is the literal sense indicated by what the words signify”
which “then leads to a fifth element of post-Reformation dogmatics” that “an important
interpretive rule was that of the analogy of Scripture” (Howson, 2001:355-356; Muller, 1993:
505-6);this means that Scripture must be used to interpret Scripture, or Scripture is its own
interpreter.
Muller continues this discussion of the post-Reformation dogmatics and notes that “the
theological meaning of the words…, appears fully only from the analogy of Scripture,

specifically, from the conference of the text with other similar texts, and from the subsequent
examination of the linguistic forms in the text the grammatical structures and the figures—on
grounds provided by the analogy” (Muller, 1993: 519). This leads to the sixth element found in
post-Reformation dogmatics “the analogy of faith included the “practice of the church, the
decrees of the sounder councils, and the expositions of the fathers” as long as they agreed with
Scripture and the analogy of Scripture” (Howson, 2001:355-356; Muller, 1993: 506). Finally
Muller presents “the analogia fidei permitted the orthodox to approach Scripture creedally and
confessionally on the assumption that the creeds and confessions had arisen out of a churchly
meditation on Scripture and were therefore to be understood as biblically standardized norms
(norma normata ) … The analogy of faith is connected, explicitly, with the identification of
fundamental articles of faith and, therefore, also with the doctrinal truths identified for the whole
church in basic catechesis” (Muller, 1993:506).
Muller to support this point looks to Whitaker’s position voiced in Disputations 9.5: “Now the
analogy of faith is nothing else but the constant sense of the general tenour of scripture in those
clear passages of scripture, where the meaning labours under no obscurity; such as the articles
of faith in the Creed, the contents of the Lord’s Prayer, the Decalogue, and the whole
Catechism: for every part of the Catechism may be confirmed by plain passages of scripture”
(Muller, 1993: 518). The final implication from the post-Reformation dogmatics is that “the text of
Scripture was accommodated and revelation was progressive (Howson, 2001:355-356; Muller,
1993: 529). Muller concludes that “the nature of accommodation was a matter of extensive
debate and the hermeneutics of most orthodox Protestant theology assumed a movement from
promise to fulfillment”(Howson, 2001: 355-356).

Owen’s hermeneutic is also enjoined by Howson; specifically “(one finds) Owen’s principles of
interpretation explicitly stated in two of his works, Pro Sacris Scripturis Exercitationes adversus
Fanaticos and Pneumatologia or, A Discourse Concerning the Holy Spirit”(Howson, 2001:358)
There are two specific works of Owen’s to which Howson refers which support this position of
biblical interpretation; the first is “the English translation of the first work is A Defense of Sacred
Scripture Against Modern Fanaticism” (Howson, 2001: 358; Owen, 1658). This specifically is
found in Biblical Theology (trans. Stephen P. Westcott; Pittsburgh: Soli Deo Gloria, 1994),
775. The full title of Owen’s work is “Pro Sacra Scripturis s adversus hujus tempom Fanaticos
exercitaliones apologeticae Quatuor [1658]” (Owen, 1658). The second work, by Owen is
“Pneumatologia, or A discourse Concerning the Holy Spirit”, is” found in volumes two and three
of the Goold edition of Owen’s Works.” (Howson, 2001:358; Johnstone and Hunter, 1850-55,
Vol. 2&3; Wescott, 1994:775).

Spain continues the examination of Owen’s Spirited Hermeneutic through “Owen’s doctrine of
illumination helps to clarify the distinct nature of illumination. Some, for instance, understand
illumination to be inspirational, while others understand it to be volitional, transformational,
oreven communal" (Spain, 2016:112-113; Wilburn, 2011).
Richard C. Barcellos regarding the infallibility of scripture and the Holy Spirit “as an example of
this principle, John Owen says, “The only unique, public, authentic, and infallible interpreter of
Scripture is none other than the Author of Scripture Himself . . . that is, God the Holy
Spirit”(Barcellos, 1994:797). Nehemiah Coxe says, “. . . the best interpreter of the Old
Testament is the Holy Spirit speaking to us in the new”(Coxe and Owen, 2005:36). Poythress
contributes to this discussion that “this meant that they saw the Bible’s interpretation and use of
itself as infallible and with interpretive principles embedded in it. When the Bible comments

upon, or utilizes itself in any fashion (e.g., direct quotation, allusion, echo, or fulfillment in the
O.T. or NT), it is God’s interpretation and, therefore, the divine understanding of how texts
should be understood by men. This often means that later texts shed interpretive light on earlier
texts. This occurs not only when the New Testament uses the Old Testament, but it occurs in
the Old Testament itself. Or, we could put it this way: subsequent revelation often makes explicit
what is implicit in antecedent revelation”(Poythress, 2016: 14)

Poythress continues that “the later communications build on the earlier. What is implicit in the
earlier often becomes explicit in the later”(Poythress, 2016: 14). Howson supports that Owen
ascribed to a Spirited Hermeneutic; “Owen goes on to state how the Holy Spirit interprets
Scripture: Partly through the express words of Scripture and partly by the revelation of God’s
will contained in the wider context, which may be understood by a comparison of text with text,
so that which seems to have been more obscurely spoken may be illuminated by what is plainer
until an overall understanding of the divine will is gained; “Owen continues “Partita in ipsis
Scripturis loquentem, mentemque suam clarè (and) dilucidè exponentem, eamque per totius
divnae doctrinae, seu veritatis in illis traditae analogiam, in omnibus partibus seu locis, ubi eum
obscurius locutum fuisse videri possit, revelantem, partim, lucem spiritualem in mentes nostras
immitentem, quâ in omnem necessariam veritatem in verbo patefactam ducamur” (Pro Sacris,
31)" (Howson, 2001:360). Gordon supports this view of Owen; “the Spirit’s rolel in enabling
(one) to receive the truths of God.”(Owen, Vol. 4: 118-125; Gordon, n.d.).

.

There is also an explicit influence of Puritan hermeneutics seen in the hermeneutic of John
Owen. Seaman affirms this hermeneutic “as Owen confirms: there is a knowledge of spiritual
things that is purely natural and disciplinary, attainable and attained without any especial aid or

assistance of the Holy Ghost (Spirit) ...some knowledge of the Scripture, and the things
contained in it, is attainable at the same rate of pains and study with that of any other art or
science” (Seaman, 2013:202; Stein, 1977:113) Owen’s Puritan hermeneutic is in “the
illumination intended, being a gift of the Holy Ghost, differs from, and is exalted above this
knowledge that is purely natural. For it makes nearer approaches to the light of spiritual things
in their own nature, than the other doth” (Seaman, 2013:202; Stein, 1977:113). Seaman
provides further support of Owen’s “notwithstanding the utmost improvements of scientifical
notions that are purely natural, the things of the gospel in their own nature, are not only unsuited
to the wills and affections of persons endued with them, but are really foolishness to their minds
. . . “(Seaman, 2013:202; Stein, 1977:113). It is in Owen’s Spirited Hermeneutic that “moreover,
the knowledge that is merely natural hath little or no power on the soul, either to keep it from
sin, or to constrain it to obedience. There is not a more secure and profligate generation of
sinners in the world, than those who are under the sole conduct of it” (Seaman, 2013:202,
Owen, 1840: 213; Stein, 1977: 113). Seaman provides the following conclusion in Owen’s
hermeneutic which is directly attributed to the Holy Spirit as it “truly, the unregenerate person
can grasp the cognitive meaning of the text such that it results in understanding, but without the
Spirit, this understanding is anemic.(Seaman, 2013:202, Owen, 1840: 213).

3.5.2 Edwards’ Spirited Hermeneutic
Hillman provides the impact of the John Edwards a Puritan hermeneutic on the Spirited
Hermeneutic (Hilman, 2013: 3). Hillman notes that “while their thinking was influenced by
logical philosophers such as John Locke, they also allowed for the role of Holy Spirit revelation
in their hermeneutical approach. Very few Puritans would hold that true knowledge could be

gained exclusively through logic and without a measure of revelation from the Holy Spirit
(Hilman, 2013:3).

The Spirited Hermeneutic is also seen in Edwards “quest for the spiritual sense” as “
In this quest Edwards shared certain assumptions with the Reformation tradition, but in other
ways he departed from prevailing patterns of Protestant exegesis. In contrast to the
Reformation accent upon the sufficiency of the singular literal sense of the Bible, he
underscored the multiplicity of levels of meaning in the text and the primacy of the
spiritual”(Stein, 1979:101;Hillman, 2013:3). Stein finds “that something extra Edwards called
spiritual understanding or knowledge. A clue to the meaning of this concept is found in the
Religious Affections where Edwards noted that what is spiritual "in the ordinary use of the word
in the New Testament, is entirely different in nature and kind, from all which natural men are, or
can be the subjects of" (Logan, 1980: 84). Stein notes that “(Edwards) was drawing upon the
New Testament distinction between the flesh (sarx) and the spirit (pneuma), two separate and
opposing forces at work in the Christian life. Speculative knowledge of the Bible is accessible to
all men including those who are the creatures of the flesh. Spiritual understanding, by contrast,
is available only to those who are "Spirit-filled," who have light from God to see and perceive the
fullness of the Word. In other words, to possess spiritual understanding "is to have the eyes of
the mind opened, to behold the wonderful spiritual excellency of the glorious things contained in
the true meaning of it, . . . to behold the amiable and bright manifestations of the divine
perfections, and of the excellency and sufficiency of Christ. . . ,"(Stein 1979:100-101; Edwards,
1959: 280-281). Stein notes that “elsewhere Edwards called this sight or insight a "new sense
of the heart" produced by the presence of the Holy Spirit and a "spiritual supernatural sense"
implanted by God at the time of conversion (Stein, 1979: 100-101; Edwards, 1959: 275).Stein

concludes that “this spiritual sense has redemptive value, unlike the speculative knowledge of
the Bible (Stein, 1979: 100-101). To Stein the works of Johnathan Edwards’ are also found in “
The Importance and Advantage of a Thorough Knowledge of Divine Truth," The Works of
President Edwards (4 vols.; New York: Leavitt, 1849) 4.3, 14" which is cited as the “Worcester
reprint” (Edwards, 1849); Theological Miscellanies” (Manuscripts, Beinecke Rare Book and .
Manuscript Library: Yale University, New Haven) no. 160. Hereafter this series is cited as
"Miscellanies," and individual entries are identified by number, not page. The texts of the
"Miscellanies" are from typescripts prepared by Thomas A. Schäfer of McCormick Theological
Seminary, an editor on the Yale edition of The Works of Jonathan Edwards. Here and
elsewhere in this article, manuscript citations have been edited by the author [Stein] in
accordance with the general editorial principles of the Yale edition.
Stein reiterates that to Edwards “although the Scripture is a ‘dead letter’ apart from the Spirit of
God (Edwards, Miscellanies: 204)”(Stein, 1979: 109); “nevertheless it is the interaction of Word
and Spirit that produces spiritual understanding”(Stein, 1979: 109; Edwards, Miscellanies, 204].

Logan contributes to the examination of Edward’s hermeneutic that “the Holy Spirit is the
necessary and sufficient hermeneutical principle for both the analyze Holy Spirit is the
necessary and sufficient hermeneutical principle for both the analytic and the existential
elements of true Christian knowledge”(Logan, 1980:92). In Cherry's continuing thesis it is that
“Edwards' theological position, no matter against what individual or system of ideas he was
reacting, was one in which both elements of knowledge were considered essential and in which
the Holy Spirit was that entity which made affecting knowledge possible” (Logan, 1980: 92;
Cherry). Seaman supports this position that it is Fridley “in reference to 1 Cor 2:14, writes,
"that the natural man views the biblical teachings as foolishness does not mean they are

incomprehensible to him or that he is unable to cognitively grasp the content of the message. . .
. (and clarifies that) this phrase should not be taken to mean that spiritual teachings are
unintelligible or beyond the cognition of unregenerate man"(Owen, 1883:156, 1840:213; Maier,
1994: 53-54).

Seaman concurs with this position that “the unregenerate person is thus capable of relaying
tradition to others only in an insufficient fashion. And (this person) is further disadvantaged with
respect to content, because (this person) finds acceptance of the supernatural difficult"
(Seaman, 2010: 202-203). Terry provides the biblical context for “‘the natural man,’ says Paul,
" does not receive the things of the Spirit of God, for they are a folly to him, and he is not able to
know, because they are spiritually discerned " (1 Cor. ii, 14)”(Terry, 1885: 156). Terry also
notes the illumination of the Holy Spirit “There must be the devout frame of mind, as well as the
pure desire to know the truth. " God is a Spirit; and they that worship him must worship him in
spirit and in truth" (John iv, 24). Therefore, they who would attain the true knowledge of God
must possess the reverent, truth-loving spirit; and, having attained this, God will seek them
(John iv, 23) and reveal himself to them as he does not unto the world. Compare Matt, xi, 25;
xvi, 17. Finally, the expounder of the Holy Scriptures needs to have living fellowship and
communion with the Holy Spirit inasmuch as " all Scripture is God-breathed " “(2 Tim. with the
Holy iii, 1 6), and the sacred writers spoke from God as they ‘were moved by the Holy Spirit (2
Peter I, 21)’, the interpreter of Scripture must be a partaker of the same Holy Spirit. He must, by
a profound experience of the soul, attain the saving knowledge of Christ, and in proportion to
the depth and fulness of that experience he will know the life and peace of the " mind of the
Spirit "(Rom. viii, 6)”(Caulley, 1982:48). Caulley notes the “idea of inspiration in 2 Peter 1:1621 (Caulley,1982 :48) specifically that “the Spirit is the guarantor of the Word of the Church)”

(Freeman-van Leer, 1954, 21ff). Caulley states that “we speak God's wisdom in a mystery,"
says Paul (1 Cor. ii, 7-11), the hidden spiritual wisdom of a divinely illuminated heart, which
none of the princes of this world have known, but (as it is in substance written in Isa. Ixiv, 4) a
wisdom relating to " what things (a) eye did not see, and ear did not hear, and into man's heart
did not enter—whatever things ( ὂς ) God prepared for them that love him; for' to lis God
revealed them through the Spirit; for the Spirit searches all things, even the depths of God. For
who of men knows the things of the man except the spirit of the man which is in him ? So also
the things of God no one knows except the Spirit of God." He, then, who would know and
explain to others " the mysteries of the kingdom of heaven " (Matt, xiii, 11) must enter into
blessed' communion and fellowship with the Holy One. This has been revised to read as
follows” He should never cease to pray (Eph. I, 17, 18) "that the God of our Lord Jesus Christ,
the Father of glory, would give him the spirit of wisdom and of revelation in the full knowledge
γνϖϖοσις of him He should never cease to pray (Eph. I, 17, 18) "that the God of our Lord
Jesus Christ, the Father of glory, would give him the spirit of wisdom and of revelation in the full
knowledge (epignósis) of him, the eyes of his heart being enlightened for the purpose of
knowing what is the hope of his calling, what the riches of the glory of his inheritance in the
saints, and what the exceeding greatness of his power toward us who believe" (Terry,
1885:157-158). Terry notes that “(one follows) here the reading of Westcott and Hort, who
receive yaQ into the text. This reading has the strong support of Codex B, and would have been
quite liable to be changed to the more numerously supported reading 6e by reason of a failure
to apprehend the somewhat involved connection of thought. The ydg gives the reason why toe
speak God's mysterious wisdom, for to us God revealed it through the Spirit”(Terry, 1885:157158, n.1)

McKinley states Owen also notes the importance of illumination by the Holy Spirit “Puritan
pastor and theologian of the seventeenth century. Owen’s writings on illumination are chosen
because of the high regard many scholars have for him (McKinley, 1997: 93-104, 94, n.2;
Nuttall, 1947:7; Ferguson, 1987:17; Toon, 1971:166-167) . According to Packer, Owen is “the
greatest among Puritan theologians. For solidarity, profundity, massiveness, and majesty in
exhibiting from Scripture God’s ways with sinful mankind there is no one to touch him”
(McKinley, 1997: 94, n.3; Packer, 1990: 81). Spain notes Owen’s doctrine of illumination and
inspiration “for Owen, the roles of inspiration and illumination are clear when (Owen’s) explains”
(Spain, 2016; Owen, 4.125); and “a bit later Owen affirms this fact again: ‘the Holy Spirit of
God, enlightening our minds in the exercise of our own reason or understanding, and in use of
the means appointed of God unto that end, is the only safe guide to bring us unto the full
assurance of the mind and will of God as revealed in the Scriptures” (Spain, 2016; Owen,
4:127). These means (Owen, 4:126-127) will be discussed in greater detail in Chapters Six and
Seven of this thesis. Owen states that “(one) renounce(s) all enthusiasms in this matter and
plead not for any immediate prophetical inspirations” (Owen, 4: 125).
Heisler defines the difference well when he states that “the key difference between the doctrine
of inspiration and illumination is that inspiration is a completed, one-time event that guaranteed
and safeguarded truth, whereas illumination as a continuing work of the Spirit promises
guidance in truth but does not guarantee the outcome as ‘infallible’ as the doctrine of inspiration
does” (Heisler, 2003: 59). Horton “is also helpful, explaining, ‘“so inspiration is a characteristic
of the biblical text, while illumination is the subsequent work of bringing us to an understanding
and acceptance of its meaning”(Horton, 2011:113). Horton continues “those immediate
inspirations unto [the prophets and apostles] were in the stead and place of the written word,
and no otherwise. After they did receive them, they were by the same means to inquire into the

mind and will of God in them as we do it in and by the written word, 1 Peter 1:10, 11: Thus,
Scripture is the Spirit’s inspired, objective revelation, while illumination is the Spirit’s subjective
revelation wherein He helps believers to understand that objective revelation. So although
inspiration and illumination are distinct, they are intricately related. Owen says, “Having finished
the whole work of external revelation, and closed it in the Scripture, his [the Spirit’s] whole
internal spiritual work is suited and commensurate thereunto.” No Christian can have perfect
understanding of biblical truth. Owen states this point plainly: “Nor is it pretended that any one
man may or can have, in the use of any means whatever, a full comprehension of all divine
revelations in this life, not perhaps of any one of them; or that all men, in the use of the same
means prescribed unto them, shall have the same conception of all things revealed.”(Spain,
2016:112-113 ,n.25, n.26, n.27, n.28) Spain notes that “Owen clarifies what he means by
subjective revelation when he says, “By subjective revelations, nothing is intended but that
work of spiritual illumination whereby we are enabled to discern and understand the mind of
God in the Scripture; which the apostle prays for in the behalf of all believers, Eph. I. 16-19. . .
.”(Owen, Holy Spirit, 3.6; Spain, 2016:112-113, n.26). Ellis reiterates the inspiration of the Holy
Spirit “It is a wisdom. hidden 'in a mystery' (2:7), revealed through the Spirit (2:10) and shared
only among mature Christians (τέλειοι 2:6). It is imparted by pneumatikoi 'who interpret (or

pesher:συγκρίνοντες) the spirit-manifestations (πνευματικά) to spiritual men', 'in order that
we may know (εἰδϖμεν) the things given to us by God' (2:13, 12)”(Ellis, 1974:87, n.26).
Bromiley also notes the inspiration of scripture through the “the church(‘s) doctrine of
inspiration. (Bromiley, 1958/1959:205-217). Bromiley notes “that the inspiration of the scripture
extends to both the Old and the New Testaments since “in the New Testament it is made clear
that divine authority extends to the whole of the Old; for example, our Lord shows his disciples

“in all the scriptures the things concerning himself” (Luke 24:27). Again, the activity of the Holy
Spirit is given a general reference. (One reads) that the Psalmist speaks in the Spirit in Psalm
110 (Matt. 22:43). And finally the two primary verses in II Timothy 3:16 and II Peter 1:21 tell
us that “all scripture is given by inspiration of God,” and that “holy men of God spake as they
were moved by the Holy Ghost” (Bromiley, 1958/1959: 205). Bromiley makes a distinction in the
Patristic period that “When we turn to the patristic period, we are struck at once by the way in
which all writers accepted the inspiration and authority of Holy Scripture as self-evident. The
actual writings of the Old and New Testaments are seen to derive from the Holy Spirit and
therefore carry the divine message”(Bromiley, 1958/1959: 207). .

3.5.3 Luther on Divine Inspiration
D. Wood notes “James Wood in his recent book on interpretation is surely right in
asserting that' the starting-point for Luther is that Divine inspiration is necessary' for the true
interpretation of the Bible'” (Wood, 1960:88, n.42) . Wood states that “if God does not open and
explain Holy Writ: declares Luther, none else can understand it;” and “ it will remain a closed
book, enveloped in darkness.'(Luther. P.E., XIII:17)” (Wood, 1960:88, n.43). This, of course,
springs from Luther's own experience. It was only when (Luther) himself received (this)
inspiration that (Luther) was able to grasp the significance of Scripture. (Luther) believed that it
was necessary to draw on God's grace and wisdom anew for the interpretation of each
successive passage. So the primary prerequisite was prayer . Therefore the first duty', he told
Spalatin, is to begin with a prayer of such a nature that God in His great mercy may grant you
the true understanding of His words '(Luther, L.E..,I:57)” (Wood, 1960:88, n.44). Such a prayer
is answered when the Holy Spirit interprets the Word which He has already inspired (Luther,
W.A., VII:97)” (Wood, 1960:88, n.45).

Wood sees that “the instruction of the Spirit is

essential to a right division of the Word. The Bible cannot be mastered by study or talent',
Luther writes again to Spalatin; you must rely solely on the influx of the Spirit “(Wood, 1960:88,
n.46; Brielwechsel, eds. E. L. Enders and G. Kawerau, I:141). As Luther writes “No-one can
understand God or His Word who has not received such understanding directly from the Holy
Ghost' (Luther, W.A., VII: 546)” (Wood, 1960:88, n.47). So “it is the office of the Spirit to press
home the Word, and to ensure its reception. For nobody understands His precepts unless it be
given him from above .... You understand them, however, because the Holy Spirit teaches you.
. . . Therefore those most sadly err who presume to understand the Holy Scriptures and the law
of God by taking hold of them with their own understanding and study” (Luther, W.A., LXVII:
W.A., LVII, p. 185; cf. XV, p. 565 ;Wood, 1960:88, n.48).

3.6 INSPIRATION OF THE HOLY SPIRIT

3.6.1 Terry on Inspiration of the Holy Spirit
Terry notes that the inspiration of the Holy Spirit “the inspiration of genius is from within, that of
the Holy Spirit from without. The one is begotten of the human soul, the other is by revelation
from the supernatural and inspiration. The biblical writers themselves assume to write by a
supernatural authority; they speak as men who have seen the visions of the Almighty, have
heard the voice of the revealer of secrets, and are moved by the power of the Holy Spirit”(Terry,
1885:137). Terry also distinguishes between revelation and inspiration “As regards the varied
contents of this God-given book, it is many recent writers (1) to distinguish between revealed
or In- revelation and inspiration. The subject-matter of many parts of the Scriptures is of such a
character as to lie beyond the unaided powers of the human mind to discover. Such portions
must have been communicated in some supernatural way, and were, therefore, from the

nature of the case, a divine revelation. Inspiration, on the other hand, was the divine influence
and supervision under which the sacred writers made a record of what came to their knowledge
either by revelation or otherwise. " Revelation and inspiration," says Lee, " are to be
distinguished by the sources from which they proceed, revelation being the peculiar function of
the eternal Word; inspiration the result of the agency of the Holy Spirit”(Terry, 1885:142-143;
Barrows, 1867, 1808, 1870, 1871, 1872, 1873). Lee, through examining “Lectures I, iv, ami v”
provides insight “on the inspiration of the Holy Spirit” and specifically notes that the
aforementioned sermons on the study of the Holy Scriptures, their nature, and some of these
most important doctrines” (Lee, 1830). Lee also states that “E. P. Barrow'” provides specific
contributions on both revelation and inspiration”(Lee, 1830; Barrows, Oct., 1867, April, 1808,
Jan. and July, 1869, Jan., July, and Oct., 1870, Oct., 1871, Jan., July, and Oct., 1872, and
April, 1873). There is also additional insight provided by Lee through a series of six lectures in “
Part Fourth of this work is devoted to the Principles of Biblical Interpretation, and contains in
clear outline and compact form an excellent presentation of the fundamental principles of
Hermeneutics” (Lee, 1830; Terry, 1885: 739).
Fuller notes that Fr Richard Kehoe comments on the inspiration of the Holy Spirit “with the
coming of Christ the O.T. is not now obsolete- a collection of proof-texts for the apologist.
Christ's word fulfils it- the glory shines from Christ, but it shines back into the whole Scripture,
making it one glorious body, full of the Holy Spirit'. Thus it is that the spiritual sense of Scripture
is established . . . The. scriptures give us the Word of God-Tradition gives us the true sense.
,'!ly Tradition we mean that instinctive mind of the Church which enables One to handle the
Word of God aright. She can unfold all the secrets of Scripture” (Kehoe, 1946:453). Kehoe,
O.P., developed a theme that the O.T. is to be interpreted in the light of the New, if it is still to

be for us a living Word of God. So interpreted it contributes to the whole without it God's
message would be incomplete”(Kehoe, 1957:247; Fuller, 1950: 244-249) .

3.6.2 Ernesti Role of the Holy Spirit
Sailhamer comments on Ernesti and the inspiration of scripture that “by the eighteenth century,
the things behind the words of Scripture were hard, if not impossible, to control by means of the
words alone. Hence, it was one of Ernesti’s primary goals to secure the legitimate control of the
words of Scripture over the things themselves. That was necessary and important for Ernesti,
because he genuinely believed that it was the words of Scripture, and not the things, that were
divinely inspired. His basis for that view was the same as all orthodox theology in his day,
Paul’s statement in 2 Tim 3:16, “All Scripture [words] is inspired”(Sailhamer, 2001:199).

Forester provides a critique of such an element in hermeneutics as “Ernesti insists on various
forms of holism in interpretation (as) this principle was not altogether new with Ernesti”
(Forester, 1950:31-34). Forester further comments on Ernesti’s hermeneutic that to “(Ernesti)
parts of a text must be interpreted in light of the whole text (Institutes, 1:70-1.); and both of
these in light of an author's broader corpus and other related texts (Institutes, 1:74)”(Forester,
1950:31-34). There is “such holism is in particular necessary in order to acquire sufficient
evidence to be able to pin down word usages, and hence meanings”(Forester, 1950: 3-134)
and that “the connection of hermeneutics to holism” as seen in “this principle of holism would
subsequently be taken over and developed much further by successors such as Herder and
Friedrich Ast”(Forester, 1950: 31-34). This, through Forester, provides further inquiry into
Ernesti’s hermeneutic and directs one to “see especially (Ernesti’s) early works on biblical
interpretation and his Critical Forests (1769)” (Forester, 1950: 31-34).

Sailhamer contributes to this discussion of Ermesti’s hermeneutic in that “Ernesti is a good
example of how one’s view of inspiration can, and perhaps should, effect a hermeneutical
method. What characterizes Ernesti’s approach more than anything else is the importance he
placed on the meaning of the words of Scripture. It is true that Ernesti was trained in philology
and that he had a greater appreciation for it than the historical method as such. But the more
important factor in Ernesti’s approach is the reason why he preferred philology to history in the
first place. The reason lay in his understanding of Biblical inspiration” (Sailhamer, 2001: 193206). Further as Sailhamner contends “Ernesti held to the classical orthodox view of
inspiration. The words of Scripture were inspired, not the historical events (things)” (Sailhamer,
2001: 193-206). In describing Ernesti’s hermeneutics there is “consequently, the method that
best rendered the meaning of the words of Scripture was to be preferred” and within “the
annals of the history of the rise of Biblical criticism, Ernesti is generally derided for not jumping
on board the ‘history is the answer to everything’ bandwagon” (Sailhamer, 2001: 193-206).
Ermesti is “also credited with being the last Biblical scholar to have held fast to the doctrine of
Biblical inspiration in the classical sense of identifying inspiration and Scripture”(Sailhamer,
2001: 193-206). So “by the beginning of the nineteenth century, the accepted view of
inspiration had become focused not on Scripture but on the events (things) to which the
Scriptures referred. Instead of a ‘holy Bible,’ (one was) given a “holy history.” It is therefore no
wonder that Biblical hermeneutics was eager to make the shift away from the meaning of words
to the meaning of things” (Sailhamer, 2001: 193-206).

3.6.3 Bultmann’s Spirited Hermeneutic
Wood (2016) notes that Bultmann’s hermeneutics are framed “in order to understand we need
to examine the linguistic usage; but that alone is not enough; understanding is not just about

“rules.” There is an art to it”(Wood, 2016©): Unpublished/Audio Lecture Three: The History of
Hermeneutics: Part (2)). Wood provides a preliminary introduction into the hermeneutic of
Bultmann that Bultmann “rejected the so-called objective, value-neutral observation of the
text that came from the Enlightenment; (and) it is absurd to demand that the interpreter silence
his subjectivity and extinguish his individuality” (Wood, 2016©. Thiselton develops Bultmann’s
hermeneutic and states that “Bultmann expresses the matter ‘to understand a text of music or
of mathematics, (one needs) some idea of music or mathematics in the first place. This is a
preliminary understanding or what the Germans call pre-understanding (Vorverstandnis)”
(Thiselton, 2009:155). Bultmann’s sees “the interpreter needs ‘an interest which is based in the
life of the inquirer’ in order to ask productive questions of the text (and) the presupposition for
understanding is the interpreter’s relationship in his life to the subject . . . which is expressed
in the text” (Thiselton, 2009:155). Indeed Bultmann provides an “(in) understanding religious
texts requires de-objectifying them; (that the) NT writers did not intend to describe reality, but
to confess their faith” (Thiselton, 2009:155). Wood is succinct that Bultmann’s position was one
to “let the fires of skepticism burn; (that to Bultmann) there is the “de-mythologizing the N.T.;
(and that in) retaining faith in primitive mythology demands a sacrifice of intellect that the NT
people were not asked to make”(Wood, 2016©).

Thiselton provides a concise argument that Bultmann “emphasized eschatological crisis”and
“argued that the parables were ‘word pictures (Bildworte) while similitudes (Gleichnisse) were
different”(Thiselton, 2009:46). Thiselton clarifies Bultmann’s position that “Christ t is crucified
‘for us,’ not in the sense of any theory of sacrifice or satisfaction . . . We must make the cross
our own.” and posits “does Christ help me because He is God’s Son, or is he the Son of God
because He helps me?”(Thiselton, 2009:46). In summary, Thiselton states that “for

Bultmann...the New Testament writers did not intend to describe reality, (Bultmann) claimed,
but to confess their faith”(Thiselton, 20009:168).This is in contrast to Wood’s in noting that to
Bultmann “the Spirit is only “the possibility of a new life . . . The Spirit does not work like a
supernatural force”(Wood. 2016©).

3.6.4 Early Barth and Scriptural Inspiration
There is also the distinction in early Barth and scriptural inspiration as Gleghorne presents this
“as an aside, it’s important to understand that when Barth refers to ‘the doctrine of inspiration,’
what (Barth) actually has in mind is something quite similar to what (one) would call
‘illumination.’”(Gleghorne, 2015: 1-23 (10)). Gleghorne continues “that is, ‘the doctrine of
inspiration,’ as Barth is here using the phrase, is meant to refer to that present work of the Holy
Spirit on the heart and mind of the reader, which enables him to correctly understand and
receive the Word of God in the Bible”(Gleghorne, 2015:1-23 (10)). Gleghorne provides clarity to
Barth’s “‘doctrine of inspiration’ (that) this is what Barth means when he later claims, in the
same preface, that ‘the doctrine of inspiration’ is concerned with the labour of apprehending,
without which no technical equipment, however complete, is of any use whatever”(Bromiley,
1959:290-293; Gleghorne, 2015:10). This is also the “authority of Scripture in Karl Barth.”
(Bromiley, 1959:290-293; Vanhoozer, 2006:50). Gleghorne also provides further understanding
of Barth’s hermeneutic” (Gleghorne, 2009: 23; Bromiley, 2006: 290-93; 2005. 275-294;
Vanhoozer, 2006: 26-59; Barth, 1818).
Summarizing Barth’s hermeneutic Gleghorne “(concludes), (that), while Barth‟s position can
certainly be criticized for its rather “muted” acceptance “of the past inspiration of Scripture,” as
well as his possible denial of biblical inerrancy” (Gleghorn, 2009: 1-23). Gleghorne further notes
“nevertheless, it seems to me that there are also many valuable insights to be gleaned from

Barth‟s early hermeneutics. (Barth’s) stress on approaching the biblical text in a spirit of
humility, faith, and reliance on the grace of God is a welcome (and necessary) reminder to all
those engaged in the academic study of the Bible”(Gleghorne, 2009: 1-23). Barth’s “strong
emphasis on the necessity of the illuminating work of the Holy Spirit to accurately grasp the
meaning of the text is both biblically and theologically sound”(Gleghorne, 2009: 1-23).

Finally “one must also admire Barth‟s courage in being willing to publicly relegate historical
criticism to a position inferior to that of Christian doctrines like inspiration, illumination, and
canonicity. In a very practical way, this demonstrates his commitment to both biblical authority
and the teaching of the church in preference to the then-current consensus of theologically
liberal scholarship in matters pertaining to biblical interpretation and exegesis. For all these
reasons, then, and for many more besides, (Gleghorne) think(s) that (one) should view the
early hermeneutics of Karl Barth with “a critical appreciation” (Gleghorne, 2009:1-23,
Bromiley,2006: 291) .
One also can consider “Barth‟s position on the inerrancy of Scripture does not seem entirely
clear”; Bromiley (views) that “Barth rejected it, but also observes that he accepted “the general .
. . veracity of the records” and that “Barth) never specified actual errors in the Bible” (Bromiley,
2006:291). On the other hand, McCormack believes that Barth‟s doctrine of Scripture is
“compatible” with that of evangelicals, even though it is not “identical.” He notes that whereas
evangelicals hold a doctrine of “inerrancy,” Barth embraced a “concept of „dynamic
infallibilism.‟” But both of these, he insists, “give rise to a very high view of the authority of the
Bible” (McCormack, 2004:73-4).

The examination of Barth’s ‘Spirited Hermeneutic’ is further provided by Dempsey” through the
lens of Barth’s Dogmatics: “therefore, instead of beginning with the assumption of a common
humanity or an intuition or experience of the other in one’s experience of oneself, Barth insists
that exegesis must begin with “the concrete relationship of the thing attested” in the biblical
testimony itself: God’s revelation in Jesus Christ. This, then, is Barth’s “universal rule of
interpretation,” that “a text can be read and understood and expounded only with reference to
and in the light of its theme (Dogmatics I.2, 493)” (Dempsey, 2007:125). Barth’s hermeneutic is
seen as a“special hermeneutic (which) may be applied to the interpretation of any text, for
Barth the main theme, subject matter, and content of scripture is God and God’s concrete
relationship with the person of faith”’(Dempsey, 2007: 125).

It is in the “citing (of) 1 Corinthians 2:6–16, Barth notes that what the individual receives is the
knowledge of the “benefits of divine wisdom,” the mind of Christ, which simply is not available
those who live according to the flesh (psuchikòs anthropos); rather, such knowledge is
available only for those to whom the Spirit has revealed it (pneumatikós), enabling them to live
in the Spirit and to judge all things accordingly (anakrínei tà pánta)”(Dempsey, 2007: 125).
Dempsey concludes that “‘it is only spiritually’ Barth insists, ‘i.e., on the basis of the same work
of the Spirit, by which he can know and therefore speak about these benefits. (Dogmatics I.2,
515–16)”(Dempsey, 2007: 125 (sic)).
Runia also comments on Barth’s view of inspiration that it is “connected with all this is the fact
that Barth has a different conception of inspiration. To him inspiration is one action of the Holy
Spirit, taking place in two phases. (a) There is His action upon the Bible writers: He inspired
them in the writing down of their witness. (b) There is His action in the listeners or readers, who
now hear the wit-ness as the Word of God for them. ‘The theopneustia is the act of revelation in

which the prophets and apostles in their humanity became what they were and in which alone
in their humanity they can become to us what they are” (Klass, 1967:21-22, n.15 cf Runia:1962:
508). Runia continues “the circle which led from the divine benefits to the Apostle instructed by
the Spirit and authorized to speak by the Spirit now closes at the hearer of the Apostle, who
again by the Spirit is enabled to receive as is necessary. The hearer, too, in his existence as
such is part of the miracle which takes place at this point "(Klaas, 1967:21-22; Runia,
1962:516).
Bromiley notes there is a distinct role of the Holy Spirit in the hermeneutic of Barth “(Barth)
never views theology as merely a human enterprise. It can engage in a valid exposition of the
primary testimony, not with the tools of exegesis alone, but only as the Holy Spirit acts as the
final expositor who takes the human word and speaks the divine word in and through it, so that
it is in very truth the word of God”(Bromiley, 1986: 7-17).
Bromiley considers Karl Barth (1886-1968) and “the primary axiom of Barth’s hermeneutics is
that theology is rooted in Scripture and is thus a servant of it”(Bromiley, 1986:13). Wood
distinguishes and clarifies between Early Barth and Late Barth in terms of biblical hermeneutics
and states that “Biblical hermeneutics cannot let itself be dictated to by a general hermeneutics”
(Wood, 2016©, 14:44min). Wood notes that “Barth is saying that the ‘rules’ that apply to
interpretation of texts in general do not apply to the Bible. This was part of the problem of the
Enlightenment -- where the Bible was subject to the disciplines of historical criticism as all other
texts do “(Wood, 2016©).
In considering Johann S. Semler in the construct of the Spirited Hermeneutic, Wood again
provides some background that in “(one’s reading that, during the rise of biblical criticism,
Semler held that the text and canon of the Bible owe their origin entirely to historical factors and

conditions”(Wood, 2016©). There is a contrast between “(Semler in) disregard(ing) arguments
about the divine authorship of Scripture, (and the hermeneutic of) . Reimarus (in) claim(ing)
there were no miracles or mysteries in the life of Jesus; and that the resurrection was falsified
by the disciples to deceive the world.”(Wood, 2016©). Eichhorn’s position is also provided in
Eichhorn “claimed the early chapters in Genesis are mythological. And Gabler held that pure
biblical theology derives from historical inquiry only, excluding the "so-called supernatural"
(Wood. 2016©).So too there is a “Barth’(s) reacting to this, saying that the Bible is unique, so
it's not appropriate to subject it to the same rigors as other texts. Barth would hold that it is not
up to humans to understand the ‘meaning’ of the Bible because the Bible is supernatural; so its
interpretation is primarily the work of the Holy Spirit (and that one) will never arrive at the
‘meaning’ of Scripture through a scholarly approach because it is a spiritual, God-initiated
endeavor” (Wood. 2016©).
Vahoozer also engages in the authority of scripture with Barth since “Vanhoozer agrees with
Barth that Scripture is ultimately a species of God’s communication, but Vanhoozer believes
that “Barth’s emphasis on present rather than past inspiration” may undermine the authority of
the determinate plain sense of the text and suggests that Barth has confused “inspiration” with
“illumination” as Barth argues that God presently speaks to readers by means of the text”
(Vanhoozer, 2006:55). Vanhoozer’s “solution is to argue that the Spirit applies this determinate
meaning of Scripture to the reader as the perlocutionary effect of the text” (Vanhoozer, 2006:
55, n.33). Throughout Vanhoozer’s career, Storer notes that, Vanhoozer articulated this
distinction between meaning and perlocutionary effect in various ways, at times distinguishing
between “meaning” (the product of the illocutions and locutions of the author) and “significance”
(the “effects that the text produces in its community of readers”), and at other times between
the “literal sense” (“what it meant to the author and the original audience”) and the

“ecclesiastical sense” (“what it means to us today in the community guided by tradition or by the
Spirit” (Vanhoozer, 1998:408-409, 2005:278-284). In this way, “Vanhoozer can argue that the
meaning of Scripture remains closed and determinate as a complete communicative speechact (composed of locutions and illocutions), while at the same time insisting that this
perlocutionary effect does not affect the determinate, canonical meaning of the text”
(Vanhoozer, 2006:56-57; Storer, 2013:89, n.34).

3.6.5 DeLubac’s Spiritual understanding of scripture
Gardner sees that De Lubac provides a unique “spiritual understanding of scripture” (Gardner,
2015: 183-184). Gardner states that “throughout the 1940s, many of DeLubac’s first
contributions to the ressourcement project and to the Sources chrétiennes series in particular
were his reflections on the spiritual sense of scripture. Along with prefatory remarks to Origen’s
commentaries, de Lubac published essays on the topic including “Typologie” et “allégorisme
(1947), Mélanges Cavallera: Sur un vieux distique. La doctrine du quadruple sens (1948) and
“Sens spirituel”(1949); all of which laid the groundwork for his magisterial work in the following
decade, Medieval Exegesis: The Four Senses of Scripture (1959-1964)” (Gardner, 2015: 183184, n. 498). DeLubac “intended these works as a response to the developing crisis over the
sufficiency of the historical-critical method. Fellow French scholars like Bouyer, Charlier,
Dubarle, and Danielou had begun debating the importance of spiritual interpretation for
supplying what the historical methods lacked; a debate whose tensions were even reflected in
Pius XII’s Humani Generis (1950). However de Lubac also judged the spiritual understanding to
be an essential component in his recovery of a traditional theology of history. As I will show, the
version of spiritual exegesis de Lubac recovers during these years is one which he later

opposes to the exegesis of Joachim and his posterity“ (Gardner, 2015: 183-184, n.498 c.f.
Potterie, 1996:746).
Trocino places an emphasis on “Barthanian Hermeneutics” in noting that “commonly
underestimating Barth” is “perhaps the reason is Barth’s principle of “discontinuity” between
humankind and God’s Word that can only be bridged by the work of the Spirit in interpretation
undermines hermeneutics as a valid theological task, as Anthony C. Thiselton argues.
(Thiselton, 1980:88-89; Trocino, 2001:1, n.4). However, in their hermeneutical works, Thiselton
and Kevin J. Vanhoozer grant a considerable hearing to Barth more than (for) Bultmann.
(Trocino, 2011: 1, n.5; Thiselton, 2007: 614-615; Vanhoozer, 1988: 487).
Trocino also states that “the primary axiom of Barth’s hermeneutics is that theology is rooted in
Scripture and is thus a servant of it "(Trocino, 2011:2, n.13; Wallace, 1986:1-15).
Bromiley approaches the revelation of Scripture in considering early Barth (Bromiley, 1955:6680). Bromiley notes that Barth defines inspiration of the Scripture as “as the relationship
between the Holy Spirit and the Bible”(Bromiley, 1955:76). In addition “to do justice to it we
have to bring out the full reality of the union in the free act of the grace of God. As Barth sees it,
the union has two moments or phases which he illustrates from the two passages, 2 Cor. 3: 418 and 1 Cor. 2: 6-16. The first has to do with the reader, who cannot understand the Bible
apart from the hidden work of the Spirit. The second has to do with the writer, who cannot
proclaim Christ apart from the work of the Spirit”(Bromiley, 1955: 76). Bromiley notes therefore
that this is a Spirited Hermeneutic of Barth that there is a distinct relationship “between the Holy
Spirit and the Bible”(Bromiley, 1955:76).

3.6.6 Contrasting Barth and Ricouer.
Wallace also draws a contrast between Barth and Ricouer in the “another other issue is the role
of the Holy Spirit in interpreting Scripture. Like the Reformers, Barth sees the Holy Spirit as the
power of authentic and valid interpretation of the biblical world: the Scriptures do not speak
unless the triune God through the Spirit's initiative makes the reader a real recipient of
revelation (Barth, CD 111, 521)” (Wallace, 1986; Barth, 1956:492). Barth notes that “the Bible is
not a static Word of God; it only becomes God's Word through our recognition of it as this Word
by the inward work of the Spirit in our hearts and minds. The word of Scripture given by the
Spirit can be recognized as God's Word only because of the work of the Spirit (Barth, CD 111,
521)(sic)”(Wallace, 1986; Barth, 1956:492).
Wallace notes that “Ricouer says virtually nothing about the inner testimony of the Spirit in
interpretation, and what little he does say is polemically directed against the orthodox
Protestant perversion of the Reformers' insights in terms of a Spirit-dictation theory of biblical
interpretation” (Wallace, USQR, 1987:11; Ricouer, 1980: 92-95). It is in this “Orthodox
Protestantism” from which “often understands the Spirit as the guarantor of the Bible's divine
authenticity; in this scheme, revelation is not a function of the text's world, as Ricouer suggests,
but a propositional message dictated to the biblical author by God”(Wallace, USQR, 1987:11;
Ricouer, 1980: 92-95). So, “if God ‘ whispers’ a message into the ears of the biblical authors,
then exegesis becomes the private arrangement of Scripture's statements into a formal system,
and foregoes the more difficult task of discerning the public character of the "new being" which
is the issue of the biblical texts (Wallace, USQR, 1987:11; Ricouer, 1980: 92-95). This then
leads to the problem that the "objective" nature of the biblical world and its many meanings is

replaced by the exegete's "subjective" construal of the text's unified propositional meaning in
the form of a system (Wallace, USQR, 1987:11; Ricouer, 1980: 92-95)..

There is a distinction with the biblical theology of Karl Barth. This thesis considers the
perspective of “Late” Karl Barth (1886-1968). Barth “adopted a Christocentric, Trinitarian
perspective and emphasizes God’s work through and through”(Wood, 2016©). Barth noted
that “Jesus did more than ‘teach’ moral truths or general maxims.” Barth believed that “belief is
a process initiated by God, (that) God may speak in a number of forms: “through Russian
communism, a flute concerto, or a dead dog’ and “God speaks ‘when and where God . . .
fulfilling the word of the Bible . . . lets it become true.’” Barth emphasized that “God can be
known only through God” and that “Understanding” comes from God” (Wood, 2016©, 15:30
min). Duraising notes that to Barth the authority of scripture “for Barth, in standing before the
bible we do not stand before authority itself. Rather we stand before that in which, as we hear
it, ' we hear God himself speaking. 'The authority of Holy Scripture is not a possession of Holy
Scripture .... Holy Scripture is authoritative because God Himself takes it. and speaks through
it’”(Duraising, 1974 :69; Reid, 1957:221).
Late Barth “would say that the Bible gives witness to God’s revelation which is chiefly through
the lordship of Christ- Jesus as the prefect representation of the Father. So the Bible gives
witness to the Lordship of the triune God. (Barth states that) in the Bible (one) encounter(s)
human words written in human speech, which witness to revelation”(Wood, 2016©, 15:40min).
Late Barth in contrast presents “the biblical canon is not created by the Church – it is created
by God, and recognized by the Church. (Barth) stresses God’s activity all the way through. The
Church is not absolutely preserved from human error; but in matters of revelation, the decisive

event is the resurrection of Christ. It is God’s activity not man’s participation in that activity”
(Wood. 2016©, 15:46min). Therefore the hermeneutic of Late Barth would emphasize that the
Word of God is “for the Church and speaks to the nature of the Church (as the Church) seeks
the Word” (Wood, 2016(c),15:50min).
“Biblical hermeneutics,” to Late Barth “cannot let itself be dictated to by a general
hermeneutics” (Wood, 2016©, 16:22min) and the “rules which applied to the text in general do
not apply to the Bible: “(one is) drawn into the mystery of the divine revelation; (that)
understanding it is not (one’s) doing; it lays hold of (one); (and) obedience to the Scripture is a
response to the Holy Spirit, who makes it possible, and an acknowledgment of the lordship of
God, Father and Son” (Wood, 2016©, 16:30min). Wood concludes then that for Late Barth
“humankind recognizes the distinctiveness of the Bible because through it the Holy Spirit
makes possible human obedience to Christ as Lord of the Church. Barth’s hermeneutics are
from his theology from above and that Holy Spirit will mediate the Word of God, although
human faith and human expectations play a part”(Wood, 2016©, 16:46min).
Dempsey articulates Barth’s theology of interpretation founded in the Holy Spirit “yet, modern
methods of biblical hermeneutics have appropriated secular methodologies that sacrifice
spiritual interpretation” (Dempsey, 2007: 122). Within Barth’s theology “this has led not only to
the secularization of biblical interpretation, but also to the increasing fictionalization among
scholars and clergy seeking competing hermeneutical theories to interpret the transcendent
Word of God” (Dempsey, 2007:122). Dempsey “argue(s)” that “Barth’s approach provides the
resources to revitalize biblical interpretation and to bring scholars together precisely because
his approach does not come from a human theory of interpretation, but from the active
presence of God’s Word and Spirit in the “earthen vessels” of human interpretation (2 Cor

4:7)”(Dempsey, 2007: 122-123). There is “spiritual wisdom” in Barth’s Spirited Hermeneutic
seen “by focusing on the explicitly theological nature of biblical interpretation, (Dempsey)
hope(s) to show that Barth offers concrete, spiritual wisdom for an historically informed
theological interpretation of scripture...”(Dempsey, 2007:122-123(sic)).

3.6.7 Gadamer’s Spirited Hermeneutic
Gadamer’s “hermeneutic (is) divorced from Enlightenment rationalism; (it) rejects value-neutral
‘science’ (and) distinguishes between problems (fixed abstractions), and moving questions
(arising of specific situations)” (Wood, 2016©, 17:15min). Thiselton comments that
“Gadamer’s hermeneutics (are) the second turning point”and that “Gadamer’s crucial distinction
between ‘problems’ which are fixed ‘abstractions’ and concrete moving questions which arise
out of specific situations” (Thiselton,2009: 206). Gadamer’s “understanding and interpretation
are provisional, historical, and temporal, because they are unavoidably linked to preunderstanding” (Wood, 2016©, 17:30min) and Gadamer’s “hermeneutics is above all practice
. . . in it what one has to exercise above all is the ear, the sensitivity for perceiving prior
determinations, anticipations, and imprints that reside in concepts”(Wood, 2016©, (18:45min).
To properly understand Gadamer “the listener must listen in the ear for the prejudices or the
prejudgments of himself and herself and the community” since “in Gadamer’s approach he
allows no final answer to any question”(Wood, 2016©, 19:08min). Thiselton responds that “this
is a key point, which influences entirely (one’s) approach to listening to Scripture” (Thiselton,
2009: 225).
The hermeneutic of Gadamer then is one that “allows no “final answer” to any question,

because questions are inexhaustible (and) rejects conformity with the original author, so
hermeneutics is never replication” (Wood, 2016©, 19:08min). . Thiselton support this view that
is infused in Gadamer’s concept of ‘effective history’ (Wirkungsgeschichte) (as) both valid and
fruitful; historical finitude means the limits of self-consciousness, bu the interpreter listens to the
prejudices, of himself or herself and their community” (Thiselton, 2009: 226).
Regan also provides some insight into the Spirited Hermeneutic of Gadamer albeit through a
spirit in which “Gadamer suggests there is a presence of spirit evident when using language,
for example; projecting hesitancy, anxiety, intention and attitude. Gadamer refers to this as play
in the hermeneutic game, a dynamic process of buoyancy, freedom potentiating reality and
fulfilment of each players understanding. The play continues in the subjective inner world of
thought and the motivation of the interpreter to play the game, to make sense of language as a
key factor for understanding experience” (Gadamer 2004b: 66; Regan, 2012:289-290).

The subject of Gadamer’s ontology is also seen by Regan in “the role of the interpreter within
Gadamerian hermeneutics has a specific characteristic in understanding human potential,
through the ontic-ontology of Heidegger’s notion of Being (Heidegger, 2003; Gadamer,
2004a).The “word ontology comes from the Greek language meaning the study of Being, and
when reviewed (by Heidegger) for contemporary philosophy by situating Being into the average
everydayness of life” (Heidegger, 2003). To Heidegger and Gadamer,”understanding the
concept of Being and ‘what it is to be’ human meant that by analysing this most fundamental of
concepts we can then and only then begin to understand how we live and engage in the world
through the medium of language” (Gadamer 2004a; Gadamer 2004b). It is then “language
(which) delivers pointers to the truth concealed within word meaning and reveals that

something exists in a (hermeneutic) circle of ontological possibilities (Gadamer 2004a, Regan,
2012: 290,302). Gadamer’s hermeneutic even posits the inquiry of “What is the color blue” ?
(Wood, 2016©, 18:02min). Next the Hermeneutic of Heidegger is undertaken.

3.6.8 Heidegger’s Hermeneutic
Itao notes “Martin Heidegger (1889-1976) is one of the most important contemporary
philosophers from Germany, known the world over for his contributions in the fields of
phenomenology, metaphysics, philosophical anthropology, hermeneutics, aesthetics, and even
theology (Itao, 2010:2; Heidegger, 1972; Heidegger, 1962).
It is Hans-Georg Gadamer “offers a second turning point for the twenty-first century”(19002002)(Gadamer, 1996:112). According to Gadamer, hermeneutics deals with a theoretical
defiance towards the practice of interpretation, the interpretations of texts, but also in relation to
the experiences interpreted in them and in our communicatively unfolded orientations in the
world" (Gadamer, 1996:112). Gadamer’s “theorizing of philosophical hermeneutics challenged
the universal truth, claims that the ways we interpret phenomena reveal our sense making
perspective (known as horizons) which in turn is influenced by our life experiences including
cultural, personal and professional dimensions”(Gadamer, 1996:112).

Fong states that “one of the renowned contributions of Hans-Georg Gadamer is (Gadamer’s)
“fusion of horizons”(Gadamer, 2006). It is through such an “understanding, (that) Gadamer, is
always the fusion of different horizons supposedly existing by themselves – the horizon of the

reader shaped by his past and present interpretive tradition; the horizon of the text as it
originated from the writer, and the changing horizon of the text as it is passed down and
interpreted through time and history”(Gadamer, 2006). This is “evident” in the “outcome” which “
is that the meaning of the text lies not with the reader or writer, but is accessible only as it
emerges out of the fusion of horizons that has occurred”(Gadamer, 2006). Therefore the
“meaning, in other words, is located in the common view of the subject matter of the text – what
he terms the Sache – which in turn arises out of the historically enabled effects of the text
resulting in the culmination of the fusion of horizons that have ensued down the line of the
history of the text “(Gadamer, 2006).

Positively, “Gadamer’s hermeneutical insights have led to the rehabilitation of tradition within
interpretation and understanding, but it has also brought about hermeneutical challenges for
the notion of sola Scriptura: how can the Scriptures be normative and at the same time be
subjected to negotiation within the ever evolving ‘play’” of tradition?” (Chan, 2000: 135). While
Gadamer himself “eschews the idea of equating the ‘fusion of horizons’ with either the collapse
of any horizon or the ‘assimilation of horizons’, it remains ambiguous as to how the otherness of
the biblical horizon can be maintained; and if it is not maintained, how there can be a critique of
tradition. The alterity of the biblical text needs to be accentuated, and the interpreter of
Gadamer would be wise to maintain the delicate tension between the fusion and the
differentiation of the horizons” (Gadamer, 2006 trans. Weinsheimer and Marshall, 2006; Fong,
n.d).
3.6.9 Gadamer-Habermas Debate

Through the “Gadamer-Habermas debate, (one has) the opportunity to explore the interface
between interpretive and critical approaches to text interpretations, to arrive at a research
strategy that was created out of this debate”( Maddox, 1985: 521 ). Within “this approach,
critical transformative dialogues, emphasizes, skeptical stance to newly found knowledge, and
the value of dialogue in transcending a fusion of understandings to achieve transformative
action. Gadamer rejected critical hermeneutics notion of a critical outsider stance to dialogue”
(Maddox, 1985:521)..
Therefore “to engage in dialogue of interpretation can provide support, challenge, affirm or
cause one to revisit various concepts. The idea of sharing ideas is necessary to get closer to
the true revelation of God”(Maddox, 1985:521).

Wood reiterates that Gadamer’s “hermeneutic (is) divorced from Enlightenment rationalism;
(that it) rejects value-neutral ‘science’ (and) distinguishes between problems (fixed
abstractions), and moving questions (arising of specific situations).”(Wood, 2016©). Thiselton
notes that “Gadamer’s hermeneutics (are) the second turning point”(Thiselton, 2009: 206)
Thiselton also notes “Gadamer’s crucial distinction between ‘problems’ which are fixed
‘abstractions’ and concrete moving questions which arise out of specific situations.”(Thiselton,
2009: 207). Wood also notes that Gadamer’s “understanding and interpretation are provisional,
historical, and temporal, because they are unavoidably linked to pre- understanding.”(Wood,
2016©). Wood also states that Gadamer’s “hermeneutics is above all practice . . . In it what
one has to exercise above all is the ear, the sensitivity for perceiving prior determinations,
anticipations, and imprints that reside in concepts.”(Wood, 2016©). Thiselton notes that “this is
a key point, which influences entirely (one’s) approach to listening to Scripture”(Thiselton, 2009:

225). Wood also states that Gadamer “allows no “final answer” to any question, because
questions are inexhaustible (and) rejects conformity with the original author, so hermeneutics
is never replication.” Wood also sees this “as an extreme”. (Wood, 2016©). Thiselton also
notes Gadamer’s concept of ‘effective history’ (Wirkungsgeschichte) (as) both valid and fruitful;
historical finitude means the limits of self-consciousness, but the interpreter listens to the
prejudices, of himself or herself and their community”(Thiselton, 2009: 226). Thiselton
concludes “Gadamer has done more than anyone to dethrone Descartes and the
Enlightenment as arbiters of meaning and truth. (One) can never put back the clock before
Truth and Method. Everything is hermeneutical; everything requires interpretation”(Thiselton,
2009:226)..
Maddox finds that “for Gadamer, the primary task of philosophical reflection on hermeneutics is
not to develop a method of interpretation or understanding, but 'to clarify the (ontological)
conditions in which understanding takes place'” and “' as such, Gadamer's project is explicitly a
hermeneutic philosophy of human understanding’” (Maddox, 1985: 521). While Maddox notes
that “Gadamer's major work is, of course, Truth and Method” one “should also consult
Philosophical Hermeneutics (Berkeley, CA: University of California Press, I976); Reason in the
Age of Science (Cambridge, MA: MIT Press, 1982)(Maddox, 1985:521; Gadamer, Truth and
Method: 263)).

Gadamer contributes to the Spirited Hermeneutic in contrasting the standpoint of human
interpretation and understanding. (Maddox, 1985: 517-519). This also is seen in the Jesus’
Hermeneutic, Chapter Five of this thesis, in the discussion of a new understanding. Ricouer’s
Spirited Hermeneutic is now engaged.

"
3.6.10 Ricouer’s Spirited Hermeneutic
It is Paul Ricouer (1913-2005) who “attempts to rectify some of Gadamer’s short comings”
(Wood, 2016©, 19:25min). Thiselton describes the hermeneutic of Ricouer as that which
“oppose(s) (the) individualistic starting point. (Ricouer) also reject(s) what (one) consider(s) to
be a naive and false ‘objectivity’”(Thiselton, 2009: 17). Further Thiselton sees that “Ricouer
argues that psychoanalysis, psychology and the social sciences provide a deeper
understanding of the fallibility of individual consciousness than was available to Descartes”
(Thiselton, 2009: 18). To Thiselton “(Ricouer) believe(s) that unconsciousness drives can
‘block’ factors that the human agent or interpreter wants to suppress”(Thiselton, 2009: 33).
Ricouer “refuses to follow the historical critics; believes in historical intentionality and in the
reality of founding events; (and) acknowledges the reality of the past, but sees the past only
as of present significance” (Wood, 2016©, 19:32min). Thiselton responds with “Ricouer’s
hermeneutics of suspicion”(Thiselton, 2009: 34). Wood engages the hermeneutic of Ricouer
“(as one) seek(ing) to walk the fine line between a call for objectivity (grounded in some way in
the text), and at the same time to remain "open" to what the text may have to say” as this is an
“attempt to retain both science and art”(Wood, 2016©, 19:58min).
Campbell also comments on Ricouer for “with Paul Ricouer, (one)cannot conceive of a text
without an author, but the author is known only through the text and our attention must
therefore be directed to the text without distraction”; (as Ricouer has written) "L'intention de I'
auteur n' est pas son vecu psychologique, son experience, ni l'experience de la communaute a
jamais insaisissable car deja structuree par son discours. L' auteur est precisement celui que
denonce ou annonce le texte, par retro-reference a celui qui I' a ecrit; ... pour ma part, je ne

concevrais pas ce que pourrait etre un texte sans auteur, un texte qui n'aurait ete ecrit par
personne; ... ce qu'il importe de decouvrir, c'est que la notion d'auteur n'est pas une notion
psychologique, mais precisement une grandeur hermeneutique, une fonction du texte luimeme" (Ricouer, 1971: 292-293; Campbell, 1991:1-18 (3))
Wood (2016) continues this examination of Ricouer’s Suspicion since “‘suspicious’ (is) of an
epistemology that relies exclusively on ‘explanation’ on the one hand, and ‘understanding" on
the other; (it) stresses the need for both explanation and understanding; (that an) explanation
may prevent distortion or illusion in understanding”(Wood, 2016©, 20:20min). Ricouer’s
hermeneutics, to Thiselton “seem to (one) to be animated by this double motivation:
willingness to suspect, willingness to listen; vow of rigor, vow of obedience”(Thiselton, 2009:
235). Vanhoozer contributes to this discussion that “Ricouer refuses to follow historical critics in
the reduction of the text to its constituent traditions, or to confine its meaning to the original
situation and its reference to ‘what actually happened’”(Vanhoozer, 1990: 12; Thiselton, 2009;
248).
To Briggs the theological implications of Ricouer are found in “theological estimations of
Ricouer have varied widely, and this is not the place to review them all. (One) may note briefly
James Fodor’s attempt to articulate a ‘Christian Hermeneutics’ which draws many of its positive
features (though not uncritically) from Ricouer (Biggs, 2006:.55- 94;Fodor, 1995). While “more
strikingly, Mark Wallace offers a limited alignment of Ricouer with Barth’s concerns for
theological interpretation: ‘the hermeneutical programs of both Barth and Ricouer seek to
release a thoughtful openness toward the ‘world’’ portrayed in the biblical witness,” (even)
“though they differ on the ‘proper subject matter’ of this program, it being christocentric
exegesis’ for Barth and a ‘polysemic model’ for Ricouer”(Biggs, 2006:55-94; Wallace, 1995:xiii,

81).

Kevin Vanhoozer, in contrast, sees “Ricouer as one step removed from the theological task
proper: ‘like John the Baptist, Ricouer serves the Gospel by baptizing our imaginations,
philosophically preparing the way for the Word’”(Briggs, 2006: 55-74 ;Vanhoozer, 1990:288) In
“Vanhoozer’s later writings suggest that even this is too positive: (Vanhoozer) worries that
Ricouer has ‘secularised’ biblical interpretation by turning the power of appropriation of biblical
narrative over from the Holy Spirit to the creative imagination” (Briggs 2006:55-74; Vanhoozer,
2002:231). In this regard, Vanhoozer sets “the Spirit of understanding” in terms of “special
revelation and general hermeneutics” (Vanhoozer, 2002: 207-235) and “postulates a dichotomy
between ‘Yale’ and ‘Chicago’ and situates Ricouer on the opposite side of the fence from Hans
Frei”( Fodor, Christian Hermeneutics: 250-330). In “ such a Ricouer-Frei ‘typology’ is deeply
problematic, and is critiqued, though not nearly strongly enough” (Fodor,Christian
Hermeneutics: 258–330) and in which Fodor “suggests that ‘there is something of a
convergence between their respective approaches’”(Fodor, 1995: 305). Vanhoozer concludes
that “space precludes a full treatment of this issue here”(Vanhoozer, 2002).
Joshua Jin Woon Kim sees that there are specific implications of Ricouer’s hermeneutic in
“biblical hermeneutics“ can also be seen as a ‘Spirited Hermeneutic’ (Kim, 1985). J. Kim notes
that “Ricouer points out that a text plays an important role in enlarging the horizon of human
existence by opening up a new possible world. How can this be applied to biblical
hermeneutics? “ (Kim, n.d.)

There are several implications from Kim: “first, it frees biblical hermeneutics from the temptation
to introduce prematurely existential or existential categories of understanding, as if to
counterbalance the possible excesses of structural analysis” (Ricouer, 2007; Kim, n.d.). Within
“our general hermeneutics invites us to say that the necessary stage between structural
explanation and self-understanding is the unfolding of the world of the text; it is the latter that
finally forms and transforms the reader’s being-a-self in accordance with his or her intention”
(Ricouer, 2007; Kim, n.d.). Kim notes that “the theological implication of this is considerable: the
primary task of a hermeneutics is not to bring about a decision in the reader but first to allow the
world of being that is the ‘thing’ of the biblical text to unfold” (Ricouer, 2007: 96;Kim, n.d).
Continuing it is “the thing of the text, according to Ricouer” that “frees biblical hermeneutics
from the temptation to introduce prematurely existential categories of understanding; a genuine
self-understanding should be made in the thing of the text in order to form and transform the
reader’s being-a-self.”(Kim, n,d.). Again there is “the theological implication of this is important
because the major task of biblical hermeneutics is “not to bring about a decision in the reader
but first to allow the world of being that is the ‘thing’ of the biblical text to unfold” (and in turn)
”this is significant because it places such biblical propositions as the new world, the new
covenant, and the kingdom of God above feelings, disposition, and belief”(Ricouer, 2007: 96;
Kim, n.d.). Ricouer “points out the second implication that the thing of the text gives by taking
the problem of the inspiration of Scripture as a proper example”(Ricouer, 2007:96; Kim, n.d.).
So within biblical revelation “if the Bible can be said to be revealed, this is to be said of the
“thing” it says, of the new being it unfolds. (Kim) would then venture to say that the Bible is
revealed to the extent that the new being that is in question is itself revealing with respect to the

world, to all of reality, including my existence and my history. In other words, revelation, if the
expression is to have a meaning, is a feature of the biblical world”(Ricouer, 2007:96; Kim, n.d.)

J.W. Kim also notes “as the Bible defines believers as new creations in Christ, Ricouer views
human beings as beings newly understood by the text. These beings are the beings of the
possible, i.e, the “self-understanding in the face of the text”(Kim, n.d.; Ricouer, 2007:98). It is
“the text of believers is the Bible. Ricouer points out that the ultimate object that the Scripture
points to is God Himself. This is why biblical hermeneutics is so different from general
hermeneutics. (Ricouer) goes on to say that biblical hermeneutics is rooted in the
absoluteness, which is God. At the same time, it is rooted in the event of the Cross, and the
Resurrection of Jesus Christ.”(Kim, n.d.;Ricouer, 2007: 98).

Moyaert in “ Paul Ricouer on Biblical Hermeneutics” provides a succinct discussion of Ricouer’s
hermeneutic as a distinct biblical hermeneutic, “for Ricouer the disciplines of biblical
interpretation and theological reflection operate within the same gravitational space: the
complementary and contrasting genres of Hebrew and Christian Scriptures”(Wallace, 1995:2526). Wallace notes that “theology, first and foremost, is a hermeneutical exercise at work upon
the multiple modes of discourse within the Bible” and concludes that “closer to exegesis than
philosophy, theology is a non speculative interpretation of the founding discourses of Jewish
and Christian faith without the benefit of any rational foundation upon which to base such an
enterprise” (Wallace, 1995:25-26).
Kennard enjoins a “Thiselton-Ricouer hermeneutic” (Kennard, 1999:117-152). Kennard
describes such a “Thiselton-Ricouer” hermeneutics as “(a) hermeneutical approach (which)
could be called a Thiselton-Ricouer hermeneutic in that this hybrid seems to express significant
qualities with which I have also furnished my interpretational model” (Kennard, 1999:117-151;
Thiselton, 1980; Osborne, 1991). Such a “Thiselton-Ricouer” hermeneutic is based on “the
foundational hermeneutic spiral within authorial context is deeply indebted to Thiselton or those
like Grant Osborne who cross the same terrain. (Thiselton, 1980; cf Osborne, 1991. Kennard,
1999:117-151). The “exegetical aspect to this approach is organized by (Kennard) through a

sophisticated falsification identified with Lakatos scientific method and a linguistic appropriation
of Peircian pragmatism. The relational or existential aspects of my hermeneutic are indebted to
Ricouer’s understandings in a context of dissatisfaction with existential reader-oriented
approaches” (Kennard, 1999: 233-234; Ricouer, 1980; 1976, 1967; 1974; 1984, 1985, 1988,
1981; Vanhoozer, 1990; Stiver, 2001; Thiselton, 1992).
Kennard’s “hermeneutic has a third level that recognizes (such a) context cannot be so easily
fused with that of the text as Gadamer presented because (one lives) in a multi-cultural world
and such a simplistic naiveté means that the text is kidnaped by the reader’s context into multi
cultural language games and loses all but a few strands of truth along the way (Gadamer,
1984, 1965: 345-448). For Kennard the “contextualization work such as that by Hesselgrave is
instrumental in negotiating contextualised truth through contextual mazes in order to retain
textual truth in a relevant re-contextualised way (Hesselgrave, 1999: 153-180; Hesselgrave and
Rommen, 1989; Kennard, 1999::223). It is also, to Kennard, that within “such contextualised
understandings demand our passionate commitment, and deep trust of God in relationship. The
hermeneutical process continues as a critical realist process, uniting and drawing together each
of these strands into a rope whose combined strength exceeds that of adding together the
individual strands. (This) hermeneutical model has been tested in a wide variety of Biblical text
but it also has the unusual advantage of providing real aid in a wide variety of literature, even
the contemporary existential literature since T. S. Elliot pioneered this approach in the early
nineteen twenties” (Kennard, 1999).
The suspicion of Ricouer, is addressed by Itao, in terms of hermeneutics and faith that “aside
from the phenomenology of religion, Ricouer also modeled the hermeneutics of faith upon
Rudolf Bultmann’s style of Biblical exegesis, that is, upon the hermeneutics of
demythologization which “consists in a new use of hermeneutics… [by means of] boring under
the literal meaning [of mythical symbols” (Iota, 2010: 8-9). The “hermeneutics of
demythologization” are “primarily intended as a method of Biblical exegesis, demythologization
is essentially an endeavor to capture the ‘kerygma’ or the divine message found in Sacred
Scriptures that needs proclamation” (Itao, 2010:8). This is “essentially, the kerygma (which)
always demands to be listened to. For that, there is always a need for faith in order to fully heed
its message”(Itao, 2010:8).
Itao concludes “so like the phenomenology of religion and Bultmann’s demythologization, the
hermeneutics of faith is a hermeneutics that is constantly attentive to symbols in order to
recover, restore, and reinstate their real meanings. It is a hermeneutics that does not cease in
believing and understanding that symbols continually offer a truth that needs to be obeyed,

embraced, and cherished”’(Itao, 2010:8-9). The Spirited Hermeneutic of Bultmann is now
presented.

3.6.11 Bultmann’s Hermeneutic
Rudolf Karl Bultmann “(1884-1976) was a noted German Protestant theologian and New
Testament scholar. He was Heidegger’s colleague at the University of Marburg where both
taught together in the early 1920’s. Bultmann remained in Marburg until 1951 while Heidegger
transferred to Freiburg in 1927" (Iota, 2010: 8-9). This was significant as “in (Heidegger’s) brief
account of Bultmann’s hermeneutics, Richard Palmer laments that demythologization is quite
“an unfortunate choice of term” because it somewhat suggests that in interpreting the Sacred
Scriptures, one has to “bypass the mythical elements” therein when in truth demythologization
considers in these mythical elements the original meaning of the Scriptures” (Palmer, 1969: 4852). That is why, “Palmer emphasizes that demythologization, notwithstanding the unfortunate
name it has come to be called, fulfills its true goal not in bypassing, not in doing away with, but
in restoring, in recollecting, the real meaning of Scriptures mediated by means of various
mythical symbols” (Palmer, 1969: 48-52). Ricouer for his part was equally aware how the word
“demythologization” might easily be misunderstood. For that reason, (Ricouer) readily
distinguished demythologization from demystification and clarified that the task of
demythologization is the “restoration of the myth’s intention” rather than its destruction which is
the task of demystification” (Ricouer, 1968: 381-401; Iota, 2010:8-9). It is also important to note
Ricouer’s “five modes of biblical disourse” and the implication of these modes in hermeneutics
(Wood. 2016©, 21:01min).
Briggs notes that “indeed, in an important earlier work, Ricouer argued that it is the five (sic)fold characterization of biblical discourse as prophetic, narrative, prescriptive, wisdom and
hymnic which is key to understanding the way in which the Bible mediates revelation: ‘in none
of its modalities may revelation be included in and dominated by knowledge..” (Briggs 2006:69,
; Ricouer, n.d.:93).
Gadamer and Ricouer “rank as two of the most influential theorists of hermeneutics in the
twenty-first century” (Wood, 2016©, 19:42min). Ricouer “Refuses to follow the historical critics
in the reduction of the text through constituent conditions which is to confine its meaning to the
original situation and reference to what actually happened” (Wood, 2016©, 19:48min).
(Ricouer) believes in historical intentionality and in the reality of founding events such as the
birth of Jesus Christ. (Ricouer) is not looking to eliminate these. (Ricouer) is acknowledging the
reality of the past, but sees the past only as of present significance.” This is the Hermeneutic

of Suspicion in which Ricouer “seeks to walk the fine line between a call for objectivity
(grounded in some way in the text), and at the same time to remain "open" to what the text
may have to say. (This is an) attempt to retain both science and art.”(Wood, 2016©, 20:06min).

Ricouer is “‘Suspicious’ of an epistemology that relies exclusively on "explanation" on the one
hand, and "understanding" on the other. He stresses the need for both explanation and
understanding in hermeneutics and explanation may prevent distortion or illusion in
understanding.” (Wood, 2016©, 20:20min). Ricouer to help in (this) explanation distinguishes
between six “Modes of Biblical Discourses or genres which include the Law (which is
prescriptive), Psalms and Hymns (address to God), the Didactic (such as the Epistles), the
Prophetic, Wisdom, and Narrative which is the bulk of the Biblical Material”(Wood, 2016©,
20:39min). Ricouer sees “(a) problem is that most churches tend to approach biblical text as
prophetic discourse (as is) ‘Thus says the Lord’ and ignores the different types.”while at the
same time stressing “the importance of the narratives is the emphasis on the founding events
as the imprint, mark, or trace of God’s act and that confession takes place through
narration.”(Wood, 2016©, 21:03min). The specific context of Ricouer’s hermeneutic is placed in
“the prescriptive discourse” which is invoked (sic) through the Law corresponds to the will of
God and practical life, and shows the human response to the covenant; (and) wisdom
discourse functions as indirect revelation.”(Wood, 2016©, 21:16min). Further within this
“discourse” the “Psalms and hymns invoke God in first person; but this is also
revelation”(Wood, 2016©, 21:26min). This again presents an additional area of research into
the Ricouerian hermeneutic within the Spirited Hermeneutic.
The Ricouerian hermeneutic is “where the text reports, or presupposes a state of affairs, such
as large portions of Luke or 1 Corinthians or Galatians, the intention of the author is decisive.
When it comes to other books, like Jonah or part of the Psalms, the reader has a more active
role in the interpretation. The text is mute . . . the text is like a musical score, and the reader
like the orchestra conductor. All human judgments about interpretation remain fallible and this
is in line with the biblical stress on the underlying deceitfulness of the human heart (seen) in
Jer 17:9 and 1 Cor 4:1-5”(Wood, 2016©, 21:41min). So within the Ricouerian hermeneutic
“(the reader) must have a checking device in hermeneutics and according to Ricouer “the
interpreter must first lose his/her ego ‘in the desert of criticism’ and then find it again in ‘postcritical naïveté.’. This engenders both the historical criticism of the text while “also being open
to what the text would have to say”(Wood, 2016©, 21:58min).
This Ricouerian discussion ellisits and leads directly to the Reader-Response Theory. The
Reader-Response Theory places an emphasis on the active role of the reader. This theory

depends on the idea that the text is an abstraction until it is interpreted and understood by the
reader. The reader “completes” the meaning of a text. It stresses that the reader is not a
passive spectator; but actively contributes something to the meaning” (Wood, 2016©).

"

3.7 READER-RESPONSE THEORY

The reader response theory may be approached from the standpoint of both pros and cons.
There is also a pro and a con from the particular theory that is invoked and the “the text which
is in view”(Thiselton, 2009:31). One specific pro from the reader-response theory is seen in that
the reader in reading a specific text may be encouraged which leads to a “more active
participation by the reader”(Thiselton, 2009:31). There is a also a con in this approach that a
reader may be lead into a “kind of self-projection into the text” and this is tantamount to “selfcenteredness” or “narcissism:”(Thiselton, 2009:31). One can also see this in the readerresponse diagram which Thiselton supplies- since there can be both a “moderate” and a “more
radical mode” while in the “moderate version” there is the initial author of the text and the
response from the reader which in and of itself reflects back on the text (Thiselton, 2009:31). In
the “more radical” response there are the “readers” and the “constructed text”; “again there is
interaction between the readers and the text” (Thiselton, 2009:31). Thisleton states that “it is
difficult to see how any text, including the Bible, could confront its readers as ‘other’ in grace
and judgement, if it first preshaped into what accords with the desires and selfhood of the
readers”(Thiselton, 2009:30). This is the more radical form of the “reader-response mode”
(Thiselton, 2009:30). One of the cons of the reader-response theory is also seen in the fact that
a particular reader will necessarily “fill in the gap” (Thiselton, 2009:30).
There are also pros and cons of the Reader-Response Theory which can be deduced. These
are specifically addressed by Thiselton in “The Responsibility of Hermeneutics” which considers
the work of J. Arthur Baird on audience criticism in biblical studies, describes the audience as a
“hermeneutical factor of first importance” (Boudereadt, 2014). Thiselton continues in “further
explain(ing)” that “meaning is always potential in terms of the text, but actual in relation to the
reader. No meaning is already ‘there’ in some objectivist sense, apart from a horizon of
expectations brought to a text by the reader (…) the reader’s response is not to the meaning; it
is the meaning” (Thiselton, 1985:94).

Thiselton notes, therefore that it is in the reader-response that there is the meaning of the text,
since the reader is the one providing the meaning of the text. This position of a readerresponse indicates that there can be multiple means to a specific text since the meaning is from
the reader’s individual response and that there is not some other meaning outside of this
specific interpretation. The reader-response theory is also devoid of the role of the Holy Spirit in
the reader’s response. There is also distinction made in the reader being either a believer and
an non-believer. The reader-response theory has its ultimate focus on the text only in terms of
the meaning of the reader and does not account for the meaning of the writer that the Word of
God is inspired through the Holy Spirit. The reader-response theory does not include the
specific role of the Holy Spirit in the interpretation of scripture.

Wood notes that the “Reader-Response Theory: places an emphasis on the active role of the
reader; (it) depends on the idea that the text is an abstraction until it is interpreted and
understood by the reader; the reader “completes” the meaning of a text; (and) the reader is not
a passive spectator; but actively contributes something to the meaning”(Wood, 2016©,
22:30min). It is “in reader-response criticism there is no mechanism for holding interpretation
in check; even when interpreted in community, there is no way of providing a critical check
against the self-interests and desires of the community or what it finds ‘useful’ to its own
desires” (Wood, 2016©, 24:59min). So within the Spirited Hermeneutic there are present both
“earlier scholars permitted allegorical or moral interpretation, but within the “control” of the
historical and literal context; the Reformers were aware that blindness and sin on the part of
the self could lead to distorted interpretations of Scripture. They allowed what we would call
‘reader response’ if it was carried out in openness to the Holy Spirit and in purity of heart”
(Wood, 2016©, 25:10min).

Graham Keith also speaks to allegory “Origen, however, did not take a light attitude toward the
Scriptures. On the contrary, his predilection for allegory derived in large measure from his high
view of Scripture and from his insistence on tackling head-on apparent difficulties in the
Scriptural text. Since the Scriptures were the composition of the Holy Spirit, it was for him
axiomatic that their every word had significance and that they contained nothing unworthy of
God. “Keith notes that “Origen's most systematic treatment of Scripture and its exegesis is to
be found in On First Principles, 4: 1-3. 3.” bid., 4:2:4 “(Keith, 1998:23-49); That did not mean
they were straightforward to understand; they reflected something of the profundity of the mind
of God. Yet, the same God had indicated in the Scriptures the appropriate principles to ensure
a correct approach."(Keith, 1998:24.).Keith also notes “ For a more constructive approach to
allegory as a literary mode see (Bostock. 1987: 39-53; Keith, 1998: 24).

3.7.1 Augustine’s Doctrine of Illumination
Weldly provides an entry into examining the connection of the Holy Spirit and scripture
intrepretation in Augustine’s “doctrine of illumination” in that ”Augustine certainly contributed to
the advancement of the Holy Spirit in terms of a greater understanding of his character and
nature within the trinitarian communion(Weldly, 2014: 7). Specifically Weldly notes that “aside
from his Confessions and The City of God, Augustine’ The Trinity ranks as one of his bestknown works. It might be argued that this work is even more familiar in its Latin title—De
Trinitate Nevertheless, in this work Augustine devotes great attention to the person of the Holy
Spirit (Pt.1, Vol.5)”(Hill, 1991). Weldly also posits the following “but, did Augustine likewise
contribute toward advancing the Spirit’ role in apologetics? The short answer would be a
qualified no”(Weldly, 2014:7). Weldly then responds “there is no question that Augustine is
viewed as an apologetist due to his many contests against heretics. In his works, Augustine
offers some discussion whereby the Spirit is addressed, and these Spirit discussions can
certainly trend toward apologetic topics—specially as they portray the Spirit in affirming the
authority underlying the church and Scripture (Weldly, 2014:7; Cushman, 1955: 296-300).
There is an element of the Spirited Hermeneutic in “Augustine’s specific contribution in terms of
the Spirit’ direct role in epistemological conversations is either uncertain or not clearly

observed" (Weldly, 2014:7). This is seen in the “Augustinian doctrine of divine illumination”
which is the typical designation for discussions here. In a review of the associated literature, the
epistemological discussions involving the Holy Spirit are minimal (Gilson, 1960:77-96;
Schumacher, 2011; Weldly, 2014).
Vessey contributes to this investigation of the inspiration of scripture in Augustine “to use a
recent and anachronistic term, the inner word for Augustine is in a language of thought. That is
what makes it universal for Augustine—all humans, by divine inspiration, share the same
mentalese: the Word of God. We need to find words in natural languages in order to
communicate our inner words with others” (Vessey, 2009:7). .
Vessey states that “of course for Augustine the view that Christ is the Word, and the Word is in
us, provides the metaphysical foundation for his view that we never acquire knowledge except
for through divine illumination—Christ, the Verbum, is de Magistro. Augustine’s view was not
new. Origin, while favoring the idea that Logos should be understood as reason, not speech,
paraphrased his opponents view: “Now it is possible that the son may also be the Logos
because he reveals the secrets of his father, who is intellect in a fashion analogous to the Son
called speech. For just as in us speech is the messenger of the intentions of the intellect, in like
manner the speech of God, because he knows the Father whom no creature can approach
without a guide, reveals him whom he knows, the Father”(Vessey, 2009:7,c.f. O’Rourke, 1978:
25). Vessey continues “since Wittgenstein’s Philosophical investigations Augustine’s most well
known discussion of language is found in the second book of The Confessions, but his views
are also found in De Magistro and De Doctrina Christiana”(Augustine, The Confessions;
Vessey, 2009:7).
Augustine’s prominence is noted by Vessey that Augustine “stood on the shoulders of giants”
(Vessey, 2009:7), and notes that “ Augustine’s (354–430) On Christian Teaching was the first
major text of medieval hermeneutics and shaped all debates that followed. Augustine was at
the forefront of the debates against heresies. (Augustine) had advantages his precursors
lacked an established Biblical canon and Jerome’s (347–420) definitive Latin translation of the
Bible (and) key resources as all debates over orthodoxy ultimately had too be resolved on
scriptural grounds. His text, which laid out the principles of reading scripture, was meant,
among other things, to forestall further interpretive blunders. Yet Augustine was already
standing on the shoulders of giants. He had been trained in Roman law and Roman rhetoric;
Origen’s (184–253 CE)”(Vessey, 2009:7). Vessey concludes that the “Alexandrian
interpretation of scripture, based in part on Jewish hermeneutics and the apostle Paul (5-67
CE), had been passed along through Hilary of Poitiers (300–368) and Ambrose (340–397).
Diodorus of Tarsus (d. 390CE) had just spelled out the rival Antiochene hermeneutics” (Vessey,
2009: 7). The influence of Origen on Hillary of Poitiers is investigated. This constitutes yet
another research area in the Spirited Hermeneutic- the specific influence of the Alexandrian
and Antiochene hermeneutic on Hillary of Poitiers, Ambrose, Diodorus of Tarsus and others in
the area of Patristic exegesis .

3.7.2 Origen on Hillary of Poitiers

Simonetti in this investigation ”regard(s) the huge influence of Origen on Hilary of Poitiers” that:
“in short, Origen made biblical hermeneutics into a real science, and in that sense (Origen)
conditioned decisively all subsequent patristic exegesis” (Simonetti, 1994: 39). Origen’s
influence is seen in “having said this (Origen) managed to avoid and progressively distance
himself from what the Catholic church came to see as theological error in Origen. He also
avoids the Origenist “radical disjunction between the sensible world and the intelligible world”
which Augustine continued with, and his anti-Arian campaign “drove him to a profound
understanding of biblical realism and to exegetical and theological stress upon the concrete
acts of God in the history of Israel as well as in the evangelical history mediated to us through
the apostolic tradition.” (Torrance, 1995: 392). Burns also provides a discussion for Hillary of
Poitiers’ “reliance on and divergence from Origen” (Burns, 2012, 77).

Burgess continues that “with reference to the subject of this paper, “Hilary had his own
approach to the Christological focus of the biblical text, in his formulations of the divine and
human in Christ.” (Burgess, R., 2014:102 ,n.2). Newton also comments that Hilary of Poitiers
notes the “searching power” of the Holy Spirit “(Newton, n.d.: 9-18); (and) that “within the
Godhead the Spirit ‘searches and knows Thy deep things’ and ‘penetrates into Thee,’ even
measuring ‘the depth of Thy boundless majesty’”(Hilary of Poitiers, On the Trinity 12.55
(NPNF2 9: 233)(Newton, n.d: 9-18). This provides some of “the background is 1 Cor 2:10, and
the point is to demonstrate the full deity of the Spirit by his activity within the Trinity. It takes one
who is infinite to explore the depths of infinity; thus, the one who penetrates and searches God
is equal to God, is God. Hilary underscores this with the delightful statement, ‘nor is anything
strange to Thee, which dwells in Thee through its searching power ‘”(Hilary of Poitiers, On the
Trinity 12.55 (NPNF2 9: 233)(Newton, n.d.:9-18, n.15). Newton notes that “these abilities clearly
give him the attributes of God, namely that of infinity in relation to knowledge (omniscience),
power (omnipotence), and space (omnipresence); (and here) Hilary’s language is
unambiguous—the Spirit stands in eternal relation to the Father and Son and functions as only
God can, as equal, yet distinct”(Newton, nd: 9-18). Meijering considers “the infinity of God to
be the ‘Leitmotiv’ of Hilary’s work” (Meijering, 1982:183).
Vessey continues with the inquiry into “Galen (129–216CE) had authored a number of
interpretative commentaries discussing the authenticity of Hippocratic texts. The commentary
tradition had been producing interpretations of Plato and Aristotle for over 200 years. Finally,
debates over how to distill the moral insights of Homer had been ongoing for at least 700 years.
Whether interpreting Paul’s Epistles, the Talmud, Plato and Aristotle, Hippocrates, Roman Law,
or Homer, they had in common the exact same starting point: what they were reading was true”
(Vessey, 2016).
Vellanickal too provides several specific examples of the “inspiration and inspired writings” of
Thomas Aquinas, Stephen of Tournai, and Alebard within the medieval period (in “Inspiration
and Inspired Writings”) that “it is a much quoted principle in the Middle Ages; that Scripture
must be explained under the guidance of that same Spirit who dictated it ”( Abelard, Sic et Non,

Pro!. (PL 1.78-, 1339 B); Stephen of Tournai, Epist., 251 (PL 211, Sl7); St. Thomas Aquinas,
Comm. in Rom, c. 12, lect' 2; Quodl XII, 26; ST II-IIq.1.73, a 2; q. 1.76, a.2, ad 4)(Vellanickal,
1974: 23-24, n.30). Vellanickal also notes that “the holy Fathers and Doctors, who benefitted
from this 'influence', so that they were able to explain the Scripture properly, must-also be
shown a respect analogous to that which we owe to, the Sacred Scripture” (Vellanickal, 1974:
23-24, n.30).
There also to Vellanickal is seen “sufficiency of scripture: in Anselm” as “St. Anselm (writes)
'Nihil utiliter ad salutem praedicamus, quod sacra Scriptura, Spiritus sancti miraculo fecundata,
non protulerit aut intranse non contineat ... sic itaque sacra Scriptura omnis veri-tatis, quain
ratio· colligit, auctoritatem continet, cum illam aut aperte affirmat, aut nullatenus,:negat (Anslem.
a De concordia praescientiae Dei cum lib. arb. q.3, c. 6 (PL 158, 528 BC)”(Vellanickal,
1974:19,,n.8). Jasper Hopkins and Herbert Richardson provide the following translation “nothing
that Sacred Scripture, made fruitful by the miracle of the Holy Spirit, has not set forth or does not
contain within itself...In this way, then, Sacred Scripture—in that it either clearly affirms them or
else does not at all deny them—contains the authority for all rationally derived truths” (Hopkins
& Richardson, 2000: 557-558). Further Alexander notes “to Anselm (1033-1109) faith is
nec.essary for understanding. In line with St Augustine, 'he believed in order that he might
understand'. Reason was an instrument in demonstrating what was already believed. He held 'If
you do not believe, you will not understand'”(Alexander, 1974:31-32).
Vellanickal further notes that in the Middle Ages “in this context (one) may place two series of
Statements, typical of the Middle Ages: (First): The attributing of all true and holy determinations
of the life of the Church to -a 'revelaio', 'inspirito', 'suggesto', of the Holy Spirit” (and) “these
three words are very closely linked in meaning” (Vellanickal, 1974:24, n.31);” (Second): The
practice of including the fathers, the Councilir Canons. Pontifical decrees and, the more
outstanding treatises of theologians. in the-'Scriptura Sacra'” (Vellanickal, 1974:24, n.32). There
are according to Vellanickal additional specific cited “examples: Lanfranc refers to Leo,
Augustine and Gregory: Liber de Corpore et Sanguine Domini c. 17 (PL 150, 429A, 435 C;
Anselm of Laon cited St. Augustine as 'Scripture': Anselmi Laudunensis, et Randulphi fratris
ejus sententia , ed. G. Lefevre, Evreuax, 1895, p. 29 etc,” and” (Vellanickal, 1974:24, n.32) or
again, ·without distinguishing, in the 'Divina Pagina’ (Vellanickal, 1974:24, n.33). Clearly
Vellanickal establishes that “from the early Middle Ages onwards, the word included, besides
scripture itself, its explanations and even its theology” (Vellanickal, 1974:24, n.33: Ghellinck,
1947:25-29). Further Vellanickal notes that “.. St Thomas Aquinas however, reacted against the
vagueness of the categories implied in these statements. On the one hand (Aquinas) reserved
with increasing·precision the words 'revelare', 'revelatio', and 'inspiratio' to biblical revelation
and to scriptural-inspiration” (Vellanickal, 1974: 24, n.34; de Guillet, 1914: 472ff). It is Vellanickal
noting that for de Guilbert St Thomas Aquinas “est ‘pour une etude methodique des loca
parallela de St Thomas' BLE”“ (de Guillet,1914: 472 ff). “On the other hand” Vellanickal states
that “(St, Thomas Aquinas) distinguished clearly, the 'auctoritas of Scripture from' that which is
due to the Fathers and doctors (St. Thomas, in IV Sent; d. 17 q.3, a.l sol: 5; d. 27, q.3. a.3, ad.2;
ST III q.64, a.2, ad.3)” (Vellanickal, 1974:24, n.36). However, to Vellanickal, “unfortunately, St.

Thomas did not then command the attention (Thomas) received as a doctor of Catholic theology
in later periods. So this lack of precision pervades most of the theological .works of-the period
right up to the modern times (St. Thomas Aquinas: st I q.l, a . 8, ad 2.)” (Vellanickal, 1974: 24,n.
35) The Medieval Period Exegesis and Aquinas’ hermeneutic is now examined.

3.7.3 The Medieval Period- Aquinas
It is in the Medieval Church, that Bromiley, establishes that “Aquinas has a full and careful
discussion of the relation of the human authors and readers to the Holy Spirit as the true Author,
and with (Aquinas’) usual acuteness (Aquinas) finds a real place for the ordinary element
(S.Theol. II, 2 qu. 171 ff.)”(Bromiley, 1958/1959: 209).
In addition it is within, the Medieval period, as Vellanickal notes, that “Rupert of Deutz” states
“Let us search for wisdom, let us consult sacred Scripture itself, apart from which nothing Can
be found, nothing· said which is· solid or certain' (PL. 169, 1985)” (Vellanickal, 1974:19, n.9).
There is a Spirited Hermeneutic located in the Medieval period in that “'all that God has said or
promised in sacred Scripture can be found : reaffirmed in the creed ... ; as for anything that is
outside the rule of Holy (sic) Scripture, belief in it may not be demanded of a Catholic”
(Vellanickal, 1974: 19, n10).
The Spirited Hermeneutic is present in the Medieval Period in the “sufficiency of scripture”
through Hugho of St. Victor noting that: 'Scripturae Patrum in corpore textus non computantur,
quia non aliud adjiciunt, sed id ipsum: quod in supra dictis (scripturis) continetur explanando et
latius manifestiusque tractando· extendunt'“ (Vellanickal, 1974: 19). This Spirited Hermeneutic
continues with “St. Bonaventure” in “Et sicut omnes ,illae ab une luce habebant ori-ginem sic
omnes -istae cogflitiones sacrae Scripturae . ordinantur, in ea clauduntur et in· illa perficiuntur et
mediante ilia ad eternam illuminationem orpinantur. Unde omnis nostra cognitio in cognitione
sacr:le Scripturae debet habere statum' “ and with “ St. Thomas Aquinas” in “'Ea quae in Sacra
Scriptura sunt _ posita oportet nos_ custodire sicut quandam optimam regulam veritatis, ita
quod neque ffiultiplicemus a4dentes, neque minoremus subtrahen,tes, neque _pervertamus
male exp6nentes' ( De Div.nom. c. 2, lect. 1)” (Vellanickal, 1974: 19).
Vellanickal concludes that “from. (these) statement(s) it is clear that the medieval theologians
speak of a certain sufficiency of Scripture” (Vellanickal, 1974: 19-20). The medieval theologians
“ seem to stress that the explanations of the doctors and the council definitions only clarify what
is said more or less clearly or obscurely in Scripture” (Vellanickal, 1974: 19-20). “These
theologians” in the medieval period “nevertheless...were faced with a number of articles
pronounced by the Church but which could not be found to be stated in Scripture”(Vellanickal,
1974:19-20). These theologians “found no difficulty in saying that these articles originated either
in unwritten traditions or in decisions taken by the Church under the guidance'·of the Holy Spirit”
(Vellanickal, 1974: 19-20).

The exegesis of these theologian suggest that “they were also able to find fairly easily some
suggestions or some equivalent in Scripture. They had no difficulty in finding out everything in

Scripture, since their principles of exegesis provided them with the necessary means. In a very
real sense scripture contains everything, according to the medieval writers” (Vellanickal, 1974:
19-20). Within scripture “God has given us everything necessary or useful for the conduct ·of
our lives. It includes in itself the whole of saving truth” (Vellanickal, 1974: 19-20; H. De Lubac,
op. cit., Vol. I, 56, 672). Vellanickal states that “throughout the Middle Ages, the Bible was the
text-book for theological teaching, and its ceasing eventually to play this role entailed a
subsequent decadence, in theological thought” (Vellanickal. 1974:19-20).
Alexander also examined the inspiration and authority of scripture in the Medieval period. It is
that “the Medieval Period is also called the Dark Ages. This period which covers the years from
590 A.D. to 1517 A.D., seemed to be dark to classical scholars in many respects. They could
not draw much light and inspiration from this period. The humanistic scholar would simply drop
these centuries out of the world's history and (sic) regards the concept of the authority of
scripture so one has to grope in the dark” (Alexander, 1974: 28). Both Van Liere and Harkins
also comment on Hugh’s hermeneutics “(that) everything in Scripture had a meaning, but not
everything had a meaning according to its literal or historical sense”(van Liere, 2015:41). In
terms of “allegory, as Hugh’s understands it, is when ‘one thing is said and another is meant
(Hugh (Script. 3): De scripturis et scriptoribus sacris. PL 175.9-28, VTT 3.215-30)”(van Liere,
2015: On Sacred Scripture and its Authors).
Vessey also notes “Augustine says that “There are two things on which all interpretation of
scripture depends: the process of discovering what we need to learn, and the process of
presenting what we have learnt” (Augustine 1995, 14; Vessey, 2016:3). Wood contributes to this
discussion that “the best biblical interpreters of the Church, including Augustine and Luther,
have permitted allegory, but with careful reserve and caution. The answer seems to depend
not on whether we disapprove of allegory or fully whether we are interpreting ‘open’ or ‘closed’
text. There is much precedent for allowing a contemplative use of allegory, but for not
allowing its use to settle doctrinal conflicts” (Augustine, 1995).
Ahn examines Calvin’s hermeneutics notes that “although Augustine had a great influence on
Calvin's theology, Calvin did not follow Augustine's biblical interpretation” (Ahn, 1999: 272). Ahn
approaches this “from the perspective of the grammatical-historical approach and the intention
of the author. (Calvin) pointed out that Augustine had often understood the text as a doctrine
which was not related to the relevant passage. Nevertheless, Calvin normally agreed with the
doctrine of Augustine” (Ahn, 1999: 272). There is, as Ahn alludes to a “more detailed
discussion of Augustine’s hermeneutics” (Ahn, 1999: 272, 279; 1998; Smith, 1904:318-344;
Ponte, 1945; Bernard, 1991: 88-99; de Margerie, 1983; Rogers and McKim, aw: 22-33; Pagels,
1985: 67-99). The Spirited Hermeneutic of the Medieval Period presents another opportunity for
the development of this area of research.

3.7.4 Calvin’s Ten Component Elements
Ahn discovered ten component elements Calvin’s method of the brevitas et facilitas
hermeneutic: (1) brevity, (2) reduction, (3) retention, (4) respect for the context, (5) simplicity,
(6) suitability, (7) freedom, (8) avoidance of ambiguity, (9) avoidance of forced interpretation,
and (10) avoidance of conjecture (Ahn: Dissertation: 274-315).

Vellanickal draws the following conclusions of the medieval authority and inspiration of scripture
“(in) conclusion (one) might say that the Medieval period was marked by a kind of Biblical
fundamentalism. All knowledge, all truth, all theology flowed from Scripture. Scripture includes in
itself the whole saving truth. However, the reading of the Scripture is authentic only if it is done
in the Church which is the community of those who believe in Jesus Christ and in whom the
Spirit is at work”(Vallenikal, 1989:27). The sufficiency of scripture is predicated on “ the
Medieval Theologians, while admitting the material sufficiency of scripture, affirm its formal
insufficiency. The medieval exegesis, with its lack · of historical and critical sense, seems to
have, in practice, ignored the .human author”(Vellanickal, 1989;27)
There was also emphasis in the Spirited Hermeneutic of the Medieval Period on “the human
activity was limited to the writer, and that as being instrumental to the Holy Spirit, the principal
cause. Thus little attention was given to the anthropological element in the Bible. The Bible. was
the Word of God and God spoke with the fulness of Truth in the least word of Scripture
”(Vellanickal, 1989: 27). In addition the Medieval “allegorical” exegesis also encompassed the
literal meaning and “even when the literal meaning of a passage seemed to exclude any
spiritual message, allegorical exegesis readily discerned a deeper meaning beneath the letter”
(Vellanickal, 1989:27). This Spirited Hermeneutic also emphasised “the authority of Scripture is
based ultimately on the fact; that the sacred books are inspired by God: 'God-is the author of
the ‘Sacrea Books' is the classical expression of the Middle Ages”(Vallenikal, 1989:27).
The Middle Ages also ushered in “the word auctor in the beginning seems to refer to God as
the author of the O.T. arid NT economies of Salvation and of the Books which contain them”
(Vellanickal, 1989: 27). So “this approach to the inspiration and the authority of Scripture seems
to be a healthier approach, in comparison with the later speculations on inspiration, centered on
the writer and the writings. It. is also closer to the present trend which emphasizes the
sociological and ecclesiological .dimensions of Scriptural inspiration” (Vellanickal, 1989: 27).
Within the Spirited Hermeneutic is also “the integral notion that the Bible took its rise from within
the life: 'Of the People of God, the Church, and that it is within the life of the Church that the
Bible is to be read, studied, understood and expounded, seem gradually, towards the end of the
Middle Ages, to give way to the unfortunate dichotomy between the Scripture and the Church,
resulting in the view which considered them as two authorities forced into competition with one
another “(Vellanickal, 1989:27).
The Assemblies of God also provide an assessment of the “Medieval or scholastic period” in
which “the Bible became a mere source book for disputations instead of the living Word of God.
As might be expected, the period was unproductive in respect to definitive statements on
inspiration. Much more attention was given to the status of the Bible in its relationship to other
authorities within the church. Although Abelard and Aquinas emphasized the human element in
the transmission of God's revelation, there is no evidence to suggest that a less high doctrine of
inspiration was necessitated by the mood of the Middle Age”( Assemblies of God, 1976:1-6).
The Medieval Period although “Aquinas” is included by Wood, and similarly “ in the instance of
Abelard, Wycliffe and Julian of Norwich, are just mentioned in passing, or not at all.” and “there
is no assessment of medieval thought, or of the spiritual life of the Church” (Tiller, John: 1970:
125). The Spirited Hermeneutic of Abelard can be initially traced through J. P. Alexander
(Alexander) comments “Abelard (1079-1142) was not a rationalist. (Abelard) tried to make faith

intelligible to reason (and) wrote 'I do not want to be a philosopher, if it means restricting
St.Paul” (Alexander, 1974: 28-32). Alebard held “let us not presume to denounce them as liars,
or disparage them as erroneous, to whom God has said (Lk 10.16) ‘Whoever listens to you,
listens to me; and whoever rejects you, rejects me’. And so, seeking refuge in our feebleness,
let us believe it is due more to our lack of understanding, than to their failure in writing: to them,
Truth said (Mt 10.20) ‘It is not you who are speaking, but the spirit of your Father which speaks
in you’” (Troop, 2007:11; Ernst, 1982:12). Although Wood presents some of the underpinnings
of the Spirited Hermeneutic in the Medieval Period, this is cursory and a general overview in its
breadth. It is not intended to present a detailed review of the Medieval Period. This constitutes,
to this, researcher an additional area for further development and undertaking in the Spirited
Hermeneutic.

In the examination of the Holy Spirit in “inspiration and inspired writings” of the Medieval Period,
Vellanickal finds embedded “a much quoted principle in the Middle Ages; that Scripture must be
explained under the guidance of that same Spirit who dictated it (Abelard,Sic et Non, Pro1. (PL
1.78-, 1339 B)).(Vellanickal, 1974: 23). Unlike the heretics, Abelard claims the inability to
understand scripture and the works on the patristic thinkers arises not from the texts themselves
or from any failure on the part of their authors. Abailard’s (sic) focus on the interpretation of
scripture was based on (the) claims (that) the inability to understand scripture and the works on
the patristic thinkers arises not from the texts themselves or from any failure on the part of their
authors. Abelaird’s (sic) contribution to scriptural interpretation is located, as proposed by Caleb
Wyatt that “Abelard also bridged the gap between his faith and reason. Abelard “developed a
distinction between the subject-matter (materia) of a text and its intention (sensus), which
enabled him to look for a figurative sense within the literal sense of Scripture.” ( Wyatt, 2004: 12
; Bray, 1996:138; Kaiser, 2015: 3-28).

It is only when reading a portion of aforementioned “Prologue” that Abailard’s (Abelard’s)
position is revealed. Abailard “to encourage the use of reason in theological analysis, Abelard
claimed that apparent contradictions in the authoritative writings did not appear because of real
conflicts, but because of the limits of the untrained human understanding.” (Ernst, 1982: 12). P.
von Moos also has examined the “rhetorical theology” of Abelgard and “identifies the role of
interpretation Abelard assigns to the Holy Spirit as inter-penetrating a ‘human construct of rules,
monolithic in character, about the polish of speech ’with’ ‘the protean, polysemic, imprecise,
figurative, difficult language’ of the Spirit’” (Schrock, 2010: von Moos, 2010: 86 )
This is in essence the Spirited Hermeneutic of Abelard (Abailard).
There are in addition several others from the Medieval Period including “Nicolas of Clemanges
©. 1360- 1437)”(and)” in the De Corrupto Ecclesiae Statu, whose authorship by Nicolas has
been challenged, a statement occurs to the effect that the Holy Spirit reveals the meaning of
Scripture prophecies (chap. xxii.)” (Watkin-Jones, 1922:198).
“Calvin likely borrowed the “illumination” idea from Augustine, for, as Norman Geisler has noted,
the north African theologian not only taught that the Holy Spirit is “the means by which (one

receives) God-written revelation (Confessions 7.21), (the Holy Spirit) is necessary [also] for
illuminating and confirming its truth” (Homily VI) (Jackson, 1999:331). Simon places Calvin in
the “systematic class, belong, first, as its founder and leader, Calvin then W. Musculus,
Dusanus, Hyperius, Aretius, Boquin, Olevian, Ursinus, and Sohnius,” and confirms “as to
Calvin's recognition of the fact of the Spirit's witness , there can, therefore, be no doubt”
(Simon, 1891:384). This is in reference to Calvin’s “testimonium Spiritus Sancti internum, (that
being) the inner witness of the Holy Spirit.”(Ray, 1969:14). A. Timothy Heijermans contends
that the Spirited Hermeneutic of Calvin in “the term (of the) “illumination of the Holy Spirit”,
(which is) often referred to since Calvin’s time as the testimoniuminternum Spiritus sancti, is
theological, but rooted directly in Scripture” (Heijermans, nd : 3 ). Foster finds this in the context
of the Christian experience and concludes “this is particularly true of the testimonium Spiritus
Sancti to the divine origin of the Bible. Calvin, as is well known, taught that the regenerated man
was by the Spirit enabled to perceive that the Scripture is the word of God just as the man
possessed of normal vision can see that white is white”(Foster, 1891: 266).
Cottrell notes that in the Reader Response Theory “the issue of the locus of meaning is
particularly important in the case of biblical text. Rightly or wrongly biblical text, along with other
sacred texts and most didactic and historical material, is perceived as having an external,
forensic, hortatory role in relation to the reader. It is expected that the text will challenge
assumptions, mores, expectations, value systems by placing them alongside an alternative
system; (and) if the relativisation of Reader Response theory is accepted then, as Thiselton has
pointed out: the text can never transform us and correct us 'from outside'. There can be no
prophetic address 'from beyond'”(Cottrell, 1995). Cottrell also notes “this may still leave room for
a measure of creativity and surprise in literary reading. For in such cases it does not profoundly
matter whether it is ultimately the self who brings about its own creative discoveries; but in the
case of many biblical texts, theological truth claims constitute more than triggers to set selfdiscovery in motion (even if they are not less than this): if such concepts as 'grace' or 'revelation'
have any currency, texts of this kind speak not from the self, but from beyond the self.”(Cottrell,
1995). The reader-response theory is one part of the approach to biblical interpretation, as there
are "two-horizons"’ as Thiselton notes "the modern interpreter no less than the text stands in a
given historical context and tradition" (Thiselton, 1980:1,TNH).
Wood states that there are scholars who state that there is an ‘either or’ situation regarding
hermeneutics of a text. That either the meaning is in the text which is the case of formalism or
with the reader in the case of reader-response” (Wood, 2016©). In this situation of applying one
extreme or the other there is no middle ground. Wood notes that “clearly the Parables of Jesus
are open and call for a response from the reader. So Jesus said ‘if anyone has ears let him hear
(SCRIPTURE)” (Wood, 2016(c)(1)). It is within “narrative”, as Wood notes, “can also be
categorized as open text, and Poetic text is also more open to reader response and
interpretation” There are some texts which “however are closed” which according to Wood
include “prophetic and didactic literature” (Wood, 2016(c)(1). Wood states that there are “large
portions of the Epistles are closed and provide clear instructions . The basic historical sense
conveys the foundational meaning (of the biblical text)” (Wood. 2016(c)(1)).

3.7.5 Reader-Response Revisited

Wood notes that “in reader-response criticism there is no mechanism for holding interpretation
in check. Even when interpreted in community, there is no way of providing a critical check
against the self-interests and desires of the community or what it finds “useful” to its own
desires. Earlier scholars permitted allegorical or moral interpretation, but within the “control” of
the historical and literal context. The Reformers were aware that blindness and sin on the part
of the self could lead to distorted interpretations of Scripture. They allowed what we would call
“reader response” if it was carried out in openness to the Holy Spirit and in purity of heart.
(Wood, 2016©: Audio Lecture 3, accessed June 23, 2017. .https://youtu.be/hZ-WnmiBOzc.]
Thiselton states “The best biblical interpreters of the Church, including Augustine and Luther,
have permitted allegory, but with careful reserve and caution. The answer seems to depend
not on whether we disapprove of allegory or fully whether we are interpreting ‘open’ or ‘closed’
text. There is much precedent for allowing a contemplative use of allegory, but for not
allowing its use to settle doctrinal conflicts. (Thiselton, 2009; Wood, 2016©, 25:30min).
In conclusion Thiselton notes “[I hope that] readers may come to the Bible not only in a
‘listening’ way, but also with appropriate expectations. Listening and expectancy would do
much to give to the Bible the place it deserves in public and private reading. The ‘authority’ of
the Bible will thereby become a practical matter of experience as well as a doctrine”(Thisleton,
2009; Wood, 2016©, 26:13min).

3.7.6 Luther’s Spirited Hermeneutic
A. Skevington Wood comments on the ‘Spirited Hermeneutic’ of Luther “ in that “Luther inquired
into the process involved as the Spirit acts as Interpreter. The Word of God in Scripture being
spiritual, 'excels reason and rises higher than reason can rise’' ( LW. 2.3. 17S)” (Wood, A.,
1969: 161, n.3) ). Wood continues “hence in ‘understanding of these words that (Luther)
hear(ing) must be wrought in me by the Holy Spirit. He makes me spiritual too. The Word is
spiritual and I also become spiritual: for He inscribes it in my heart, and then, in brief, all is spirit
( LW. 2.3. 17S)”(Wood, A., 1969:161, n.4). The Holy Spirit, Luther insisted, works only through
the Word: "The Spirit is given to no one without and outside the Word; He is given only through
the Word. (EA. ss. 163)” (Wood, A., 1969: 161, n.5)) and without the Word, "the Holy Spirit does
not operate.(SL. u. 1073. 1 EA)”(Wood, A., 1969: 161, n.6.). To Luther it is “the Spirit who
originally spoke the Word and inspired the writers who recorded it, remains united with the
Word, and when He interprets it to us today He recreates it to become once again a living, an
oral Word. ( SL. U. 1073, 1 EA)”(Wood., A., 1969: 161, n.7; Peiper, Vol.1: 315). The Spirit “as
the divine interpreter, then, the Spirit without appeals to the Spirit within the sacred writings.
Luther laid particular stress on this factor when he argued against the charismatic radicals,
some of whom tended to dissociate the Spirit from the Word. “(Wood, A.,1969:161; Peiper,
op.cit. Vol. 1: 315.)
Further A. Wood (1969) establishes for Luther there is “a further elaboration of the Spirit's
hermeneutical role is to be found in Luther's axiom that Scripture is its own interpreter. "One
passage of Scripture must be clarified by other passages," was a rule which he often reiterated.
It was only another way of saying that the Holy Spirit is the true interpreter. To interpret
Scripture by Scripture is simply to let the Holy Spirit do His own work “ Wood (1969) supports
Wood’s (2016) position on the Spirited Hermeneutic, through Luther’s comment on the role of

the Holy Spirit in "proper understanding" of Scripture comes only through the Holy Spirit.( LW.
24. 367)”(Wood, A., 1969: 160, n.14). Wood (1969) continues that “it is not enough to possess
the revelation of the Word: it is also necessary to have the enlightenment of the Holy Spirit so as
to know its meaning (LW. 24. 367)” (Wood, A., 1969:160, n.15). Wood(1969) concludes that
regarding the interpretation of scripture Luther’s “axiom (is) Scriptura Soli ipsius interpres (W A.
7· 97)”(Wood, A.,1969:160, 159-168; Ebeling, 1964: 77).
.
Thiselton also supports Luther’s hermeneutic “"Holy Scripture, as Luther puts it, is sui ipsius
interpres" (Thiselton, 1977:308-333, 309, n.13). Harris also has examined Luther and the Holy
Spirit in 1 Cor 2:3-11 in “word(s) (that) the (Holy) Spirit gives. (Harris, 2017:295-309) and notes
that “the Word(s) the Spirit gives” (the) Lutheran and Reformed exegesis of 1 Corinthians
2:13"(Harris 2017: 295-309).
The Spiritual Hermeneutic while present in Pannenberg, can also be seen in Habermas, Apel,
and Ricouer. Chambers (et al) note that hermeneutics “horizons” focused on four specific
elements including “wisdom” hermeneutic of Pannenberg, “after Gadamer, one can see four
direction taken by hermeneutics; (first): (the) metacritical development of Gadamer’s work,
based on Gadamer’s emphasis on practical wisdom (Pannenberg, Habermas, Apel, Ricouer
[?]); (second):(the) socio-pragmatic hermeneutics, with importance on the context (Rorty and
Fish); (third)(the) socio-critical hermeneutics, its goal is to unmask social interest through
critique, opening up possibilities for freedom, justice and truth (Apel, Habermas); (and fourth)
(the) option of turning back towards more traditional hermeneutics: danger of surrendering
humanist paradigms (Hirsch). Further distinctive feature: “hermeneutic of suspicion”: the mind
can deceive itself (Ricouer). Three other developments: new phase in liberation hermeneutics;
impact of literary theory with focus on readers; controversies about the nature of text (readers
as co-authors of texts). Behind all these developments: concern about the nature of texts
→what does it mean to read texts? The reading paradigm is changing” (Chambers (et
al),2003:2; Robbins,2003:). Logan comments it is Palmer states “one statement from Palmer's
book established his phenomenological identity: It is not the interpreter who grasps the meaning
of the text ; the meaning of the text seizes him. . . . This is a hermeneutical phenomenon which
is largely ignored by a technological approach to literature . . ." (Logan, 1980:94, n.20; Palmer,
1969:248; Grudem, 2009).
Callahan shares a similar view of the reader-response “ultimately, even accounting for the role
of perspicuity the Protestant interpreter is Scripture’s interpreter”(Callahan, 1996:369, n.89)
Callahan notes that “few familiar with reader-oriented criticism would argue against this notion.
Of particular interest would be the sense of suspicion regarding the interpreter’s involvement in
determining what is clear and what is obscure” (Palmer, 1996:353-372). Callahan also refers to
“Thiselton’s treatment of reader-response theories and the hermeneutics of reading”(Palmer,
1996:353-372).

3.7.7 Dilthey’s Hermeneutic

Maddox contrasts that within philosophical hermeneutics it was Dilthey “by way of contrast,
hermeneutic philosophers have tended to distinguish between the phenomenon of 'explanation'
(erklaren), which is appropriate to the natural sciences, and the phenomenon of 'understanding'
(verstehen), which is appropriate to the human sciences (Geisteswissenschaften)'”(Maddox,
1958: 518). Maddox notes that “or, in a more extreme form, they have made the empirical
method (explanation) a derivative of the broader phenomenon of understanding.”and that “this
distinction was first made by Dilthey” (Maddox, 1985: 518). Maddox also notes that “Makkreel”
provides “the best treatment of Dilthey”(Makkreel, 1975 ), by “Hans-Georg Gadamer” (HansGeorg Gadamer, 1975:230 ), as well as “Ricouer has” also “suggested a complex interaction of
explanation and understanding of his theory of interpretation”(Ricouer, 1976: 4 cf Gadamer,
Truth and Method- 310-311, 317). Maddox states that “likewise, hermeneutic philosophy has
stressed the conceptuality of the knowing subject and the influence of one's preunderstandings
on the knowing process” (Maddox, 1985: 518, n.2).
There is further comment, by Forester, on Dilthey’s hermeneutic through an “Objective Spirit” in
contrast to a Spirited Hermeneutic“ and “thus in his Introduction to the Human Sciences
Dilthey's explicit aim is to provide a methodology for the "Historical School" (including Herder,
the Romantics, and Boeckh) which "considered spiritual life as historical through and through"
(Forester, 2009:48). In "The Rise of Hermeneutics" (Dilthey 1900) Dilthey writes: "interpretation
and its codification entered a new stage with the Renaissance. Because one was separated by
language, living conditions, and nationality from classical and Christian antiquity, interpretation
became even more than in ancient Rome a matter of transposing oneself into an alien spiritual
life through linguistic, factual, and historical studies" (Dilthey, 1900:242; Forester, 2009:36 (sic),
n.73).

3.7.8 Herder’s Hermeneutic
Pannenberg also reflects on the inspiration of scripture (Pannenberg, 1994; 20). It is through
Chambers (et.al) note that “Pannenberg’s hermeneutics are explicitly theological and Christian”
(Chambers, 2003:1-14). Bradshaw however notes that Pannenberg hermeneutic does not follow
the “conservative view of Biblical revelation” nor “the inspiration of Scripture” (Bradshaw,
1987:51-52). Specifically in “Revelation as History, Pannenberg rejected the conservative view
of Biblical revelation and the inspiration of Scripture on the grounds that these doctrines rest on
a priori decisions of faith and fail to account of ordinary secular historical critical
study”(Bradshaw, 1987:51-52). Pannenberg states “that this procedure is akin to a dualistic
gnosticism claiming authority for a purely private body of knowledge, a body of knowledge which
is insulated from the canons of ordinary common sense scrutiny. This kind of theology makes
authoritarian claims and refuses to justify them’” (Bradshaw, 1987:51-52, n.10; Granskou,
1968:i).

3.7.9 Pannenberg’s Hermeneutic
Pannenberg’s hermeneutic, according to Medley, is in the development of “field theory of
information” through which “Pannenberg opens his slightly more elaborated discussion of a field

theory of information1 by recalling the analogy of Irenaeus that the Spirit and the logos are the
“two hands of God by which he created all things” (Pannenberg, 1994:109; Medley III, 2013:93106). Medley also notes that the Holy Spirit to Pannenberg is a “dynamic field” at creation
“Pannenberg claims that the Spirit functions in a manner similar the dynamic field. In creation,
this means that the Spirit creates as field (Pannenberg, 1993:37-40; Pannenberg 1989, 163–64;
Medley, 2013:98).
Hollingsworth offers the following on Pannenberg “another area of critique for Pannenberg is his
claim that all knowledge of God arises indirectly through a science of religion. This, however, is
predicated on a faulty understanding of revelation. Pannenberg does not discuss his
understanding of revelation in Theology and the Philosophy of Science, but in Revelation as
History and volume one of his Systematic Theology” (Hollingsworth, 2015). This is “contrary to
contemporary American Evangelical theology, Pannenberg understands revelation to be history
itself. He rejects the Bible as the inspired Word of God in that modern historical-critical methods
of interpretation and textual criticism had shown its fallibleness” (Pannenberg, Systematic
Theology Vol. 1, 32-34; 224-25; Pannenberg, 1970:1-4; Hollingsworth, 2015). Hollingsworth
notes “this, however, is not the case. There has been much contemporary research showing the
historical and textual reliability and coherence of the Bible, as well as the validity in the belief of
it functioning as God’s revelation” (Hollingsworth, 2015). So “though Pannenberg makes these
claims concerning the Bible, he does not provide any evidence for his assertion. He does not
even mention any works that supposedly show this to be the case. If one is going to make
assertions such as this, then she should at least provide evidence or support for them”
(Hollingsworth, 2015; Conan and Wilder, 2013; Henry, 1976; Vanhoozer, 2002).

Parker notes a contrast and is “against Pannenberg, who asserts that inspiration qua doctrine of
the believers necessarily follows a doctrine of Christ and his work "(Parker, 2015:10-11;
Pannenberg, 1997:214). There is “nevertheless” for Parker that “Pannenberg does make an
important note” since (Pannenberg) writes, “Christian theology is not entitled to use the idea of
the divine inspiration of the biblical scriptures in a formal way in order to establish the authority
of the Bible before dealing with the contents of Christian teaching” (Parker, 2015:3; Tillich, 1951:
71-72). According to Parker inspiration is incorporated by Pannenberg; “inspiration is a specific
form of revelation. Insofar as the Scripture is inspired, it also is a form of revelation” (Parker,
2015:10-11; Bromiley and Torrence, 1963; Pannenberg, 1968).

Canale notes that Pannenberg also presses “sola scriptura” as an “illusion”(Pannenberg,
1963:308; Canale, 1993: 171-193) and “Wolfhart Pannenberg considers that the attempt to
develop Christian theology on the basis of sola Scriptura was an "illusion" (Pannenberg,
1963:308; Canale, 1993: 171-193). There is within Pannenberg’s explanation that "the
development of historical research led to the dissolution of the Scripture-principle, at least as
seventeenth century orthodoxy held it" (Pannenberg, 1963: 310; Canale, 1993:171-193). So
then “Pannenberg may be right as long as he is describing an accomplished historical fact. Yet,
from a theological view point there is no reason why biblical scholarship should uncritically
accept a method that looks for realities and meaning ‘behind’ the text” (Pannenberg, 1963:
311,313; Canale, 1993:171-193).

It is Fitzmyer notes the prevalence of the historic-criticism method “in the 17th and 18th
centuries the (historic-criticism) method was further developed in the work of the Dutch jurist
and theologian Hugo Grotius, the French Oratorian and biblical scholar Richard Simon, and the
Dutch philosopher Baruch Spinoza; thus in the work of a Protestant, a Catholic, and a
Jew”(Fitzmayer, 1989:246).
Therefore, as Canale notes, “for most Protestants and evangelicals the authority and
truthfulness of Scriptures is decided a priori in the affirmation of its divine inspiration (Canale,
1999; Bromiley, 1991: 1:2635, 48). For “Pannenberg suggests that the truth of dogmatics is a
question that cannot be decided in advance of systematic reflection, but as a result of it”
(Canale, 1999). Pannenberg’s position is that “without denying the connection between divine
origin and authority, we should not, for that reason, eliminate the need for a posteriori
theological verification of biblical teachings as a whole as the proper task of apologetics. Prior to
that, however, the tasks of epistemological foundation, exegetical-biblical research, and
systematic reflection should be performed; otherwise there would be nothing to verify or defend”
(Canale, 1999, n.13).

This is further reflected in sola Scriptura “the paradigmatic shift from a philosophical or scientific
interpretation to a biblically grounded interpretation of the presuppositional structure entailed in
the historical-cognitive model of revelation inspiration makes possible the development of
Christian theology on the basis of the sola Scriptura principle”(Canale, CriticalHistorical,1993:35, n.65). Canale states that “only this paradigmatic shift at the presuppositionalstructure level can answer or even reverse Pannenberg's assessment that the Scripture
principle is in crisis” and that a theology "concerned only with the special aspects of revelation
and thus only with the interpretation of Scripture, regardless of the results attained by other
sciences from their presuppositions," is an "illusion" (Canale, 1963:308). Canale concludes that
Pannenberg’s critical-historical hermeneutic “the historical cognitive model, departing from the
classical and liberal, defines the interpretation of its presuppositional structure from biblical
thought. This step leads to a viable integration of the various patterns of biblical revelation and
inspiration”(Canale, 1993:37; Pannenberg, ST, 1:229).

Canale also offers the perspective on Pannenberg’s hermeneutic that “Pannenberg's cogent
and scholarly conceived theology represents a prominent example of a neoclassical systematic
approach built on the conviction that Scripture and theology epistemologically originate in the
human imagination, through which the religious experience of the divine has been and still is put
down in writing” (Pannenberg, 1976, 1, 301-310; 1991, 1:165-187). Canale notes that “for a
comprehensive study of Pannenberg's view on the epistemological origin of Scripture”can be
found in “(Canale, 1995: 5-28; Hasel, 1994:107-112; McCormack, 1984:431-455; Bryant,
1989)”.
There is also, as Canale notes. “the second component of the presuppositional structure,
namely, humanity and its cognitive capabilities, is also to be conceived temporally and
historically. Thus, another fundamental condition for the possibility of revelation-inspiration is
met. The divine-human process through which the contents of Scripture were generated

demands that the originating and receiving minds meet and work within the same level of
reality” (Pannenberg, ST: 1:344; Canale, 1995:10, n.14). It is in “Pannenberg’s “concept of God
(is) (there are) three (distinct) modes of predication, univocity, and analogy” within scripture
(Canale, 1995: 10). Canale frames that “Pannenberg remarks that "in the history and
development of the concept of analogy as an instrument for the extension of knowledge a core
of univocity is thus a decisive premise even though analogous relations might be observed"
(Pannenberg, Systematic Theology,1:344, n.14). Therefore, “in dealing with the concept of God
the three modes of predication univocity, equivocity, and analogy-have to be harmoniously
utilized as they are in Scripture” (Canale, (Crit & Hist) 1995:10, n.11; Pannenberg, Wolfhart.
Systematic Theology,1:344, n.14).

Thiselton sees there is a necessary “review of approaches to the problem, particularly in biblical
scholarship;” (Thiselton, New Herm: 2009: 309). Thiselton finds that “the key question in the
new hermeneutic, then, is how the New Testament may speak to us anew. A literalistic
repetition of the text cannot guarantee that it will ‘speak’ to the modern hearer. He may
understand all of its individual words, and yet fail to understand what is being said” (Thiselton,
NH, 2009:309). So “in Wolfhart Pannenberg's words, ‘in a changed situation the traditional
phrases, even when recited literally, do not mean what they did at the time of their original
formulation’”(Thiselton, New Herm:309, n.18; Pannenberg, 1970: 9W; Pannenberg, 1973)..

It is Malysz in noting “the confession that the Holy Spirit is ‘person’ … expresses primarily the
experience that the Christian is not his own lord. Insofar as he lives out of faith in Christ, the
center of his person that determines his behavior lies outside himself (that) the personal center
of Christian action is the Holy Spirit” (Malysz, 2011). This is noted further “that the Spirit is the
personal center of Christian action residing outside of the individual makes it understandable
that in Paul, as elsewhere in primitive Christianity, the Spirit is characterized both as person
distinguished from the Christians and also as a power that they possess internally”(Malysz,
2011). Therefore “the Spirit comes to our aid (Rom. 8:26), gives witness to our spirit (Rom. 8:16
(sic)), and claims our service (Rom. 7:6 (sic)); but he is also given to us, received by us, dwells
in the believers, rests upon them” (Malyz, 2011). So “that both series of statements belong
together is made clear by the insight that the Christian exists outside himself to the extent that
he lives in faith in the resurrected Jesus and thus ‘in the Spirit’”(Malysz, 2011). It is “the
immanence of the Spirit in believers exists only through the fact that as believers they have
found the ground of their life extra se, beyond themselves” (Pannenberg, 1968:177; Malysz,
2011).

Hess also finds “Thiselton(‘s) comments on Pannenberg” (Hess, 1993:22-24). Specifically
“Thiselton finds Pannenberg more satisfactory than Gadamer, and critiques both. He follows his
student Luckmann in recognizing a third horizon of interpretation in Pannenberg, that of the
eschatological”(Hess, 1993:22-24). This is found in “the text, and especially that of the NT, must
be understood in the context of the future, as well as the past and the present” and “this
distinction between the present and the future removes these texts from the arena of the

mythological. Thiselton finds justification for this eschatological emphasis upon interpretation in
the Epistle to the Hebrews and its hope for a city with foundations” (Pannenberg, 4:1-11; 6:13ff;
Hess, 1993:22-24).

3.8 SUMMARY
This Chapter has set forth the research of the foundations of the Spirited Hermeneutic in terms
of the first through the third centuries, the medieval period, the enlightenment. This chapter
considered the context of the Triune God and Trinitarian Theology. Chapter Three also
considered the Alexandrian and Antioch Schools and in particular the issue of spiritualization
(Wesche, 1984). The chapter then examined the Patristic exegetes (Johnsen) as well as the
suspicion of Ricouer (Robinson, 1995; Thiselton, 2009; Ricouer, 2001; Vanhoozer, 1990). This
chapter continued with the hermeneutic of both Gadamer and Heidegger it terms of an
interpretive hermeneutic (Gadamer, 2004; Habermas, 1967,1971; Palmer, 1969; Regan, 2012 ).
The chapter also examined the “distraction hermeneutic” of Pannenberg (Harmon, 2016).
Thiselton notes the necessity of “a review of approaches to the problem, particularly in biblical
scholarship” (Thiselton, 2009). Within this Chapter were set forth the research of the
foundations of the Spirited Hermeneutic in terms of the first through the third centuries, the
medieval period, and the enlightenment. This chapter also considered the context of the Triune
God and Trinitarian Theology. This chapter addressed the Roman, Greek, and Hebrew contexts
of their “world view” and interpretation of scripture (Godfrey, 2012:7;Wood, 2016©;
Manastrieanu, D.,1958:5; Chilsom, 2014:94; Hegg, 2016:2). This chapter also noted the
“midrashic hermeneutic” and “targums” as a “canonical-process reading” (Pickup, 2008:354355;Wood, 2016 ©; Enns, 2003:266-270; Klein, Blomberg and Hubbard, 1993:163-193; KernUlmer, 2005:268-92; Porton, 1988:40-42). The influence of the Septuagint (LXX) introduced the
hermeneutic of the Patristic Fathers (Thiselton, 2009:415; Karkkainen, 2002:106). This chapter
also discussed the issue of progressive revelation (Coplan, 2013; Pickup, 2008:362,363;
Missler, 2001) and “canon as context” (Oss, 1988:122; Thiselton, 1980:10-17).

The Alexandrian and Antioch Schools and in particular the issue of spiritualization were
identified in this chapter (Breck, 1984:20;Wesche, 1984; Papatios, 1999:188, Pinkert,
1984:97;Vanhoozer, 1998:118). The Patristic exegetes were examined (Johnsen, nd) including
Origen and Augustine (Graves 2000; Glenny, 2016: 263-278; Bonner, 1970:541-563;
Gentry,2006: 194; Dines, 2004;142-143 ). The distinction of “allegory” was also introduced
(Wood, 2016(b), 15:47min).

This chapter also examined the hermeneutic of Irenaeus “of Lyons” (Barnes, 2006:144; Wood,
2016©) and Justin Martyr (Sell, 1983:42; Morgan-Wynne, 1984:175). The specific of “Irenaeus
of Lyons and the Theology of the Holy Spirit “ served as specific example of the early Spirited
Hermeneutic (Briggman, 2009).
The hermeneutic of both Gadamer and Heidegger, were explored, in terms of an interpretive
hermeneutic (Gadamer, 2004; Habermas, 1967,1971; Palmer, 1969; Regan, 2012 ). The

“distraction hermeneutic” of Pannenberg was presented (Harmon, 2016) and this chapter
considered the hermeneutic of Gadamer as well as the suspicion of Ricouer (Robinson, 1995;
Thiselton, 2009; Ricouer, 2001; Vanhoozer, 1990).
Chapter Three was the specific inquiry into the Spirited Hermeneutic with and emphasis and
consideration of the Early Church Fathers. The Spirited Hermeneutic included consideration of
Origen, Irenaeus, Tertullian, and Jerome as well as other lesser-known early Church Fathers
(Bitton-Ashkelony, 2015). Origen’s Spirited Hermeneutic was seen also as a “neo-Platonic
hermeneutics”(Vessey, 2016:11). This is an attempt to reconsider the Spirited Hermeneutic
which is prevalent in early writings. This Chapter explored and contrasted the Alexandrian and
Antiochene schools of interpretation (Slade, 2016:4; Bigalke, 2010:41; Terry, 1883:249).
Chapter Three then shifted shifts to the first through the third centuries of biblical interpretation
in terms of early rabbinical interpretation and the “hermeneutics of Rabbinic
Judaism”(Pickup,2008:353-381; Pickup,1998:99).

There was then a distinct shift to third and fourth centuries and the Spirited Hermeneutics of
these periods of church history and hermeneutic from the context of the Greek, Roman and
Judaism world-views as related to scripture interpretation. There were specific schools and the
manner in which these schools approached the interpretation of scripture. This is first addressed
in the Roman, Greek and Hebrew Contexts (Wood, 2016©). The Patristic interpretation of
scripture was expounded upon through Origen (Bigalke,2010:35-50; Wilhite, 2014; Fairweather,
1901:28; Slade, 2016:8), Gregory of Nyssa (Lindgren, 2017:34), Basil of Caesarea (Sarkisy,
2009), and Doidire of Tarsus (Pinkert, n.d.).
Chapter Three included the hermeneutic of the “Nicene and the Post-Nicene Fathers”
specifically in terms of the “revisit(ing)” the “inspiration of the Holy Spirit” in the “Apostolic
Fathers” (Schaff, 1997: 251; Swete, 1912:16; Hengel, 1996:67-86 ). This included Clement
(Swete, 1912:13, 44-45), Ignatius, Polycarp, the Didache, Barnabas, Shepherd of Hermas, and
Diognetus (Sanday, 1893 (Bantam Lectures); Mare, 2003). The specific Spirited hermeneutic of
Ignatius served as a further example (O’Keefe and Reno, 2005 :207; Nielson, 2009:109). This
then was extended further through Augustine (Black, 2017: n.73,74; R.H.P. Green, 1999: 86-87;
deMargerie, 1983: 55). It was through “The Spirit of God” in Origen and Athanasuis’ that the
“exegesis of 1 Cor 2:10-12"was presented (Haykin, 1982:513-528; Crouzel, 1978:125-126;
Hauschild, 1972:131; Kloha, 2006; Heine, 1982:520); and both Origen and Gregory of Nyssa on
“2 Timothy 3:16" (Ludlow, 2002:3). This Chapter also examined “the Holy Spirit in the Ancient
Church” in the “Age of the Fathers”(Swete, 1912; Mare, 1972:3-12); examined the
“hermeneutical procedure and theological method in Origen’s Exegesis” and inspiration of the
Holy Spirit (Torjensen, 1986; McCartney, 1988:125; Keith,1998:14; Axeland,nd:454; Prestige,
1940:59; Conmman, 1987:279-287). This examination included the subject of allegory (Trigg,
1983:121; Kelley,1978:73; McGiffert, 1946:231;Gonzalez, 1987:220). Origen also provided
insight into “Spiritual interpretation” (Vessey, 2016:14; Axeland, nd :110-111).

Within, Chapter Three, there was the development and establishing the context of the Spirited
Hermeneutic from “Paul of Samosata (third century), Eustathius of Antioch (fourth century),

Didore of Alexandria (fourth century), John Chrysostom (fourth./fifth century), Theodore of
Mopsuestia (fourth/fifth century). Nestorius (fifth century), John of Antioch (fifth century) and
Theodore of Cyrus (fifth century) as key Antoichenes” and “Clement of Alexandria (second./third
century)(Gebhart, 1876-78; Lake, 1912, 1913;Grant, 1964), Origen (third century), Athanasius
((fourth century), Didymus of Alexandria (fourth century), and Cyril of Alexandria (Fifth century)
as leading Alexandrians”(Fairborn, 2007:1-19). The letters of Dionysius were also considered
(Swete, 1912: 139-140; Migne, 1857-1866; Artemi, 2014:3) as noted in the Spiritual
Hermeneutic of “Augustine of Hippo” (Toom, 2016: 77-108; Toom, 2014;183-201;Toom, 2012:100). This Chapter also included the introduction to the distinction of reading scripture in the
“spiritual sense” and the literal “typical sense” (Burghardt, 1946:246-251; D’Ambrosio,
1991:xiv;Moscicke,2016:125-143;Wood, S. 1998:193). The Chapter also considered the “Holy
Spirit” illumination as seen in both Theodore and Theodoret’s hermeneutic (Shillington,
2002:221-222, 225; Pinachi, 2015:21, fn# 23, 24,25). The “community hermeneutic” in Patristic
hermeneutic introduced and this was noted to be further developed in Chapter Seven of this
thesis (Guize,1971:648-649, 655).

There was the contrast, by Wood (2016) of both the “third century interpretation” with the “postenlightenment interpretation through Jerome (340 -420 AD)” in the “discerned spiritual meaning
in the biblical texts” (Wood, 2016(b)). There was also included in Chapter Three the scriptural
interpretation of Erasmus (Ahn, nd), Aquinas’(1224-1274) “four-fold method” (Vanhoozer,
2005:89-114; Nichols, 2002:21;Jenkins, 1997:66-77), Nicholas of Lyra (1270-1340) (Lusk, 2000:
Unpublished Paper ); Gregory the Great (Prosperi, 2012:649).

Chapter Three also provided a review of twelfth century interpretative principles
hermeneutically” by examining “Hugh of St. Victor (1096-1141), Andrew of St.Victor (11101175(sic)), Peter Abelard (1079-1142), Bernard of Clairvaux (1090-1153), Peter Lombard
(1100-1160(sic)), William of Champeaux (1070-1122) ”(Vessey, 2016:18-19).

This examination then transitioned to the 13th and 14th Centuries with Luther (1483-1546),
Calvin (1509-564) in “Christ-centered exegesis”(Wood, 2016 (b): Audio Lecture 2: History of
Hermeneutics: Part 1);Ahn,1999:272,276; van der Linde, 1971:15-31), as well as the
hermeneutics of Lightfoot (1602-1675(sic))(Clarke, 2010: 26-45; Lightfoot, 1822:4). There was
also consideration given to the interpretation of the Reformers such as Wycliffe (1324-1384)
(Wood, 2016(b)). The Spirited Hermeneutic also consider the 4th to the 6th Centuries as “the
bridge to the Middle Ages s well as considering the Post-Enlightenment interpretation (biblical
criticism). This included the Spirited Hermeneutic of Semler, Ernesti, Lessing, Reimarus,
Eichhorn, and Gabler. (Auwers, 2003) Ernesti, 1832: Semler, 1776 (Gleghorn, 2015;Maier,
2006: 29; Terry, 1890:55; Auwers, 2003:309-319;Kim,1985:54; Thiselton, 2009; Wood, 2016(b);
Klug,1974:289-302). This chapter also includes the “pre-enlightenment interpreters” of “Calvin,
Luther and Owen” (Zimmerman, 2004; Bigalke, 2010:35; Tappert, 1967:114-115; Fitzmayer,
1989:246, fn#6). Calvin’s “humanistic hermeneutic” (Torrance, 2010:125-138). This Chapter
also included the hermeneutic of Gadamer (Thiselton, 2006:320-352; Gadamer, 1989 Trans

Wiensheiment & Marchall), Ermesti (Forester, 2007; Wood, 2016,Lecture Two: History of
Hermeneutics Part 1), Schleiermacher (Thiselton, 2006:322; Schleiermacher, 1997:38,42,101,
104-113), Lessing’s “ugly ditch”, Eichorn (Wood, 2016(b)) and Reimarus (Fitzmyer, 1989:247).

Chapter Three then transitioned with the inquiry of the Spirited Hermeneutic through Torrence,
Schleiermacher, Bultmann, Barth, Gadamer, Ricouer and Pannenberg (Wood, 2016(b)).

Chapter Three this thesis provided an overview of the history of hermeneutics as it pertains to
the subject of the “Spirited Hermeneutic.” (Huntzinger, 2014, 2015; Wood, 2016 (b);
Wood,2016©). Chapter Three extended the inquiry of the Spirited Hermeneutic to the “late
nineteenth and twentieth century. This includes the three specific theological models of
Torrence and examined the Spirited Hermeneutic of Torrence, Schleiermacher, Barth-including
both early and late Barth, Gadamer, and Ricouer (Barth, 1938, 1961; Gadamer,
1989,1994,2004, 2006; Habermas, 1967, 1971; Leslie, 1991; Palmer, 1969; Regan, 2012,
Thiselton, 1984, 2009; Torrence, 1996; . It is also Terry provided a more complete list of
philosophers and theologians-Terry notes that these are “seldom read” (Terry, 1890). This
provided the Spirited Hermeneutic to engage heretofore theologians and philosophers not
considered from the ontological perspective of a relational theology. This chapter also further
expanded the Spirited Hermeneutic to Heidegger, Husserl, Merleau-Ponty (Breeur, 1994:
Palmer, 1969; Thiselton, 2009; Zahavi, 2003, 2008).

Chapter Three also continued the research of the continuing foundation of the Spirited
Hermeneutic in the renaissance, the nineteenth and the twentieth centuries- the modern and the
post-modern eras. This chapter considered the “listening hermeneutic” (Kostenberger, 2010),
the “legal Hermeneutic” (Stark, n.d.), and the “Spirit Hermeneutic” (Keener, 2017). This chapter
also included the Spirited Hermeneutic of the “Pentecostal hermeneutic” (Archer, 2004, 2007;
Oliverio, 2012), as well as the “evangelical hermeneutic” (Rutherford, nd). The chapter also
examines Yong’s “Spirit, Word, Community” as the context for a later chapter of this thesis.

Chapter Three extended the specific inquiry of the Spirited Hermeneutic to the “late nineteenth
and twentieth century. This included the three theological models of Torrence which includes
the “Unitarian” (Torrance, 1900:25; Purvis,2008:1-2;Tachin,2011:135-136), Existentialexperience (espoused by early Barth and Bultmann”, (and) Trinitarian-Incarnational Models”
(Torrance, 1996; Wood©, Audio Lecture 3: History of Hermeneutics: Part 2). This Chapter
considered the hermeneutic of Hick (Cameron, 1997:22-27). This Chapter examined the
Spirited Hermeneutic of Harnack (Van Oort, 2011:3;Williams, 2014; Torrence ,1988),
Schleiermacher’s “Hermeneutical Spiral” (1768-1834)- (Ast, 2015:25; Landa, 2015:28;Duke,
1986:13), Barth-including both early and late Barth, Gadamer, and Ricouer (Barth, 1938, 1961;
Gadamer, 1989, 1994, 2004, 2006; Habermas, 1967, 1971; Leslie, 1991; Palmer, 1969; Regan,
2012, Thiselton, 1984, 2009; Torrence, 1996; Bultmann (Cordman,1986:83-88; Bultmann,
1955:234-261), Heidegger (Cordman, 1986:87). The “de-mythologizing” of the “New Testament”

is the hermeneutics of Bultmann reflected in Chapter Three (Wood, 2016(d); Thiselton,
2009:155, 168, 174). This Chapter further expands on the hermeneutics of Schleiermacher’s
“Hermeneutic Circle” (Noorlander, 2011:76-77; Landa, 2015:27;Palmer,1969:87;Thiselton,
2009:6; Schleiermacher, 1977:27) and considers Bultmann’s concept of “Vorverstandis”
(Carson, 1980:12-20). The distinction of Ast in “the discussion of spiritual understanding” is also
included in this Chapter (Ormiston and Schrift, 1990:12; Ast, 1808:165-182). This is a three-fold
conception of understanding and “explication-Erklarrung”(Ormiston and Schrift, 1990:12,43;
Hand, 2012:4:1). It is also Terry in provided a more complete list of philosophers and
theologians-Terry notes that these are “seldom read” (Terry, 1890). This provided the Spirited
Hermeneutic to engage heretofore theologians and philosophers not considered from the
ontological perspective of a relational theology. This chapter also further expands the Spirited
Hermeneutic to Heidegger, Husserl, Merleau-Ponty (Breeur, 1994: Palmer, 1969; Thiselton,
2009; Zahavi, 2003, 2008).

This Chapter also considered the hermeneutic of “early” Barth (1886-1968) and “scriptural
inspiration” and the distinct role of the Holy Spirit (Gleghorn, 2009:1-23;Bromiley, 2005:275-294;
Bromiley, 1986:7-17;Chung, 2006:26-59;McCormack,2004:55-75; Vanhoozer, 2006:56-57).
Barth’s hermeneutic was also seen as a “reaction” to “Semler, Eichorn (and) Reimarus” and the
“Enlightenment” (Wood, 2016(d)) . This Chapter considered the “Barthanian Hermeneutics”
(Trocino, 2010:1-11; 2011:2; Wallace, 1986:1-11) and the “revelation of scripture” (Bromiley,
1955:60-80). Again this Chapter considered Barth’s “inspiration” in “2 Cor 3:4-18"(Bromiley,
1955:76). This Chapter also contrasted the hermeneutic of Barth and Ricouer (Wallace, 1986:
1-15, Wallace, 1987:11; Barth, Dogmatics, 1956:492; Ricouer, 1980:92-95). The Chapter then
turned to “biblical theology” of late Barth (Wood, 2016(d)).

This Chapter included the hermeneutic of Gadamer (Wood, 2016(d); Regan,2012:286-303;
Gadamer, 2004b) and “effective history” or“Wirkunsgechichte” (emphases in original) (Thiselton,
2009: 226 ). This Chapter also approached understanding fro Gadamer’s fusion of horizons
(Gadamer, 1989; Fong, 2006: n#60, 61). Gadamer also provides, in this Chapter, the
“(ontological) conditions in which understanding takes place” (Thiselton, 2009:521,n.3). This
Chapter also began the discussion of the Community as the Arbiter of meaning which is
expounded upon in Chapter Seven of this thesis (Thiselton 2009:226; Wood, 2016 (d)).
Gadamer was also seen in contributing to Chapter Five and the Jesus Hermeneutic in terms of
human interpretation and understanding (Maddox, 1985:517-519).

Chapter Three examined the hermeneutic and “dialectic” of Hegel (1770-1831) as “theologian of
the Spirit”(Tanujaya, 2015) in contrast to Schleiermacher (Hogson, 1997; Thiselton, 2011:300;
Karkkainen, 2002:59; Grenz & Olson, 1992:38; Jensen, 2008:7). Chapter Three then turned to
Paul Ricouer (1913-2005), the “five modes of biblical discourse,” and the “hermeneutics of
suspicion” with which such a discussion of the Spirited Hermeneutic would not be replete
(Thisleton, 2009:183); Ricouer, 1980:73-118, 93:n.9; Campbell 1991:1-18; Barthes. 1971: 292293). This hermeneutic was then extended to the “hermeneutics of faith” (Itao, 2010 : n. 70).

This Chapter also contrasted the “Christo-centric exegesis” of Barth with that of a “polysemic
model” of Ricouer (Briggs, 2006: 55-74; Wallace, 1986:184). This Chapter also noted the
contrast in Ricouer of “general “ and “biblical” hermeneutics (Moyaert, 2013;27-50; Wallace,
1995:23; Kim, 2007:97, n.70). This Chapter also discussed a “Thiselton-Ricouer” hermeneutic
as a “hybrid”-“interpretational model.” (Kennard, 1999:117-152). The Chapter also included the
hermeneutic of Rudolf Bultmann (1884-1976) and “demythologization.” (Palmer, 1969: 48-52). .
Chapter Three followed the foundations particularly in Ricouer then examined “reader-response
theory” in hermeneutics (Wood, 2016(d); Thiselton, 2009:30-31;307, cf. fn 2: Iser, 1978: 112114; 151-153, 157-159). This Chapter also considered Baird’s position regarding the Holy Spirit
in the reader-response theory (Boudreault, 2014; Thiselton, 1985:91; Lundin & Thiselton, 1985;
Thiselton, 2009:94). The Chapter then examined Cottrell’s “locus of meaning” as related to
“biblical text.”(Cottrell, 1995; Thiselton. 1980:11). This Chapter also provided linkage to Chapter
Seven in the Community as the Arbiter of Meaning (Wood, 2016(d)).

Chapter Three then continued with the “objective spirit” of Dilthey’s hermeneutic. in contrast with
the Holy Spirit and the Spirited Hermeneutics (Forester 2009: 36,n.73, 48; Dilthey, 1900). Rutt
notes that regarding the influence on hermeneutics included “Martin Heidegger, Edmund
Husserl, William Dilthey, and Paul Ricouer, but the most significant was Friedrich
Schleiermacher.” (Rutt, nd). This chapter continued the research of the continuing foundation of
the Spirited Hermeneutic in the renaissance, the nineteenth and the twentieth centuries- the
modern and the post-modern eras. This chapter considered the “listening hermeneutic”
(Kostenberger, 2010), the “legal Hermeneutic” (Stark, nd) and the “Spirit Hermeneutic” (Keener,
2017). This chapter also included the Spirited Hermeneutic of the “Pentecostal hermeneutic”
(Archer, 2004, 2007; Oliverio, 2012), as well as the “evangelical hermeneutic” (Rutherford, nd).

This Chapter also considered the Puritan hermeneutic of the nineteen century and the influence
on the Spirited Hermeneutic (Missler, 2001). This included the post-reformation Puritan
hermeneutic of John Owen (Hawson, 2001:355-356,358; Muller, 1993:479-487, 505; Barcellos,
2018, Owen, 1658; Grodin, 1994). Hawson noted “Gundry did his STM thesis on Owen’s
doctrine of Scripture at the Vancouver School of Theology in 1967. (Gundry’s) article is a
convincing rebuttal to the Rogers/McKim claim that Owen was a “transitional figure between the
Reformation stance of the Westminster Divines and the Protestant scholasticism of his
continental contemporaries” (Hawson, 2001:217); Rogers and McKim advanced their claim in
‘The Authority and Interpretation of the Bible: An Historical Approach’ San Francisco, (CA):
Harper & Row, 1979). This is further noted by McKim (McKim, 1973:195-207; Howson,
2001:358, fn# 41). Hawson noted that “Muller later states: “Faith, both fides qua and fides quae,
rather than reason remained the norm for interpretation even granting the powerful and
necessary role played by the rationality of the individual Protestant exegete.”(Hawson,
2001:525)” This Chapter also included a discussion of “sensus literas” (Howson, 2001:355-356)
and the role of the Holy Spirit in Biblical Interpretation (Owen, 1658, Vol 4: 118-235). The
Puritan hermeneutic also considered John Edwards (Hillman, 2013:3; Logan, 1980:84; Stein,
1979:101; Smith, 1959:280-281; Leavitt, 1849:4.3,14). This Chapter further considers Owen’s
hermeneutic in the “importance of “ the “illumination in 1 Corinthians 2:6-4:3"(Haddon,

1840:213); Maier, 1994:53-54; McKinley,1997:93-104). The subject of illumination of the Holy
Spirit is further considered in Chapter Six of this thesis. The Chapter then turned to the
hermeneutic of Ernesti (Terrot, 1832; cf Forester, 2008). This Chapter also considered
Pannenberg’s hermeneutics and “Revelation as History.” (Thiselton, 2003;Chambers, 2003:141; Pannenberg, 1994:109; 1993:37-40;1989:163-164; Zygon, 2013:93-106; Cameron,
1989:48-67; Hollingsworth, 2015:n.68,n.69). This continued with “divine inspiration” (Parker,
2015; Pannenberg, 1997:214; Tillich, 1951:71-72). Chapter Three also through Canale
contrasted Pannenberg’s hermeneutic in “pressing ola scriptura” as an “illusion” (Canale,
1993:171-194;Fitzmyer, 1989:246). This Chapter also specifically considered Pannenberg’s
view of scripture and the concept of God (Pannenberg, 1968; Thisleton, 1993:500-508; Hasel,
1994:107-112; McCormack, 1984: 431-455; Bryant, 1989)..

The chapter also examined Yong’s “Spirit, Word, Community” as the context for a later
chapter of this thesis (Yong, 2002).

CHAPTER 4
MODERN DAY INTERPRETATION OF SCRIPTURE
4.1 Current Interpretation
This Chapter considers the modern day interpretation of scripture in the context of the “current
Interpretation of the Bible” (Wood, 2016(f), 0:10min).
Within the“current interpretation of the bible” it is “our culture (which) interprets scripture” (Wood,
2016(f), 0:19min). One such example is the movie “Noah” which was produced in 2014. “A
Christian critic did (view this film) and stated ‘writer Ari Handel and director Darren Aronofsky
have been working on this script for (sixteen)(sic) years. (This writer and Director) didn’t mock
the story, went to great lengths to get the ark built to exact Biblical measurements, and did an
amazing amount of research” (Wood, 2016(f), 0:35min). While “they did employ quite a number
of literary liberties” in the film and “filled in the gaps where the biblical text was not explicit. (A
believer) would disagree , however (their) approach” was not one of disrespect. It was from their
“point of view” and in this manner (the screen writer and director) were interpreting the bible“
(Wood, 2016(f), 0:48min).
.
4.2 INTERTEXUALITY
4.2.1. Intertexuality of the film Noah
This author has examined the intertexuality of the Noah film in an unpublished paper (Duncan,
2016: 1-3) which utilizes the film Noah (Aronofsky, 2014) to understand the “liberties” which
were taken by Aronofsky (Evers, 2016; Wood, 2016(f), 0:48min). In addition the intertextuality in
the film Noah is further examined by this author (Duncan, 2016(b)).

This theological reflection considers the film Noah (2014), directed by Darren Aronofsky, and
compares it to the Genesis 1-11 text. This essay considers three major changes/liberties taken
by the film. These are the attitude of faith, the creation (juxtaposed with the fall of man), and
social issues (family lineage, blessings and curses).

The attitude of faith is presented through the faith of Noah and his family. It is “by faith Noah,
when warned about things not yet seen, in holy fear built an ark to save his family”(Heb
11:7)(NRSV). Noah “found grace in the eyes of God” Gen 6:8. Noah is obedient to God in the
film and in the text (Gen 6:22). God sets Noah and his family apart as the last of a
righteousness in man. Noah is a “just man, perfect in his generations, (and) walked with
God”(Gen 6:9). It is “by his faith (Noah) condemned the world and became heir of the
righteousness that is in keeping with faith”(Heb 11:8). Noah is obedient to God’s instructions.
There is a covenant that is established by God and Noah (Gen 6:18). Outside this covenant is a
lack of faith (Gen 6:5). The film depicts, through Tubal-Cain, this lack of faith in knowing the
“Creator” but having no faith (Noah).

The film’s second major liberty is the creation story and resulting fall of man. Noah, in the film,
recounts the creation story (Gen 1:1-31). In this very brief version of creation story Noah
attempts to follow the sequence of events in the Genesis account (Gen 1:1-31). The film
interweaves evolution into the sequence portraying man as being “created” from creatures of
the sea, which then walk on dry land, and descend from apes. This contradicts man’s creation in
the text (Gen 1:24-26).

God is reduced to His role as “Creator” throughout the film. God does create in the (Gen 1 and
2) text. God is also a God of justice and mercy. The film in depicting the fall of Adam and Eve
from the Garden of Eden introduces an element not germane to the Gen 1-11 text- the
“watchers”. The “watchers”in disobeying “the Creator”fall with man, are turned into stone
creatures, and are destined to help mankind. This motif may be the attempt by the director to
interpret the “giants on the earth” in Gen 6:4. The “watchers” defend Noah, his family and the
ark (Noah). They return to the “Creator” once their intended purpose of protecting the ark is
completed (Noah).
The film also portrays several social issues which appear initially meaningful in the text (Gen 111). These are blessings, curses and family lineage. Blessings reinforce the family bond in the
text (Gen 9:26-27 ). The most notable liberty taken in this regard is the film’s introduction of a
translucent serpent’s skin shed in the Garden of Eden. This leaves the viewer to surmise that
this is the source of its innate powers. This contradicts the Gen 1-11 text. This skin, handed
down from generation to generation, is used by Noah to bless his sons Shem and Japheth. In
the text God blesses Noah and his sons (Gen 9:1). Regarding curses Noah curses Canaan in
the text (Gen 9:25). Noah curses Ham in the film. This sequence of blessing and curses does
follow God’s pattern mercy and justice. God blesses Noah and his family for their obedience
while cursing Cain for the murder of his brother (Gen 5:8,cf Heb 11: 7-8; Gen 4:11).
The family lineage is an important reoccurring theme in Gen 1-11 text. Noah has a wife and
three sons. Ham, Shem and Japheth (Gen 6:9). The film, maybe for dramatic effect and
character development, confuses the point of Noah’s sons’ wives. Gen 6:18 clearly identifies

that each of Noah’s sons had a wife. To resolve this “conflict”, in the film, Noah rescues a
woman named “Ila” and gives her to Shem. In the film, contrary to Gen 6:18, Ham does not
have a wife, nor does Japheth and this conflict is not resolved in the film. In addition, the
character of Tubal-Cain is introduced. He stows away on the ark. In Gen 6-7 there is no
mention of Tubal-Cain on the ark. This is for dramatic effect since there is little provided in the
text of the activities of Noah and his family in the ark (Gen 7:15-16 ).
In conclusion, the film, Noah takes liberties in the attitude of faith, the creation and resulting fall
of man, and social issues. At times the film attempts to interpret the text, fill in the gaps of the
Gen 1-11 narrative, such as the events on the ark (Gen 6:15-16). At other times the film
introduces motifs, such as the watchers and the serpent’s skin which are at best confusing in
contrast to the Genesis text. The confusion of the lineage of Noah family is also confusing to a
viewer familiar with the text (Gen 6:10;7:7;8:18;9:18).

This author has further considered the film Noah (Noah, 2014).
Wood notes that “future marketing materials, including a soon-to-be released online trailer, the
film’s official website, and 100% of print and radio, as well as a percentage of the film’s online
and broadcast, will contain the following explanatory message:’ The film is inspired by the story
of Noah. While artistic license has been taken, we believe that this film is true to the essence,
values, and integrity of a story that is a cornerstone of faith for millions of people worldwide. The
biblical story of Noah can be found in the book of Genesis”“ (Wood, 2016(d)).

4.2.2 Intertexuality of the film Exodus
There is an additional movie which is titled “Exodus: Of Gods and Kings” and Wood (2016)
notes that “in that film as well (the screen writer and director) took a lot of literary license, and of
course artistic license to portray the story as how (the writer and director) wanted to portray the
story (of the Exodus) as epic” (Wood, 2016 (f), 2:13min). This version of the movie Exodus was
inspired since the “biblical text inspired that movie”. “…the story of one man’s daring courage to
take on the might of an empire. (Director Ridley) Scott brings new life to the story of the defiant
leader Moses as he rises up against the Egyptian Pharaoh Ramses, setting four hundred
thousand (sic) slaves on a monumental journey of escape from Egypt and its terrifying cycle of
deadly plagues.”(Wood, 2016(f), 2:17min).
In addition there is another example of cultural interpretation in an article entitled “‘The Bible’
which takes a historical critical approach to the Bible”(Wood, 2016(f), 3:24min). In ”Newsweek’s
exploration here of the Bible’s history and meaning is not intended to advance a particular
theology or debate the existence of existence of God. Rather, it is designed to shine a light on a
book that has been abused by people who claim to revere it but don’t read it, in the process
creating misery for others” (Eichenwald, 2014; Wood, 2016(d), 3:52min). This article further
notes that ““when the illiteracy of self-proclaimed Biblical literalists leads parents to banish
children from their homes, when it sets neighbor against neighbor, when it engenders hate and
condemnation, when it impedes science and undermines intellectual advancement, the topic
has become too important for Americans to ignore, whether they are deeply devout or tepidly

faithful, believers or atheists”(Wood, 206(f), 4:20min ). This Wood states “is calling for a neutral
approach (to the Bible)” (Wood, 2016(f), 4:30min). The article continues ““this examination (is)
based in large part on the works of scores of theologians and scholars, some of which dates
back centuries; (it) is a review of the Bible’s history and a recounting of its words. It is only
through accepting where the Bible comes from; and who put it together (so) that anyone can
comprehend what history’s most important book says and, just as important, what it does not
say” (Wood, 2016(f), 4:35mim).To Wood this is the “mainstream is promoting and interpreting
the bible” is seen in the article. (Wood, 2016(f), 2016(d)(1), 4:37min).
There is also within modern interpretation of scripture religious sects including Mormonism.

4.3 MODERN INTERPRETATION
4.3.1 Mormonism- Biblical Hermeneutic
There have been several communities which I have observed in interpreting the Bible to suit
their own interests and one of these is the Mormon sect. The Mormons have added to the Bible
by including the Book of Mormon as well as the writings of their founder Joseph Smith as the
texts upon which the Mormon beliefs are based. The addition in the teaching of Mormonism that
the “new revelation” was given to Joseph Smith in the form of golden tablets- this the Mormons
profess now constitute the Book of Mormon (Williams, 1996:195). The basis of my initial
response was from 2 Tim 4:2 “ to be prepared in season and out of season: correct, rebuke and
encourage”(NIV, 2012:1436-1437). This author’s response to Mormonism was to give the truth
of the scriptures. This author agrees with the assessment that Mormonism presumes the truth of
the Book of Mormon although “it contradicts the Bible” thus “invalidates the Mormon’s claim that
Maroni was an angel from God”. It is Rodman Williams in ‘Volume One: God., the World, and
Redemption': notes that “The Book of Mormon- (adds) much to the Bible, hence new revelationis viewed by its adherents as equivalent in authority to Scripture. The Articles of Faith of the
Church of Jesus Christ of the Latter Day Saints (Mormon) declare:”We believe the Bible to be
the word of God as it is translated correctly; we also believe that the Book of Mormon to be the
Word of God”(Williams, 1996:195, n.113). This author responded to the Mormonism 'religion' in
the past since it is prevalent within the household of one member of our family. This author
responded from the truth of God’s Word and that there was nothing to be added or taken away
from scripture (Prov 3:5-6, Rev 22:18). This author also responded from the position of
Mormonism as a cult. This was taken as an immediate affront and refuted. The individual with
whom this author spoke had been thoroughly indoctrinated into Mormonism and could not
accept the truth of Gospel which was presented since this truth contradicted their accepted
truth concerning the Book of Mormon; to see the truth of God's Word would cause them to have
to question their own beliefs. The response this author received was that what this author was
saying was fine for this author but could not have been intended for those who had been
indoctrinated by Mormonism. Again this author’s response was met with an immediate shut
down and a hiatus of six-months of a total lack of communication. This author did ask for
forgiveness for the way that the response had been delivered and this author in reflecting upon
this exchange of dialogue and the response learned that what was needed in this particular
situation was to be much more aware of one’s one beliefs and how one can be more gentle in
both the presentation and future responses. This author is also reminded from 2 Tim 4:5 that

“for the time will come when people will not put up with sound doctrine. Instead to suit their own
desires they will gather around them a greater number of teachers to say what their itching ears
want to hear”(NIV, 2012: 1437), such is the case with Mormonism and the response that this
author had received from a Mormon, one who no longer wanted to hear sound doctrine from
God’s Word.

This author has also noted the mention the difficulty in having discussions with your neighborsconcerning Mormonism. In terms of Mormonism there is also the perspective of the readerresponse theory (criticism) and the conversion experience of the Later-day Saints. The aspect
of the interpretation through community is one which is part of reader-response theory. Fish is
the scholar “convincingly argues that one’s reality is over determined by one’s interpretive
community’”(Waite, 2007: 215-224). So for Fish it is the community that determines one’s
reality. The interpretative community plays a central role in this context as Fish sees “one
interpretation is no better than another, and every interpretation is predetermined by the
interpretive community ‘readers’ find themselves in”(Althuser, 1971:146; Waite, 2007:215-234).
The function of the interpretive community is also present in that of the “Latter-Day Saints” and it
is this community is necessary for one to “accept the truth of the restored gospel:’For there are
many yet on the earth among all sects, parties, and denominations . . . who are only kept from
the truth because they know not where to find it” (Waite, 2007:215-234). The reader-response
theory and its application to the Latter Day Saints then is one that the interpretive community
will lead the reader form outside such an interpretive community to the truth since it the
individual reader indeed does “not know where to find (the truth)”(Waitem 2007:215-234; D&C:
123:12).. This rendering of the reader-response theory by Fish is too restrictive to the Latter-Day
Saints and so the Dasenbrohas model is adopted. The “Dasenbrohas (model) developed (as) a
reader-response theory in opposition to Fish’s”(Waite, 2007:215-234; Dasenbrock, 2001:74).
Waite states “the fundamental difference between Davidson’s and Fish’s theory is that
Davidson’s model allows for “the ability of the interpreter to change.” (Waite, 2007: 215-234;
Dasenbrock, 2001:74). It is the Dasenbrohas model that “explains the Latter-day Saint
conversion experience”(Dasenbrock, 2001:74; Waite, 2007: 215-234).

4.3.2 Reader-Response in Prosperity Preaching.
There is also the point of reader-response theory raised in relation to prosperity preaching.
Kroesbergen has also explored this topic in terms of a preacher’s reader-response in selecting
specific verses of scripture in order to guarantee prosperity (Kroesbergen, 2013, 2014).
The specific questions that are raised include the response to the Bible and whether the
selected verses of scripture portray the intended meaning or merely the meaning that is
attributed to the scripture by the individual reader response. There are scriptures in
Deuteronomy and also in ”2 Corinthians 8-9, including: “For you know the grace of our Lord
Jesus Christ, that though he was rich, yet for your sakes he became poor, so that you through
his poverty might become rich (2 Cor 8:9, NIV)" as well as “And God is able to make all grace
abound to you, so that in all things at all times, having all that you need, you will abound in
every good work (2 Cor 9:8, NIV)" (Kroesbergen, 2013; 2014). It is important to note that

although these verses of scripture are germane to the topic of prosperity the reader has taken
them out of the context of 2 Corinthians and interpreted these verse in order to fit into a
presupposed framework of the prosperity gospel (Kroesbergen, 2013;2014). When taken in the
context of
2 Corinthians there are two main themes which emerge is the Christian life is
one which is “not about escaping or moving beyond weakness and suffering”(Kroesbergen,
2013;2014). It is in
2 Corinthians that the scripture does teach that as Christians we will
experience hardship and that in these times it is that one does experience both “God’s power
and presence”(Kroesbergen, 2013; 2104). So for the preacher to preach the prosperity gospel is
to select specific verses of scripture to support a presupposition that the overall context of the
scripture, in this case,
2 Corinthians does not support the interpretation- the reader
response has been influenced by the reader’s motive so as to “guarantee success” and
prosperity which is not the meaning of the scripture (Kroesbergen, 2013; 2014).

Rosenberg notes “ prosperity preachers’ removal of verses from where they originate leads
them to misinterpret the verses they quote. In the case of 2 Corinthians, the result is a
contradiction of the overall message of the book. As preachers, we need to be careful about
relying upon a few scattered Bible verses pulled out of their historical and literary context. We
need to be wary of utilizing these as proof texts that run against the main themes of the books of
the Bible where they were originally found. Yet this is precisely the error that many who preach
the message of prosperity fall into”(Rosenberg, 2013, 2014).

4.4 READER-RESPONSE
4.4.1 Ehrman’s Reader-Response
Eichenwald states that “the Bible is a very human book. It was written, assembled, copied and
translated by people. That explains the flaws, the contradictions, and the theological
disagreements in its pages. Once that is understood, it is possible to find out which parts of
the Bible were not in the earliest Greek manuscripts, which are the bad translations, and what
one book says in comparison to another, and then try to discern the message for yourself.”
(Eichenwald, 2014). This is the supposition of Ehrman in Misquoting Jesus in which Ehrman's
reader response is in the form of textual criticism. Ehrman set out to refute the Bible as not
being the inerrant word of God- as the Bible is seen as literature as a genre (Evans, 2006:27).
Evans’ response to Ehrman is that the truth of the Bible does not lie in the inerrancy of the Bible
it lies in the “resurrection of Jesus Christ”(Evans, 2006:27). The implications of the reader
response theory are readily seen in Ehrman’s responses from one of initial belief in the inerrant
Word of God while studying at Moody Bible Institute to a response of an agnostic while
attending Princeton University under the tutelage of Metzger. Ehrman in studying the Bible and
the manuscripts discovered that there were indeed “a number of textual variants in the biblical
manuscripts” and Ehrman’s response in reading these manuscripts was that the Bible lacked
inerrancy. Ehrman also limits discussion to the errors noted in the readers response to the text
to “Jesus and the Gospels” and does not include the remainder of the New Testament. (Evans,
2006:27). Ehrman’s response as a reader of the Bible led to a questioning of faith and that the
conclusion that the “word of Scripture (can) no longer be viewed as God’s words” (Evans,

2006:29). This author notes that there are implications in the response to Ehrman’s response as
a reader with regards to the Bible ? Is inerrancy of the Bible important to a reader’s response
and if so why ? How does the reader’s suppositions influence the reader’s response to the
Bible- Ehrman sees it as “a very human book” (Evans, 2006:27).

4.4.2. Ehrman’s: Textual- Criticism: Misquoting Jesus
This author has also considered the hermeneutic of Ehrman from the perspective of the biblical
hermeneutic (Duncan, 2016). Ehrman claims, in Misquoting Jesus, the Bible is only a human
book, is not inerrant, and is not historically reliable; He basis this on a narrow “extreme and
radical” textual criticism Rand Wager notes that “Bart D. Ehrman, chair of the department of
religious studies at the University of North Carolina, Chapel Hill is a brilliant scholar who has
worked for many years studying and teaching the New Testament; especially being involved in
it’s textual criticism. In Misquoting Jesus, Dr. Ehrman begins by sharing a little bit about his
journey of faith which undoubtedly contributed to the book’s content. He gives his testimony
thereby divulging the philosophical presuppositions which underlie his current understanding of
the New Testament” (Wager, 2007).
Wager continues “as a young man, Ehrman admits to having had a ‘born again’ Christian
experience which led him to attend Moody Bible institute (a highly conservative/fundamentalist
Christian college) and then to attend Wheaton College. His testimony indicates that as he dove
further into the world of the text of the new Testament, while working on his doctorate at
Princeton, he came to realize that his evangelical understanding of the Bible as the inspired,
infallible, and inerrant word of God was false” (Wagner, 2007(sic):7; Evans, 2006:24). Then
“(Ehrman) asks: “How does it help us to say that the Bible is the inerrant word of God if in fact
we don’t have the words that God inerrantly inspired, but only the words copied by
scribes…incorrectly! What good is it to say that the autographs were inspired? We don’t have
the originals!” (Wagner, 2007(sic): 7; Evans, 2006:24). Ehrman is careful to choose only specific
passages such as Luke 22:41-45" and “John (sic) 7:53-8:11)” (Evans, 2006:29; Wood,
2016(d): Ehrman vs. Evans Debate)). Ehrman, in debating Evans, claims that the Bible, with its
conspicuous errors, remains true for “fundamentalists and conservative evangelicals”(Wood,
2016(d): Evans v. Ehrman). Chartaw (Chartaw, 2010) “provides a listing of scholars’ comments
on Ehrman:“many scholars in fact have responded to Ehrman on a number of other
points”(Chartaw, 2010; Wallace, 2006: 327-329; Burroughs, 2006; Jones, 2007; Perrin, 2008;
Kostenberger and Kruger, 2010; Wagner, 2007 (sic):7; Evans, 2006: 24).

4.4.3 Evan’s Response
“(Evans) questions the Bible’s inerrancy and inspiration. He claims a purely non-theological
approach yet his own Christian beliefs were upended to the point of agnosticism (which is a
theology)” (Ehrman, 2005). “(Evans) views the bible is a ‘human book’ and therefore cannot be
taken as God’s words is refuted on several points “ (Evans, 2006:27). Evan’s argument, rests
mainly on only three scriptures ( Luke 22:41-45, John 7:53-8:11; Mark 16:9-20) and (Evans)

fails to note the presumed error in Matt 24:30 is answered in Mark 13:32" (Evans, 2006,:29-30).
Ehrman extrapolates several “textual problems” to being applicable to the entirety of the
Gospels.. His “textual variants” in the bible implicate the historical veracity of the text, that with
such numerous discrepancies the bible in historical context cannot be taken as truth and yet “no
cardinal doctrine is jeopardized by any variant”(Evans, 2006:27; Wallace, 2006:7). Wallace
provides the example of “Ehrman, Misquoting Jesus, thinks (Ehrman) has produced other
textual variants that are more significant, those that directly impact cardinal doctrines” (Wallace,
2006:7) . “Ehrman” for the most part, the passages he brings up were already mentioned in his
1993 scholarly volume, Orthodox Corruption of Scripture” and “yet several scholars criticized
Ehrman in that tome for either being wrong in his textual choices or wrong in his
interpretations”(Wallace, 2006: 7, n.13). Howe notes that “(Ehrman’s) pre-supposition is seen in
the reader-response theory in looking to the Bible with “postmodern relativism” and “brittle
fundamentalism”(Howe, 2006; Evans, 2006:31). Thiselton also discusses ‘presupposition’
(Thiselton, 2009: 13-17, 32). Ehrman states “he ‘lost his faith’ based on close reading of the
biblical manuscripts” (Ehrman, 2005:27). So Ehrman “question(ed) his faith” and “his textual
criticism claims it is not possible to bring harmony to the four gospels of Matthew, Mark, Luke
and John” as “ the gospels differ in the writings of both the deeds and sayings of Jesus and
since no two agree the Bible is no longer reliable” (Wood, 2016(d): Evans v. Ehrman Debate).
Ehrman fails to understand that the gospels are written from four different perspectives (Wood:
2016(d): Evans v, Ehrman Debate). Ehrman also questions the inerrancy of the Word of God
based on textual criticism (textual variants), is ultimately refuted on the basis of the Christian
faith, which is in the resurrection of Jesus Christ (Evans, 2006: 31). Ehrman also “does not
invoke the criteria of the historicity of the biblical text, basing judgement on pre-fundamentalist
convictions” (Evans, 2006:31).

4.5 THE PNEUMATIC HERMENEUTICS AND BIBLICAL CRITICISM
Spawn and Wright in the Pneumatic Hermeneutic responds to the dangers which are inherent in
biblical criticism in terms of both “contentious issue” as well as whether the “critical tools” have
indeed had a “significant role in the interpretation of Scripture”(Spawn and Wright, 2011:19)

There is the initial point of view from Martin, Montague and O’Brien, scholars in the renewal
tradition (Spawn and Wright, 2011:20). This is a position that there was “usefulness” in biblical
criticism. One can note Martin’s position that there was indeed such “an advantage” contained
in biblical criticism-since this tool did nor “alter (Martin’s) high regard for the ‘unique role’ of
historical disciplines”(Spawn and Wright, 2011:19).
Martin notes that the meaning of the text is not altered and that it is in fact “maintained in the
original textual horizons”(Spawn and Wright, 2011:19). The view of Montague also supports a
favorable view of critical “historical, form, or redaction- criticisms” which are forms of biblical
criticism and that these views “improve the literary analysis in biblical studies”(Spawn and
Wright, 2011:19). It is important to note that Montague’s position is that biblical criticism also
addresses other “provenance...issues” of the text (Spawn and Wright, 2011:19). The position of
O’Brien also notes that biblical criticism is also seen in biblical “charism”(Spawn and Wright,

2011:19). It is in this “scholarship” that O’Brien notes that charism relates to the gifts of the Holy
Spirit and also is “firmly rooted in Christian community”; so O’Brien also supports biblical
criticism in the context of the Pneumatic Hermeneutic (Spawn and Wright, 2011:19). It is also in
the charism that “this portrayal of scholarship as a gift and work of God offers a constructive and
discerning way of utilizing the tools of biblical scholarship (including biblical criticism) in the
renewal tradition” (Spawn and Wright, 2011: 19). A further response is found in Ervin in noting if
“one rejects the pneumatic factor of the text, she/he is in danger of removing the divine life from
it”(Spawn and Wright, 2011:21). There is little consensus however in the role that biblical
criticism plays in renewal theology given the “provenance of the text” on the one hand and “the
development of the ruah (‘spirit’) “ on the other (Spawn and Wright, 2011: 21).

4.5.1 Pneumatic Hermeneutic- Spawn & Wright:
Within biblical-criticism there are also several distinctions within the pneumatic hermeneutic
which need to be addressed. Spawn and Wright sees that there are indeed two such
“observations”(Spawn and Wright, 2011:7). The first of these observations is that there indeed is
a role for the “presuppositions” even within the pneumatic hermeneutic. Spawn and Wright see
that the previous scholars including Fee, Pinnock and Ervin also have engaged in specific
approaches of “biblical scholarship” that do not diminish “rigorous academic research”(Spawn
and Wright, 2011:7). There is also a second point and that is these scholars also maintain that
the Holy Spirit in pneumatic hermeneutics is “the best form of biblical hermeneutics,” (Spawn
and Wright, 2011:7).. The role of the Holy Spirit in hermeneutics is based on the interpretation of
scripture cited “(Gen. 41,38,39; Neh 9:30;Ezek 2:1-3;11:24-25; Mic. 3:8; Zech 7:12;Jn
14:26;16:13-15; 1 Cor 2:4-5,9; 2 Tim 3:16; 2Pet 1:2)”(Spawn and Wright, 2011:7). Warfield
notes that in 2 Tim 3:16 “the passage in which Paul makes this energetic assertion of the
Divine origin of Scripture he is engaged in explaining the greatness of the advantages which
Timothy had enjoyed for learning the saving truth of God” (Warfield, 1939:1474). Further
Warfield states that “(Paul) had had good teachers; and from his very infancy he had been, by
his knowledge of the Scriptures, made wise unto salvation through faith in Jesus Christ
(Warfield, 1939:1494). It is in “the expression, ‘sacred writings,’ here employed ((2 Tim 3: ver
15), is a technical one, not found elsewhere in the NT, it is true, but occurring currently in Philo
and Jos to designate that body of authoritative books which constituted the Jewish ‘Law’”
(Warfield, 1939, 1474). So ”it appears here anarthrously because it is set in contrast with the
oral teaching which Timothy had enjoyed, as something still better: he had not only had good
instructors, but also always “an open Bible,” as we should say, in his hand”(Warfield, 1939:
1474). So “to enhance yet further the great advantage of the possession of these Sacred
Scriptures the apostle adds now a sentence throwing their nature strongly up to view. They are
of Divine origin and therefore of the highest value for all holy purposes”(Warfield, 1939:1474).
Lloyd comments on Warfield “fundamental to this understanding of inspiration is 2 Timothy
3:16"(Lloyd,2009:188; Warfield, 1932: 78-79). As “Warfield clarifies: (T)he Greek word in this
passage — θέοπνευστος — very distinctly does not mean ‘inspired of God.’... The Greek
term has... nothing to say of inspiring or inspiration: it speaks only of ‘spiring’ or
‘spiration.’ (Llyod, 2009:188; Warfield. 1932:78-79). So “what it says of Scripture is, not that it is

‘breathed into by God’ or is the product of the Divine ‘inbreathing’ into its human authors, but
that it is breathed out by God, ‘God-breathed,’ the product of the creative breath of God. In
a word, what is declared by this fundamental passage is simply that the Scriptures are a
Divine product, without any indication of how God has operated in producing them”
(Lloyd, 2009:188; Warfield, 1932: 78-79). Lloyd notes that “no term could have been chosen,
however, which would have more emphatically asserted the Divine production of Scripture
than that which is here employed”(Warfield, 1932: 78-79; Lloyd, 2009: 188, n.20). Therefore “the
Scriptures, then, are inspired in the sense that they are breathed. out by God, GodSpirited” and “noted by McGowan, (recall that pneuma ...may be translated breath, wind, or
spirit), rit not in the sense that, say, Shakespeare may be said to be ‘inspired’ with some weaker
meaning and not just because they can be ‘inspiring’. (Lloyd, 2009:189, n.21, n.22; Trembath,
1987). Lloyd notes that “Trembath states ‘I shall propose that ‘the inspiration of the Bible’
should be taken to refer not to empirical characteristics of the Bible itself but rather to the fact
that the church confesses the Bible as God’s primary means of inspiring salvation within
itself’”’(Lloyd, 2009:189).

Battle continues that “according to 2 Tim 3:16, “all Scripture” is “God-breathed,” or, as is
normally translated, is “inspired by God.” The word “inspired” (qeo/pneustov theopneustos) is
coined from two Greek words, qeo/v theos (God) and pne/w pneo (to breathe; cf. pneu^ma
pneuma, often “spirit or Spirit,” but can be “breath,” as in 2 Thess 2:8). The term actually can be
better understood as “breathed out.” Thus this passage teaches that the Bible is the product of
the direct creative breath of God (cf. Gen 2:7; Ps 33:6)”(Battle, nd)

Alan Stibbs sees the “witness of scripture in inspiration” explaining that “all Scripture is “Godbreathed” We have noted that in II Timothy 3:16, “All scripture is inspired by God” (RSV), the
Greek adjective theopneustos means literally “God-breathed,” i.e., “inspired of God” (Stibbs,
1959:109). Stibbs continues that “The word ‘inspired,’ however, is not to be understood as
indicating something ‘extra’ superimposed on the writer or writing, to make the writing different
from what it would otherwise be. It indicates rather how the writing came into being. It asserts
that the writing is a product of the creative activity of the divine breath” (Stibbs, 1959:108).
Therefore “the word thus goes right back to the beginning or first cause of the emergence of
Scripture, and indicates that Scripture has in its origin this distinctive hallmark, that it owes its
very existence to the direct creative activity of God himself”(Stibbs, 1959:108). So Stibbs finds
that “although men wrote it, it is God who brought it into being. Its content and character have all
been decisively determined by the originating and controlling activity of the creative
Spirit”(Stibbs, 1959:108): and “for this reason the context affirms that Scripture is profitable ‘for
teaching, for reproof, for correction, and for training for righteousness,’ since its character and
quality, and indeed its very existence, are God-determined”(Stibbs, 1959:109).

4.5.2 The Renewal Tradition
The renewal tradition is one in which the scholars have adopted “the same or similar
assumptions about the pneumatic nature of Scripture as its writers” and this is based also on
the role of the Holy Spirit in terms of the “shared experience of the Holy Spirit as reflected in the

Scripture” (Spawn and Wright, 2011:7). Within this view of the role of the Holy Spirit and
Scripture there is also the “continuous view” of Levinson (Spawn and Wright, 2011:7; Levinson,
2009). It is within biblical criticism that Spawn and Wright also see that even in the scholars
concern for “an anti-supernatural bias in biblical hermeneutics” there has yet to be any clear
demonstration that in either “classical or contemporary forms” are void of any religious belief”
(Spawn and Wright, 2011:7). There is also the view of biblical-criticism is also “divorced from all
confessional discussions” (and) “such is the view of Davies” (Spawn and Wright, 2011:7;
Davies, 1995). Seaman finds that “the verses found in 1 Cor 2:6-16 are commonly held to be
the key texts for the doctrine of the illumination of the Holy Spirit. Throughout the history of the
church, this passage has been used to inform and develop one's view of the doctrine of
illumination” (Seaman, 2010:137; Thiselton, 2000:276-286).
;.
4.5.3 Contrast of Patristic and Modern Periods.
Seaman states “this, presents a comprehensive historical theology of the interpretation and
influence of 1 Cor 2:6-16 from the Patristic Period to the Modern Period” (Seaman, 2010:137).
Strawbridge notes that there is a “community of interpretation” in the “use of 1 Corinthians 2:616 by early christians” and notes this in the hermeneutic of Clement “1Corinthians 2 is an
essential passage which allows Clement to discuss wisdom and formation” (Kovacs, 2010: 6884, 73: Strawbridge, 2013: 69-80, n.30). “(Clement) uses language from this pericope to
advocate two different ways of teaching, depending on whether he is teaching those who are
mature in wisdom or those who are new to the faith. Clement makes clear that some things,
including the wisdom of God, must remain hidden until one is moved from fear to faith and from
ignorance to understanding” (Kovacs, 2010: 68-84,73; Strawbridge, 2013: 69-80, n.36).

Strawbridge further notes that “for Clement,‘the divine pedagogy leads the individual Christian
through two distinct stages, as the simple believer moves to a more complete apprehension and
application of the truth’(Strawbridge, 2013: 69-80: Kovacks, 2010: 79-80) Strawbridge further
notes Clements use of 1 Cor 2:6-16 “Clem. Alex.,Strom. IV 113.6-114.8: tò aûtò goÕn ?rgon

diaforàn ÷sxei Æ dià fóbon genómenon Æ di’ âgápjn telesqèn kaì ?toi dià pístewv Æ kaì
gnwstik¬v eîkótwv goÕn, Les Stromates IV , trans. Claude Mondésert, SC 463 (Paris, 2001).
Strawbridge notes that “Clement not only distinguishes between two kinds of wisdom, but also
sets forth the importance of teaching and growing in wisdom by moving those from ‘simple faith’
to an understanding of ‘what eye has not seen and ear has not heard’ (1Cor.2:9) by means ‘of
the scripture [which] inspires fuller intelligence’(Stromates)(sic).V .1-2:8n ôfqalmòv oûk e?den kaì
oŒv oûk ?kousen kaì êpì kardían ânqrÉpou oûk ânébj … pleíona tòn noÕn dià t±v graf±v êndidóntov
..) The teacher, for Clement, esposits scripture and gives the tools to know the good that cannot
be seen or heard, and this happens when the instructor ‘adduces the scriptures themselves in a
compendious form, setting forth bare injunctions, accommodating them to the period of
guidance, and assigning the interpretation of them’ in order to lead the student from fear and
ignorance to faith and wisdom (Clem. Alex., Paid. III 86.2-87.2: …paratíqetai t¬n graf¬n,

gumnàv paratiqémenov tàv paraggelíav, ärmohómenov mèn t¬ç xrónwç t±v kaqodjgßsewv,
tàv dè êzjgßseiv aût¬n êpitrépwn … tòn fóbon üpeklúein boúletai ëkoúsion êleuqerÉsav eîv
pístin Le Pedagogue, trans. Claude Mondésert and Chantal Matray, SC 158 (Paris, 1970).
(Clement) reflects in “On Pedagogy” how one must be moved with care from knowledge in the

flesh to knowledge in the spirit that ‘eye has not known, nor has entered into the mind of man’
for it is only through wise instruction by a teacher and through the Holy Spirit that one can
receive ‘what ear has not heard’ (1Cor. 2:9) Ibid. I 37.1:8 ôfqalmòv oûk e?den oûdè êpì noÕn
ânqrÉpou oûk ânébj, eîdénai fasìn oû pneúmati ênnenojkótev, âllà êk maqßsewv pareiljfótev ? oŒv oûk
?kousén.”) In the Protrepticus, Clement gives us the wonderful image of the student as a
passenger on a ship with the Word as the pilot and the Holy Spirit opening the gates for
passage. This, for Clement, is an image of how one grows in wisdom and faith and ultimately is
introduced to the holy mysteries and to that which Paul tells us ‘no eye has seen nor ear has
heard, nor has entered into the heart of man.’ (Strawbridge, 2013:77).

4.5.4 Contrast of Origen’s “Three-fold” Spirited Hermeneutic
Strawbridge contrasts the “three-fold” Spirited Hermeneutic of Origen “and “as Margaret
Mitchell clarifies, this threefold mapping of interpreters of scripture – laid out by Paul,
expounded by Origen, and attributed to 1Corinthians 2:6-8 –allows the language of
1Corinthians to be ‘pressed into the service of the hermeneutical theory in a slightly different
way: flesh, soul, and spirit are not three types of people per se, but they are three elements of
which scripture itself is composed.’” (Strawbridge, 2015:78-79). So “for Origen, the
hermeneutical levels he suggests for interpreting scripture mirror the different types of wisdom
he finds in 1Corinthians 2. Moreover, these levels inform how people are taught scripture and
its interpretation in different ways, based on their level of wisdom and faith “(Strawbridge, 2015:
78-79).
In commenting, Swete notes, that “Origen defines the process of inspiration still more
elaborately : he says that * the Sacred Books are not the works of men,' but that they ' were
written by inspiration..of the Holy Spirit, at the will of the Father of All, through Jesus Christ (De
Princip. iv. 9; Lommatzsch, xxi. 498)”(Swete, 1912: 32-33, n.1). Swete finds that “the inspiration
of the Holy Spirit is found in the ‘sub-Apostolic writers’” and specifically it is within the “subApostolic writers” that “ St Paul wrote to the Corinthians under the influence of the Spirit: xlvii. 3
“(Swete, 1912:13). This further supports Wood (2016) that the Apostle Paul followed the Spirited
Hermeneutic in the similar manner of Jesus Christ. It is also in the “sub-Apostolic” writers that
this too presents another research opportunity within the Spirited Hermeneutic (Swete,
1912:13).
There are both “relation and interaction”, as Veenhof establishes, in 1 Cor 2:10 that “on the
contrary the work of the Spirit must be described in terms of relation and interaction” as well as
a further “contribution” (Veenhof, 1987:130, n.24). This is also seen by Kampen in “De
parakleet. Enige beschouwingen over de parak/eetbelofte in het evangelie van Johannes en
haar theologische betekenis”(Kampen, 1977:24). This is supported by J. Firet “in his article
'Psychologische notities met betrekking tot de Geestesdoop', in Gereformeerd Theologisch
Tijdschrift 78 (1978), 87ff).(Firet, 1978: 87ff). It is “according to this view man is brought by the
Spirit to a new situation, characterised by his relation to God” (Firet, 1978: 4-15). Firet
understand that “this view is confirmed by what the Biblical testimony says about the work of the
Spirit)(Firet, 1978: 4-15). While “from very different points of view and in very different ways it
comes to expression, that the Spirit brings about our relation to God in Christ”(Firet, 1978: 4-15).
So, “it is by the Spirit that we can know God in Christ, and so can come into relation to
him.”(Firet, 1978:4-15).

Veenhof too notes this “Pontifex Maximus' in Gereformeerd Theologisch Tijdschrift 78 (1978: 415, n.28). Veenhof chooses to “confine (oneself) here to the explicit reference in the passage 1
Cor. 2:10-16, which is of fundamental importance for our subject”(Firet, 1978: 4-15). It is “In this
massive passage, packed full with thoughts about the Spirit, Paul stresses the facts that all that
is mediated by the Spirit- the whole revelation of-God in Christ” which “can be discerned and
accepted in· its true nature only by spiritual, 'pneumatical', people. Dilschneider points rightly to
the fact that the central moment in this passage is the 'homoion-thesis', which has been
proposed from ancient times until now: the equal can only be known and understood by the
equal, simile simili cognosci”(Veenhof, 1987).
Veenhof’s “thesis is formulated by Paul in its positive but also in its negative fashion. The
pneumatical must be discerned, perceived pneumatically; and at the same time, the physical
man does not accept what comes from the Spirit of God” (Dilschneider, 1969: 51-54). It is “this
homoion-thesis brings (one)s, according to Dilschneider, into a specific epistemological position”
(Veenhof cf. Dilschneider, 1969: 51-54) and “it makes clear that we have to see the
understanding in respect of the knowing of faith. At any rate it is clear that here the Cartesian
subject-object scheme is broken” (Veenhof, c.f Dilschneider, 1969: 51-54). So “for the object of
that knowing - the things of the Spirit - is that which determines the knowing human
subject”(Veenhof, c.f. Dilschneider, 1969: 51-54). So “the man who knows by faith stands in the
reality, in the field of operation of the Spirit, and is in his knowing fully dependent on that
operation. This object remains always subject!” (Dilschneider, 1969: 51-54). Dilschneider’s
contributions are in “iIch glaube an den Heiligen Geist”(Dilschneider, 1969: 51-54) as well as
“gnoseologie oder vom verstehen im geiste' in theologie des geistes”(Dilschneider, 1969: 59-68,
n.13).
It is Torrance, in continuing, that “the fact that God in the process of our knowing of him remains
the subject is testified with emphasis by such men as Kuyper, Bavinck and Barth (Veenhoof,
1987: 117-118, n..29). It is within “ Scottish theology” that “this viewpoint has been expressed by
Thomas F. Torrance in an impressive way” (Veenhof, 1987: 117-118, n.30) Torrance states that
“in his contribution 'the epistemological relevance of the Holy Spirit' in R. Schippers a.o. ed., Ex
auditu verbi”(Bundel voor G.C. Berkouwer, Kampen, 1965:282ff; Veenhoof, 1987:116, 117-118,
n.27, n.28, n.29, n.30). This is “about our knowing of God as follows: 'so that the given Object of
our knowledge is actively at work in our knowing of it creating from our side a corresponding
action in which our own being is committed” (Veenhof, 1987: 117-118); (and) “that is why
theological thinking is essentially a spiritual activity in which we are engaged in a movement that
corresponds to the movement of the Spirit and indeed participates in it” (Veenhof, 1987: 116,
117-118). This is “a form of kinetic thinking in which the reason does not apprehend the truth by
sitting back and thinking ideas, but in an act or movement in which it participates in what it
seeks to know.”(Veenhof, 1987: 116, 117-118). So “ in order to know Jesus Christ, the eternal
Word become flesh, the Truth of God in historical happening, we must know Him in a way
apposite to that divine becoming and happening, in space and time,. and therefore kata
pneuma, as St Paul said “(Veenhof, 1987: 116, 117-118). In this context “this is what
Kierkegaard used to call ‘the leap of faith’, but it would be a grave misunderstanding to think of
this as a blind or irrational movement, for it is the very· reverse of that” (Veenhoof, 1987: 116,
117-118).

4.6 THE PNEUMATIC HERMENEUTIC IN INTERPRETATION

Spawn and Wright in the Pneumatic Hermeneutic respond to the dangers which are inherent in
biblical criticism in terms of both “contentious issue” as well as whether the “critical tools” have
indeed had a “significant role in the interpretation of Scripture”(Spawn and Wright, 2011:19).
“There is the initial point of view” established “from Martin, Montague and O’Brien, scholars in
the renewal tradition” (Spawn and Wright, 2011:20). In the renewal tradition “ here was
‘usefulness’ in biblical criticism” in which “one can note Martin’s position that there was indeed
such “an advantage” contained in biblical criticism” and that “this tool did not ‘alter (Martin’s)
high regard for the ‘unique role’ of historical disciplines” (Spawn and Wright, 2011:20). Martin
notes that the meaning of the text is not altered and that it is in fact “maintained in the original
textual horizons”(Spawn and Wright, 2011:20). This view of Montague also supports a favorable
view of critical “historical, form, or redaction-criticisms” which are forms of biblical criticism and
that these views “improve the literary analysis in biblical studies” (Spawn and Wright, 2011:20).
It is important to note that Montague’s position is that biblical criticism also addresses other
“provenance...issues” of the text “(Spawn and Wright, 2011:20).

The position of O’Brien also notes that biblical criticism is also seen in biblical “charism” (Spawn
and Wright, 2011:20). It is in this “scholarship” that O’Brien notes that charism relates to the gifts
of the Holy Spirit and also is “firmly rooted in Christian community” (and) “so O’Brien also
supports biblical criticism in the context of the Pneumatic Hermeneutic” (Spawn and Wright,
2011:20). It is also in the charism that “this portrayal of scholarship as a gift and work of God
offers a constructive and discerning way of utilizing the tools of biblical scholarship (including
biblical criticism) in the renewal tradition” (Spawn and Wright, 2011:21). A further response is
found in Ervin in noting if “one rejects the pneumatic factor of the text, (one) is in danger of
removing the divine life from it”(Spawn and Wright, 2011:21). So “there is little consensus

however in the role that biblical criticism plays in renewal theology given the ‘provenance of the
text’ on the one hand and ‘the development of the ruah (‘spirit’) ‘ on the other” (Spawn and
Wright, 2011:21)..

4.6.1 Implications of Reader-Response and Pneumatic Hermeneutics
This author notes the implications of the reader-response theory and pneumatic hermeneutics.
The implications of the Holy Spirit in so-called “ramifications” were noted by both Fee and also
by Pinnock in the relationship of the Holy Spirit in “biblical interpretation”(Spawn and Wright,
2011:4). This subject had not been thoroughly explored and there remained among other
questions that of “How does the Holy Spirit mediate meaning from the text ?”(Spawn and
Wright, 2011:4). The work of the Holy Spirit is seen in illumination of the scripture which is
juxtaposed to the reader-response theory in which the reader is the one that brings meaning to
the scripture. Phillips also comments on presupposition in reader-response theory.

4.6.2 Pre-supposition in Scriptural Interpretation
The presupposition in the case of Scriptural interpretation is that God is the ultimate author of
every individual biblical passage as well as the whole canon, and He intends and is able to
communicate to finite creatures a reasonably certain knowledge of what He means (McCartney
1988:106–107; Moyise 2000:40; Beale 1999:164–165, 178–179). Finally, because the New
Testament authors were inspired by the Holy Spirit to complete the revelation of Jesus Christ
(see e.g. Jn 16:13–14), it follows that subsequent readers are dependent on the illumination of

the Holy Spirit for correct understanding. This means that reading the Bible is a spiritual
exercise and not merely an intellectual one” (Phillips, 2012:6-7; n.43).

There is also the presupposition of the reader which also have a part in the reader-response
theory. Ervin does not support the reader-response theory since “it is human reductionism”
which necessarily “limits the comprehension of the Scripture to mere semantics of the written
word” (Spawn and Wright, 2011:6).. It is in the Holy Spirit that man is "guided into all truth (John
16:13)" and that man through the Holy Spirit is “a partak(er) of the divine nature (2 Pet
1:4)”(Spawn and Wright, 2011:6). Veenhof notes that “the secret of this comprehensive event is
the work of the Holy Spirit, who on the basis of the revelation in Christ will guide the disciples
into all truth (John 16:13)” (Veenhof, 1987:115). It is “the Spirit is the One who bridges the
distance between the past and the present and lets us see and meet Jesus, the Son of God,
sent by the Father; and in Jesus the Father himself. That is the greatness of the work of the
Spirit, that in all reflection about hermeneutical questions in connection with the Bible comes to
us as a surprising and overwhelming reality” (Veenhof, 1987:115).
There is also found by McKinley that “Owen believed that Jesus’ words about the Spirit guiding
His disciples into all truth (John 16:13 ) are applicable for today’s followers of Jesus "
(McKinley, 1997: 94-104; Owen, Banner of Truth; Goold, 1965-1968: 4:142-43, 146-147).

Veenhof also articulates that “the literature about hermeneutics is overwhelmingly extensive.
(Veenhof therefore is) restrict(ed) and “mention(s)...the following publications which offer a
general and fundamental orientation (Robinson and Cobb, 1963-1967; Mussner, 1970;
Cazelles, 1971; Hufnagle, 1976; Derksen, 1983; Scholtz, 1984; Dilschneider, 1969). Veenhof

also points to several “other publications are mentioned” in “for the relation between
interpretation and understanding” Veenhof “should like to point here to the fact that a man like
O.A. Dilschneider stresses the difference against tendencies to level both”(Veenhof, 1987: 105122, c.f., Dischneider, 1969: 46-51) is found in “(Dilschneider’s) Ich Glaube an den Heiligen
Geist. Versuch einer Kritik und Antwort zur Existenztheologie”(Dil (Veenhof, 1987: 105-122, c.f.,
Dischneider, 1969: 46-51). So, “whatever may be said about the relation, the fundamental
nature of understanding in my opinion cannot be questioned. Interpretation finds its origin in
understanding and intends to lead to understanding”(Veenhof, 1987: 105-122, 106, n.2; c.f.
Dilschneider, 1969: 46-51).

Veenhof also notes that “so it is the Spirit who enables us to find the true understanding and so
the right interpretation; and because the Spirit is the Author, we have to pray: Veni creator et re
creator Spiritus, veni et i/lwnina nos! Come and illumine us! It is the same prayer which was
uttered by the Psalmist, saying: 'Open thou mine eyes, that I may behold wondrous things out of
thy law' (Ps.119: 18)” (Veenhof, 1987).

Pinnock also notes this same position and response to the reader-response theory that “the
evangelical emphasis on the propositional nature of truth has directed attention of almost
entirely toward biblical exegesis to the neglect of other dynamics involved in interpretation”
(Karkkainen, 2002:142). So Pinnock then sees that it is within a pneumatic hermeneutic that the
Holy Spirit “brings to believers’ minds new dimensions of God’s truth”(Karkkainen, 2002:142,
n.182; Clark, 1984:281-220). So one sees the direct contrast of the reader-response theory
which places interpretation of scripture on the reader alone and excludes the illumination of the

Holy Spirit.
Wood indicates that there is contemporary interpretation of scripture in the film of Noah
produced in 2014.

4.6.3 Intertexuality in the Pentateuch-Modern Augmentation
It is in the intertexuality and study in the Pentateuch- that lessons can be drawn regarding the
interpretation and augmentation of scripture by the producer and director of this film.
This theological reflection considers the film Noah (2014), directed by Darren Arnofsky, and
compares it to the Genesis 1-11 text. This reflection considers three major changes/liberties
taken by the film. These are the attitude of faith, the creation (juxtaposed with the fall of man),
and social issues (family lineage, blessings and curses).
The attitude of faith is presented through the faith of Noah and his family.
It is “by faith Noah, when warned about things not yet seen, in holy fear built an ark to save his
family”(Heb 11:7)(NRSV). Noah “found grace in the eyes of God” Gen 6:8. Noah is obedient to
God in the film and in the text (Gen 6:22) God sets Noah and his family apart as the last of a
righteousness in man. Noah is a “just man, perfect in his generations, (and) walked with
God”(Gen 6:9). It is “by his faith (Noah) condemned the world and became heir of the
righteousness that is in keeping with faith”(Heb 11:8). Noah is obedient to God’s instructions.
There is a covenant that is established by God and Noah (Gen 6:18). Outside this covenant is a
lack of faith (Gen 6:5). The depicts through Tubal-Cain this lack of faith in knowing the
“Creator” but having no faith (Noah, 2014). The film’s second major liberty is the creation story
and resulting fall of man. Noah, in the film, recounts the creation story (Gen 1:1-31). In this very

brief version of creation story Noah attempts to follow the sequence of events in the Genesis
account (Gen 1:1-31). The film interweaves evolution into the sequence portraying man as
being “created” from creatures of the sea, which then walk on dry land, and descend from apes.
This contradicts man’s creation in the text (Gen 1:24-26).
God is reduced to His role as “Creator” throughout the film. God does create in the (Gen 1 and
2) text. God is also a God of justice and mercy. The film in depicting the fall of Adam and Eve
from the Garden of Eden introduces an element not germane to the Gen 1-11 text- the
“watchers”. The “watchers”in disobeying “the Creator”fall with man, are turned into stone
creatures, and are destined to help mankind. This motif may be the attempt by the director to
interpret the “giants on the earth” in Gen 6:4. The “watchers” defend Noah, his family and the
ark. They return to the “Creator” once their intended purpose of protecting the ark is completed.

The film also portrays several social issues which appear initially meaningful in the text (Gen 111). These are blessings, curses and family lineage. Blessings reinforce the family bond in the
text (Gen 9:26-27 ). The most notable liberty taken in this regard is the film’s introduction of a
translucent serpent’s skin shed in the Garden of Eden. This leaves the viewer to surmise that
this is the source of its innate powers. This contradicts the Gen 1-11 text. This skin, handed
down from generation to generation, is used by Noah to bless his sons Shem and Japheth. In
the text God blesses Noah and his sons (Gen 9:1). Regarding curses Noah curses Canaan in
the text (Gen 9:25). Noah curses Ham in the film. This sequence of blessing and curses does
follow God’s pattern mercy and justice. God blesses Noah and his family for their obedience
while cursing Cain for the murder of his brother Gen 5:8,c.f. Heb 11: 7-8; Gen 4:11).
The family lineage is an important reoccurring theme in Gen 1-11 text. Noah has a wife and

three sons. Ham, Shem and Japheth (Gen 6:9). The film, maybe for dramatic effect and
character development, confuses the point of Noah’s sons’ wives. Gen 6:18 clearly identifies
that each of Noah’s sons had a wife. To resolve this “conflict”, in the film, Noah rescues a
woman named “Ila” and gives her to Shem. In the film, contrary to Gen 6:18, Ham does not
have a wife, nor does Japheth and this conflict is not resolved in the film. In addition, the
character of Tubal-Cain is introduced. He stows away on the ark. In Gen 6-7 there is no
mention of Tubal-Cain on the ark. This is for dramatic effect since there is little provided in the
text of the activities of Noah and his family in the ark (Gen 7:15-16 ).
In conclusion, the film, Noah takes liberties in the attitude of faith, the creation and resulting fall
of man, and social issues. At times the film attempts to interpret the text, fill in the gaps of the
Gen 1-11 narrative, such as the events on the ark (Gen 6:15-16). At other times the film
introduces motifs, such as the watchers and the serpent’s skin which are at best confusing in
contrast to the Genesis text. The confusion of the lineage of Noah family is also confusing to a
viewer familiar with the text (Gen 6:10;7:7;8:18;9:18).
The intertextuality of the Noah film (Aronofsky, 2014) is further considered by this author in an
additional unpublished paper which seeks to understand the implications of the film in its
modern context (Duncan, 2016(b)(2))

What is the significance of or attitude toward “faith” in the film, as compared to the text?

There are numerous idiosyncracies and liberties that Arnofsky takes in the telling of the Genesis
through the patriarch Noah. Throughout the film Noah (directed by Darren Arnofsky, 2014) God

is referred to as “the Creator” Noah is presented as a somewhat stoic man who never waivers
from the commands his “ Creator”. In the film Noah receives revelation from God through a reoccurring dream, that he is to build an ark. This differs from the text where God directly speaks
to Noah (Gen 6:13-14). The “Creator” is going to destroy the world and all mankind except for
Noah and his family. Noah throughout the film states he will obey “the Creator”. Faith is seen
through when “Noah builds the ark in wordless obedience to God and enables a faithful remnant
to live through the unmaking and remaking of the known world”(Moberly, 2009:1).
What role is there for human-beings in achieving salvation in the film, as compared to the
text?

In Gen 1-11 is one of “God’s dealings with the world in general” (Moberly, 2009 141). The text of
Gen 1-11 can also be seen in the “Yahwistic narrator (in telling) the story of God and man from
the time mankind began, and this story is characterized on the human side by an increase in sin
to avalanche proportions” (Moberly, 2009, 142-143; c.f. Von Rad). It is in “the succession of
narratives, therefore, points out a continually widening chasm between man and God”(Moberly,
2009, 142). The reaction of God to “these outbreaks of human sin with sever
judgments”(Moberly, 2009, 142). The film does not specifically address a role for human-beings
in achieving salvation. In the text (Gen 8:21) there is a “surprising directness a will for salvation
directed towards the whole Noadhite humanity” (Moberly, 2009, 112). This distinction is only
broached by the film in the separation of Noah and his family from the flood.

In terms of salvation in the film it is Noah and his family who have been set apart from all
humanity. There is no direct linkage to salvation in the film only in the sense of obedience to
“the Creator”. Noah is a man who obeys God and Noah is a “just man, perfect in his

generations, Noah walked with God”(Gen 6:9). Noah “found grace in the eyes of God” Gen 6:8.
Noah was obedient to God in the film as in the text (Gen 6:22). Noah follows God’s instructions
and God will keep Noah and his family alive. There is a covenant that is established by God and
Noah. God initiates this covenant (Gen 6:18).

There is one sequence in the film in which Noah recounts the creation story (Gen 1:1-31). This
story attempts to follow the sequence of events in the Genesis account although it mixes the
timings as “the evening and morning” and “an another day” (Noah Film). In particular the film
interweaves evolution into the creation of man from the creatures of the sea, which then are
seen to walk on dry land, then evolve into apes. This contradicts the Genesis presentation of
creation (Gen 1:24-26).
The fall of man includes Adam and Eve in the garden of Eden. The tree of the knowledge of
good and evil is presented as “the forbidden fruit” (Noah film)(Gen 2:17). There is no
explanation offered in the film of the temptation by the serpent and the fall (Gen 3:1-7). There is
no interaction between Adam, Eve and God in the film. The film ignores the text of Gen 3:8-24.
The serpent is shown slithering in the grass and sheds its skin. This becomes a symbol that is
passed down the generations from Adam to Noah. Perhaps this is a symbol of the fall although
Noah uses this snake skin in a ritual of blessing as his father had previously done. This
contradict Gen - although Noah does bless his sons there is no snake skin mentioned.

The murder of Abel by Cain is repeatedly shown throughout the film. This perhaps is the film
maker’s way of emphasizing man’s wickedness. The film however seems to not offer the reason

for this murder of Abel (Gen 4:1-8). The film places great emphasis on blood which oozes up
from the ground. This is perhaps a reference to Gen 4:10 in the “voice of (Abel’s) blood cry(ing)
out to (God) from the ground.” The film also introduces the lineage of the family of Cain through
Tubal-Cain (Gen 4:22).
The film does introduce Methuselah in the lineage of Noah. Methuselah is Noah’s grandfather
(Noah is Lamech’s son) (Gen 5:26-29). The snake skin ritual is repeated with Lamech and
Noah.
The family of Noah includes Shem. Ham and Japheth. This is consistent with Gen 5:32 and
Gen 6:10. The film does not dwell on the age of Noah, Lamech and Methuselah. This leaves
the viewer with having to fill in these gaps of time.

What sorts of things is God shown to value in the film, as compared to the text?
In the film there is an emphasis on the sustainment of life. Noah admonishes his son Shem in
plucking a flower from the earth. A drop of water is seen from above and instantly another flower
blooms. God values obedience of mankind as portrayed in Noah and his family. God also
values justice and mercy. God is a God of justice. The issue of free will is also broached in the
film since man has become very wicked (Gen 6:5). God sees “the wickedness of man” which
was great in the earth, and that every intent of the thoughts was only evil continually”(Gen 6:5,
NRSV). The text God is grieved and expresses His sorrow for creating man on the earth (Gen
6:6-7). This indicates the initial value that God has placed on man. God created man “in His
own image” and “it was very good” (Gen 1:27,31). The text “in Genesis, God creates a world,
which is the object of His (sic) approval, indeed (‘very good’)”(Moberly, 2009, 1). This shows
that God values mankind above all that He has created. The next instance of value is that of first

fruits. It is “Cain (in resenting) God’s preferential acceptance of Abel’s sacrifice, ignores God’s
warning (and) murders Abel”(Moberly, 2009, 1). God does not place any value in murder. This is
indicated by God “condemn(ing) and mark(ing)” Cain “as a restless wanderer on the
earth”(Moberly, 2009, 1).

God tells Noah through a dream in the film that He is going to annihilate mankind. Again this
differs from the text in God’s directly speaks to Noah (Gen 6:13). The soil of the wicked is
soaked in blood as Noah stands. God Himself “concludes that the creation project has failed
and must be abandoned in its present form”(Goldingay, 59). There is “an omniscient narrator
reports even the inner thoughts and words of Ywhw (Gen(sic) 6:5-8)”(Moberly, 2009, 29). There
is “nothing (said) about Noah’s thoughts or words”(Moberly, 2009, 29). This is in contrast with
the film in which there is revelation given by God to Noah (Noah, 2014).

How is God shown to be at work in the world (and for what purposes?), in the film, as
compared to the text?
The context of Gen 1-11 is “the beginning” (Goldingay, 2015: 53). It is important to understand
the “importance of the fact that God really acted in the world, ‘in space and time’”(Goldingay
cites Francis Schaefer: Genesis in Space and Time- it’s factual history)(Goldingay, 2015: 69).
Gen 1-11 “tells of God’s relationship with the world” (Goldingay, 2015: 52). The “episodes” in
Gen 1-11 “covers several thousand years” (Goldingay, 2015: 53). In this context to in Gen 1-11
“gives people ways of thinking about their relationship with the nations of the world and about
their God’s relationship with these nations. Ywhw is these nations’ creator and
sovereign”(Goldingay, 2015: 54).
The film certainly claims that God is “the Creator” (Noah, 2014). The people of the earth “live

under Yhwh’s purview” and therefore are subject to His judgement (Goldingay, 2015: 54). The
relationship of man with God is portrayed both in the film and also in Gen 1-11 through an
“understanding of sin” (Goldingay, 2015: 61). The subject of sin is prevalent throughout the film
in man’s vile wickedness and also in the text “Gen 2:4-3:34;4:1-24;6:1-4; 6:5-13;8:20-9:17;
9:18-27;11:1-9)(Goldingay, 2015: 61).

God is at work in the world. In the “Flood narrative itself, the sole continuity of life between the
pre-Flood and post-Flood is represented by Noah and the others in the ark”(Moberly, 2009, 31).
God is at work in the world in separating Noah and his family from the flood. God is going to
flood the earth to “cleanse the earth” (Noah Film). The purpose God states is He will “destroy
(the wicked) with the earth” (Gen 6:13). God also allows men their own volition and to make
their own decisions. This is present in both the fall of man in the garden of Eden with the
disobedience of Adam and Eve. The film does not provide the reason to the eating of the
“forbidden fruit.” The film only states the fruit was eaten.
Man’s volition also accounts for the spread of wickedness through the lineage of Cain up to
Tubal-Cain (Gen 5:22). According to the text Cain is the one who has been marked (Gen 5:15).
The film is silent on this point.
God does not interfere with mankind until the wickedness has spread so far then God takes
action. This speaks to God’s grace. God also selects Noah and his family to be the ones who
will survive His judgement through the flood.
What social, political, and historical issues are involved in the development of the plot in
the film, as compared to the text?

There are several social issues which are omitted in the film. It is from the murder of Abel by
Cain that “the trouble spreads in the community and then extends to relationships between
heavenly beings other than God and the human victims of their sexual advances”(Goldingay,
2015: 59). One of these is the sons of God and the daughters of men (Gen 6:4). There are
giants portrayed in the film through the so-called watchers. However there is no indication that
these watchers consummated any relationships with the daughters of men. There are historical
issues in the film which are left open from “a Western cultural context” and “Gen 1-11 raises this
question especially sharply”(Goldingay,2015: 68).
God in Gen 6:18 “exempts one family from the destruction that is to follow and gives them
instructions on how to survive a great inundation that is to flood the world”(Goldingay, 2015: 59).
There are social, political and historical issues involved in the plot. In the film it is Cain in moving
from the land after he has murdered Abel that this the source of the wickedness which pervades
the earth. Through the lineage of Cain to Tubal-Cain this wickedness is spread throughout the
earth. Tubal Cain confronts Noah at the site of the ark. It is only through the intervention of the
“Watchers” that Noah and his family are protected. Tubal Cain then plots to overthrow these
protectors, then kill Noah and his family. There is no mention of the “Watchers” in Gen 1-11.
Their introduction is juxtaposed with the fall of man. The watchers fall to earth as well to protect
man.

Socially Noah is able to go and see Methuselah in the film. This is not present in Gen 1-11.
Methuselah is presented as having healing powers and is also the keeper of a seed from the
Garden of Eden. There is no explanation given other than Noah takes his son Shem to visit his
“grandfather”. The lineage of Cain given in the text (Gen 5:16-24) is glossed over by the film

except for Tubal-Cain. Presented as the rebel leader. There is no specific accounting of the
overlapping generations in the film.
There is also some confusion introduced in Noah’s family. He has a wife and three sons. Ham,
Shem and Japheth . This conforms to Gen 6:9. There is some confusion introduced concerning
the wives of his sons. Gen 6:18 clearly identifies that each of Noah’s sons had a wife. The film
presents this as a conflict to be resolved. Noah rescues a woman and provides her to Shem as
a . Her name is given in the film as “Ila”and she is barren. Ham does not have a wife, nor does
Japheth in the movie again contrary to Gen 6:18. There is also Tubal-Cain in the film stows
away on the ark. In Gen 6-7 there is no mention of Tubal-Cain on the ark. This is for dramatic
effect since there is little provided in the text of the activities of Noah and his family in the ark.

The flood is accurately depicted in the film and is described by Noah as being the “waters of the
deep waters of heaven”. This is consistent with Gen 6:11 as the “fountains of the great deep
were broken up and the windows of heaven were opened.” There are in the text “two reasons
for the flood” in “Gen 6:5-8 and Gen 6:9-12)”(Goldingay,2015: 81). This is far beyond the film’s
ability to provide to the viewer.

It is Methuselah who later in the film touches Shem’s fiancee, Ila, and heals her. Ham tries to
get a wife, named Na’el from the warring tribes, is initially successful, then as he is taking her
back to the ark she is trapped by a trap. She is then trampled to death by the pursuing tribes.
This is again fiction as such events do not take place in Gen 1-11.
The film also introduces pre-marital sexual relations between Shem and Ila. There is also the

explanation of the flood narrative. Noah presents this as both the water from above and the
waters of the earth. Although it has never rained Noah knows both about rain and the flood.

What might be the “message” of the film, as compared to the text?
The message of the film is found in evolution, sustaining the earth, the belief in fire, water and
wind . There is the ritual of the snake skin, from the Garden of Eden. There is also the theme of
sustaining of the earth. This is in the seed from the Garden of Eden which is planted and give
rise to groves of trees. This is an attempt to explain how Noah was able to construct the ark.
This is also with the aid of the “watchers” which is fiction when compared to Gen 6:4.

Noah took one hundred years to build the ark. This time is not present in the film as the
characters do age some.
There is the message of God’s grace in the film as noted in Gen 6:8. God instructs Noah to
build an ark. The film does not provide the dimensions of the ark (Gen 6:15).
Covenant. This is an area which the film seems to gloss over, never using this specific term.
God does the giving and Noah does the receiving of the covenant (Goldingay, 2015: 100). God
“makes a new covenant with the new humanity, a covenant.”(Goldingay, 2015:59).

The film’s attempt to duplicate and present the Gen 1-11 narrative is minimal at best. The film
presents too many additional themes, the ‘Watchers’, confounds creation in intertwining
evolution, and the incorrectly portrays Noah and his family (there are eight in the ark not six).
This Intertextuality essay will focus on two liberties taken in the film Noah. These are the

Creation story, Noah’s family.
The Creation Story: The film Noah does not begin with the creation of Gen 1:1. It is Noah who
re-tells this story to his family. The creation begins with “nothing but the void” (Noah Film). Then
“the Creator” says “let there be light” (Noah Film). The film then shifts to life taking form and “the
greater by day” and “the lesser light by night” (Noah Film). The sequence of days does not
follow the Genesis text since the film sometimes refers to the day as a specific number and at
other times to “another day”(Noah film). The film makes a subtle yet distinct point of evolution of
the animals. This is a liberty is incorporating evolutionary creation.
The Family of Noah: There is no mention of the healing of Shem’s wife and the birth of twin
girls. Tubal Cain is present on the ark- again fiction to enhance the story of the ark. The promise
of “the Creator” is portrayed at the end of the film with a multi-layered rainbow. There is no
explanation of this by Noah. Noah does in the end spare the lives of the twin girls. Perhaps this
is to show God’s mercy. This is also however in direct disobedience to “the Creator”.
There is the covenant of God with Noah which is portrayed in the film (Gen 8:20-22).
The drunkenness of Noah is portrayed in the film as Noah “becomes uncovered” not in his tent
(Gen 9:21). Ham is the father of Canaan. Canaan is not portrayed in the film so Ham is the one
who is cursed by Noah. Ham then leaves the family without a wife.
The film neglects the Tower of Babel (Gen 11:1-9) as well as Shem’s descendants (Gen 11:1032). The film ends with the promise of God as the rainbow (Gen 9:8-17). There are also
distinctions to be gained from consideration of the Pentateuch.

4.7 HISTORICAL-CULTURAL CRITICISM

There also several theological themes within historical-cultural information (historical criticism)
developed by Moberly: “Moberly (is) interested, at least in part, in questions about how the text
of the Pentateuch and its implications are put to use in the theory and practice of modern
readers (esp. the church)”(Evers, 2016: The Pentateuch-Forum 1B). Moberly states that “the
wider public interest that attended pentateuchal criticism in the nineteenth century has long
since ceased “(Moberly, 2009: xxi). Moberly confronts biblical criticism in the book of Genesis
from the standpoint of the real questions that are being raised concerning the biblical text
(Moberly, 2009: xxi). Moberly also looks at “intrinsic value” of the text and notes that “little within
the Pentateuch as a whole receives mention elsewhere in the Old Testament” (Moberly, 2009:
70, n.1 in “Genesis2-3: Adam and Eve and ‘the Fall’”). Moberly’s approach to the book of
Genesis is “in the context of its reception and use”(Moberly, 2009, xxii). Specifically Moberly’s
adopted approach is “what has become known as a ‘canonical approach’”(Moberly, 2009: xxii;
40, n.34, 5 ). In contrast Moberly’s method is that of “neutral valued historical-critical
method.”(Forum 1B: Moberly, 8). Moberly invokes the method of being critical outside the
Bible’s “narrative” in being critical of “its contents, its theology (and) its ideology”(Forum 1B:
Moberly, 2009, 10). Moberly also places the emphasis first on “genre” and then interpretation
(Forum 1B: Moberly, 2009, 21). Moberly states that one should be able to treat alternate texts
from the same perspective (of historical-criticism) “without prematurely assimilating it to other
perspectives”(Forum 1B: Moberly, 2009 21). To Moberly there is a “dialectic relationship
between historical understanding, critical appraisal and possible contemporary response to the
biblical text”(Forum 1B, Moberly, 2009 21). Moberly also notes the distinction of “Jewish and
Christian perspectives” in “trust(ing) the continuing religious traditions”(Forum 1B: Moberly,
2009, 41). In terms of both method and perspective this author would be more inclined to be
drawn to Moberly rather than Goldingay in this initial reading assignment. I also recognize that
this inclination is based upon my own presuppositions since they do play a role in this decision.

Moberly’s approach is that of the biblical text as a “received form” that ‘it shifts the focus to the
role of the biblical text in relation to Jewish and Christian communities that have received
it”(Duncan, 2016: Forum 1B; Moberly, 2009, 41, n.36,) This speaks to the impact of the biblical
text on the community. Moberly also argues for “religio- historical development” and not mere
“compositional simplicity or straightforward historicity”(Duncan, 2016: Forum 1B).
There is the issue of interpretation as presented by Moberly. Specifically the stance that
Genesis has been updated is supported by Moberly in the “interpretative significance of these
other ancient accounts” (Duncan, 2016: Forum 2A4, Moberly, 2009:51). This stance also draws
on the “motifs drawn from” other ancient accounts (Duncan, 2016: Forum 2A, Moberly, 51).
There is then an “indebtedness’ seen in the account in Genesis and other “earlier non-Israelite
accounts” (Duncan, 2016: Forum 2A, Moberly, 2009 127; c.f.Gunkel). There is a justification in
the re-reading of the Genesis text in the context of both “a narrative (which) is open to various
readings and resists simple closure”(Duncan, 2016: Forum 2A, Moberly, 2009 77). This
approach is one which sees within “theological interpretation” and sees a “larger frame of
reference to which its appeals and within which is functions”(Duncan Forum 2A, Moberly, 2009
78). This view however relies on the “the frame of reference of self-understanding of ‘modern
biblical scholarship’”(Duncan Forum 2A: Moberly, 2009 78, n.19, c.f. Barr 1993). So the frame of
reference one uses in interpretation has direct implications on interpretation whether that be one
of ancient texts themselves, the rewriting of these texts, or the use of their motifs.

4.7.1 Seventh-Day Adventist Perceptions of Divine Inspiration.
There are further implications as Kaiser also offers the following conclusions of

modern day inspiration in the Seventh Day Adventists. Kaiser “conclu(des) that “the study
identified five general stages in the development of Seventh-day
Adventist perceptions of divine inspiration include “(1) From 1845 to 1883 they believed in the
divine inspiration of both Scripture and Ellen White’s writings without clarifying the particulars.
Scripture was nevertheless seen as having supreme authority, being the only basis for faith and
practice” (Kaiser, 2018). A second perception is “(2) From 1883 to 1888 the theory of degrees of
inspiration gained some influence within the denomination in the attempt to vindicate White’s
writings against critics” (Kaiser, 2018). A third perception is “(3) That theory experienced its
demise after 1888 when various people connected to the Signs of the Times advocated the
verbal inspiration of Scripture and, in some cases, of White’s writings” (Kaiser, 2018). While a
fourth perception is “(4) Her return to the United States in 1900 and the subsequent Kellogg
crisis urged several advocates of verbal inspiration either to modify their view or to reject her
inspiration altogether”( Kaiser, 2018). A fifth perception is that “(5) After the controversy over the
correct interpretation of the ........d (continual, daily) in Daniel 8 and the revision of the Great
Controversy in 1911, relations of the proponents of verbal and thought inspiration swayed
between severe tensions and collegial cooperation”(Kaiser, 2018)

4.8 GOD THE FATHER
God the Father: Vanhoozer considers “God’s Word” in First Theology: "this is a book on
theological hermeneutics. It is a plea for being hermeneutical about theology and for being
theological about hermeneutics. It is an argument for treating the questions of God, Scripture
and hermeneutics as one problem. This one problem defines what I call 'first theology.' " (from
the Preface) In thirteen chapters, Kevin Vanhoozer explores various dimensions of doing first

theology and illuminates not only how we can talk about God but how we can begin with the
Word of God and act on the basis of that Word. Blazing a pathway for recovering the unity of
biblical studies and theological reflection, he addresses the challenges presented by the
contemporary so-called postmodern situation, especially deconstructionism. Not only does a
way of doing God-centered biblical interpretation come to light through Vanhoozer's
explorations, but the triune identity of a God who is communicative, loving and sovereign also
comes into focus. This is a book for students, pastors and teachers who have an interest in the
character of God, the nature of Scripture, Christian theology, our approach to hermeneutics and
how they are all necessarily interrelated to the glory of God.”

Kapambwe considers “God’s Hermeneutic” Author Edward Kapambwe, a professor at Moody
Bible Institute, has released God is Hermeneutics, a book on hermeneutics that emphasizes the
attributes of God based on the Holy Scriptures. How can we narrow differences in
interpretations of God? God is Hermeneutics is a tool to help interpret Scripture in the best way
possible. God is Hermeneutics is not based on any particular denomination or theological point
of view. Kapambwe's goal is to bring another insight and perspective on how to best interpret
the Holy Word of God. God's attributes are biblical principles that should be at the core of all
biblical interpretations. Why is God hermeneutics? God is the self-interpreter of his own Word.
4. 9 SUMMARY
The fourth chapter introduced the component of the Spirited Hermeneutic that of the
hermeneutic of God. This included the examination of God and Scripture (Vanhoozer, 2002),
God as the “Triune Communications agent” (Vanhoozer, 2002), “Triune Communications
Agent”(Vanhoozer, 2002 ). The chapter also included the examination of “God as Hermeneutic”

(Barth, 1961; Fee, 1994; Frame, 1987; Kim, 2011; Poythress, 1980), and examinesd God’s
authority of scripture (Wright, N.T.,2011). Poythress stated: “The later communications build on
the earlier. What is implicit in the earlier often becomes explicit in the later” (Poythress, 2016).

The element of scriptural authority is further examined in Chapter Five in Jesus’ interpretation of
scripture. Chapter Four also examined the “human-divine” relationship (Sarisky, 2013). The
Spirited Hermeneutic, in Chapter Four, considered modern scriptural interpretation and
examined the interpretations of the bible in contrasting the non-theological approach of Ehrman
and Evans. Ehrman’s presuppositions were seen in the reader-response theory (Duncan, 2016).
Evans was considered from the standpoint of “fabrication Fabricating Jesus” as contrasted with
Ehrman’s “Misquoting Jesus”(Duncan, 2016). Scripture interpretation was also examined
through modern media, specifically, through the movie “Noah” (Arnofsky, 2014). This
examination of the Spirited Hermeneutic was through the intertexuality of the story of Noah
contrasted with explicit text of the scripture and the interpretive license taken by the director of
Noah. The “Spirited Hermeneutic” of Pastor Jack Hayford was also examined through the Book
of Nehemiah. Chapter Four “provide(d) a specific example of the application of the Spirted
Hermeneutic” and fulfilled the premise of this Chapter which was to examine “modern cultural
interpretation of the Bible toward a Pneumatic-Spirited Hermeneutic” (Wood, 2016). The
Chapter also critiqued the specific spirited hermeneutic of Ehrman and the Spirited Hermeneutic
of Evans.

Chapter Four of the Spirited Hermeneutic considered the “Modern Day Interpretation of
Scripture” through contrasting Ehrman and Evans (Ehrman, 2005; Evans, 1989,2006). A

specific example of intertextuality was explored through the film Noah which was produced in
2014 (Aronofsky, 2014). The film Noah contrasted the biblical story in “the book of Genesis”
(Wood, 2016(e)). These represented several examples of modern day interpretation of scripture
“within the mainstream” (Wood, 2016(e)). Chapter Four also examined the construct of “postmodernism” and biblical hermeneutics (Vanhoozer, 2002 ). This has implications in Chapter
Seven of this thesis in the “Community as Arbitrator of Meaning.” This Chapter introduced
“God’s hermeneutic” and “God” being “the self-interpreted of His(sic) own Word” (Kapambwe,
2016). The example of Ehrman was in the specific “misquoting Jesus.”(Ehrman, 2005).

Chapter Four developed the concept of presuppositions of both Ehrman in “Misquoting Jesus”
and also Evan’s response (Ehrman, 2005; Evans 2006:27; Eichenwald, 2014). This Chapter
established that the basis of “textual criticism” practised by Ehrman is both overly narrow
“extreme and radical”(Wagner, 2007:7;Evans, 2006:24; Wood, 2016(e)), and also responded
based on a Spirited Hermeneutic (Wallace, 2006:327-349; Burroughs, 2006; Jones, 2007;
Perrin, 2008; Kostenberger and Kruger, 2010; Chartaw, 2011:449-465). The Chapter, through
Ehrman, introduced the Bible’s inerrancy and inspiration which are further explored in both
Chapter Five: The Jesus Hermeneutic, and in Chapter Six: The Spirited Hermeneutic, of this
thesis. There was also a clear shift in Chapter Four which examined Ehrman’s extrapolation of
“textual problems” of the Bible (Ehrman, 2005; Wallace, 2006, 2007 ).

This, in Chapter Four, was presented, in revisiting reader-response theory from Ehrman’s
“postmodern relativism” and “brittle fundamentalism” (Evans, 2009:13-17,32; Howe, 2006).
There was also extensive undertaking of both biblical criticism and the “interpretation of

Scripture” (Spawn and Wright 2011:19-20, 21). This was from the explicit standpoint of “textual
horizons” (Spawn and Wright 2011: 19, 20; F. Martin, 1979; Montague, 1979, O’Brien, n.d.).
The “charism” of the Holy Spirit and the gifting in the community was also introduced (Spawn &
Wright, 2011:20). This is further developed in Chapter Six: The Spirited Hermeneutic, of this
thesis, as seen in the Holy Spirit as bearer of meaning, and also in Chapter Seven with the
community as arbiter of meaning.

This Chapter noted that there is little consensus regarding biblical criticism and the pneumatic
hermeneutic (Spawn & Wright, 2011:22); and set forth some of the observations of the Spirited
Hermeneutic in the pneumatic hermeneutic, as well as the “ramifications” of the Holy Spirit
(Phillips, 2012:6, n.43; McCartney 1988:106-107; Moyise, 2000:40; Beale, 1999:164-165, 178179).

This Chapter also examined Evan’s response to the reader-response theory (Spawn & Wright,
2011:6). The biblical hermeneutic of Mormonism specific to the authority of scripture was also
presented (Williams, 1996:95) in contrast to that of Ehrman and Evans. The subject of
community was introduced. Chapter Seven of this Thesis in the community being the arbitrator
of meaning will be explored within the Spirited Hermeneutic (Waite, 2001:74; 2007:215-224;
Althuser, 1971:146). Again this Chapter also considered both Davidson and Fish interpretation
in terms of reader-response theories (Waite, 2001:74).
Chapter Four then turned to the intertextuality in the film Noah (Arnofsky, 2014; Duncan
December 2016). This was an examination of three major changes/liberties taken in this film
which include the attitude of faith, the creation (juxtaposed with the fall of man), and social

issues (family lineage, blessings and curses) (Duncan, December 2016; Evers, 2016; Healy,
2010: 477-495).

The Spirited Hermeneutic in Chapter Four considered modern scriptural interpretation. This
considered and examined the interpretations of the bible in contrasting the non-theological
approach of Ehrman and Evans. Ehrman’s presuppositions which were seen in the readerresponse theory. (Duncan, March 2016). Evans was considered from the standpoint of
“fabrication Fabricating Jesus” as contrasted with Ehrman’s “Misquoting Jesus’‘”(Duncan, March
2016). This Chapter examined scripture interpretation through modern media in examining the
movie “Noah” (Arnofsky, 2014). This was specific to the Spirited Hermeneutic in examining the
story of Noah in contrast to the text of the scripture and the interpretive license taken by the
director of Noah. Chapter Four examines the “Spirited Hermeneutic” of Pastor Jack Hayford in
the Book of Nehemiah. “This provided a specific example of the application of the Spirted
Hermeneutic. The premise of this Chapter was to examine “modern cultural interpretation of the
Bible toward a Pneumatic-Spirited Hermeneutic” (Wood, 2016). The Chapter also critiqued the
specific spirited hermeneutic of Ehrman and the Spirited Hermeneutic of Evans.

This chapter has undertaken the current issues of the interpretation of scripture in modern
discussion and contrasting Ehrman and Evans. This chapter also considered the specific
Spirited Hermeneutic of Pastor Jack Hayford in contrast to that of Pastor John MacArthur. In
both of these cases the distinctions of the Spirited Hermeneutic were explored and developed.

CHAPTER 5

JESUS’ HERMENEUTIC: THE INTERPRETATION OF
SCRIPTURE

5.1 Jesus’ Hermeneutic- The Interpretation of Scripture: Introduction

Wood (2016(e), 0:20min) notes that in examining “Jesus’ view and interpretation of the text”
within “the Spirited Hermeneutic (one) looks to Jesus (Christ) as the exemplar” in order to
“examine how Jesus interprets scripture and why this is unique.” (Wood, 2016(e), 0:26min).
Carson supports an “ontological” premise of Jesus’ hermeneutic “The New Testament writers,
for all they understand that acceptance of who Jesus is comes as a gift of the Spirit (1 Cor.
2:14), never stint at giving reasons for the hope that lies within them, including reasons for
reading the Bible as they do” (Carson, 2010:283: Chou, 2016: 126). It is within “the ‘fulfillment’
terminology they deploy is too rich and varied to allow us to imagine that they are merely
reading in what is in fact not there”(Carson, 2010"283; Chou, 2016:126). The New Testament
writers “would be the first to admit that in their own psychological history the recognition of
Jesus came before their understanding of the Old Testament; but they would see this as
evidence of moral blindness” (Carson, 2010:283; Chou, 2016:126). So “as a result, (these NT
Writers) would be the first to insist, with their transformed hermeneutic (not least the reading of
the sacred texts in salvation-historical sequence), that the Scriptures themselves can be shown
to anticipate a suffering Servant-King, a Priest-King, a new High Priest, and so forth” (Carson,
2010: 283; Chou, 2016:126). Chou finds that Carson “illustrates the shift in hermeneutics is not
methodological per se but rather ontological. It is the shift from those reading with moral
blindness to those who can see what the Scriptures intended” and therefore “(this)
hermeneutical shift pushes the believer to read the Scripture according to authorial intent,
according to what was truly originally intended” (Carson, 2010: 283; Chou, 2016:126, n.72) .

The Jesus’ hermeneutic as seen by Peppler is in the connection of Jesus’ hermeneutic and the
Holy Spirit in “Christopraxis” Ray Anderson (Anderson, 2001). Anderson “adopts a similar
position (Peppler’s) to (Anderson’s), but focuses additionally and more specifically on
establishing biblical interpretation through the lens of the current work of the Spirit in the life of
Christians and the church” (Peppler, 2012; Anderson, 2001:54). Within calling this
‘Christopraxis’ (Anderson, 2001) defines it essentially in two dimensions” (Anderson, 2001:54;
Peppler, 2012). The “first” dimension is “the normative and authoritative grounding of all
theological reflection in the divine act of God consummated in Jesus Christ’”
(Anderson, 2001: 54). Anderson “then completes (this) definition with a second dimension:
‘and continued through the power and presence of the Holy Spirit in the body of Christ’”
(Anderson, 2001:54; Peppler, 2012). “(Anderson) writes further that ‘(one) must
remember that Jesus is not only the “author” of Scripture through the power of the Spirit, but he
himself is a “reader” and interpreter of Scripture in every contemporary moment’” (Anderson,
2001:54). Therefore “Anderson’s christopraxis includes the idea of interpreting life through
the lens of what Jesus taught and modeled, but focuses more on what the living Lord
is saying through contemporary church life” (Peppler, 2001: 117-135). So (Anderson’s)
(Christopraxis) hermeneutical approach, therefore, entails reading back into scripture what
(one) finds as Spirit-authenticated in modern life. Although this is consistent with the
concept of the ‘hermeneutic circle’, it does make interpretation vulnerable to current context
bias”(Peppler, 2001:117-135).

The Jesus’ hermeneutic is one in which Pickup places Jesus Himself (sic) as “the intertext”
(Pickup: 2008: 361, n. 29). This Jesus’ hermeneutic within the intertext to Pickup confronts “the

normal NT practice is not to cite an intertext when giving a midrashic interpretation of an O.T.
verse” (Peppler, 2008: 361). Peppler sees this “at times this may be because of the well-known
nature of the connection, but usually it is because Jesus himself serves, so to speak, as ‘“the
intertext”“ (Peppler, 2008: 361). So then, Pickup establishes that, “Jesus becomes the new,
divinely revealed context in which O.T. statements are read ”(Pickup, 2008:361. Pickup
concludes that “as believers in Jesus, we need to recognize that Christ provides the final
measure of God’s explicit revelation. He was, and is, the ultimate “context” in which all of the
O.T. is to be read—a fact that most ancient Jews failed to accept (2 Cor 3:14–16)”. Pickup,
2008:281). So “apart from Christ, the O.T. is like a jig-saw puzzle that is missing its most
important pieces. But when the O.T. is viewed midrashically, and its statements are considered
in light of Jesus and his life, the riches of God’s eternal plan stand out in vivid relief”(Pickup,
2008: 381).

Archer finds that there is the “missional” role “of the (Holy) Spirit to Christ” in the Jesus
hermeneutic” and “one would need to articulate the Five-fold Gospel paradigm from an explicitly
Spirit and Word understanding, however, so as not to eclipse or subordinate the necessary role
and missional activity of the Spirit to Christ” (Archer, 2007:301-314). Dodd comments on Jesus’
hermeneutic as a “unique hermeneutical phenomenon of the day” (Dodd, 1952: 110, 126-127;
Beale, 1989: 90). Dodd asserts “that since this hermeneutical phenomenon can be found in
the very earliest strata of the NT traditions, and since such innovations are not characteristic of
committees, then Christ was the most likely source of this original, creative hermeneutic and it
was from Him (sic) that the NT Writers learned their method ”(Beale, 1989:90 cf. Dodd, 1952:
110, 126-127).

According to Healy there is “a closer attention to the hermeneutic of Jesus can help provide a
deeper theological grounding for the spiritual sense and thus be an impetus for a renewal of
biblical preaching, teaching, and prayer in the ancient tradition of spiritual understanding”
(Healy, 2010:495). Suderman states that “John’s Gospel depicts Jesus not only as interpreter
of the words of scripture, but as the very Word (Logos) of God made flesh”(Suderman, 2017:iii).
Therefore “according to this Gospel, not only does Jesus function as an authoritative interpreter
of scripture; he is the incarnate Logos/Wisdom of God. All of scripture testifies to him, and he is,
according to this Gospel, the fulfillment, embodiment, and hermeneutical key for understanding
the meaning of scripture” (Suderman, 2017:8).
Tanesa continues that “due to the permanent hermeneutical work of the Holy Spirit, Jesus
continues “to speak” to the Church through the voice of the Spirit (John 16:13)” This “tradition
is a living reality in which the Spirit brings into the Church all (panta) that Jesus taught His
disciples up to His passions and His death” and “He also speaks about the fullness of truth
(aletheia pase) which represents nothing less than the words of Christ who is resurrected,
raised and glorified/praised (John 16, 13-15)”(Tanesa, 2016: 147-179).

5.2 JESUS’ VIEW OF SCRIPTURE AND INTERPRETATION
Wood, in Jesus’ View of Scripture and Interpretation (Wood, 2016(e), 0:39min) establishes that
“there are clear examples (in the bible) where Jesus interprets scripture. (One such passage) is
(found in) Luke 4:16-21 “and he came to Nazareth, where he had been brought up. And as
was his custom, he went to the synagogue on the Sabbath day, and he stood up to read. And
the scroll of the prophet Isaiah was given to him. He unrolled the scroll and found the place

where it was written, “The Spirit of the Lord is upon me because he has anointed me to
proclaim good news to the poor. He has sent me to proclaim liberty to the captives and
recovering of sight to the blind, to set at liberty those who are oppressed, o proclaim the year of
the Lord's favor. And he rolled up the scroll and gave it back to the attendant and sat down.
And the eyes of all in the synagogue were fixed on him. And he began to say to them, ‘Today
this Scripture has been fulfilled in your hearing.’”(Wood, 2016(e), 0:45min).

Harman distinguishes this Jesus hermeneutic in that “when Jesus appeared in the synagogue
at Nazareth He interpreted His own mission in the light of the Old Testament, and read the
prophecy in Isaiah 61: Iff” (Harman, 1969:133). Jesus was “declaring that this scripture was that
day fulfilled in the ears of His hearers (Luke. 4: 21). This again was from an Old Testament
passage dealing with the ingathering of the Gentiles.” (Harman, 1969:133). Young also
supports the Jesus hermeneutic and the inspiration of scripture “the question now arises
whether we should render the introductory words, "every Scripture" or "all Scripture." (Young,
1967:6-7). It is “in seeking to answer this question we must also ask in what sense the word
graphe is to be understood? Does it refer to individual passages of the Scripture, as when our
Lord says, "Today is this Scripture fulfilled in your ears" (Luke 4:21), or does it refer to the
entirety of Scripture? “(Young, 1967:6-7). In looking to “the preceding verse, ( 2 Tim
3:16)(sic).in which Paul is speaking of the "holy Scriptures, " would seem to show that (Paul)
here has in mind all Scripture” (Young, 1967: 6-7). Young states that “yet one cannot be
dogmatic upon this point. If Paul has in mind each individual passage of Scripture he is then
considering the Scripture distributively”(Young, 1967:6-7). So “(Paul) is then saying in effect
that whatever passage of Scripture one consider, that Scripture is inspired of God” however “ If,
on the other hand, as is more likely, it is all Scripture of which he speaks, (Paul) is then

declaring that the entirety of Scripture is inspired of God”(Young, 1967:6-7). There is “the
definite article is missing and this is a factor which would argue in favor of 'every.' “(Young,
1967:6-7). However “at the same time this consideration is not decisive, for there are cases
where pas is used without the definite article and the meaning 'every' is not acceptable”(Young,
1967:6-7). Therefore, “happily, it does not essentially affect the thought. In either case Paul is
asserting the inspiration of the Scripture”(Young, 1967:6-7) So then ,”whether (one) consider(s)
Scripture piece by piece or whether we look at it in its entirety the Scripture is inspired by God
and it is profitable. These two predicates apply to all that can be denominated ‘Scripture’”
(Young, 1967:6-7 ).

Klein establishes that “in scripture reading” this is “Jesus’ so-called “Sermon at Nazareth,”
recorded in Luke 4:16-27, points out the place of the public reading of the Bible in the
synagogues of his day” (Klein, 2010:111). Ervine supports a Jesus Hermeneutic that “in the
Gospels, Jesus is portrayed as the unique bearer of the Spirit”(Ervine, 2000:14). In scripture
“the Holy Spirit was active at his conception (Luke 1:35) and at his baptism (Luke 3:22). Jesus
struggles with and overcomes Satan in the power of the Spirit and, then, teaches, heals and
exorcizes in the power of the Spirit (Luke 4:1-15)” (Ervine, 2000:14); and there is “the evidence
of the Spirit's power in Jesus' ministry is that the blind see, the lame walk, the deaf hear, and
good news is preached to the poor (Luke 4:16-21)”(Ervine, 2000: 14). So as Ervine states
“Jesus is the church and the church is connected to Jesus not merely by history but through the
Holy Spirit”(Ervine, 2000:14). In 1 Clement, as Markett finds, “Not unlike 1 Peter 1:11,
Clement sees the Holy Spirit's inspiration directly tied to Christ. Preceding a quotation from
Psalm 34 (Clement states) : "For this is how Christ addresses us through his Holy Spirit (1
Clem. 22:54)”(Markett, 1990: 148, n.68). The Jesus Hermeneutic is also seen in “the apostles

(also) sharing in the same inspiration of the Spirit given to the prophets”(Swete, 1912:13;
Markett, 1990:148). The Epistle of Barnabas also “speaks of the Spirit as the teacher of the
Old Testament heroes and saints“(Swete, 1912:18; Markett, 1990: 148-149) .

Willoughby notes as ” Bultmann pointed out that exegesis without presuppositions is not only
possible but demanded. In another sense, however, no exegesis is without presuppositions,
inasmuch as the exegete is not a tabula rasa, but on the contrary, approaches the text with
specific questions or with a .specific way. of raising questions and thus has a certain idea of the
subject matter with which the text is concerned.“(Billington, 1995: 41-55; Willoughby, 1995: 44;
c.f. Bultmann, 1960:289). Turner is explicit that the Holy Spirit is “upon” Jesus (Luke 4:18) in
“the context where a man is described as ‘anointed’ with the Spirit, or where it is stated that the
Spirit was ‘on’ him: (Luke 2: 25; 4: 18; Acts 10: 38) anointing”(Turner, 1981:45 ).

The Jesus’ Hermeneutic is found by Runia in Jesus’ first preaching “only Jesus truly sets free.
He himself summarized his gospel, which is the gospel of the kingdom, in his first recorded
sermon, in the synagogue of Nazareth: 'The Spirit of the Lord is upon me, because he has
anointed me to preach good news to the poor” (Runia, 1992:46). Jesus’ continues “He has sent
me to proclaim release to the captives and recovering of sight to the blind, to set at liberty those
who are oppressed, to pro-claim the acceptable year of the Lord' (Luke 4:18, 19)”(Runia,
1992:46). And” 'Today this scripture has been fulfilled in your hearing'(Luke:) (4:21). In him the
kingdom has come as a reality. He is the King of this world“(Runia, 1992:46). In Luke 4:18,
Navone notes , hat “ Luke perceives a relationship between the infusion of the Holy Spirit and
the prophetic preaching of the Gospel: "He has sent me to preach the Good News to the poor"

because-"The Spirit of the Lord is upon me"(Luke)(sic): (4.18)”(Navone, 1968:91, n.45, n.46).
This is “the theme of "preaching the Good News" (euaggelizesthai) (which) is characteristically
Lucan (ten times in Luke, and only once in the other Synoptics, in Matt. n.5)” (Navone,
1969:91). This “indicates the division of messianic time after the Baptist and before Christ in the
exclusively Lucan text: "The law and the prophets were until John; since then the Good News of
the kingdom of God is preached" (Luke)(sic)16.16)(Navone, 1968:91, n.45, n.46; c.f. de la
Potterie, 1963:22). Koech terms this the “Gospel of Luke as the Gospel of the Spirit” (Koech,
2002:155). It is in “Luke 4:14-30" which Koech identifies as “the key passage in the Gospel
with regard to the ministry of Jesus”(Koech, 2002:155). Koeba too, notes that in the ”words of
Gerald F. Hawthorne give a befitting summary to the Spirit in relation to Jesus and his work”
(Koeba, 2008: 166 c.f. Hawthorne, 1991:148). Koeba states, through Hawthorne that “For Luke
the Holy Spirit, who is to be distinguished from Jesus, is that divine power from outside of Jesus
which comes down upon Jesus, which stands over him, which is at work within him and through
him, which both inspires and empowers him” (Koeba, 2008:166 c.f. Hawthorne, 1991:148). So
”Jesus thus begins his mission armed with the Spirit and goes forward to accomplish that
mission in the power of the Spirit”(Koeba, 2008: 166, n..21 cf Hawthorne, 1991:148).

Koeba supports Wood’s (2016) position of the Jesus Hermeneutic and the Hermeneutic and
relationship of Jesus and the Spirit (Koeba, 2008: 166). Combrink states that in Luke 4:21 “the
quotation introduces another important concept, viz. the Spirit”(Combrink, 1973:41). It is
precisely identified “in the pivotal cluster of block A, the pneuma kuriou occupies a position of
extreme importance. The Lukan emphasis given to the Holy Spirit has been observed
frequently” and “L(u)k(e) 4 : 18 however is of programmatic importance. For Luke, Jesus is the
Messiah anointed with the Holy Spirit”(Combrink, 1973:41,n.82; c.f. Lampe, 1955:159-200).

In this “inaugural address at Nazareth” Park sees that it “also shows that the preaching of Jesus
is not a simple preaching but the fulfillment of it: “Today this scripture has been fulfilled in your
hearing”(Luke 4:21)”(Park, 2012:61, n.6). Mare also finds the Jesus’ hermeneutic in Luke 4:21
in positing the following question “how the material affects the interpreter ?” (Mare, 1973:23). It
is from “this question” which is “always important in the Bible itself” and “concerns the
application of the message of the text to the interpreter and to those who hear his
exposition”(Mare, 1973:23). It is within such “biblical examples” and in ”such application of the
text--the object--to the interpreter and hearer--the subject--is seen” emphatically “when Jesus,
in applying the truth of Isaiah 61:1-2 to himself, cried out, "This day is this Scripture fulfilled in
your ears" (Luke 4:21)” (Mare, 1973:23). There is within this scripture “certainly” that “this is
the deeper role of understanding which has always been true of a conservative hermeneutics
but which with another emphasis and existential meaning has been called for by Wilhelm
Dilthey and others who have advocated the new hermeneutic”(Mare, 1973:23, n.33; c.f.
Robinson, 1964:20-21; Walker, 1988: 321-324). This discussion is extended by Adams in Luke
4:21 to a new covenant “(one has) another instance of the "now" and the "not yet." In the words
of Von Rad, "the 'today' of the fulfillment (Luke 4:21) at the same time opens faith's eyes to a
new con-summation of salvation."(Adams, 1997: 93,n.22; c.f. von Rad, 1965,2:383)

Von Rad also supports Wood’s (Wood, 2016) view that “it is in Jesus’ reading of the book of
Isaiah” that Jesus “interprets the scripture in (the book of ) Isaiah and that all of it points to
Him”(Wood, 2016(e), 1:34min). There is now found in Jesus’ Spirited Hermeneutic “a radically
new interpretation of scripture” (Wood, 2016(e), 1:35min), since “it is easy for (modern day

believers) to see this interpretation of the Messianic scriptures in the Old Testament since (one
is) coming to this from the vantage point of the cross of this day and (one) can look back on
what Jesus did and how He fulfilled the prophecies” (Wood, 2016(e), 1:46min). However “from
the perspective of the Pharisees and the experts in the law (the Sadducees)(Jesus’
interpretation) was all nonsense” (Wood, 2016(e), 1:47min); “it is from “Jesus’ preunderstanding ” like the Rabbis’ of His day included “a knowledge of the Torah, knowledge of
the traditions, (an) understanding of the human condition, (and) an intimate knowledge of the
Father’s heart; (as well as the) experiences He had (and) and He did not discount
(them)”(Wood, 2016(e), 1:48min).

Jesus’ interpretation is found by Wood (2016) that “He (Jesus) could give a very accurate and
detailed explanation of the (biblical) text” and in doing so “what made Jesus’ interpretation
(both) radically different from that of the Rabbis” and unique “is that He is the first to interpret
with the indwelling Holy Spirit” (Wood, 2016(e), 2:18min). Jesus “by the (Holy) Spirit” that “He
brought more than explanation, He was able to give understanding and meaning. In looking at
an additional biblical text where Jesus is “interpreting scripture is the Sermon on the
Mount”(Wood, 2016(e), 2:20min). Lawson reiterates that the Sermon the Mount “is a summary
to his comments on the Sermon on the Mount, Collins (1986:236 (sic)) makes a similar
statement” (Collins, 1986:236(sic)). “(Collins) writes, “. . . the Sermon describes man in
communion with the Father and with Jesus” (Collins, 1986: 236), as well as in relationship with
others”(Lawson, 2009: 28-45). Keener supports Wood (2016) concerning Jesus’ interpretation
that “just as Jesus quotes the law in Matthew 5 and then expressly qualifies it with ‘You have
heard, but I say (Matt 5:21,27,33,38,43)” (Keener, 2016:215). Garlington (Garlington, 2010: 62)
notes that “in more recent days, (it is) Moo likewise has spoken of the “Christological that

pervades the “antitheses” section of the Sermon, (Matthew) 5:21–48: ‘You have heard it said . .
. but I say to you’)” (Garlington, 2010:62, n.6; c.f. Moo, 1984:18). Wood states that “ Jesus
“said you have heard it said but I say to you”(Wood, 2016(e), 2:38min) ; and in “Matthew 5:2122" Jesus says ”You have heard that it was said to those of old, ‘You shall not murder; and
whoever murders will be liable to judgment.’”and here “Jesus is giving an explanation of what
was found in Exodus 21:13 (sic) (and in) Deut 5:17.” (Wood, 2016(e), 2:51min). Jesus then
says in “Matthew 5:21-22: But I say to you that everyone who is angry with his brother will be
liable to judgment; whoever insults his brother will be liable to the council; and whoever says,
‘You fool!’ will be liable to the hell of fire. So now (Jesus) is (again) giving greater
understanding to the meaning of those texts.”(Wood, 2016(e), 2:58 min)..

There is a further example of Jesus’ interpretation in the Sermon on the Mount noted in
“Matthew 5:27-28: (Jesus says) You have heard that it was said to those of old, ‘You shall not
commit adultery’”(Wood, 2016(e), 3:18min). Keener comments that “whereas the law said
‘You shall not betray your spouse by being unfaithful,’ Jesus says, ‘You shall not betray your
spouse by wanting to be unfaithful’ (Matt)(sic) 5:27-28 “(Kenner, 2016:213). Jesus’
interpretation of scripture is seen in “this is the explanation (that is) following Gen 10:18 and
Deut 5:18; Jesus says ‘But I say to you that everyone who looks at a woman with lustful intent
has already committed adultery with her in his heart” (Wood, 2016(e), 3:25min). There is
another example which Wood provides of Jesus’ interpretation when “Jesus gives further
understanding to (these) biblical texts” (Wood, 2016(e), 3:32min).

In turning to “Matthew 5:38-39: (Jesus said) You have heard that it was said, ‘An eye for an
eye and a tooth for a tooth,” which is “an explanation of (the biblical text) found in Lev 24:1721)(Wood, 2016(e), 3:34min). Jesus explains “‘but I say to you, Do not resist the one who is
evil. But if anyone slaps you on the right cheek, turn to him the other also. And if anyone
would sue you and take your tunic, let him have your cloak as well. And if anyone forces you
to go one mile, go with him two miles. Give to the one who begs from you, and do not refuse
the one who would borrow from you’ which is clearer understanding” (Wood, 2016(e),
3:48min).

Yet an additional example is in Matthew 5:43-45, Jesus says “You have heard that it was said,
‘You shall love your neighbor and hate your enemy.’ which is an explanation of ‘Leviticus 9:918'. Wood notes that “here (the Israelites” are instructed to love their neighbor but does not say
anything about hating their enemy.”(Wood, 2016(e)). Lindcomb states that in Matthew 5:43
“Love your neighbor” in Matt. 5:43 is a quotation from Lev. 19:18, even the Greek words are
the same as the Septuagint version of Lev. 19:18. However, the phrase “as yourself” found in
Lev. 19:18 (Love your neighbor as yourself) is missing from Matt. 5:43. This omission changed
the command in (Matt: 5) v.44 from how you are to love (i.e. as yourself) into a command on
whom to love (your enemies). (Lindcomb, 2015:1; c.f. Quarles, 2011:158).
Minleaf finds “specific triadic of wisdom” within Jesus’ Spirited Hermeneutic as Stassen states
“Jesus establishes a rhythm here in this first “You’ve heard it said, but I say.” He presents (a
triad) of conventional wisdom (CW:sic): a normative teaching (shall not murder), (a) –
Mechanism of Bondage: way CW is a trap. (it ? deal w/source), (and a) Transforming Initiative:
Jesus (sic) offers way out (be reconciled)” (Minleaf, 2014). Minleaf also notes that Stassen

further undertakes this “rhythm” developed in “The Fourteen triads of the Sermon on the Mount
(Matthew 5:21-7:12)(Minleaf, 2014 c.f. Stassen, 2003: 267-308). There are also implications of
these triads within the community, further discussed in Chapter Seven: The Community as the
Arbiter of Meaning (this thesis).

Stassen further notes that Jesus interprets scripture in “How Jesus interpreted the Hebrew
Scriptures: “(First). Jesus interpreted the Torah as gracious divine covenant rather than as 'law'
as we might understand it. Jesus understood the Torah as an expression of God's grace just as
the exodus was an expression of God's grace" (Stassen, 2003:92); “(Second). [I]nterpreting
Scripture[, as Jesus interpreted it,] through a prophetic grid leads to a greater emphasis on the
moral than on the cultic aspects of the Law and thus of Hebrew Scripture" (Stassen 2003:
92)”;”(Third). Jesus had a prophetic rather than a legalistic understanding of the content of
righteousness. For the prophets, true righteousness consisted of deeds of love, mercy and
justice, especially to the most vulnerable" (Stassen, 2003: 93)”; “(Fourth) Jesus reflect[ed] a
prophetic emphasis in his attention to what Vermes calls the 'inward aspects' and 'root causes'
of behavior; in other words, his attention to the heart or character. ... Jesus repeatedly called
his listeners to turn from an emphasis on ritual defilement and outward purity toward an
awareness of the inner wellsprings of real moral purity or defilement as they are expressed in
behavior to others" (Stassen, 2003: 93 f). Stassen concludes that “in sum, ... Jesus
wholeheartedly affirmed the validity and continuing authority of the Law and the Prophets; that
is, the Hebrew Bible. He was saying that we are obligated to obey them to the letter (Mt 5: 1720) and are called to be 'perfect' in our righteousness (Mt 5:48)--but not in the way that the
scribes and Pharisees defined authority. obedience and righteousness. It was a clash of
interpretive grids-Jesus, on his own authority, on the basis of his prophetic reading of Scripture,

against the reigning casuistic legalism of the major interpretive tradition of his day. He claimed
authority to see meanings in the Scripture that this tradition and its authorized interpreters were
not seeing, and these interpreters in their turn perceived Jesus' claim as a radical abrogation of
Scripture and tradition, and a radical challenge to their own authority" (Stassen, 2003: 94 f, 9295).

This, Wood notes “seems to be a contradiction” however this “could have come from the
Talmud”. It is not a contradiction- it is an interpretation of what God intended when He put (it) in
the Law (Wood, 2016(e), 4:30min). “Jesus is revealing the heart of the Father that is behind the
law” in Matthew 5:43-45: But I say to you, Love your enemies and pray for those who
persecute you, so that you may be sons of your Father who is in heaven. For he makes his
sun rise on the evil and on the good, and sends rain on the just and on the unjust” (Wood,
2016(e), 4:50min). Once again Jesus is giving understanding to Leviticus 9:9-18 (Wood,
2016(e), 4:30min). Further “Jesus is saying (the scribes) had become experts at explaining the
law and that He has come to provide new interpretation of the scriptures-(the scribes) had
focused on the letter of the law, (and Jesus) wanted to focus on the Spirit of the law, the Spirit
behind the law. Jesus was interpreting scripture by the (Holy) Spirit (yet others) could not see
this since their understanding was veiled”. (Wood, 2016(e), 5:15min). It is also important to
remember that “Jesus does not begin His earthly ministry until He is baptized and He receives
the Holy Spirit (Matt 3:17) ”(Wood, 2016(e), 5:44min).

Snodgrass also finds “ in Jesus’ parables, the element in understanding” (Snodgrass, 2004:5979). The parables of Jesus, Snodgrass notes, that “the parables beg to be heard. Seven times

the expression comes at the end of a parable: ‘Let the one who has ears to hear, hear’ as well
as in “ all three versions of the Parable of the Sower: Matt 11:15; 13:43; Mark 4:23; Luke
14:35; also in Rev 2:7, 11, 17, 29; 3:6, 13, 22; and 13:9“(Snodgrass, 2004: 63). This also
“appears as a variant in Mark 7:16 “and “the origin appears to be Ezekiel 3:27"(Snodgrass,
2004: 63, n.18).

The understanding in the parables of Jesus is that “they implore the hearer/reader to depthlistening. They urge one to ask "What really needs to be understood from what has been said?"
(Snodgrass 2004: 63). These parables “these are stories with communicative intent even when
the specific context has not been preserved, as is the case with many of them”(Snodgrass,
2004:63, n.19) in that “they seek not mere hearing but effective hearing, hearing that leads to
doing. They assume a hermeneutics of hearing, one that calls for depth listening and includes a
hermeneutics of obedience” (Snodgrass, 2004:63).

Snodgrass continues and notes “I have no fear of Jesus' parables' becoming a fossil or trapped
in my exegesis just because I resist the idea that they are polyvalent depending on how loosely
one defines the term” (Snodgrass, 2004:63). It is in “the parables” which “themselves remain
the dominant focus—not my or anyone else's explanation (or reconstruction). But (Snodgrass)
insist(s) insist that the parables have a message, they have intent, and must be listened to,
sought after, and responded to without hardness of heart”(Snodgrass, 2004 :63, n.19) .

Jesus said in “John 16:12: I still have many things to say to you, but you cannot bear them
now (and) this was because the disciples had not yet received the Holy Spirit”(Wood, 2016(e),
5:29min). The “disciples did not have the Spiritual understanding that would allow (the
disciples) to receive and understand the things of the (Holy) Spirit”(Wood, 2016(e), 6:04min).
The disciples “did not receive that Holy Spirit until after Jesus’ resurrection, and (one) can see
this in John 20.” (Wood, 2016(e), 6:10 min). This is a distinction that “if (one focuses) from this
side of the cross from the historical and critical view (of the text) (the interpreter) will miss
it.”(Wood, 2016(e), 6:15min).
Habermas comments on the inspiration of scripture and Jesus that “Jesus also promised His
disciples the inspiration and guidance of the Holy Spirit. Habermas comments on Ehrman and
Jesus and the Inspiration of Scripture”(Habermas, 2002:11-16). This provides a contrast of
Ehrman (1999) and Ehrman (2005). It is in these intervening years that Ehrman questioned his
own conversion to Christianity (Habermas, 2002:16, n.15; Ehrman, 1999:164-167; Ehrman,
2005 Misquoting Jesus: ). He would teach them additional matters (John 16:12-13), causing
them to remember Jesus' words (John 14:26), and revealing to them the future (John 16:13b).
Perhaps the key item is that, in all these matters, the Holy Spirit would lead the disciples to truth
(John 16:13a)” (Habermas, 2002:12). A specific example is found in “John 3:13-15: No one
has ascended into heaven except he who descended from heaven, the Son of Man. And as
Moses lifted up the serpent in the wilderness, so must the Son of Man be lifted up, that
whoever believes in him may have eternal life” (Wood, 2016(e), 6:20min).

Wood poses the question “so what is the meaning on the serpent on the pole of Moses ?”.
Even within and “a focus only on the historical context in Numbers 21 (the interpreter) would

miss that the serpent on the pole is a type of Jesus”(Wood, 2016(e), 6:31min). This is
presented in “the One who had no sin became sin for us and the serpent represents sin, and
that having become sin for us He was lifted up on the cross so that whoever sees Him and
believes will be healed (saved)”(Wood, 2016(e), 6:33min). It is “Paul (gives an) explanation in 2
Corinthians 5:21" and when Jesus interprets this Old Testament scripture through the lense
Jesus (one) has greater understanding of God’s redemptive plan”(Wood, 2016(e), 7:30min).

Wood poses the question “how does Paul get that interpretation, where does he get it from
?”(Wood, 2016(e),7:36min ). Paul did not receive this interpretation “through his Rabbinical
training; this is clear in “Galatians 1:12, I (Paul) did not receive [the Gospel] from any man,
nor was I taught it, but I received it through a revelation of Jesus Christ”(Wood, 2016(e),
7:41min). Paul “did not teach things that were taught to him by other men (Paul) received them
by revelation by the (Holy) Spirit” (Wood, 2016(e), 7:45min) Therefore “it was only after the
resurrection of Jesus Christ and the receiving of the Holy Spirit that the disciples were able to
receive Spiritual insight, and Paul had Spiritual understanding the other (Disciples) did not. Was
this because of His rabbinical training (and) it was in spite of his (Paul’s) rabbinical training
?”(Wood, 2016(e), 7:50min).
Wood states that It is “with his rabbinical training (Paul) could present good explanation and
(Paul) persecuted the church; (Paul) persecuted Jesus and that is what (Paul’s) rabbinical
training did for him...now (Paul) had revelation by the (Holy) Spirit interpretation” (Wood,
2016(e), 8:10min). It was “Paul (through) an encounter was filled with the Holy Spirit (Paul’s)
eyes were opened and in the spiritual dimension could see the scriptures that until that point
(Paul) was only able to see with his human eyes (and understanding)” (Wood, 2016(e),

8:25min). Through this encounter “Paul was seeing (the scriptures) by revelation from the
(Holy) Spirit”(Wood, 2016(e), 8:30min). Peter too acknowledges that there difficulties in
understanding of some of Paul’s writings; In “2 Peter 3:15-16…count the patience of our Lord
as salvation, just as our beloved brother Paul also wrote to you according to the wisdom
given him, as he does in all his letters when he speaks in them of these matters. There are
some things in them that are hard to understand…” (Wood, 2016(e), 8:50min).

“Paul states in ‘1 Corinthians 2: And I, when I came to you, brothers, did not come proclaiming
to you the testimony of God with lofty speech or wisdom. For I decided to know nothing
among you except Jesus Christ and him crucified. And I was with you in weakness and in
fear and much trembling, and my speech and my message were not in plausible words of
wisdom, but in demonstration of the Spirit and of power, so that your faith might not rest in the
wisdom of men but in the power of God. Yet among the mature we do impart wisdom,
although it is not a wisdom of this age or of the rulers of this age, who are doomed to pass
away. But we impart a secret and hidden wisdom of God, which God decreed before the ages
for our glory. None of the rulers of this age understood this, for if they had, they would not
have crucified the Lord of glory. But, as it is written,“What no eye has seen, nor ear heard,
nor the heart of man imagined, what God has prepared for those who love him these things
God has revealed to us through the Spirit. For the Spirit searches everything, even the depths
of God. (Wood, 2016(e), 9:15min). Here “Paul is quoting from Isaiah 64:4"(Wood, 2016(e),
10:17min). Wood also notes “for those things which (one) is not able to see, hear, or imagine
are being revealed through the (Holy) Spirit. So “(one) needs the (Holy) Spirit to receive these
truths. (Wood, 2016(e), 10:32min).

Continuing, Paul states in “1 Corinthians 2" says” For who knows a person's thoughts except
the spirit of that person, which is in him? So also no one comprehends the thoughts of God
except the Spirit of God. Now we have received not the spirit of the world, but the Spirit who is
from God, that we might understand the things freely given us by God. And we impart this in
words not taught by human wisdom but taught by the Spirit, interpreting spiritual truths to
those who are spiritual” (Wood, 2016(e), 11:09min). So “the natural person does not accept the
things of the Spirit of God, for they are folly to him, and he is not able to understand them
because they are spiritually discerned. The spiritual person judges all things, but is himself to
be judged by no one. “For who has understood the mind of the Lord so as to instruct him?”
But we have the mind of Christ” (Wood, 2016(e), 11:16min). Here “Paul is saying (one) has the
(Holy) Spirit in us and as we walk with the Spirit, and have the mind of Christ (one) is able to
see the Word that God wants to reveal to us by the Spirit”(Wood, 2016(e),11:34min). Paul, like
Jesus, interprets by the (Holy) Spirit (and) left are the ways in which Paul interprets scripture
beyond his rabbinical training- implications (Wood, 2016(e),12:00min). This then presents
another area of further research in the Spirited Hermeneutic from the juxtaposition of Paul and
the Holy Spirit in scriptural interpretation beyond his Rabbinical training.

Jesus is the exemplar of a “Spirited Hermeneutic” (Wood, 2016(e), 12:05min). There is “one
way to test to see if anything is of the (Holy) Spirit, it will produce and display the fruit of the
Spirit(Gal 5:22-23)” (Wood, 2016(e), 12:17min:Audio Lecture Five, accessed June 27, 2017).
There are “five salient aspects of (Jesus’ Spirited Hermeneutic which are characteristic of a
Spirited Hermeneutic: Jesus practiced a Hermeneutic of Humility, a Hermeneutic of Trust in

God’s Word, a Hermeneutic of Authority, a Hermeneutic of Relationship, and a Hermeneutic of
Renewal and all of these are consistent with the fruit of the (Holy) Spirit”(Wood, 2016(e),
12:31min). Each of these specific aspects will now be explored.

5.2.1. A Hermeneutic of Humility:
Both Wood (2016) and John Huntzinger nots that “Paul states in Philippians 2:5-11 Let this
mind be in you which was also in Christ Jesus, who, being in the form of God, did not
consider it robbery to be equal with God, but made Himself of no reputation, taking the form
of a bond-servant, and coming in the likeness of men. And being found in appearance as a
man, He humbled Himself and became obedient to the point of death, even the death of the
cross. Therefore God also has highly exalted Him and given Him the name which is above
every name, that at the name of Jesus every knee should bow, of those in heaven, and of
those on earth, and of those under the earth, and that every tongue should confess that Jesus
Christ is Lord, to the glory of God the Father” (Wood, 2016(e), 12:57min); Huntzinger, 2014,
2017). This is the hermeneutic of humility, that one has the mind of Christ (Philippians 2:5).

Specifically in Phil 2:5 is where “Paul is...recounting the story of Adam and Eve in the garden of
Eden: Genesis 3:1-6 Now the serpent was more cunning than any beast of the field which the
Lord God had made. And he said to the woman, “Has God indeed said, ‘You shall not eat of
every tree of the garden’?” And the woman said to the serpent, “We may eat the fruit of the
trees of the garden; but of the fruit of the tree which is in the midst of the garden, God has
said, ‘You shall not eat it, nor shall you touch it, lest you die.’ Genesis 3:1-6 Then the serpent
said to the woman, “You will not surely die. For God knows that in the day you eat of it your

eyes will be opened, and you will be like God , knowing good and evil.” So when the woman
saw that the tree was good for food, that it was pleasant to the eyes, and a tree desirable to
make one wise, she took of its fruit and ate. She also gave to her husband with her, and he
ate. Then the eyes of both of them were opened, and they knew that they were naked; and
they sewed fig leaves together and made themselves coverings” (Wood, 2016(e), 14:10min;
emphasis by Wood, 2016(e), 14:24min).

Wood continues that “it has been said that Eve’s fatal act was adding to what God had said;
(while) another possibility is that Eve is interpreting correctly, her fatal act is not in the
interpretation of what God has said, but that she is listening to an alternative word and
believing that it is equal to the word of God and is finding it compelling”(Wood, 2016(e),
14:48min). In Gen 3:1-6, “the serpent mixes falsehood and truth. ‘You shall not surely die’ is
falsehood, but God says that ‘in the day that you eat of it your eyes will be opened’ and that is
truth. Adam and Eve grasped at what the fruit represented, knowledge to be made wise like
God. They were not content with all that God had given them -that there was something more
and they wanted that- (they) wanted that equality with God” (Wood, 2016(e), 15:11min).

“Jesus had a totally different mind set, He had the mind set of humility. (This) is what Paul
(states) in Philippians (2: 5-11); Jesus doesn’t grasp at equality with God rather He grasps an
identity with Adam. Adam’s fall where Jesus experiences exultation in life and ministry. So the
hermeneutic of humility is not to hold on to, but to release”(Wood, 2016(e), 15:36min; c.f.
Huntzinger, 2014). There is caution within the Spirited Hermeneutic as “there are times when
(one as) an interpreter want to hold onto the meaning of the scripture” to such an extent that

“(one) becomes possessive of the insight that God has given.” (Wood, 2016(e), 16:10min ). It is
at “the moment we receive the insight, the prompting by the Spirit, that is the time to release it.
It is not for us to grasp it, structure it, and work it in somehow at a later date (as there) are
moments given to us where (one’s) life intersects with other and that is the moment to minister
to them to release the power of God. However (one) may not be wiling to move at that time of
the opportunity of the intersection in time”(Wood, 2016(e), 16:17min).

The hermeneutic of humility requires a willingness to let go and not be so protective of what we
think is “ours”; a willingness to release what God gives (Wood, 2016(e),16:33min). Within the
hermeneutic of humility there is an emphasizes that “the more (one) lets go the more the Lord
will put into (one’s) hands (and) this is a way of generous living (Wood, 2016(e), 16:50min).

There is the Hermeneutic of Jesus in His Humility. It is in the Hermeneutic of Humility one
observes Jesus laying down His life so that one may have eternal life. It is that “Jesus doesn’t
grasp at equality with God… He grasps an identity with Adam,” just as (one) identifies with the
fall and sin entered through the act of one man Adam so too our sins are forgiven through the
humility of Jesus Christ in His doing His Father’s Will. Wood states “the moment we receive the
insight, the prompting by the Spirit, that is the time to release it. It is not for us to grasp it,
structure it, and work it in somehow at a later date” (Wood, 2016(e)). Jesus is doing the work
of the One Who sent Him, His Father and Jesus only does what the Father tells Him to do. It is
also in Jesus’ humility that He has the power of the Holy Spirit in His ministry. One can hold on
to the inspiration from the Holy Spirit in Scripture-this would then necessarily deny others the
Spirited Hermeneutic- this would be from a position of pride and not from a position of humility.

It is in the Spirited Hermeneutic of the parable of the sower one can want to “hold on” but one is
called “to release” the insight and illumination one has received (Wood, 2016(e)). One can want
to understand the details of the illumination from the Holy Spirit only to keep it to oneself. This is
exactly the opposite of what God is calling one to do. It is in the prompting of the Holy Spirit that
this demands a release. The illumination that one is given is not one’s to keep. (Wood,
2016(e)). Wood also notes that “the Hermeneutic of humility requires a willingness to let go
and not be so protective of what we think is ‘ours’ a willingness to release what God
gives.”(Wood, 2016(e)). This is the Hermeneutic of Humility- to share the Good News with the
lost- even when one sees that the Word, in some instances, has indeed fallen on rocky or
shallow ground.

Habermas holds that Jesus “made many statements regarding the trustworthiness and even
the inspiration of Scripture”(Habermas, 2002:1-10). Habermas also notes that “Second, Jesus
also promised His disciples the inspiration and guidance of the Holy Spirit He would teach them
additional matters (John 16:12-13), causing them to remember Jesus' words (John 14:26),
and revealing to them the future (John 16:l3b). Perhaps the key item is that, in all these
matters, the Holy Spirit would lead the disciples to truth (John 16:13a)”(Habermas, 2002: 1-10)

The hermeneutic of humility is evident in “Mark 4:1-20: The Parable of the Sower (where) the
owner is throwing the seed in places where we think it shouldn’t be thrown” (Wood, 2016(e),
16:56min). One can note that in “Leviticus that there are specific rules regarding what can and
can’t be done with seed”(Wood, 2016(e), 17:00min). In these scriptures “Jesus is freely
releasing what He has, and some of it is falling on good ground and producing a harvest, but

not all. Jesus could have spent all His time in the temple with the intellectual elite those capable
of receiving what He had to give them. (Jesus) spent time with the simple and the poor. He did
not have discourses with the crowds but He gave them simple stories that spoke right to where
they were” (Wood, Huntzinger, 2016(e), 17:20min). Within this context “there were people who
interpreted Jesus’ ministry as being wasteful (while) Jesus was practicing the hermeneutic of
humility not wanting to grasp and hold onto it for Himself but freely giving. That is the
hermeneutic of humility” (Wood, Huntzinger, 2016(e), 17:36min). The next element of Jesus’
Spirited Hermeneutic is the trust in God’s Word.
5.2.2 A Hermeneutic of Trust in God’s Word
Jesus within the Spirited Hermeneutic is “secondly the Hermeneutic of Jesus is the
Hermeneutic in Trust(ing) in God’s Word” (Wood, 2016(e), 17:54min). This element is found “in
Matthew 4:1-11 (as one) sees the temptation of Jesus. Then Jesus was led up by the Spirit
into the wilderness to be tempted by the devil” (Wood, 2016(e), 18:14min). The scripture
continues “and when He had fasted forty days and forty nights, afterward He was hungry.
Now when the tempter came to Him, he (Jesus, famously) said, “If You are the Son of God,
command that these stones become bread.”But He answered and said, “It is written, ‘Man
shall not live by bread alone, but by every word that proceeds from the mouth of God’” (Wood,
2016(e), 18:20min). Jesus confronts the temptation of the devil with the Word of God.

It is “immediately after the (Holy) Spirit declaring Jesus is God’s Son the Spirit takes Jesus into
the wilderness. The devil is tempting Jesus to show that He is the Son of God and (Satan) is
tempting (Jesus) to prove it”(Wood, 2016(e), 18:44min). Jesus is trusting in the Word of God
and “Jesus knows that He has been given the (Holy) Spirit not to serve Himself; Jesus’

response is ‘It is written’ from God’s Word and (Jesus) is quoting from Deuteronomy 8:3 "
(Wood, 2016(e), 18:50min). Deuteronomy 8:3 reads “So He humbled you, allowed you to
hunger, and fed you with manna which you did not know nor did your fathers know, that He
might make you know that man shall not live by bread alone; but man lives by every word that
proceeds from the mouth of the Lord”(Wood, 2016(e), 19:14min).

Jesus’ Spirited Hermeneutic is a reliance on God’s Word “(since) God is telling then and Jesus
is recalling that (one) live(s) by the Word that God gives. So the ten commandments are not
commandments they are Words to live by. Jesus is in the wilderness exercising humility and the
(Holy) Spirit is helping Him” (Wood, 2016(e), 19:26min). In like manner “just as Israel is being
led in the wilderness to prepare them to enter Canaan so the Holy Spirit is working in Jesus in
the wilderness and to teach Him how to live in humility” (Wood, 2016(e), 19:36min). Further
“(Jesus) understands that God would not allow the Israelites to gather all the manna that they
could since they were dependent on living on bread. Jesus (also) tells the parable of the builder
who builds house to store all his wealth”and that “if (one collects ) more manna that what (one)
needs there is no end to it. But obedience is the way of humility and it takes trusting
God”(Wood, 2016(e), 19:56min).

The Hermeneutic of Trust in God’s Word is further found in “Deuteronomy 6-10: Therefore you
shall keep the commandments of the Lord your God, to walk in His ways and to fear Him. For
the Lord your God is bringing you into a good land, a land of brooks of water, of fountains and
springs, that flow out of valleys and hills; a land of wheat and barley, of vines and fig trees and
pomegranates, a land of olive oil and honey; a land in which you will eat bread without

scarcity, in which you will lack nothing; a land whose stones are iron and out of whose hills you
can dig copper. When you have eaten and are full, then you shall bless the Lord your God for
the good land which He has given you”(Wood, 2016(e), 20:03min).

So it is within this scripture that “so after obedience there is promise” and “(one) should see the
ministry of Jesus as a kingdom of ministry which overflows, a kingdom of abundance”(Wood,
2016(e), 20:30min). There is the application of “a Hermeneutic of trust shows itself in (ones’
life as interpreters) when (one) live(s) in this way-that we are willing to trust God to release
because (one knows) there is no shortage and there is no lack “ (Wood, 2016(e), 20:34min).
So”(one does) do not live based on those things that (one) can gather for ourselves but (one
lives) in trust in God and what He has said. Where (one) follow(s) where He leads there is a
promise that (one) will walk in blessing and abundance. (One) will have everything we need
when we need it”(Wood, 2016(e), 20:40min ; Huntzinger, 2014, 2017 ).

The Spirited Hermeneutic of Jesus also exhibits the authority, which Habermas notes, that
Jesus “did not doubt this authority” as Jesus “used the Old Testament as a proof text that
serves as God’s blueprint for correct theology and behavior. It disproved contrary
positions”(Habermas, 1966: 2). Habermas provides additional insight into Jesus “appears to
refer to the entire Old Testament as the ‘commandment of God’ and ‘the word of God’(Mark
(sic) 7:8-13).”(Habermas, 1966:2). This “indicate(s) that Jesus thought that God was the
Authority behind Scripture”(Habermas, 1966:10, n.9, c.f. Lightner, 1966) ) Habermas states
that “For a detailed and insightful discussion of Jesus’ position on the nature of
Scripture”(Lightfoot , 1966). Grinheim also examines the authority of scripture based on a view

of a “high view of scripture.” (Grinheim, 2016: 791-803).

The Jesus Hermeneutic also encompasses the hermeneutic of authority of scripture. Wright
“argue(s) that the notion of the ‘authority of scripture’ is a shorthand expression for God’s
authority, exercised somehow through scripture “(Wright, 1991:31); and “that scripture must be
allowed to be itself in exercising its authority, and not be turned into something else which might
fit better into what the church, or the world, might have thought its ‘authority’ should look like”
(Wright, 1991: 31). Wright also notes “that it is therefore the meaning of ‘authority’ itself, not that
of scripture, that is the unknown in the equation, and that when this unknown is discovered it
challenges head on the various notions and practices of authority endemic in the world and,
alas, in the church also”(Wright. 1991: 31). Wright has “suggested, less systematically, some
ways in which this might be put into practice. All of this has been designed as a plea to the
church to let the Bible be the Bible, and so to let God be God¯and so to enable the people of
God to be the people of God, his special people, living under his authority, bringing his light to
his world”(Wright, 1991:31-32).
To Wright “the Bible is not an end in itself. It is there so that, by its proper use, the creator may
be glorified and the creation may be healed. It is our task to be the people through whom this
extraordinary vision comes to pass. We are thus entrusted with a privilege too great for casual
handling, too vital to remain a mere matter of debate.” (Wright, 1991:31-32). Wright sees “in
the New Testament, we discover that authority is ultimately invested in Christ: ‘all authority has
been given to me in heaven and on earth’”(Wright, 1991:31-32). So “then, perhaps to our
surprise, authority is invested in the apostles: Paul wrote whole letters in order to make this
point crystal clear (in a manner of speaking)”(Wright, 1991: 31-32). It is “this authority, (one)

discover(s), has to do with the Holy Spirit. And the whole church is then, and thereby, given
authority to work within God’s world as his accredited agent(s). From an exceedingly quick
survey, we are forced to say: authority, according to the Bible itself, is vested in God himself,
Father, Son and Spirit” (Wright, N.T. Bible Authority, 1991:15).
Wright claims that “all authority is from God, declares Paul in relation to governments (Romans
13:1); Jesus says something very similar in John 19:11" (Wright., 1991:31-32). It is “in
Matthew 28:18, the risen Jesus makes the still more striking claim that all authority in heaven
and on earth has been given to him, a statement echoed elsewhere—for instance, in
Philippians 2:9-11" (Wright, 1991:31-32). Likewise ”when John declares that ‘in the beginning
was the word,’ he does not reach a climax with ‘and the word was written down’ but ‘and the
word became flesh.’ The letter to the Hebrews speaks glowingly of God speaking through
scripture in time past, but insists that now, at last, God has spoken through his own son (1:1-2).
Since these are themselves ‘scriptural’ statements, that means that scripture itself points—
authoritatively, if it does indeed possess authority—away from itself and to the fact that final
and true authority belongs to God himself, now delegated to Jesus Christ” (Wright, 1991:21-22).

The Hermeneutic of Jesus is viewed from the standpoint of Authority. The basis of Jesus’
Hermeneutic with regards to authority also has the element of relationship since “Jesus takes
personal responsibility for His interpretation, based on the relationship He has with the Father
and the power He has by the Spirit” (Woods, 2016(e), 21:54min). This indicates that “Jesus
was responding to the Will of the Father and He had the power of the Holy Spirit to assist Him.
Jesus not only provides the explanation of Scripture “Matt 5:21-22", He also gives an even
deeper understanding, a Spirited Hermeneutic of this verse, in which He expounds on the sin of

murder and states that one who is “angry with his brother without cause shall be in danger of
judgement: Matt 5:22" (Thiselton, 1992:150).

Jesus is equating the anger in one's heart with the physical act of murder which was prohibited
under the Ten Commandments. This is in contrast to a different view of a Spirited Hermeneutic
to a “way in which the law is interpreted” (Thiselton, 1992:150). This view also engenders a
“principle” clearly seen in “Jesus’s re-interpretation of the law (Matt 5:21-26)”
(Thiselton,1992:150). There is also the element of community in Matt 5:21-22 and the “role of
the law”(Thiselton, 1992: 285) . Thiselton also sees that Jesus in Matt 5:21-37 “the words of
Jesus re-interpret traditions of the Old Testament which shaped the pattern of first-century
Jewish life” (Thiselton, 1992:285).

This also brings the point that Jesus is also looking at traditions-“traditions are good; (one)
need(s) them, but (one) can’t confuse them with the Word (of God)”(Wood, 2016(e),
22:56min). The Spirited Hermeneutic of Jesus is exemplified since “it is only through the power
of the Holy Spirit that enables Jesus to see an even deeper meaning/understanding in this
Scripture which is beyond the traditional explanation within the community. The Holy Spirit then
in this Hermeneutic of Authority that Jesus is doing the Will of the Father. Cowan notes that
there is “the key premise in both cases is premise (Cowan, 2009: 69-70), ‘Christ taught that the
Old Testament is the written Word of God and promised that his disciples would write the New
Testament’) (which is)the claim that Jesus taught the inspiration of the Bible in both its Old and
New Testaments” (Cowan, 2009:69-70). It is under “this premise is, of course, dependent for its
force upon the premises preceding, which establish the divine authority of Jesus by way of

showing that he is in fact God incarnate” (Cowan. 2009: 69-70). Therefore “it should be
apparent that, if successful, this kind of argument, which appeals directly to the testimony of a
personal agent known to carry God's infallible authority, would provide a sufficient condition for
the inspiration of the Bible. That is, it provides a direct and powerful deductive argument for
the authority and inspiration of Scripture”(Cowan, 2009:69-70).
.
5.2.3 A Hermeneutic of Authority:
The Hermeneutic of Authority in the “Sermon on the Mount in Matthew 5:21-22 - “You have
heard that it was said to those of old, ‘You shall not murder, and whoever murders will be in
danger of the judgment.’ But I say to you that whoever is angry with his brother without a
cause shall be in danger of the judgment. And whoever says to his brother, ‘Raca!’ shall be in
danger of the council. But whoever says, ‘You fool!’ shall be in danger of hell fire.” Wood
states”that over and over again Jesus takes responsibility for the scripture. The problem
between Jesus and the Pharisees had to do with the interpretation of scripture. Jesus’
interpretation was different from that of the scribes and Pharisees. They were very careful in the
practice of interpretation citing other rabbis and giving strength to the train of tradition of what
they were saying. Jesus makes declarations that were different from theirs. Jesus takes
personal responsibility for His interpretation, based on the relationship He has with the Father
and the power He has by the Spirit. (Wood,2016(e), 21:42min)
Love states that in the Sermon on the Mount Jesus “is a faithful interpreter of the book because
He (sic) knows the character and purposes of God.”(Love, 2008:174).
Alomia notes that this is there is “the hermeneutic of the text based on tradition—”you
heard that it was said”—is not enough. The exegete must submit himself to the divine

authority of the “but I tell you.” “You have heard that it was said . . . but I tell you.” Matt 5:17-48
(Alomia, 2000: 478, n.12) .Today as, noted by Alomia, never before modern exegetes have an
incredible variety of useful tools at their disposal. The biblical text has been examined from
grammatical, philological, archaeological, political, philosophical, sociological, psychological,
and theological points of view”(Alomia, 2000: 478). It in “the majority of

these focuses

and conclusions are useful and illustrative. All form a part of the “you have heard that
it was said” which the exegete should know, for it is a valuable and undeniable
help”(Alomia, 2000: 478).

Alomia notes that “however, the biblical exegete needs to hear, above all, the One who is the
supreme authority in hermeneutics. Only His “but I tell you” gives the correct theological
perspective so peculiar to the Word of God. And it is precisely this peculiar biblical theological
perspective with its God-oriented message that

is so necessary today “ (Alomia.

2000:478). In Matthew 5:17-48 shows explicitly the hermeneutic importance of the “but I tell
you” opposing, enlarging, or clarifying the accepted positions of “that it was said” (Alomia, 2000,
478). Alomia presents “here the dimensions of the five cases presented surpass the
repetitive treatment the text is given in the then current legalistic form. The “but I tell you”adds
the true theological dimension to the interpretation so the attentive exegete can find the perfect
meaning as (cf.(Matthew) 5:48) taught by the Lord of perfection”(Alomia, 2000: 475-485; 478).
Alomia notes that “It is well known in the current hermeneutical atmosphere that many a
renowned writer in the field of Biblical studies first proclaims as a ‘new paradigm’”(Alomia,
2000: 478). It is in “his reading of the text–giving it a slanting from its political-historical
interest and the historical meaning of the Bible to a socio-historical style of lecture,
sociological literary or postmodern” (Alomia, 2000:478). It is therefore “then, in a parallel

manner, these very interpreters usually fight, arguing that their “new paradigm in no way is new,
but the restoration of an older method that in some way was dimmed by the historical-critical
method” (Alomia, 2000: 478, n.13; c.f. Barton, (Biblical Interpretation), 1998:1-2)
Wood notes that “in Mark 7 (one) sees that some of the Scribes and the Pharisees came from
Jerusalem to Jesus and they are taking offense with Jesus in His describing things and (Jesus
is) not living by the norms that they had established” (Wood, 2016(e), 22:04min). In “Mark 7:56: “Then the Pharisees and scribes asked Him, “Why do Your disciples not walk according to
the tradition of the elders, but eat bread with unwashed hands?” He answered and said to
them, “Well did Isaiah prophesy of you hypocrites, as it is written: This people honors Me with
their lips, But their heart is far from Me. And in vain they worship Me, Teaching as doctrines the
commandments of men’”(Wood, Huntzinger, 2016(e), 22:23min). Freda comments, that both
McAllen and Karen, note that the “authenticating criteria and Mark 7:1-23" and “Jesus and (the)
purity halakhah)”(McEleney, 1972:431-460; Karen, 2002:60-88; Freda, 2016:415, n.1259).
Viljoen describes “Jesus’ halakhic argumentation of the true intention of the law in Matthew
5:21-48" and states that “the ccentral claim of the Sermon on the Mount is that Jesus did not
come to abolish the Law and the Prophets, but to reveal their true intension and meaning in
contrast to common interpretations of those days (Viljoen 2011:385–407). The fundamental
statement about the continuing validity of the law is made in Matthew 5:17–19, after which
contrasting interpretations of various laws are given in Matthew 5:21–48 (Sigal 2007:24–27);
(Viljeon notes that)” Matthew 5:21–48 represents a halakhic1 form of debate to urge norms of
conduct. There is a series of six theses, each introduced by variant forms of ἠκο.σατε ὅτι ἐρρθη
τος ἀρχα.οις [you have heard that it was said to the people long ago] (Mt 5:21, 27, 31, 33, 38,
43) and continuing with variant forms of eγὼ δὲ λγω ὑμv (but I tell you) statements of Jesus (Mt
5:22, 28, 32, 34, 39, 44). Though it is quite common to label the ἐ eγὼ δὲ λγω ὑμν [but I tell
you] statements as antitheses, this term in itself already represents an assumption. The
grammar allows more nuances in translation: ‘you have heard, but I (in contrast to that / in
addition to that / in agreement with that) say to you’ against the current literal interpretation of
the Law. The nature of the contrast between the theses and the antitheses can therefore be
interpreted in more than one way. It can be said that Jesus merely sharpened and internalised
the Torah. He went beyond the literal interpretation of the Torah and broke with the casuistry of
the scribes and the Pharisees, but did not revoke the stipulations of the Torah itself. The first,
second and sixth antitheses can easily be understood in this way. However, another way of
understanding the nature of the contrasts that Jesus poses is to assume that the antitheses
indeed involve the abrogation of the Torah itself. The third, fourth and fifth antitheses seem to fit
this interpretation”(Viljeon, 2013:2 )
The Pharisees and Scribes also confront Jesus as “people who loved God and had a desire to
see God’s purpose manifest in their midst. They were trying to prepare themselves and others
for the coming of the Lord and they see Jesus as interrupting this preparation. They are zealous
for this but Jesus makes a distinction. It is not that the traditions of man are all wrong but it is
not the same as the Word of God. Jesus is saying to the Pharisees that they are so concerned
with the behavior according to the law that they are not hearing what God is saying to them
through the law” (Wood, 2016(e), 22:46min). There is a contrast in that “traditions are good; we
need them. But we can’t confuse them with the Word. We need to know that there is an
authority that comes and we are responsible for walking in that authority. So this hermeneutic of

authority carries responsibility”(Wood, 2016(e), 23:10min; Kammler, 2000)..
Suderman notes that “in fact, John 5 has been recognized as a crucial articulation of the
hermeneutics of Jesus in John’s Gospel" ( Suderman, 2017:62, n.79; c.f. Hays, 2014:76 ;c.f.
Ahn, 2014: 251).

5.2.4 A Hermeneutic of ‘Relationship and Witness’:
In turning to a “hermeneutic of relationship and witness”(Wood, 2016(e), 23:30min; Huntzinger,
2016) and “there are many places in John 5 where Jesus is talking to the disciples and it is the
last meal the last discourse that He has with them before going to the cross”(Wood, 2016(e),
23:38min). Myers states that “(Jesus) is talking to them primarily about His relationship to the
Father it is to these charges that Jesus responds in (John 5) vv. 19–47, not in order to refute
them but rather to explain the ways in which they are true, justifying his unique relationship with
the Father in terms of his unique identity" (Meyers, 2013:417). Meyers supports Wood (2016) in
noting that “(Jesus says in) John 5:19-20: Most assuredly, I say to you, the Son can do
nothing of Himself, but what He sees the Father do; for whatever He does, the Son also does
in like manner. For the Father loves the Son, and shows Him all things that He Himself does;”
(Woods, 2016(e), 23:50min). Widdicome also comments on this passage of scripture “and it is
because He (sic) is the image of the Father’s will that the Son is able to do the Father’s will,
which is why in John 5:19–20 the Son can say, “in a grateful manner,” as Origen puts it, that
“the Son cannot do anything of himself, except what he sees the Father doing; for whatever the
Father does, these things the Father also does likewise. The Father loves the Son and showed
him all that he himself does (Origen, Comm Jo, 13:321-34)”(Widdecomme, 1999:110). Smith
comments that “with the appearance in the first century of the Son of God in human form, there
were obvious questions about his relationship to his Father. These were based on things he
said, his talk (John 12:49); and these were based on things he did – his walk (John 5:19-20)”;
Smith also notes that “Hilary attests to the relationship of Jesus and the Father in “Hilary, for
example, references John 5 to say every work must be referred to both of them, the Father and
the Son, where the nature of operation in each is in no way different. This comports, for him,
with the logic of the birth where the Son comes not from himself and so does the Father’s work;
but given there is no separation in the birth, the same power from the same nature is manifest
in the same works: “He is the Son because he can do nothing of himself; he is God because he
himself does the same things as the Father does (Filius est, quia ab se nihil potest. Deus est,
quia quaecumque Pater facit, et ipse eadem facit.(”De Trin 7.21; SC 448:322, 36-37)”(Smith,
1992:1,13, n.58, c.f. McKenna, 1954)
Waetjen finds that “Jesus himself has acknowledged that his deeds do not originate from him
but are an emulation of the work that God is doing (John(sic) 5:19"(Waetjen, 2005:133)
Kostenberger too sees there is “the issue of example (of Jesus teaching by example) also
comes to the fore in (Matt(sic)) 5:20, where Jesus claims that “the Father loves the Son, and
shows him all things that he himself is doing” (cf. (Matt) 1:18) (Köstenberger, 1998:118 ).
Cowan notes that “a passage which places particular emphasis on the Son’s dependence on
his Father is (Matt)(sic) 5:19–30"(Cowan, 2006:123). It is “here” where “Jesus elaborates on
his statement in (Matt) 5:17 in which he justifies his healing of a man on the Sabbath: “My
Father is work-ing until now, and I am working” (Cowan, 2006:123). For “this claim, the
Jews sought all the more to kill him ‘since he was not only breaking the Sabbath, but also

calling God his own Father, making himself equal with God”(Matt 5:18) (Cowan,
2006:123).

However “ far from implying any independence from the Father, Jesus insists that, “The Son
can do nothing of himself, unless it is something he sees the Father doing”;for (gave) the Son
does whatever the Father does ((John): 5:19)” (Cowan, 2006:123). It is “out of his love for the
Son, the Father “shows him all things he himself is doing” (5:20)” (Cowan, 2006:123 ).
Kostenberger contributes to and further notes that “as the sent Son of the Father,
Jesus modeled absolute dependence, obedience, and faithfulness to his sender (cf.,
e.g.,(John) 4:34; 5:23, 30, 36, 38; 6:38-39; 7:16, 18, 28; 8:26; 9:4;12:44-45, 49;
13:20; 14:10b, 24). Kostenberger further notes that “for a detailed discussion of Jesus as
the sent Son in John, see (Kostenberger, 1998: 96-121). Kostenberger states that there is a
“listing of representative references on agency in John in Thompson’s ‘Historical Jesus and
Johannine Christ’”(Kostenberger, 1998: 41; Thompson, 1996).
Continuing in this hermeneutic of relationship, Wood (2016) sees that Jesus also in “John 5:30:
I can of Myself do nothing. As I hear, I judge; and My judgment is righteous, because I do not
seek My own will but the will of the Father who sent Me”; (and recalling) John 5:39-40: You
search the Scriptures, for in them you think you have eternal life; and these are they which
testify of Me. But you are not willing to come to Me that you may have life ” (Woods, 2016(e),
24:21min). Thiselton also states that while “Hanson observes (that) the reference to ‘searching
the scriptures’ in vain ‘does not mean that searching the scriptures is in vain.”(John 5:39-40, 4647)"(Thiselton, 2009:92, n.55, c.f.; Hanson, 1983:123). Kenner also supports the interpretation
of John 5:39-40 that “although (Jesus’ contemporaries) claimed to know the Word in Scripture,
John’s Gospel laments that they failed to recognize the full embodiment of that Word when he
appeared among them (John 1;1, John 5:39-40)(Keener, 2016: 213).

Augustine, according to Johnson, also “discusses John 5:19-27 in several installments in
Tractates 18 to 21 (Johnson, 2009: 801, n.7); and “although (Augustine) discusses the entire
passage, (it is) (John 5) verse 19 (that) constitutes a key focus: “So Jesus said to them, ‘Truly,
truly. I say to you, the Son can do nothing of his own accord, but only what he sees the Father
doing. For whatever the Father does, the Son does likewise’”(John) 5;19) (Johnson, 2009: 801802, n.8). Johnson states that “ for the ease of reading, (Johnson) will use the ESV translation
of John 5. Augustine, of course, worked from a Latin translation of John” (Johnson, 2009: 801802, n.8). “This should not be surprising. Not only was this passage cited by those who denied
the equality of the Son to the Father but it provided justification for a central element of
Augustine’s Trinitarian theology- namely, the inseparable action of the Father, the Son, and the
Holy Spirit”(Johnson, 2009 : 801-802, n.9). Johnson is specific that “for (a) discussion of the
history of John 5:9 in Trinitarian debate, (one is directed to) Ayers, Augustine and the Trinity,
Chap(ter) 7, and (to) Basil Studer(‘s) ‘Johanaes 5, 19 f. in der Trinitatalehre der Kirchenvater,’ in
(Driscoll, 2000:515-542(sic); Johnson, 2009: 801-802).

Roberts notes that “as was stated previously, the presence and use of the Scriptures is a
sustained argument throughout John’s Gospel. John 5, however, provides an outline to help

understand how the role of Scripture functions in the Fourth Gospel. From (John 5):vv. 38-40
and 45-47 one finds three points (of which two are considered) which provide the outline for
studying the relationship between Jesus and the Scriptures. The first is that they bear witness to
Jesus Christ as fulfilled prophecy (John 5)v. 39). The second point is that although unbelieving
Jews thought they understood Scripture, in rejecting Jesus they showed that in fact they
misunderstood it (John 5:) vv. 39-40)”(Roberts, 2000-2009:166). .
Roberts further notes that “a right understanding of the Scriptures, including the messianic
prophecies, should have led the Jews to receive Jesus as he really was. Both his words and
deeds should have confirmed to them that this was the very one of whom Scripture spoke.
Some Jews did come to faith, including some from within the Jewish leadership. But most did
not, and it was their understanding of Scripture—or, rather, their misunderstanding—that
caused them to reject the true evidences that had been given “(Roberts, 2008-2009:167, n.46,
c.f. Hamid-Khani, 2000: 251-252). Roberts notes that “Saeed Hamid-Khani comments that the
“Evangelist’s appeal to the Old Testament conveys his conviction that the Scriptures not only
testify of Jesus (5:39, 45-46), but even more significantly, the intelligibility of the Scriptures
depends on the revelation of God in Jesus Christ” (Roberts, 2008-2009: 167 cf. Hamid-Khani,
2000: 251-252). Myer concludes that “in this essay I have argued that the evangelist places a
variety of juridical figures into Jesus’ speech in John 5:19–47. Rather than admitting that he has
committed a crime, or dodging his responsibility for the healing of (John) 5:1–8, the Johannine
Jesus defends his actions—and his words—on the basis of his unique identity. In the course of
his speech, he appeals to the divine precedent set for him by God; expounds on his manner
of life by describing his relationship with the Father; offers an impressive list of human and
divine witnesses in the person of John, his own deeds, the Father, and Scripture;
and ends with a stinging refutation against the Jews”(Myer, 2013:430). Attridge notes that “the
speech of Jesus in (John (sic) ch. 5 on his and the Father’s work, perhaps has embedded a
similitude of a youthful apprentice watching his father work (Myer, 2013:430, n.32) displays
many of the hallmarks of a formal forensic discourse as defined in Greek rhetorical theory
(Myer, 2013:430, n.33). In that speech, Jesus defends himself against a pair of charges, that he
broke the Sabbath and, more ominously, that he blasphemed. After making an initial defense
(John) 5:19-30), Jesus also makes standards forensic moves (5:31-40) in discussing the
witnesses who can testify on his behalf.” (Myer, 2013: 430)(Attridge, 2002:9,n.32,n.33, c.f. ).].
Alomia (2000, 483) notes in John 5:39-40, 46 is the Jesus hermeneutic “The true biblical
hermeneutics should always be “Christ-centered.”“Search the Scriptures . . . they are they
which testify of me, and you don’t want to come to me that you might have life . . .
for had you believed Moses, you would have believed me: for he wrote of me.” John 5:3940. Alomia (2000,483) further notes that “the true purpose and goal of all Christian
hermeneutics is to know what the Scriptures say of Christ and all that has been revealed of Him
in them. From the first Mosaic pages until the last letter of John, there is a conspicuous
link—impossible to ignore— that unites the total revelation with the center of the Scriptures—
Jesus Christ. There is no book in Scripture that does not present this unequaled Center in
some way or another, and attentive exegetes, even while they investigate other biblical
topics, will notice how their study is intrinsically linked to the Center.”(Alomia, 2000: 475-485)
Knabb also shares this view “John portrays Jesus teaching the following to the Jews:“I tell you
the truth, the Son can do nothing by himself; he can do only what he sees his Father doing,
because whatever the Father does the Son also does. For the Father loves the Son and shows
him all he does. Yes, to your amazement he will show him even greater things than these. For

just as the Father raises the dead and gives them life, even so the Son gives life to whom he is
pleased to give it”(John 5:19–21). Here, Lincoln (2005) argues,“these verses stress Jesus’
dependence on the Father yet this is in order to assert not so much his subordination to the
Father, though this is assumed, but the complete unity of his actions with those of the
Father”(Knabb,2011:255, c.f. Lincoln, 2005:202). Carson states that “the thematic parallels are
most prominent” as “John 5:19 and (John 5:)30 describe Jesus doing only what he sees the
Father doing (v. 19) and seeking the will of the one who sent him ((John 5:v. 30)”(Carson,
1991:259). There is “the closest thematic parallel with this passage” which “ is found in Isaiah
50:4-5"(Carson, 1991: 259). Just “as Jesus does the tasks the Father does, so the Servant
follows Yahweh’s commands because he has the disciple’s tongue” (Carson, 1991:259). And
“moreover, in John 5:30 Jesus says that as he hears, he judges, which seems to fit with
Yahweh giving the disciple an ear to hear (50:4b). John 5:30 reiterates the statement of (John)
5:19, with a specific emphasis on Jesus’ authority to judge. In his judgment “he is completely
dependent on the word and will of his Father.”(Carson, 1991:259).

Brown notes “that Christ is the hermeneutical key is evident from the New Testament Scriptures
themselves, which take seriously the direction given by Jesus as described in Matt. 5:17, John
5:39-40, and Luke 24:25-27, 44 (Brown, 2016:9, n.70). It is “(with)in each text Jesus is
speaking directly of the Old Testament Scriptures, which he asserts find their fulfillment in Him
(Brown, 2016:1-16, n.70; Goldsworthy, 2006: 1-21). Therefore, as Goldsworthy simply and
boldly asserts: “The person and work of Christ are at the heart of our hermeneutics.”(Brown,
2016:1-16,n.70; Goldsworthy, 2006:1-21)

The Jesus hermeneutic is described by Mann as it found also in Luke 24:25 “In the Gospel of
Luke, the disciples, who are granted to know the “mysteries of the kingdom of God” (Luke 8:10),
nevertheless repeatedly fail to understand the necessity of Jesus’s passion (Mann, 2016:45).
Mann notes that “this failure is finally reversed in the conclusion of the narrative when the
disciples receive illumination, which enables them to understand Jesus’s suffering as a
fulfillment of the Scriptures (Mann 2016:45).
This is noted in “now [Jesus] said to them, “These are my words which I spoke to you while I
was still with you, that it was necessary to fulfill all of the things written about me in the Law of
Moses and the Prophets and the Psalms” (Mann, 2016:45); and “then he opened their mind to
understand the Scriptures. And he said to them, “Thus it stands written, that the Christ would
suffer and rise from the dead on the third day” (Luke 24:44–46)(Mann, 2016: 45). Wood notes
that “they are not misguided in searching the scriptures, but they are misguided in their goal.
(The) focus should not be to find all the answers to life’s problems, (the scriptures) reveal the
person of God (and) in Him we find life”(Wood, 2016(e), 24:28min).
Spain provides a detailed explanation of Jesus (Spirited) hermeneutic in Luke 24:45 from the
perspective of Owens “Luke 24:45:(sic) The context of Luke 24:45 finds two disciples walking
on the road to Emmaus. They were discussing the events that transpired in Jerusalem just a
few days previously. Luke relays that the disciples were both confused and defeated. When
Jesus (unknown to them) joined their conversation, he reminded them of what their Scripture
had said all along concerning the suffering and rising of the Messiah. Luke records, “And
beginning with Moses and all the Prophets, he interpreted to them in all the Scriptures the things

concerning himself”(Luke 24(sic) v.27)”; (Gk. διρμήνεσενcomes from the meaning “to
explain or to interpret”( Spain, 2016:158, n.63 c.f. L&N § 33.184 ).
Spain states “later that same evening, Jesus appeared to His disciples as they were gathered
in the house, and when he broke the bread and blessed it, “and their eyes were opened and
they recognized him (Luke 24(sic)v.31)” (Spain, 2016:159). Spain notes that “the word
(opened) is from διηνοίχθησαν meaning to cause something to be opened”(Spain,
2016:159,n.64; c.f. L&N § 79.110;L&N § 27.49). Then “Shortly after, Jesus reminded them
again,“These are my words that I spoke to you while I was still with you, that everything written
about me in the Law of Moses and the Prophets and the Psalms must be fulfilled”Luke 24(sic)
(v. 44).(Spain, 2016:159).

“Then,” Luke records, “He opened their minds to understand the Scriptures”(Luke (sic) v. 45).
and “opened” is the word that is “ the Greek διανοίγω is the same as in (Luke 24:sic) v. 31,
meaning to cause to open. Zuber supports this meaning in “that there is a divine endowment
here is clear from the term διήνοιξεv ?(‘he opened’). The form is intensive(the preposition δια
plus the verb ἀνοίγω) indicates a complete opening up. The figurative use of this term for
opening, for instance, the ears (Mark 7:34) and the heart (Acts 16:14) is well established and
is, as in these examples, most often a divine accomplishment. This figurative sense applies
here as well” (Spain, 2016:159,n.65; Zuber, 1996 (sic): 94).
The words “explained” (Luke 24:(sic) v. 27), “eyes,” “opened,” “recognized” (Luke 24:(sic) v.
31), “opened,” “minds,” and “understand” (Luke 24:(sic) v. 45) all suggest that a work of
illumination was taking place. And not only were their minds illuminated, their hearts were
ignited (Luke 24:(sic) v.32)”(Spain 2016:159). Spain also notes that it is in “Luke 24:32, “They
said to each other, ‘Did not our hearts burn within us while he talked to us on the road, while he
opened to us the Scriptures?’ (Spain, 2016: 159, n.66).
(Spain continues on illumination) “for Owen, Luke 24:45 is definitely an instance of spiritual
illumination. He calls the opening of the disciples’ minds“an immediate gracious act of his
[Christ’s] divine power on their minds,” and this is so they will be enabled to understand the true
meaning and significance of the word about Christ” (Spain, 2016:159, n.67, c.f. Owen, Causes,
Ways & Means, 4:113). It is then “‘Understanding’ (which) is the goal or end of Christ’s
illuminating work on the minds of His disciples. That is, Christ opened their minds so that they
would arrive at a clearer and fuller perception, insight, and comprehension of the Old Testament
scriptures”(Spain, 2016:159, n.68, c.f. L&N § 32.5). In this regard, Spain also notes that for “
Zuber”, “this term, ύνισις,was a term used in secular Greek to indicate ‘the formal side of
perceiving . . . hence for understanding,’ and it is this sense that is picked up in the New
Testament. The person with σύνισις has insight into the mystery of Christ . . . and knowledge of
God’s will (cf. Col 1:9. . .). It is a deeper insight than a mere physical perception. It is a clarity of
understanding.” (Spain, 2016:159:n.68, c.f. Zuber, Illumination: 95-96).
Spain further states that “Christ evidently saw this illumination as necessary; otherwise it would
have been pointless for Him to open their understanding. Owen debunks both the ideas that
either the disciples did not have enough revelation to understand the truth about Christ, or that
Scripture is sufficient by itself for the disciples’ understanding. As he states it, ‘The truths
concerning him [Christ] were revealed in the Scripture, that is, in the law, and the prophets, and
the psalms, verse” (Spain, 2016:160, c.f. Owen, CWM: 4:123-33).

Spain continues “these they read, these they were instructed in, these were preached unto them
every Sabbath-day; and probably they were as well skilled in the literal sense of Scripture
propositions as those who pretend highest amongst us so to be. How be it they could not
understand those ‘wonderful things’ in a way of duty, and as they ought to do, until the Lord
Christ‘opened their understandings.’”(Spain, 2016:160, n.69, c.f. Owen, Causes, Ways &
Means: 4.123-33). In understanding, Spain continues, one finds “Owen is precise in noting that“.
. . the act of Christ in ‘opening their understanding’ is openly distinguished from the proposition
of the doctrine of the Scripture unto them. This was made two ways:—first, In the Scripture
itself; secondly, In the oral discourse of our Savior upon it ” (Spain, 2016:160)

Spain notes “likewise, Zuber ... writes, “It should be noted that this ‘opening of the mind’ is not
an immediate endowment of information or direct knowledge but operates in relation to ‘the
Scriptures,’ (i.e., the Law of Moses, the Prophets and the Psalms just mentioned, (Luke 24:(sic)
v. 44)(Spain, 2016:160, n.70, c.f. Zuber, Illumination:97)

Here, “‘The disciples did not have their minds opened to see God’s mysteries without
assistance, but to see them as they are found in the Scriptures.’ In other words, the disciples
are not provided with new information, but they are given an intellectual capacity to grasp fully
the information in the Scriptures about Christ” (Spain, 2016:160, n.70, c.f. Zuber,
Illumination:97) Therefore it is in “that objective information itself is not transferred to the
disciples’ minds by Christ when he opened their minds (they already knew it), but it now has a
new fullness, a new clarity and order to it.”(Spain, 2016:160, n.70, c.f. Zuber, Illumination:97;
Owen, Causes, Ways & Means: 4:133)

Spain continues that “this distinction allows him to conclude that “[d]istinct from both these i that
act of his [Christ] whereby he ‘opened their understanding, that they might understand the
Scriptures.’ Wherefore, nothing but a real internal act of grace, in the illumination of their minds,
can be intended thereby.. ..”(Spain, 2016:160, n.70, n..71: Owen, Causes, Ways & Means:
4:133). There is “the (distinct) significance of the episode in Luke 24 leaves Owen with one sure
conclusion: the illumination of the mind by the Holy Spirit is absolutely necessary for every
disciple ‘of Jesus if they are to understand the Christocentric Scripture. As he expresses it,’If we
need the opening of our understandings by an act of the power and grace of Christ, that we may
understand the Scriptures, then without it we cannot so do, namely, so as to believe and yield
obedience, according to our duty” Spain, 2016:160-161, n73, n.72, c.f. Owen, Causes, Ways &
Means: 4:133).

The Jesus Hermeneutic is further explored as Wood notes that “Jesus Himself studied the
Scriptures, and at every critical point in His life He relied on them; but He knew this was not the
source of life. It’s about RELATIONSHIP! (Woods’ emphasis)(Wood, 2016(e), 25:00min). In
John 1:32-34 this hermeneutic of relationship and witness is revealed “Jesus knew what the

Father was doing by the Holy Spirit. John 1:32-34: And John bore witness, saying, “I saw the
Spirit descending from heaven like a dove, and He remained upon Him. I did not know Him,
but He who sent me to baptize with water said to me, ‘Upon whom you see the Spirit
descending, and remaining on Him, this is He who baptizes with the Holy Spirit.’ And I have
seen and testified that this is the Son of God” (Wood, 2016(e), 25:10min).

The “Baptism of Jesus is not a one time event but the beginning of the ministry of revelation.
The Holy Spirit descends on Jesus and remains in Him. The Father continues to reveal His
presence in Jesus’ life through the Holy Spirit”(Wood, 2016(e), 25:22min). Jesus’ hermeneutic is
also reflected in “Jesus’ prayer in John 17 says that the same (Holy) Spirit will now be in us. It is
all about relationship with having the Spirit of God. If Jesus sees the Scriptures as a witness to
Him, so also we should see the Scriptures as giving revelation and pointing to the one who
gives life. Sometimes our message is not transformational because we approach our study as
study and not as a relationship that transforms us”(Wood, 2016(e), 25:30min ).

5.2.5A Hermeneutic of ‘Renewal’:
The final aspect of the hermeneutic of Jesus’ interpretation of the scriptures is a hermeneutic of
renewal (Wood, 2016(e), 26:10min). Returning to the Sermon on the Mount in “Matthew 5:1720: Do not think that I came to destroy the Law or the Prophets. I did not come to destroy but
to fulfill. For assuredly, I say to you, till heaven and earth pass away, one jot or one tittle will
by no means pass from the law till all is fulfilled. Whoever therefore breaks one of the least of
these commandments, and teaches men so, shall be called least in the kingdom of heaven;
but whoever does and teaches them, he shall be called great in the kingdom of heaven. For I
say to you, that unless your righteousness exceeds the righteousness of the scribes and
Pharisees, you will by no means enter the kingdom of heaven” (Wood, 2016(e), 26:50mom)

Keener notes in Matt 5:17-19 “Jesus honors the law (Matt. 5:17-19); in fact he implies, he
honors the law at a level deeper than did the Pharisees (Matt(sic): 5:20)(Keener, 2016:209);
Keener also states that “God did inspire Scripture, does, I think for Christians from respect for
Christ’s multiplicity attested view of Scripture (Matt 5:18) pointed out in Wenham (Wenham,
1754/1966:83-113; Piper, 2016). There is also comment on “Jesus’s distinctive interpretative
approach to Scripture” (Keener, 2016:365 (211-216). In “the best of contemporary Pharisaic
ethics would have agreed with Jesus on many of these points. Pharisees, too, emphasized
kavanah, the intention of the heart” and “yet Jesus warns that his hearers’ righteousness must
exceed that of the Pharisees by going to the heart (Matt(sic) 5:20)(Keener, 2016:214,369,n.34,
c.f. Bonsirven, 1964: 272-294).

Wood establishes that “this is very high bar (and) that the Pharisees were very careful about
living ‘by the law’” but righteousness is a covenant term and it has to do with relationship people
have with God (Wood, 2016(e), 27:00min ). Concerning covenant, Wood states, “that before the
law there was Abraham, and before him, Noah, and before him, Adam, and God entered into

covenant with them” and “in Genesis 2 (one) sees the covenant that the serpent would bite
Adam’s heal but he would crush (the serpent’s) head” (Wood, 2016(e), 27:05min). Again this is
clear in “the relationship with God is in the context of covenant always and righteousness is the
fidelity to that covenant. It is our commitment to that relationship”(Wood, 2016(e), 27:10min). So
“to the Pharisees the fidelity was in the keeping of the law. Jesus wants the righteousness of the
disciples to go beyond that. It must be ground not on tradition but on what Jesus said. It is not
just the act that represents the violation of the covenant it is the intention behind it” (Wood,
2016(e), 27:21min).
.
Therefore, “the hermeneutic of renewal is one that focuses not on the action of the hand, but
on the attitude in the heart. God is interested in a relationship with people that goes beyond a
physical relationship with people it has to do with our attitude and who we are beyond that”
(Wood, 2016(e), 27:50min). It is this covenantal relationship with God is what Jesus is talking
about and we are to conform ourselves to the Word of God and what God’s desire with them
would be not the way we act but in the way we think, we feel” (Wood, 2016(e), 28:01)

This is the premise on which “Paul says that we need to have our minds renewed by the Spirit
so that we can live in the fullness of life of the true identity that God has given to us. (Rom
12:1-2"(Wood, 2016(e), 28:26min). There is a covenantal relationship “in Genesis 1:26-31 is
the divine covenant, the covenant that God makes with Himself and Adam. So God created
man in His own image; in the image of God He created him; male and female He created
them.”(Wood, 2016(e), 28:40min). In “Genesis 1:27 (this scripture) describes this covenant in
which “God created Adam so that all creation could have God’s presence. This explains God
long-suffering and patience and compassion with man. In Genesis (Chapters 5 and 6) we see
the story of Noah. Noah was not a perfect man but he was different from the other men and
women with respect to the intention of his heart continually”(Wood, 2016(e), 29:23min ).

There is also the aspect of volition; “the heart is the center of all things it is the center of volition”
“and there was something about the intention of (Noah’s) heart that God found redeemable. He
was righteous because of the attitude inside of his heart- an in spite of God’s anger He is
keeping the covenant established back in Genesis (Chapter 1)”(Wood, 2016(e), 29:11min).
“The same thing happened at the Tower of Babel” as noted in “Matthew 5:21-22: “You have
heard that it was said to those of old, ‘You shall not murder, and whoever murders will be in
danger of the judgment.’ But I say to you that whoever is angry with his brother without a
cause shall be in danger of the judgment. And whoever says to his brother, ‘Raca!’ shall be in
danger of the council. But whoever says, ‘You fool!’ shall be in danger of hell fire.” This has to
do with the attitude of the heart” (Wood, 2016(e), 29:41min). This relates to the heart attitude
“so dealing with the attitude is more important than offering a sacrifice” (Wood, 2016(e),
30:04min). Keener states that “whereas the law said , ‘You shall not kill,’ Jesus says, ‘You shall
not want to kill”(Matt 5:21-22)(Keener, 2016:213).
Walton finds that “when the Lord extrapolates from the commandment against murder to the
idea that hateful anger falls into the category of murder (Matt 5:21-22), He(sic) is continuing the
deuteronomic treatment of the decalogue that has been suggested herein. Morality is more than
a list of rules” (Walton 1987:25). Further “the spirit of those rules must be discerned and

heeded. Both Moses in Deuteronomy and Christ in the Sermon on the Mount show that the
prohibition against murder is a prohibition against things murderous, whether attitudes or
actions. So by the Spirit we have the power to change our want to”(Walton, 1987:25).
McGoldrick also expounds on the authority and hermeneutic of Jesus “Because it stands with
Jesus on the authority of the Bible, Protestantism renounces the authority of human tradition.
When Jesus engaged the Jewish Pharisees in debate, he replied to their criticisms with the
charge, "You nullify the Word of God for the sake of your tradition (Matthew 15:6)”(McGoldrick,
1992:16-17). In His authority “Jesus often contradicted the traditions of men, but he fulfilled,
upheld, and defended the Word of God. In the Sermon on the Mount Jesus exposed the Jewish
reliance upon rabbinic tradition when He said, "You have heard that it was said to the people
long ago ... but I tell you ...(Matthew 5:21-22)”(Goldrick, 1992:16-17). So it is “in this manner
Jesus contradicted the traditional teachings of the rabbis who had perverted the Word of God
through false interpretation. Jesus said, in effect, what the rabbis have told you and listen to me,
for my word is the Word of God." When it is tested by the scriptures of the Old Testament, the
word of Jesus is, indeed, the Word of God “(McGoldrick, 1992:16-17). Like Paul says in
Philippians 2:13: “For it is God who works in you both to will and to do for His good pleasure”
(Wood, 2016(e), 30:18min).

The Spirited Hermeneutic of Jesus is that “Jesus brings about a renewal of understanding”
(Wood, 2016(e), 30:28min). Again it is “when Jesus interprets scripture He does with a Spirited
Hermeneutic with a hermeneutic of humility, a hermeneutic of trust in God’s Word, a
hermeneutic of Authority, a hermeneutic of relationship, and a hermeneutic of renewal, and all
of these are empowered and guided by the (Holy) Spirit”(Wood, 2016(e), 30:34min). In
conclusion, “Jesus is the first one to interpret scripture through a Spirited hermeneutic and we
want to follow in His example”; Jesus’ hermeneutic is “Jesus’ Pre-Understanding” in the
“knowledge of the Torah, Knowledge of the traditions, Understanding of the human condition,
intimate knowledge of the Father’s heart” and “Experiences” (Wood, 2016(e)). “Jesus’
Interpretation” is “Jesus is the first to interpret with the indwelling Holy Spirit” it is a
“hermeneutic of humility, a hermeneutic of trust in God’s Word; a hermeneutic of authority, a
hermeneutic of relationship, and a hermeneutic of renewal” (Wood, 2016(e)).

In the recent reflection of the reading of the Scripture is in Gal 5:22-23 which is the fruit of the
Holy Spirit which is “love, joy, peace, forbearance, kindness, goodness, faithfulness, gentleness,
and self-control. Against these is no law”(NIV,2011:1396). The Holy Spirit revealed that in the
fruit of the Holy Spirit is completeness in this nine-fold Spirit. Since I am created in the image of
God I too have the same Holy Spirit in me. It is my aim to walk in the Spirit each and everyday
and in so doing as I am “led by the Spirit you are not under the law”(Gal 5:18)(NIV, 2011:1394).
The Holy Spirit in the nine-fold fruit is a reflection to me of the fruitfulness which God intends in
my life through Jesus Christ as the Lord of my life and the Holy Spirit. This is the revelation of
the Triune God the Father, God the Son and God the Holy Spirit. As I walk out each day I am
shaped, lead, molded and made more and more into the image that I was created and part of
this is the fruit of the indwelling Holy Spirit. In each of these aspects of the fruit of the Holy Spirit
there is also a progression since it is in sanctification that each of these are brought to fruition !
This is a life-long process in keeping in step with the Holy Spirit. The Holy Spirit is also saying
that the fruit of the Spirit is not perfectionism. This is an area that indeed I have wrestled with in
the past and the Holy Spirit is saying let go of the past. Holy Spirit is saying let me guide and

walk alongside you each day-do not dwell on the past, try to live in the past, or even change the
past as this is impossible. The Holy Spirit is also saying that there is a connection between the
head and the heart-it is not enough to know the fruit of the Spirit from an intellectual perspective
is it the promise that is contained in the Scripture that I am to hold onto and to live out each day.
(NIV, 2011).

In the study of Spirited Hermeneutics the one aspect of Jesus as the exemplar to biblical
interpretation within the five characteristics of His Hermeneutic the one which was the most
impactful was the hermeneutic of relationship. In this Hermeneutic is that it is not in the study of
the scripture the intellectual knowing of the Word of God it is the knowing of the author of the
Word of God- Jesus Christ that is the true reflection of this Hermeneutic. Jesus Christ brought
both an explanation and a deeper understanding of the Word of God and this was through His
relationship with both God the Father and the power of the Holy Spirit (Wood, 2016(e)). Wood
notes that “sometimes our message is not transformational because (one’s) approach our study
as study and not as a relationship that transforms us”(Wood, 2016(e)).. The true
transformation is not in the reading of the Word of God it is from the relationship one has with
the Holy Spirit illuminating the Word of God and His guiding into all truth “John 16:13”(NIV,
2012). In addition, it is in this Hermeneutics that “If Jesus sees the Scriptures as a witness to
Him, so also (one) should see the Scriptures as giving revelation and pointing to the one who
gives life” (Wood, 2016(e)). The Word of God who became flesh and dwelt among us so that
one can see the fulfillment of Scripture in the relationship with Jesus Christ and it is only through
Him that we can come to God the Father. So there is a Triune relationship with Jesus Christ, the
Holy Spirit and God the Father. In addition Jesus Christ is the “author and the finisher of (one’s)
faith” (Heb 12:2) and it is the Holy Spirit who gives one the faith and so draws one into
relationship with Jesus Christ and God the Father (Men’s NIV Bible, 2012). This Hermeneutic
informs one that without relationship the study of the Scripture is reduced to a purely academic
exercise (Wood, 2016(e).

Mitchell reflects on the hermeneutics of “G.K. Beale” and notes the distinction of new
interpretation in the hermeneutics of Jesus (Mitchell, 2012:3-4).
Mitchell states that “He (Jesus) speaks of the NT writers placing O.T. texts in a ‘new context,’
providing them with ‘new significance,’ and presenting “new understandings . . . which may have
been surprising to an Old Testament audience” (Mitchell. 2012:3-4; Beale, 2001:23-24). While
Beale maintains that these new understandings are consistent with a text’s immediate historical
significance (what we might call the ‘original force’ of the text)” it is the “later biblical writers
further interpret(ation) prior canonical writings in ways that amplify earlier texts. These later
interpretations may formulate meanings of which earlier authors may not have been
exhaustively conscious, but which do not contravene their original organic intention.” (Mitchell,
2012: 3-4, n.10; Beale, 2005: 27). So it is “far from contravening the original intention of the text,
Beale says that each ‘new understanding’ offered by the NT authors (what we might call the
‘contemporary’ or ‘progressive force’) is grounded in the ‘original force’ of the O.T. text and
develops naturally from it” (Mitchell, 2012: 3-4; Beale, 2011:4). (Beale) “suggests that the
prophets of the O.T., if asked to comment on the early church’s appropriation of their canonical
writings, would agree that the expanded meanings given to them had been intended by God all
along. (Mitchell, 2012:3-4; Beale, Handbook:2011:61-62). “This” then “coheres with the
presupposition (noted above) that “history is unified by a wise and sovereign plan so that the
earlier parts are designed to correspond and point to the latter parts”(Beale, 2011:4).

To Mitchell there are also seen five specific “hermeneutical presumptions” in Jesus’
hermeneutic“ and “according to Beale, the NT writers’ use of the O.T. can largely be explained
by appealing to the hermeneutical presuppositions held by Jesus and the Apostles (Berding
and Lund, 2008:12). Beale writes, “The NT writers were absorbed and soaked in the O.T. In

interpreting the O.T. with these [hermeneutical and theological] presuppositions, the NT writers
were following the model of the most grand redemptive-historical interpreter: Jesus
Christ”(Beale, Handbook,2011:120). It is in “his 1989 article, ‘Did Jesus and His Followers
Preach the Right Doctrine from the Wrong Texts?,’ Beale identifies five such presuppositions of
Jesus, the Apostles, and the early church” (Beale, 1989: 90) These are “First, they assumed
‘corporate solidarity or representation,’; Second, they understood that Christ served as the
representative head for the entire community of faith throughout history, including all true
believers in Israel and in the church”(Beale, 1989:90). Beale continues “Third, they believed that
“history is unified by a wise and sovereign plan so that the earlier parts are designed to
correspond and point to the latter parts” (Beale 1989:90). Further “Fourth, they recognized that
“the age of eschatological fulfillment” had been inaugurated (but not yet fully realized) in Christ”
and “Finally, they concluded (largely on the basis of the third and fourth presuppositions above)
that the earlier stages of biblical history should be interpreted within the larger, canonical
context of its later stages (Beale, 1989: 90).

In other words, they believed that “Christ and his glory as the end-time center and goal of
redemptive history are the key to interpreting the earlier portions of the O.T. and its promises
”(Beale,1989:90, 120). Mitchell states “this fifth presupposition leads to the first question
regarding the NT use of the O.T.: Is sensus plenior an appropriate way of explaining NT use of
the O.T.?” (Mitchell, 2010:2-3; Beale 1989:90, 120). Peppler comments that Jesus in turn points
to the Holy Spirit in the Spirited Hermeneutic “it is even clearer in scripture that God the Holy
Spirit points us to Jesus (e.g. John 15:26). John 16:14 refers to the Holy Spirit with the words,
‘he will bring glory to me by taking from what is mine and making it known to you.’ In

summarising (sic) this idea, Ortlund (2009:6) writes, ‘in short, the Spirit himself is Christcentred’”(Peppler, 2012: 131)

5.3

SUMMARY

Chapter Fives has considered the “Hermeneutics of Jesus Christ.” This chapter includes the
“wisdom of God” (Vanhoozer, 2002:371) and the Word of God. The chapter also examines the
“Jesus Project Hermeneutic”(Galston, 2014) and the “deconstruction of (the) hermeneutic”
(Caputo, 1987; Johnson, 1986; Robbins, 2008). This chapter includes Christ Himself is the
“hermeneutic” principle or the principle of interpretation. The Bible does not contain its own
interpretation within itself”(Tanase, 2016:153: Breck, 2008:17).

This chapter examined “God’s Son as Hermeneutics” (Scaer, 1995) and the “Christological
Hermeneutic”(Bloesch, 1985; Johnston, 1985). Chapter Five examined Jesus Christ’s
interpretation of scripture as the first practitioner of the Spirited Hermeneutic (Wood, 2016(e)).
This chapter presented this in the context of five specific elements of Jesus’ interpretation of
scripture. Koech affirmed that Jesus Christ was a practitioner of the Spirited Hermeneutic as
Jesus through the power of the Spirit was prophet (Minto, 2005; Pinnock, 1993), proclaimer and
demonstrator; and preacher and healer (Koech, 2008). Koech noted that “Jesus and the early
church experienced the empowerment of the Holy Spirit to carry out liberating work. The church
today must set free the captives in various contexts. Modern challenges are enormous and thus
the need for the power of the Holy Spirit for liberation. To play both the prophetic and
charismatic roles, the church needs the inspiration and anointing of the Spirit”(Koech, 2008).

CHAPTER 6

HOLY SPIRIT HERMENEUTIC: GOD THE HOLY SPIRIT

6.1 INTRODUCTION:
In Chapter Five established that Jesus practiced a Spirited Hermeneutic (Wood(2016(e)). This
is continued in Chapter Six with the exploration into the “meaning of the Spirited Hermeneutic”
(Wood, 2016(d), 0:01min). Wood sees “this development” has reliance “heavily on Gordon Fee
and Ray Anderson two notable scholars of the twentieth century” (Wood, 2016(d), 00:06min;
Anderson, 2001:102-112). This discussion begins with “where is Meaning Found?”(Wood,
2016(d), 00:11min). Wamhold states “that with respect to Fee “several proposals for
hermeneutical approaches by Pentecostals for Pentecostals have been made that seem to

borrow more heavily from traditional Evangelical notions of authorial intent for discerning
meaning”(Wamhold, 2017:3, c.f. Fee 1991). Thus “G(ordon) Fee best represents this approach
as he argues for a Pentecostal hermeneutic which seeks authorial intent (divine and human), is
Spirit-centered” (Wamhold, 2017:3, c.f. Fee, 1991. Fee’s position “admits the tradition in which
one hears the text though it seems to belong more properly within the broader ‘Evangelical’
tradition of interpretive methodologies” and “this seems to fail to appreciate the experiential
nature of Pentecostal hermeneutics and seems rooted in a more consistently modernistic and
positivistic idea of Biblical interpretation” (Wamhold, 2017:3, cf. Fee, 1991; Noel, 2004:60-80;
Arrington, 1992:77-78; Arrington, 1994:104-105).

There is a distinction in the Spirited Hermeneutic, as Stephenson notes that “here, Arrington
writes, ‘the distance between the interpreter and the biblical text has been a hermeneutical
problem, and, too, the distance is even greater for a contemporary interpreter in a scientific
culture”(Stephenson, 2009:32, n.7, c.f. Arrington, 1994:101-107). So “this distance needs to be
respected, but the Holy Spirit overcomes the distance by serving as the common context and
bridging the temporal and cultural distance between the original author and the modern
interpreter””(Stephenson, 2009:32, n.7, c.f. Arrington, 1994:101-107); and “put differently, the
Spirit establishes a continuum between the written word of the past and the same word in the
present, thereby illuminating what the ancient author‟s words mean to us living in the twentieth
century and how they speak to us today...””(Stephenson, 2009:32, n.7, c.f. Arrington, 1994:101107). Therefore “no one but the Holy Spirit provides the bridge that enables the ancient author
and modern interpreter to meet and to span the historical and cultural gulf between them. The
heart of the biblical text remains ambiguous until it is illuminated by the Holy Spirit. The
pneumatic dimension is so crucial to sound hermeneutics”(Stephenson, 2009:32, n.7, c.f.

Arrington, 1994:101-107).

Wood specifies that “there are three primary approaches to the Bible : the Traditional
orientation: Meaning is found in the author, to look to the original intent of the author and the
original audience; then there is the Alternate orientation that (states) that meaning lies within
the text itself, and in the more Contemporary approach says that meaning lies with the reader
(and as one) brings questions to the text it is those questions that help (one) derive meaning
out of the text.” (Wood, 2016(d), 0:26min). In “each of these approaches have some validity
based on the work behind the text. (With regards) to presupposition- (one has) preunderstanding and these are all things that (one) brings to the text in (one’s) interpretation. If
(one) is not careful and (one) ignores (one’s) pre-understanding and then (one) is reading in
one’s own biases into the text as proof texts hoping that the text will prove what (one) already
(believes) to be true. Pre-understanding (therefore) can be a limitation but it does not have to
be so”(Wood, 2016(d), 0:54min).

Vanhoozer notes that the Holy Spirit it also the interpreter of scripture “creative understanding:
interpretative traditions as bearers of truth? It is the interpreter Spirit who illumines readers to
discern the true subject matter of Scripture and who enables covenantal correspondence,
establishing cognitive and relational contact between the reader, what is written, and what is
written about”(Vanhoozer, 2005: 111).
Dempsey engages the illumination of the Holy Spirit that Barth understood “how liberating this
is for Barth! Indeed, how liberating it is for us to know that the proper form of biblical
interpretation does not consist in technical mastery but in humble surrender and prayer for

illumination, such that one might join St. Anselm’s proclamation, at the climax of his argument
for God’s existence: “I thank thee, gracious Lord, I thank thee; because what I formerly believed
by thy bounty, I now so understand by thine illumination (Proslogium IV)”(Anselm of Canterbury;
Dempsey, 2007:129
The development of the pneumatic dimension of hermeneutics continues with Wood “we all
have the (Holy) Spirit at work in us and so we can transcend whatever limitations we have.
Whatever limitations our pre-understanding would impose on us “(Wood, 2016(d), 1:16min). In
one’s pre-understanding “we rely on the Holy Spirit with openness and (we) say show us what
is in us that would be a hindrance to what (the) Holy Spirit is saying and He will partner with us
as we partner with Him to get His understanding and not ours (Wood, 2016(d), 1:43min).

Therefore “there is value in pre-understanding since “our pre-understanding is also valuable it
is through our pre-understanding makes us unique and therefore uniquely qualified to interpret
scripture for a particular audience and that is in line with God’s purposes”(Wood, 2016(d),
1:48min). So “we engage with (the) Holy Spirit and bring our own pre-understanding and submit
it to Him and ask Him to take it and do with it for God’s purposes” (Wood, 2016(d), 1:58min).
There is “something else that (is) established that the way each person regards the Bible
indicates the way that (one) regards the person of Jesus” and “the way that (one) thinks about
Jesus generally reveals what (one) believes about the Bible” (Wood, 2016(d), 2:16min).

It is ”what we believe about God also effects what we think about everything else and the way
we approach the Bible gives us understanding also into our relationship with God”(Wood,
2016(d), 2:30min). This is specific to “both incarnation and inscripturation” that “both the Bible
and Jesus represent God’s self-revelation to men and women – not the same type of

revelation, but self-revelation. Jesus is the incarnation of God – sharing in our human nature
to reveal God’s purpose for us” (Wood, 2016(d), 2:45min). This revelation is given “in a similar
manner God has given us personal revelations of Himself in scripture in how He has interacted
with man since the beginning of creation” (Wood, 2016(d), 2:59min). God “has done this be
allowing His divine Word to be recorded in ink, printed and bounded in books. So Inscripturation
is the record of God’s Word in material form in the Bible. (As) incarnation is God’s Word made
flesh, inscripturation is the Word of God in a printed book”(Wood, 2016(d), 3:06min). Sweeney
finds that Black supports such “inscripturation”, as “Black is right to stress the Spirit’s
inscripturation process. (Sweeney, 2002:126; Black, 2001:15-23)”.

Inspiration then as, Wood notes, is influenced by personal belief “if a person regards scripture
as the inspired Word of God then he/she more than likely will see Jesus as the Divine Son of
God; if they see (His Word) as something less they will see Jesus as something less as well
”(Wood, 2016(d), 3:26min). Thus “in order to interpret the Scriptures in such a way that the
message is released to make impact, (one) need(s) to be in relationship to Jesus, who is the
revealed Son of God” (Wood, 2016(d), 3:38min). This is clearly established in the Spirited
Hermeneutic.

Wood next turns to the Holy Spirit “with respect to scripture (is) what joins the author, the text,
and the reader is the Holy Spirit” (Wood, 2016(d), 3:40 min). Wood does not evoke the
traditional approach “(one, therefore, does) not look at the traditional approach which looks at
the author, or the alternative approach that looks at the text, or the contemporary approach that
looks at the reader; (one looks) to the Holy Spirit Who binds all three together to bring meaning”
(Wood, 2016(d), 3:58min).

The meaning of scripture is found in and through the Holy Spirit the bearer of meaning;”(one
says) that meaning lies with the Spirit. He is the author in that He inspired the Bible; He is in the
text- He was the agent of inscripturation; and He assists the reader by giving (the reader)
illumination. So He brings the author and the reader of the text together and He conveys
meaning. Meaning lies with the (Holy) Spirit. ”(Wood, 2016(d), 4:07min ). The Holy Spirit is also”
active in the community of faith to preserve, inspire and illuminate the words of scripture”
(Wood, 2016(d), 4:30min ). This premise is fully investigated in Chapter Seven of this thesis
within the context of Community as an/the Arbiter of meaning.

To Richardson, the Spirited Hermeneutic is located in 2 Cor 3:16-18, which is Paul’s message
of the Holy Spirit as the interpreter and the “unveiler” of scripture through “Spirit-directed
hermeneutic of Holy Scripture” (Richardson, 1973:214). Paul, as Richardson writes “is
emphasizing almost solely the role of the Spirit as unveiler”(Richardson, 1973: 214). Here,
Richardson specifically notes that “With ‘we all’ (hemeis de pantes) in (2 Cor 3:) v. 18 (Paul)
deliberately extends the unveiling activity of the Spirit to all Christians (cf. I: 22 where the Holy
Spirit is the guarantee who seals the fact of being a Christian” (Richardson, 1973:215).
Continuing, Richardson states that “it is “Paul has been reminding us is that the Spirit informs
the whole process of hermeneutics (and it is a "process") insofar as he is called "Lord"
(Richardson, 1973:217); “and that “Paul's hermeneutic in 2 Cor. 3 can serve as a paradigm for
our understanding of the hermeneutical task “(Richardson, 1973:218)”.
So too Seaman states that “it is the power of the Holy Spirit 1 Cor 2:4 ‘(is) a demonstration of
the Spirit’s power” in Paul’s message and preaching. So that your faith might not rest on human
wisdom but God’s power: 1 Cor 2:5" (Seaman, 2010:214). Seaman finds “these are things God
has revealed to us by His Spirit”, (and here) “1 Cor 2:1 refers to Isaiah 64:4: ‘What no eye has

seen, what no ear has heard, and what no human mind has conceived-the things God has
prepared for those who love him’”(Seaman, 2010:214). There is “ministry of the (Holy) Spirit the
Spirit is derived from and supported by such passages as 2 Cor 3:12-4:6, Eph 1:18, Heb 6:4,
and Heb 10:32 where the work of illumination is regarded as a salvific act that initially
enlightens the unregenerate” (Seaman:2010:214) (since )“ 2 Corinthians 3:12—4:6 speaks of
a veil that lies over the hearts of unbelievers and states, ‘But when one turns to the Lord, the
veil is removed;’ Eph 1:18 speaks of "having the eyes of your hearts enlightened;" Heb 6:4
refers to "those who have once been enlightened . . . and have shared in the Holy Spirit;" and
Heb 10:32 likewise references those who "were enlightened" (Seaman, 2010:214).
Next, Wood considers the following diagram in which the “author” is equivocates “inspiration”,
the “text” equivocates “inscripturation”, and the “reader” equivocates “illumination” (Wood,
2016(d)).

a.Author = Inspiration
b. Text = Inscripturation
c. Reader = Illumination
Figure Adapted from Wood (2016(d)): Fourth Audio Lecture: The Holy Spirit as Bearer of
Meaning.

Van (sic) Bemmelen continues this investigation stating “(Sanday’s) article on inspiration and
revelation published in 1915, Sanday takes his cue for a description of the psychology of
inspiration from Paul’s description in 1 Cor 2:7-16 and draws two important conclusions from it:
first, that the knowledge which inspiration imparts is wholly exceptional and sui generis, and,
second that this knowledge is imparted to Paul by the Holy Spirit acting upon his own spirit
(emphasis in original)”(van Bemmelen, 1987: 163-164). Van (sic) Bemmelen finds that
“Sanday’s rather furtive treatment of crucial passages such as 1 Cor 2:13; 2 Tim 3:15-17; and
2 Pet 1:19-21 is disappointing.”(van Bemmelen, 1987: 380).

Van(sic) Bemmelen contrasts Warfield that “by contrast the exegetical studies of Warfield's
later years retain their value until the present ” (van Bemmelen, 1987:380; Warfield, 1927: vix). Nicole (1983) also regards Warfield that “here Warfield writes ‘This church doctrine of
inspiration differs from the theories that would fair supplant it, in that it is not the invention nor
the property of an individual, but the settled faith of the universal church of God...’” (Nicole,
1983:12-13, n.12, c.f. Warfield, 1951:06; Warfield, 1894:614-640; Warfield, 1970: 617-619).
There is “no work of the Holy Spirit (which) was more constantly present to the mind of the early
post-apostolic Church than His inspiration of the Old Testament. There is nothing in the great
Eucharistic creed of Christendom which is more truly primitive than the clause, ‘Who spake by
the Prophets;’(Swete, 1912:381). Swete continues “to the Church of the first century and the
first half of the second, the Law and the Prophets were still the only canonical Scriptures and
the canonical Scriptures were the most conspicuous monument of the Spirit's handiworks”
(Swete, 1912:381).Turning to Luther, Kilcrease holds that “Luther held to the inspired and
inerrant (and) ‘the Lutheran claim is that in the present, the only fully reliable means of access
to God’s revelation is through the inerrant and inspired written deposit of the word of God in the

Bible’”(Kilcrease, 2018:224, n.42, c.f. Peiper, 1951:193). Calvin also has commented on both
“2 Peter 1:20 and also 2 Tim 3:16 “ in “of the prophets of old he says boldly: “they dared not to
announce anything of their own, and obediently followed the Spirit as their guide, who ruled in
their mouth as in his own sanctuary”(Ponter, 2014.:7,Calvin on 2 Peter 1:20). Ponter states
“what is more, a search of the corpus of Calvin’s writings reveals that time and time again,
Calvin expressed the idea that the Scriptures were, indeed, dictated to men by the Holy Spirit”
and “for example: ‘Whoever then wishes to profit in the Scriptures, let him first of all, lay down
this as a settled point, that tine Law and the Prophets are not a doctrine delivered according to
the will and pleasure of men, but dictated by the Holy Spirit”(Ponter, 2014:7; Calvin on 2 Tim
3:16).

There is also an element of “progressive illumination” by the Holy Spirit, as Seaman proposes,
that “subsequently, initial illumination is to be distinguished from progressive illumination which
is the continuing act of the Spirit on the heart and mind of the regenerate in order to properly
understand the Scriptures” (Seaman, 2014:214). Progressive illumination “more specifically,
this constituent of transformative illumination is that ministry of the Spirit whereby the
regenerate person, having accepted the Word of God as true, is thereby continually enabled in
his heart and in his mind to understand the Scriptures properly” (Seaman, 2014:214).
Seaman supports “this notion (which) is derived from and supported by a biblical foundation
consisting of O.T. passages such as Ps 119:18, 33-34 and Ezek 11:19-20; 36:26-27 and NT
passages such as Luke 24:45; John 14:26; 15:26; 16:13; 1 Cor 2:6-16; Eph 1:17; 1 John
2:20, 27; 5:20. 5" (Seaman, 2010: 214). Scripture in “Psalm 119:18 declares, "Open my eyes,
that I may behold wondrous things out of your law; Ps 119:33-34 petitions, "Teach me, O Lord"
and "Give me understanding" of your instruction.” (Seaman, 2014: 216). Further " Ezek 11:19—

20 and Ezek 36:26-27 are parallel passages that refer to the gift of a new spirit and the
exchange of a heart of stone for a heart of flesh that causes righteous living” (Seaman,
2010:214-215). In ”Luke 24:45 speaking of Jesus states, "Then he opened their minds to
understand the Scriptures;" John 14:26 states, "The Holy Spirit.. . will teach you all things"
(Seaman, 2010:214-215). In “John 15:26 references the Spirit of truth and says that He will
bear witness to Christ; John 16:13 states, "When the Spirit of truth comes, he will guide you
into all the truth, for he will not speak on his own authority, but whatever he hears he will speak"
(Seaman, 2010:214-215). 1 Cor 2:6-16 refers to the reception of the Spirit and declares, "The
natural person does not accept the things of the Spirit of God, for they are folly to him, and he is
not able to understand them because they are spiritually discerned” (Seaman, 2010:214-215).
" Eph 1:17 petitions for "a spirit of wisdom and revelation in the knowledge of [God];" 1 John
2:20 states, "But you have been anointed by the Holy One, and you all have knowledge” (
(Seaman, 2010:214-215). "l John 2:27 refers to the teaching power
and presence of this anointing” (Seaman, 2010:214-215); and ”1 John 5:20 states, "And we
know that the Son of God has come and has given us understanding, so that we may know him
who is true; and we are in him who is true, in his Son Jesus Christ. He is the true God and
eternal life" (Seaman, 2010:214-215).

Bates also considers the “implications even within Luke 25:24 in terms of proposing an
alternative translation”(Bates, 2010:537-557). The “implications of an alternative translation for
Luke 24:25" are “first, the most obvious and weighty implication: If Jesus did not open the
disciples minds in Luke 24:45 but rather exposited the Scriptures, then it follows that this text
does not posit supernatural illumination of the mind as a necessity for understanding the
Scriptures. Other texts may do so, but Luke 24:45 does not” (Bates, 2010:555). Bates finds

that “the other traditional proof-text for this position, 2 Cor 3:16, is also fraught with difficulties.
For Paul the veil does not obscure the meaning of the text directly, but rather it blocks the
Jewish listener/reader from seeing the "cessation of the glory" (Bates, 2010:555). “It is in
(Bate’s) reading of this text, Moses' veiling is an enacted parable signifying that the Mosaic
dispensation is destined to cease” (Bates, 2010:555). There is “the transfer of the veil over the
heart of the one reading/listening to ‘Moses’ symbolizes the inability of some interpreters to see
that ‘Moses’ himself (that is, the Pentateuch in modern parlance and Moses as a character
therein) announces the end of his own dispensation, a point that ultimately can be discovered
only by receiving the apostolic kerygma with its concomitant guiding hermeneutic” (Bates,
2010:555).

“On the other hand,” Bates notes “1 Cor 2:6-16 affirms that the indwelling presence of the Spirit
is ultimately necessary for the full comprehension of any spiritual matter, which might
presumably extend to scriptural interpretation (Bates, 2010:555). Bates invites “for a full
discussion, see (the) tentatively titled The Hermeneutics of the Apostolic Proclamation: The
Center of Paul's Method of Scriptural Interpretation (Waco: Baylor University Press,
forthcoming)” (Bates, 2010:555). Then Bates posits “does this therefore mean that any person,
even a non-Christian, can attain to a proper reading of the Scriptures apart from Christ's special
"opening of the mind"? For Luke, the answer would appear to be yes, although this affirmation
must be immediately qualified” (Bates, 2010:555, n. 54).

Bates turns to the second, third and fourth implications: “which brings (Bates) to (the) second
point. Until now I have referred to the "mind" of the Scriptures in Luke 24:45 as their "meaning"
or "underlying sense," but can we be more precise? What, for the author of Luke-Acts, is the

"mind" of the Scriptures? “(Bates, 2010:555).

“The answer” Bates provides is one “which can be seen from the passages already explored in
(Bate’s) paper” which “is that it is the core content of the early Christian kerygma: that it is
necessary for all the things which have been written in the law of Moses and the prophets and
the psalms to be fulfilled concerning me” (Bates, 2010:555). This is cited in “(Luke 24:44) that
the Christ suffered and rose from the dead on the third day, and repentance was preached on
the basis of his name for the forgiveness of sins to all the nations, beginning from Jerusalem
(Luke 24:46b-47) that it was necessary for the Christ to suffer and to rise from the dead (Acts
17:3) “ Bates “(compares) these statement by Luke with, for example, Paul's avowedly
kerygmatic statement in 1 Cor 15:3b-5: that Christ died in behalf of our sins in accordance with
the Scriptures [...], and that he was buried and that he has been raised on the third day in
accordance with the scriptures and that he appeared to Cephas then the Twelve”(Bates,
2010:555)..
Bates notes that “although limitations of space allow (one) to do no more than state this point in
the briefest fashion, I nonetheless submit that for Luke the "mind" of the Scriptures- their unitive
"meaning"-is essentially the primitive apostolic kerygma” (Bates, 2010:555)..
There are also “a third and final implication” (that) ”the basic hermeneutical model adopted by
Justin, Irenaeus, Athanasius, and many later (proto-)orthodox fathers finds a strong precedent,
perhaps even a vindication, in Luke 24:45.” (Bates, 2010:555).
Bates also finds that Young writes “what has not been explicitly noted before is that all along
creed-like statements and confessions must in practice have provided the hermeneutical key to
public reading of scripture before Irenaeus articulated this" (Bates, 2010:555, n.55; Young,
1997:18). Further, Bates continues that “although it would be dangerous and foolish to lump all

of patristic exegesis into one mold, it is undeniable that many of the fathers seek after the mind
of the Scriptures, frequently understood as a summary of the apostolic kerygma, the rule of
truth, the recapitulation, or simply ‘the creed’, as their fundamental guiding force in biblical
interpretation” (Bates, 2010:555, n.56, c.f. Young, 1997: 29-45, esp. 43, 122-130; Young,
2005:126-141; O’Keefe, 2005:33-44).

Turning to “Irenaeus” Bates finds that “Irenaeus said regarding proper hermeneutical method in
response to his gnostic opponents: anyone who keeps unchangeable in himself the Rule of the
Truth [regulam veritatis] received through baptism will recognize the names and sayings and
parables from the Scriptures, but this blasphemous theme of theirs he will not recognize. For
even if he recognizes the jewels, he will not accept the fox for the image of the king. He will
restore each one of the passages to its proper order and, having fit it into the body of the Truth,
he will lay bare their fabrication and show that it is without support ((Haer. 1.9.4): Trans. Unger,
St. Irenaeus, 48 (Latin text in SC 264:150))” (Bates, 2010:555, n.57).
Therefore “now whether these early fathers actually attain to the same ‘mind’ of the Scriptures
as Luke is not my point, nor part of my claim. Rather, (Bates) want(s) simply to note that, should
the alternative translation hereby proposed be found persuasive, there is intriguing continuity in
hermeneutical procedure between the author of Luke-Acts and the (proto-orthodox) church”
(Bates, 2010:555). So “for the author of Luke-Acts, neither inward illumination nor a
supernatural opening of the mind is needed in order to interpret the Scriptures successfully, but
rather a qualified guide who can introduce the would-be expositor to the "mind" of the
Scriptures, that is, to the foundational apostolic kerygma”(Bates, 2010:555).

In the examination of scripture, Bates states that, pertaining to Luke 24:25 (Bates, 2010:537-

538), from the that from a premise that “if the indexes in New Testament Abstracts are a fair
guide, not a single article has been devoted exclusively to this verse in the last sixty years, and
very few to the farewell discourse (Luke 24:44-49)(Bokel, 1961:2-3; Dillon, 1978:203-220 (sic);
Duesberg, 1968: 111-121; Ernst, 1970: 360-374; George, 1957:65-71; Hubbarg, 1977:103-126
(sic); Kingsbury, 1981:170-174).
The subject of illumination continues through Pinnock noting that “in (Wesley’s) Notes upon the
New Testament John Wesley spoke of the illumination as a form of inspiration” (Pinnock,
1993:493). Illumination is found in ”the Spirit of God not only once inspired those who wrote it
but continually inspires (supernaturally assists) those that read it with earnest prayer;” and
Pinnock provides the distinct “notice (in) how Wesley uses the same word ‘inspire’ to refer to
both horizons (which is) a practice modern evangelicals seldom follow”(Pinnock. 1993:493:
Thorson, 1990:129).

There was also found, by Kostlin, that Luther too distinguished between “general knowledge
(generalis notitia) and the special knowledge (notitia propria) of God” ((1) Erl. Ed.,ix, 2
sqq.;xli,352; xlix. 93. Op. Ex.,v,304 sqq; inspiration of the scriptures 223, 224, 226, 218. 227,
dgress of ii, 252)”(Kostlin, 1897(b)). To Kostlin “it is, therefore, only through the SPECIAL
REVELATION of God (Kostlin’s emphasis).”(Kostlin, 1897(b)).

Surburg also notes that Barth “while Barth does not hold to the old Protestant doctrine of
inspiration as held by Calvin, Luther and other reformers, (Barth) does believe the content of
the text” (Surburg, 1974:13-21;1967:14).

The Holy Spirit is present in both “inspiration” and in “illumination” of scripture” (Karkkainen,
1998: 76-115; Henry, 1979: 500). Karkkainen explains that “this makes it understandable why
Pentecostals of this generation have not felt it necessary to draw a sharp distinction between
"inspiration" of the original text by the Spirit and the "illumination" of the read text by the very
same Spirit” (Karkkainen, 1998: 76-115). So “although for many Fundamentalists and
conservative Protestants this would be a test of orthodoxy” (Karkkainen, 1998: 76-115). There
is “a case in point is the famous Evangelical theologian Carl Henry, who comments on the main
weakness, as he sees it, of the Pentecostal movement”(Karkkainen, 1998: 76-115; Henry,
1979:500).

Karkkainen finds that “the movement's weakness lies in its lack of deep theological grounding in
biblical revelation, and in its accepting psychic and mystical phenomena without adequately
evaluating them.. . In the absence of an articulate theology, the movement is moreover prone to
a view of charismatic revelation and authority that competes at times with what the Bible
teaches"(Karkkainen, 1998: 76-115; Henry, 1979:500). Therefore “when one encounters the
Holy Spirit in the same apostolic experience, with the same charismatic phenomenology
accompanying it, one is then in a better position to m e to terms with the apostolic witness in a
truly existential matter” (Karkkainen, 1998:76-115) This then “ urges (one)to give up the
artificial, even confusing, distinction between 'inspiration' and 'illumination'’” (Karkkainen, 1998:
76-115; Ervin, 1981:22; Pinnock, 1993:4).

To Wood(2016) "both are crucially important and both belong to that larger process ' of
inspiration in which the Spirit first gave the Scriptures and then repeatedly gives them again

and again to readers. God's breathing ought to be recognized both in the formation and in the
appropriation of the text” (Wood, 2016(f); Pinnock, 1984: Chs. 7-9).

The Holy Spirit “He is the one Who is at work in the community of faith to preserve, interpret,
inspire, and illuminate (and) as (one reads) in (Moore’s) article that (Jack) Hayford’s goal in
Biblical Exegesis and Exposition: is seeing God’s Word being “incarnated” lest preaching
become solely conceptual, theological, or doctrinal” (Wood, 2016(d), 4:42min; Moore, 2014:121). To Moore there are both the specificity of inspiration and revelation in the Spirited
Hermeneutic of Hayford “there are potential problems with using the word ‘revelation’ to
describe Hayford's new insights, but this is how he would describe the experience”(Moore,
2008:100). Moore finds that “typically evangelicals refer to the inspiration of the Bible as
revelation, and to the present work of the Spirit to secure contemporary understanding of texts
as illumination” (Moore, 2008:100). Moore then posits “Is it possible to refer to present-day
illumination as revelation? A few have given a qualified yes, including Wayne Grudem and J.
Rodman Williams” (Moore, 2008:100, 127;Williams, 1988:43-44; Gruden, 1988: 30,87).
Specifically “Williams calls it subordinate revelation to imply its lesser authority and
subordination to the overall biblical message. This is how Hayford would describe such
experiences” while “Yong expands on this by noting that revelation can be understood as a
verb and is ‘progressive and dynamic’"(Yong, 2005:296-299).

Within the Spirited Hermeneutic, Wood reiterates again that,“(one says) that scripture is more
than mere words on a page- that the Holy Spirit is VITAL in us understanding what God wants
to say (emphasis in original)(Wood, 2016(d), 5:20min). The Spirited Hermeneutic “is more than
(one) receiving principles it is (one) receiving the breathing living Word of God just as it was

incarnated in the person of Jesus, inscripturated by the (Holy) Spirit on the page, but the
purpose of it is to come alive so that we can have an encounter with the author of the text”
(Wood, 2016(d), 5:23min)-so (Wood’s repeating) a Spirited hermeneutic doesn’t just look at
what the Spirit said to the author, nor just to the text, but looks to the Spirit to provide
understanding “(Wood, 2016(d), 5:26min).

The Spirited Hermeneutic “ is the (Holy) Spirit Who breathes life into the printed page, Who still
brings life to that Word, so that it comes alive. Only then does it have the power to transform
life. That is what Pastor Jack Hayford is getting at. He wants to make sure that when we
proclaim the Word were are not just proclaiming it as words printed on a page, but as release of
the very (Holy) Spirit of God that gives us understanding that same Spirit that breaths it onto the
page, brings it alive to bring transformation”(Wood, 2016(d), 5:40min).

“In one of his many books Pastor Jack Hayford said ‘a salvation that only receives the ‘witness’
of the Spirit at conversion, and thereafter is incommunicado with the Almighty save through
the Bible until death, is dangerously close to depersonalizing the deity who ‘became flesh’ to
walk and talk with us”(Hayford, 1997:180; Wood, 2016(d), 6:06min). Here “(Hayford) is saying
that sometimes (one) focuses so much on the Bible that (one) elevate(s) the Bible beyond God
Himself. So that Christians neglect conversations with God because they have a book in which
they can read His Words” (Wood, 2016(d), 6:21min).
However “God wants so much more than that... Here is God Who wants relationship with us
and (He) has given us the Holy Spirit to indwell in us (God) is saying ‘I want to have a
conversation with you’ and we are holding onto the letters He has written saying this is
enough”(Wood, 2016(d), 6:34min, 7:58 min). Yes “those letters are meaningful, they are

valuable and they are important but they should never replace relationship and conversation
with God Who spoke them into being in the first place. So are we saying that we diminish the
value of the Bible ? No not at all. We are saying that we need to hold it in its proper sense. Are
we saying that we can disregard sound exegesis because we are given impressions through
the (Holy) Spirit as the bearer of meaning. Not at all. We have established that we need a
balance.”(Wood, 2016(d), 8:16min).

Therefore “as with Ricouer we practice the hermeneutic of suspicion where we say both
explanation and understanding are necessary. But we understand that understanding comes
primarily by the (Holy) Spirit” (Wood, 2016(d), 8:36min). Since “Ricouer arrives at a
hermeneutics of suspicion” this constitutes “a new critique of culture” (Stiver 2012:135–
144; Wallace 1995:6–7). To Malan it is in Ricouer (both) “myth and demythologisims” (Malan,
2016:1). It is “Ricouer (1973b) (who) defines suspicion as:... the act of dispute, exactly
proportional to the expression of false consciousness. The problem of false
consciousness is the object, the correlative of the act of suspicion. Out of it is born the quality
doubt, a type of doubt which is totally new and different from Cartesian doubt. (Ricouer, 1973b:
206).” There is a delineation provided by Josselleen in the Ricouerian hermeneutic of both faith
and suspicion. (Josselleen, 2004:3, c.f. Ricoeur,1970; Ricoeur,1981).

It is found by Josselleen that “Ricouer (1970, 1981) demonstrates that the hermeneutic
interpretive stance, in its derivation from philosophy and interpretation of sacred texts, can be
positioned in two different ways ”(Josselleen, 2004; Ricouer, 1970; 1981). There is “the first
positioning aims at the restoration of a meaning addressed to the interpreter in the form of a
message”(Josselleen, 2004; Ricouer, 1970; 1981). This “is characterized by a willingness to

listen, to absorb as much as possible the message in its given form and it respects the symbol,
understood as a cultural mechanism for our apprehension of reality, as a place of
revelation””(Josselleen, 2004; Ricouer, 1970; 1981). Faith is prevalent in “this type of
hermeneutics (which) is animated by faith. By contrast, hermeneutics may be approached as
the demystification of meaning presented to the interpreter in the form of a disguise”
”(Josselleen, 2004; Ricouer, 1970; 1981). In contrast “this type of hermeneutics is characterized
by a distrust of the symbol as a dissimulation of the real and is animated by suspicion, by a
skepticism towards the given””(Josselleen, 2004; Ricouer, 1970; 1981). Ricouer (1970)
“suggests that it is the latter type of hermeneutics which is practiced by Marx, Nietzsche and
Freud. All three of these ‘masters of suspicion’ look upon the contents of consciousness as in
some sense ‘false’; all three aim to transcend this falsity through a reductive interpretation and
critique”(Josselleen, 2004; Ricouer, 1970; 1981).

6.2

THE HOLY SPIRIT AS BEARER OF MEANING

This section presents the thesis that the Holy Spirit has a specific role in Hermeneutics in terms
of the Spirit Hermeneutic. This section will examine the role of the Holy Spirit as a bearer of
meaning in the Spirited Hermeneutic. This section will also examine within the Role of the Holy
Spirit in Spirited Hermeneutics as the “bearer of meaning” the seven characteristics of the
Spirited Hermeneutic. This section also includes a Position Paper which will first consider the
counter positions contained in textual criticism, reader-response theory, and biblical-criticism,
and then respond to these counter positions from the perspective of the seven characteristics of
the Spiritual Hermeneutics (Wood, 2016: Questions for the Professor; Wood, 2016(g)). This
section then concludes with the restatement of the thesis of the Spirited Hermeneutics that the

Holy Spirit is the “bearer of meaning”of scripture to both the individual and to the faith
community (Wood, 2016(a)).
The premise is that it is by the Holy Spirit that one searches after God “in the same way that
He is searching after us by His Spirit” (Wood, 2016(a)). It is in the Spirited Hermeneutics that
both meaning and understanding reside in the Person of the Spirit of God. Any understanding
of God’s will or mind conveyed through His Word must come by the Spirit that breathed the
Word in the first place (Wood. 2016(f). There is also the element within the Spirited
Hermeneutic (as arbiter of meaning) which is “ attested in the life of the interpreting community
– a community that, in relation to Jesus, bears the fruit of the Spirit and manifests the gifts of
the Spirit:”((Wood, 2016(f)).
This section’s thesis is the that Holy Spirit is the “bearer of meaning” in biblical interpretation
(Wood, 2016(a): Lecture One: Foundation of Hermeneutics).. The Spirited Hermeneutics is
seen in Scripture in “Peter 1:21 “No prophecy was ever produced by the will of man, but men
spoke from God as they were carried along by the Holy Spirit”; 1 Corinthians 2:11 “For who
knows a person's thoughts except the spirit of that person, which is in him? So also no one
comprehends the thoughts of God except the Spirit of God.”; and “1 Corinthians 2:9-10 “…as
it is written, ‘What no eye has seen, nor ear heard, nor the heart of man imagined, what God
has prepared for those who love him, these things God has revealed to us through the Spirit.
For the Spirit searches everything, even the depths of God.” One can also see the Spirited
Hermeneutics in “John 14:10 “Do you not believe that I am in the Father and the Father is in
me? The words that I say to you I do not speak on my own authority, but the Father who
dwells in me does his works.”(Emphasis in original). The Spirited Hermeneutic is attested to in
scripture (2 Peter 1:21, 1 Corinthians 2:9-10, 11; John 14:10)(Wood, 2016(a)).This is to set
the context of Spirited Hermeneutics in which one searches for God in the way that He

searches for an individual-this is through and by His Spirit. It is in both the meaning as well as
the understanding which “reside in the Person of the Spirit of God” and that “any understanding
of God’s will or mind conveyed through His Word must come by the Spirit that breathed the
Word in the first place.”(Wood, 2016(a): Audio: Lecture One: Foundation of Hermeneutics). .
There is an additional component to Spirited Hermeneutics and that is the attesting “in the life
of the interpreting community – a community that, in relation to Jesus, bears the fruit of the
Spirit and manifests the gifts of the Spirit.”(Wood, 2016(a): Lecture One). Thiselton also
provides the following “the Holy Spirit’s role in biblical interpretation is seen as “to put it
crudely...how God chooses to inspire Scripture is God’s concern, not so much ours, once we
agree that this is the work of the Holy Spirit. This is not to say that human inquiry is irrelevant
and unimportant; it is to say that it offers no more predictable and easy answers than any
questions about the nature of the Holy Spirit.” (Thiselton, 2009: 350). This section also
considers “key characteristics” of the “Spirited Hermeneutic”(Wood. 2016(f)), founded on a
personal relationship with Jesus, the one and only Son of God who has been revealed to
interpret scripture so as to make an impact with the message that is released; an essential ans
“vital” Holy Spirit to understand what it is that God “wants to say”; the Holy Spirit to “provides
understanding” and inspiration or what it was that the Holy Spirit revealed to the original author,
nor is it in looking at the text alone so that one does not “something else” to the text in“sound
exegesis”;the goal of an even deeper relationship wit God through the understanding; “cultivating a relationship with the Holy Spirit-the holder of meaning”- it is not through the “deep,
conscientious, arduous study of the text”; there is a biblical antecedent is the anchor clearly
demonstrating “(an) eschatological preference (more than historical precedence)”(Wood,
2016(f)).

6.2.1 COUNTER ARGUMENTS
This section considers three counter arguments and responses to the Holy Spirit as the bearer
of meaning in the Holy Spirit’s role in biblical interpretation. The three counter-positions
considered are textual criticism, reader-response theory, and biblical (historical) criticism. The
first of these counter-arguments is textual criticism in which Ehrman approaches biblical
interpretation from the stand point that the bible is merely “a human book” and is there is no
role for the Holy Spirit in interpretation “ (Evans, 2006:27; Duncan, 2016: 2, Response to
Ehrman). Wood notes that it was the Alexandrian School that practiced “allegorical
interpretation to derive spiritual meaning and to explain hard-to- understand passages; (the)
focus (was) on the reader and the reader's ability to understand the text” (Wood., 2016(b),
15:50min). Ehrman’s approach is that of an agnostic which in itself a theological stance.
Ehrman maintains that scripture is not inerrant and therefore the entirety of scripture is not true
(Duncan: Response to Ehrman, April 17, 2016) “Rand Wager finds that “Bart D. Ehrman, chair
of the department of religious studies at the University of North Carolina, Chapel Hill is a brilliant
scholar who has worked for many years studying and teaching the New Testament; especially
being involved in it’s textual criticism. In Misquoting Jesus, Dr. Ehrman begins by sharing a little
bit about his journey of faith which undoubtedly contributed to the book’s content. He gives his
testimony thereby divulging the philosophical presuppositions which underlie his current
understanding of the New Testament. As a young man, Ehrman admits to having had a ‘born
again’ Christian experience which led him to attend Moody Bible institute (a highly
conservative/fundamentalist Christian college) and then to attend Wheaton College. His
testimony indicates that as he dove further into the world of the text of the new Testament,
while working on his doctorate at Princeton, he came to realize that his evangelical
understanding of the Bible as the inspired, infallible, and inerrant word of God was false. He

asks: “How does it help us to say that the Bible is the inerrant word of God if in fact we don’t
have the words that God inerrantly inspired, but only the words copied by scribes…incorrectly!
What good is it to say that the autographs were inspired? We don’t have the originals!”
(Wagner, 2007(sic):7 ; Duncan (2016) Response to Ehrman, n.2). Ehrman, in debating Evans,
claims that the Bible, with its conspicuous errors, remains true for “fundamentalists and
conservative evangelicals”. Josh Chartaw provides a listing of scholars’ comments on
Ehrman:“Many scholars in fact have responded to Ehrman on a number of other points.
(Chartaw, 2011: 449-465; Wallace, 2006: 327-49; Burroughs, 2006; Jones, 2007; Perrin, 2008;
Köstenberger and Kruger, 2010).

A second counter-argument is found in the reader-response theory. The Reader-response
theory contemplates that the meaning of biblical interpretation is in the “active role of the
reader” and that it is out of this role that meaning is derived. The reader-response theory’s
under pining is that it “depends on the idea that the text is an abstraction until it is interpreted
and understood by the reader”. So to Ehrman there is no role for the Holy Spirit in such an
interpretation-it is the role of the reader is the reader “completes the meaning of the
text”(Wood, 2016©). In this reader-response theory the reader does assume an active role and
“is not a passive spectator” , the reader “contributes something to the meaning” The third
counter-position to a Spirited Hermeneutic is biblical (historical)-criticism. The counter-position
is also found in biblical criticism of Semler. Semler’s view is one in which both the text as well
as the scriptural canon within the Bible “owe their origin entirely to historical factors and
conditions” (Wood, 2016©). Thiselton also reflects on Semler that “Semler insisted that
hermeneutics not only embraced both tasks, namely apprehending both the meaning and the

truth of biblical texts, but also that interpretation should proceed independently of all theological
or dogmatic considerations”(Thiselton, 1992:195-196).

In this position of biblical criticism is the total disregard for any argument which included the
“divine authorship of Scripture”(Wood, 2016(b), 22:13min).Wood notes that “Semler also
‘rejected any attempts to find allusions to Christ in the Psalms” (Wood, 2016(b), 22:17min). The
Biblical criticism of Semler was one which consistently pursued the criticism of the New
Testament text ti the extent that there was a rejection of certain NT texts.” This criticism also
rejects both allegory as well as the “four-fold sense of Scripture” (Wood, 2016(b), 17:29min). In
addition in “textual criticism ruthlessly to the exclusion of certain texts” .There are similar
positions within biblical criticism including Johann August Ernesti’s position that “non-rational
factors should be excluded, the text has one singular meaning, (and that) there are no
contradictions in the Bible but one can look to more clear passages to resolve difficulties”
(Wood, 2016(b). 22:34min): Gotthold E. Lessing held to “rational truths are eternal while
historical truth is temporal and contingent” (Wood, 2016(b). 22:38min); H. S. Reimarus’ position
within biblical criticism was that “there were no miracles or mysteries in the life of Jesus (and)
the resurrection was falsified by the disciples to deceive the world”; (Wood, 2016(b),
22:48(min); There are also Johann Gottfried Eichhorn and the view that “the early chapters in
Genesis are mythological”(Wood, 2016(b), as well as “Johann P. Gabler (that) pure biblical
theology derives from historical inquiry only; there is a “tendency to exclude the so-called
supernatural. Gabler “follows Eichhorn in a mythical approach to the O.T.”(Wood, 2016(b),
23:45min) It is biblical criticism seeks to establish that there is no role of the Holy Spirit in
biblical interpretation (Spawn & Wright, 2011).

6.2.2 RESPONSE TO COUNTER ARGUMENTS
This section of the position paper responds to the counter arguments presented in textual
criticism, reader-response theory, and biblical criticism regarding the role of the Holy Spirit in
biblical interpretation. The first response is to Ehrman’s textual criticism which finds a direct
response from Evans . Ehrman claims, in Misquoting Jesus, the Bible is only a human book, is
not inerrant, and is not historically reliable; He basis this on a narrow “extreme and radical”
textual criticism.. This textual criticism response is drawn, in part, by this author, from (Duncan,
2016: Response to Ehrman). Rand Wager notes that “Bart D. Ehrman, chair of the department
of religious studies at the University of North Carolina, Chapel Hill is a brilliant scholar who has
worked for many years studying and teaching the New Testament; especially being involved in
it’s textual criticism. In Misquoting Jesus, Dr. Ehrman begins by sharing a little bit about his
journey of faith which undoubtedly contributed to the book’s content. He gives his testimony
thereby divulging the philosophical presuppositions which underlie his current understanding of
the New Testament. As a young man, Ehrman admits to having had a ‘born again’ Christian
experience which led him to attend Moody Bible institute (a highly conservative/fundamentalist
Christian college) and then to attend Wheaton College. His testimony indicates that as he dove
further into the world of the text of the new Testament, while working on his doctorate at
Princeton, he came to realize that his evangelical understanding of the Bible as the inspired,
infallible, and inerrant word of God was false. He asks: “How does it help us to say that the
Bible is the inerrant word of God if in fact we don’t have the words that God inerrantly inspired,
but only the words copied by scribes…incorrectly! What good is it to say that the autographs
were inspired? We don’t have the originals! Ehrman is careful to choose only specific passages
such as Luke 22:41-45" and “John (sic) 7:53-8:11)”(Ehrman, 2005:29). Ehrman, in debating
Evans, claims that the Bible, with its conspicuous errors, remains true for “fundamentalists and

conservative evangelicals”(Wood, 2016(f): Ehrman vs. Evans Debate). Ehrman both questions
the Bible’s inerrancy and inspiration and claims a purely non-theological approach yet his own
Christian beliefs were upended to the point of agnosticism (which is a theology) (Ehrman,
2005). He views the bible is a ‘human book” and therefore cannot be taken as God’s words is
refuted on several points (Ehrman, 2005).. His argument, rests mainly on only three scriptures (
Luke 22:41-45, John 7:53-8:11; Mark 16:9-20) and he fails to note the presumed error in Matt
24:30 is answered in Mark 13:32 (Ehrman, 2005:29-30). Ehrman extrapolates several “textual
problems” to being applicable to the entirety of the Gospels.(Ehrman, 2005:30). His “textual
variants” in the bible implicate the historical veracity of the text, that with such numerous
discrepancies the bible in historical context cannot be taken as truth and yet “no cardinal
doctrine is jeopardized by any variant”(Ehrman, 2005: 37). Wallace provides the example of
“Ehrman, Misquoting Jesus, thinks he has produced other textual variants that are more
significant, those that directly impact cardinal doctrines. For the most part, the passages he
brings up were already mentioned in his 1993 scholarly volume, Orthodox Corruption of
Scripture. Yet several scholars criticized Ehrman in that tome for either being wrong in his
textual choices or wrong in his interpretations” (Wallace 2006:7, n.13; Howe, 2006; Evans,
2006::27,31; Thisleton, 2009:13-17, 32).
Ehrman’s textual criticism claims it is not possible to bring harmony to the four gospels of
Matthew, Mark, Luke and John - the gospels differ in the writings of both the deeds and
sayings of Jesus and since no two agree the Bible is no longer reliable. Duncan sees that
“(Ehrman’s) pre-supposition is seen in the reader-response theory in looking to the Bible with
“postmodern relativism” and “brittle fundamentalism”and that “ Ehrman “lost his faith” based on
close reading of the biblical manuscripts” (Wood,2016(f): Evans v. Ehrman Debate). Ehrman
fails to understand that the gospels are written from four different perspectives (Wood, 2016(f):

Evans v. Ehrman Debate). Ehrman in the question of inerrancy of the Word of God based on
textual criticism (textual variants), is ultimately refuted on the basis of the Christian faith, which
is in the resurrection of Jesus Christ. (Duncan, 2016: Response to Ehrman). Ehrman also
“does not invoke the criteria of the historicity of the biblical text, basing judgement on prefundamentalist convictions” (Ehrman, 2005:31). Ehrman does not meet the Spirited
Hermeneutic-there is an absence of “relationship to Jesus, who is the revealed Son of
God”(Ehrman, 2005: 38). Ehrman is an agnostic and lost a faith so for Ehrman there is
therefore no role for the Holy Spirit in biblical interpretation; such a view is contrary to the
second key characteristic of the Spirited Hermeneutic. Ehrman’s method of biblical
interpretation is one of “an arduous task” in determining which specific scripture was designated
as not being true-this is contrary to the sixth characteristic of the Spirited Hermeneutic (Wood,
2016(f)). In responding to the reader-response theory one needs only to see that even Origen
believed that the Holy Spirit had inspired every single word of Scripture and that apparent
contradictions in Scripture could be explained through its spiritual meaning . It was also
Jerome (340-420 AD) that there was “discerned spiritual meaning in the biblical texts”(Wood,
2016(b): Lecture Two: History of Hermeneutics, Part 1).

The response to the reader-response theory can be readily seen in the fifth characteristic of the
Spirited Hermeneutic since “a Spirited hermeneutic doesn’t just look at what the Spirit said to
the author, nor just to the text, but looks to the Spirit to provide understanding” (Wood.,
2016(b): Lecture Two: History of Hermeneutics, Part 2). There is also an inherent response to
the counter argument of biblical criticism. The biblical criticism does not engender the fourth
characteristic of the “Spirited Hermeneutic (which is in order) to keep us from saying something
else, we need to practice sound exegesis. But then (one allows) the Spirit to give us

illumination and to provide understanding” (Thiselton, 2013: 99, 412).Thiselton also reflects on
biblical-criticism “it is easy to select such a scholar as Philip Davies and use him as a
representative of ‘the’ historical-critical method (as if there were only one), and then ignore such
writers as B.F. Wescott, J.B. Lighfoot, and in our own day, Walter Moberly, Christopher Seitz,
Francis Watson, N.T. Wright and many others of this tradition”(Thiselton, 2013:99). It should be
noted that “historical-critical procedures and methods are marred with ‘anthropocentricity” and
often concern of the ‘ghetto pf redemptive history.” (Thiselton, 2013:99).Within biblical criticism
is historical criticism which may be considered a “critical tool”(Thiselton, 2013:99). In biblical
response the emphasis is not on the role of the Holy Spirit in biblical interpretation. The
emphasis is on the analysis of biblical scripture may contribute to the exegesis of the text in
terms of its “literary form” the contrast is seen in the absence of the role of the Holy Spirit
(Spawn and Wright, 2011:19).
Both Spawn and Wright, in the Pneumatic Hermeneutic, respond to the dangers which are
inherent in biblical criticism in terms of both “contentious issue” as well as whether the “critical
tools” have indeed had a “significant role in the interpretation of Scripture”(Duncan, 2016©:
Week Three- Biblical Criticism). There is the initial point of view from Martin, Montague and
O’Brien, scholars in the renewal tradition (Duncan, 2016©: Week Three- Biblical Criticism)..
This is a position that there was “usefulness” in biblical criticism. “One can note Martin’s
position that there was indeed such “an advantage” contained in biblical criticism-since this tool
did nor “alter (Martin’s) high regard for the ‘unique role’ of historical disciplines”(Duncan,
2016(c):Week Three-Biblical Criticism). It is Martin noting that “that the meaning of the text is
not altered and that it is in fact ‘maintained in the original textual horizons’”(Duncan, 2016©:
Week Three- Biblical Criticism). The position of O’Brien also notes that biblical criticism is also
seen in biblical “charism.” It is in this “scholarship” that O’Brien notes that charism relates to the

gifts of the Holy Spirit and also is “firmly rooted in Christian community”- so O’Brien also
supports biblical criticism in the context of the Pneumatic Hermeneutic(Duncan, 2016©: Week
Three- Biblical Criticism).
It is important to note that Montague’s position is that biblical criticism also addresses other
“provenance...issues” of the text (Duncan, 2016: Week Three Discussion). A further response is
found in Ervin in noting if “one rejects the pneumatic factor of the text, she/he is in danger of
removing the divine life from it”(Duncan, 2016: Week Three Discussion). Duncan further reflects
on response to biblical criticism (footnotes provided) “in responding to biblical-criticism there
are also several distinctions within the pneumatic hermeneutic which need to be addressed.
Spawn and Wright sees that there are indeed two such “observations” (Spawn and Wright,
2011:7). The first of these observations is that there indeed is a role for the “presuppositions”
even within the pneumatic hermeneutic. Spawn and Wright see that the previous scholars
including Fee, Pinnock and Ervin also have engaged in specific approaches of “biblical
scholarship” that do not diminish “rigorous academic research”(Spawn and Wright, 2011:7.).
There is also a second point and that is these scholars also maintain that the Holy Spirit in
pneumatic hermeneutics is “the best form of biblical hermeneutics,”(Spawn and wright, 2011:7).
The role of the Holy Spirit in hermeneutics is based on the interpretation of scripture cited
“(Gen. 41,38,39; Neh 9:30;Ezek 2:1-3;11:24-25; Mic. 3:8; Zech 7:12;Jn 14:26;16:13-15; 1
Cor 2:4-5,9; 2 Tim 3:16; 2Pet 1:2)”(Spawn and Wright, 2011:7).. The renewal tradition is one
in which the scholars have adopted “the same or similar assumptions about the pneumatic
nature of Scripture as its writers” and this is based also on the role of the Holy Spirit in terms of
the “shared experience of the Holy Spirit as reflected in the Scripture”(Spawn and Wright,
2011:7). Within this view of the role of the Holy Spirit and Scripture there is also the “continuous
view” of Levinson (Spawn and Wright, 2011:7; Levinson, 2009). It is within biblical criticism that

Spawn and Wright also see that even in the scholars concern for “an anti-supernatural bias in
biblical hermeneutics” there has yet to be any clear demonstration that in either “classical or
contemporary forms” are void of any religious belief. (Spawn & Wright.,2011: 7). There is also
the view of biblical-criticism is also “divorced from all confessional discussions”-such is the view
of Davies (Spawn and Wright, 2011:7,8; Davies, 1995: 49-55). “(In addition) ‘there is little
consensus however in the role that biblical criticism plays in renewal theology given the
“provenance of the text” on the one hand and “the development of the ruah (‘spirit’) “ on the
other ” (Spawn and Wright, 2011:7-8; Duncan. Week Three Discussions). Duncan further
reflects on response to biblical criticism (footnotes provided) “in responding to biblical-criticism
there are also several distinctions within the pneumatic hermeneutic which need to be
addressed. Spawn and Wright sees that there are indeed two such “observations” (.Spawn and
Wright, 2011:7). The first of these observations is that there indeed is a role for the
“presuppositions” even within the pneumatic hermeneutic. Spawn and Wright see that the
previous scholars including Fee, Pinnock and Ervin also have engaged in specific approaches
of “biblical scholarship” that do not diminish “rigorous academic research”(Spawn and Wright,
2011:7-8). There is also a second point and that is these scholars also maintain that the Holy
Spirit in pneumatic hermeneutics is “the best form of biblical hermeneutics,”(Spawn and Wright,
2011:7-8). The role of the Holy Spirit in hermeneutics is based on the interpretation of scripture
cited “(Gen. 41,38,39; Neh 9:30;Ezek 2:1-3;11:24-25; Mic. 3:8; Zech 7:12;Jn 14:26;16:13-15;
1 Cor 2:4-5,9; 2 Tim 3:16; 2Pet 1:2)”(Spawn and Wright, 2011:7-8). The renewal tradition is
one in which the scholars have adopted “the same or similar assumptions about the pneumatic
nature of Scripture as its writers” and this is based also on the role of the Holy Spirit in terms of
the “shared experience of the Holy Spirit as reflected in the Scripture”(Spawn and Wright,
2011:708) .Within this view of the role of the Holy Spirit and Scripture there is also the

“continuous view” of Levinson (Spawn and Wright, 2011:7; Levinson, 2009). It is within biblical
criticism that Spawn and Wright also see that even in the scholars concern for “an antisupernatural bias in biblical hermeneutics” there has yet to be any clear demonstration that in
either “classical or contemporary forms” are void of any religious belief (Spawn &
Wright.,2011:7). There is also the view of biblical-criticism is also “divorced from all confessional
discussions”-such is the view of Davies (Davies, 1995:49-55; Spawn and Wright, 2011:7-8).
“(In addition ‘’there is little consensus however in the role that biblical criticism plays in renewal
theology given the “provenance of the text” on the one hand and “the development of the ruah
(‘spirit’) “ on the other” (Duncan, 2016©: Week Three Discussions).
..
6.2.3 CONCLUSION
This section has examined the role of the Holy Spirit in Hermeneutics. The thesis of this section
is that there is a Role of the Holy Spirit in Spirited Hermeneutics and the Holy Spirit is the
“bearer of meaning”. This section has also included the view of the Spirited Hermeneutic from
the perspective of some of the seven characteristics of the Spirited Hermeneutic. This Position
Paper has considered and responded to the counter positions contained in textual criticism,
reader-response theory, and biblical-criticism. This Position Paper concludes that there is the
role of the Holy Spirit is the “bearer of meaning”of scripture both to the individual and the faith
community.
Even Hayford in his book, he argues for what appears to be a sensus plenior, or a Spiritual
sense interpretation. “We cannot say something else than what the text says, but we can say
something more” (Moore, 2014: Paper, 17 ). Wood (2016) notes “to keep us from saying
something else, we need to practice sound exegesis. But then we allow the Spirit to give us

illumination and to provide understanding and that is where we can say something more,
something that brings life, that is transformational” (Wood, 2016(f)).
Turning to Gordon Fee and looking to what he says concerning exegesis. (Fee) says “The first
task of the exegete is the historical one. But this first task is not the ultimate one. The
ultimate task is the Spiritual one, to hear the text in such a way that it leads the reader/hearer
into the worship of God and into conformity with God and his ways. This task is not to be
separated from the historical one, or added onto it at the end.”(Fee, 2000:11).Wood notes
“therefore (one) must keep the goal of hermeneutics in mind that it is understanding that draws
us into a deeper relationship with God.” A Spirited Hermeneutic and understanding does not
come by the deep and arduous study of the text, although (one) does not diminish its
importance, but it comes by cultivating our relationship with the Holy Spirit Who is the holder of
the meaning. Again Gordon Fee says ‘…the aim of exegesis [is] to produce in our lives and the
lives of others true Spirituality, in which God’s people live in fellowship with the eternal and
living God, and thus in keeping with God’s own purposes in the world. But in order to do that
effectively, true “Spirituality” must precede exegesis as well as flow from it”(Fee, 2000:6;
Wood, 2016(f)).

So with that in mind he regularly tells his students “have the touch of God on your life. Live in
fellowship with him; be among those who cry out with the Psalmist, ‘my soul and my flesh
long for you’; ‘O God, you are my God; earnestly I seek you. My soul thirsts for you; my body
longs for you, in a dry and weary land where there is no water.’ If those who teach and
preach God’s Word, which preaching must be based on solid exegesis of the text, do not
themselves yearn for God, live constantly in God’s presence, hunger and thirst after God –

then how can they possibly bring off the ultimate goal of exegesis, to help to fashion God’s
people into genuine Spirituality?”(Fee, 2000:6-7;Wood, 2016(d), 9:26min). So Fees notes “the
first place that exegesis and Spirituality interface is in the exegete’s own soul. The aim of
exegesis is Spirituality, which must be what the exegete brings to the exegetical task, as well
as being the ultimate aim of the task itself.”(Fee, 2000:7; Wood, 2016(d), 9:28min). Fee further
says “to be a good exegete, and consequently a good theologian, one must know the fullness
of the Spirit; and that includes a life of prayer (“praying in the Spirit,” Paul calls it) and
obedience”(Fee, 2000:7; Wood, 2016(d), 11:36min). Wood states “we are called to a life of faith
and obedience. So that by the (Holy) Spirit and gifts of the (Holy) Spirit we can then give out by
the same (Holy) Spirit. That our Word, our preaching, our exegesis and our application are
hermeneutic that brings life and transformation (Wood, 2016(d), 12:05min).
Now if the Holy Spirit is the holder of meaning. Wood asks “which century is normative to our
theology or which century is determinative of our conscience for determining our understanding
of biblical truth ?” (Wood, 2016(d), 12:19min). The response provided by Wood is that “most
people look to the First Century and look to the Early Church to provide the paradigm for our
practices” (Wood, 2016(d), 12:23min). In “turn(ing) to Ray Anderson” Wood presents
“something that is very important that has something to do with the Spirited Hermeneutic”
(Wood, 2016(d), 12:34). Anderson provides the distinct eschatological perspective on the
Spirited Hermeneutic that ‘the Spirit that comes to the church comes out of the future, not the
past. The presence of the Spirit is the anticipation of the return of Christ’” (Anderson, 2001:
102-112; Wood, 2016(d), 12:40min). Tracy supports this view that “this eschatological anchor is
the work of the Holy Spirit in the present, since the Spirit comes to the church from the
eschaton rather than the past” (Tracy, 2011:114; Anderson, 2001:102).

Tracy establishes also that “while Anderson is drawing here on the work of Jürgen Moltmann,
(Anderson’s) language here parallels that of Zizioulas that we noted earlier”(Tracy, 2011:114).
Tracy invokes both the “eschatological preference” and “historical precedence” in “the purpose
of practical theology, (while) Anderson argues, is to help the church discern its course of
action with two criteria in mind: an eschatological preference that recognizes the limits
imposed by history and context on the church’s practice at any time and thereby opens the
church to new possibilities; and an historical precedence that keeps the church true to
the biblical text and Christ’s own practices”(Tracy, 2011:114-115; Anderson, 2001:106-109).
Averill supports this and notes “as Ray S. Anderson affirms, eschatological preference trump
historical precedent, provided there are scriptural antecedents” (Averill, 2019:48; Anderson,
2006 ).

The eschatological preference is further presented by Wood (2016) in “Ephesians 1:13-14 - ,
(Paul states that, in him you also, when you heard the word of truth, the gospel of your
salvation, and believed in him, were sealed with the promised Holy Spirit, who is the
guarantee of our inheritance until we acquire possession of it, to the praise of his glory”
(Wood, 2016(d), 12:50min). It is “this (aρ ρ α β ων : arrabon)(sic) in the greek, (that) is the
down payment that is the guarantee that has been promised as the eschactological the final
fulfillment of God’s promise” (Wood, 2016(d), 13:15min). The role of the “Holy Spirit is (in)
preparing the people for this last century whenever this last century happens to be. We don’t
know exactly when this is we know that it is in the church age we know that the Holy Spirit is

preparing us for the eschactological fulfillment when all of God’s purposes are finally
established once and for all on the earth” (Wood, 2016(d), 13:30min).
Within this Pauline eschatological hermeneutic is “the perspective that Paul had even during
the ‘first century.’ (Paul) looked toward the coming of Christ as the final word of approval on
his own teaching and ministry. The Spirit of the resurrected and coming Christ was normative
for interpreting the past events in light of the coming ones”(Anderson, 2001:102-112; Wood,
2016(d), 13:39min).

Nicols continues and interprets the biblical antecedent through Anderson, Brunson and
Martinez, that for Paul it is first “the Spirit’s eschatological preferences- what is God doing ?”,
then “functionality-how will new developments fit the demands of tradition”, followed by “biblical
antecedent- what do the scriptures support” (Nichols: 2014: Part 3). Kinnison supports
Anderson through “Anderson’s “interpretive paradigms” and “historical consciousness;”
(Kinnison, 2010:62; Anderson, 2001:26-31). Haykin comments that there is “historical
precedence” in Ephesians 1:13-14 “or consider Lloyd-Jones’ references to the experiences
of such authors as Thomas Goodwin, John Flavel and Jonathan Edwards as proof that
his distinctive understanding of “the sealing of the Spirit”(Ephesians 1:13-14) has historical
precedent" (Haykin, 2007: 111-112). Schultz notes that “the Holy Spirit determines the
character of the blessings the Father bestows through Christ ((Eph 1:)v. 3), and he seals those
whom the Father has chosen and the Son has redeemed ((Eph 1:)v. 13), serving as a “pledge
of our inheritance” ((Eph 1:v. 14). These verses describe the Holy Spirit as the one who
applies the salvation that the Father planned and the Son accomplished.8.”(Schultz, 2009:74;

Demarest, 1997:44). “The Holy Spirit “applies, makes effective, and preserves the redemption
Christ bought to those who believe.” (Demarest, 1997:44).
So “Paul could look at the Old Testament scriptures and (note that) things are different now
because he is looking into the future, he is not looking only to the past.” (Wood, 2016(d),
13:50min) Liu describes the ontological perspective of the Spirited Hermeneutic in the work of
the “Holy Spirit and His Works in Ephesians” it is “because of the work of the Holy Spirit,
our life is changed ontologically. The following analyses the change in four dimensions:
the Holy Spirit and new life, the Holy Spirit and sanctification, the Holy Spirit and power,
and the Holy Spirit and unity,” (Lui, 2011:74-92).

Liu sees ”the Holy Spirit and New Life” in “Eph 1:13-14 (also Eph 4:30): Now you too, in him,
have heard the message of the truth and the good news of your salvation, and have believed
it; and you too have been stamped with the seal of the Holy Spirit of the Promise, the
pledge of our inheritance which brings freedom for those God has take for his own, to make
his glory praised. “Heard” and “believed” are both participles. Participles are used to bring
a main verb in the same time frame. (Ephesians Chapter four) Verse 13 suggests that
as we listen to truth and believe in Christ, we are sealed by the Holy Spirit. Being
“sealed” is the main verb in the scripture and is the aorist passive indicative of the
second person in “you were marked in him with a seal.”This kind of main verb phrase is
similar to what is used in Acts 19:2, “Did you receive the Holy Spirit?”.This verse can be
literally translated as “at the moment you believe, did you receive the Holy Spirit?” In
Greek, “believe” is a participle. It co-exists with “receive the Holy Spirit” (main verb),
which is more important since it is the sign of rebirth and the indwelling of the Spirit.

It can also mean receiving the filling of the Holy Spirit after conversion, as what
happened to the twelve disciples when speaking in tongues and prophesying on
Pentecost. “Gain power” in Acts 1:8 (λήμψεθε δύναμιν) can be translated as “receive
power” as it is derived from the same verb, “λαμβάνω”. Seal is referred to ownership and a
stamp of verification (Jer 32:9-10). It means that God holds the authority of the life of
a Christian who is recognized by God (Rev 7:3).

Francis Foulkes suggests that seal in the New Testament has similar meaning as the
Jew’s circumcision since it identifies God’s ownership of the people, or as the tattoo used in the
ritual of conversion in paganism. Jack W. Hayford suggests that “the seal of the Holy
Spirit” bears the same meaning as being filled by the Holy Spirit and receiving the power of
the Spirit. He opposes that it is referred to salvation because “have believed” in verse
13 suggests rebirth. A person will subsequently receive the filling of the Holy Spirit as
a seal of God receiving the authority of his life. 11 He refers to Martyn Lloyd-Jones
saying that the seal of the Holy Spirit is the second step of the work of the Holy Spirit.12Verse
14 suggests that God uses the indwelling and filling of the Holy Spirit as a guarantee,
deposit and pledge (avrrabwn) (see also 2 Cor. 1:22, 5:5) for two purposes. First, it
guarantees that after we are resurrected spiritually and physically, we will definitely receive
the rest of the inheritance that God has prepared for us. Secondly, the pledge of the Holy
Spirit is aimed for the praise of God’s glory. To say that the Holy Spirit is the seal,
deposit and pledge is the same as saying that the Holy Spirit is the “first fruit” (Rom 8:23). “(Liu,
2011: 76-78; Riggs, 1991:38; Owen, 2001:278-280; O’Brien, 2009:234; Fee, 2001:83; Foules,
1988:56; Hayford, n.d.: 77,130).

Liu notes that “Fee suggests that stamp refers to the Holy Spirit and represents ownership”(Liu,
2011: 76-78 c.f. Fee, 2001:83) Turner notes that “the Spirit gives revelatory words or
instruction or guidance, sometimes making direct reference to similar activity in the Old
Testament: Acts 1:2; 7-9.“virtually all the relevant passages in Acts depict the Spirit as
providing the prototypical gifts of the Spirit of prophecy”(Acts: 1:16 (=O.T.); 4:25 (=O.T.); 7:51
(=O.T.); 8:29; 10:19; 11:12, 28; 13:2, 4; 15:28;16:6-7; 19:21; 20:22, 23; 21:4, 11; and 28:25
(=O.T.)”(Turner, 2003:148-149).
The historical precedence in the Spirited Hermeneutic is established by Wood “in Acts 21: 1-26
as “(one sees) the eleven disciples are looking back to the historical precedence for the
disciples for Jesus; (the disciples) look at it and see that it says there needs to be twelve so it
needs to be twelve, and they were all males to they need to be male-they had to be so they
need to see how Jesus did His earthly ministry and they see that they cast lots, so they cast lots
and they chose Mathias,”(Wood, 2016(d), 14:11min). Wood then posits “what happens to
Mathias after that we don’t know.” (Wood, 2016(d), 14:27min). This is a specific historical
precedent to the selection of the disciples.

There is also an imperative within the Spirited Hermeneutic “what did the Holy Spirit do ?” in
response to this historical precedent (Wood, 2016(d), 14:33 min). The eschatological
preference is found in and through the Holy Spirit for “we know that the Holy Spirit raised up
one, Paul, to proclaim the gospel to the gentiles and this was not in keeping with the historical
precedent. Holy Spirit was doing something new something that had not been done before”
(Wood, 2016(d), 15:02min). Clearly the “Holy Spirit was an eschatological preference looking
to what God wanted to accomplish not what God had done in the past up to that point”(Wood

2016(d), 15:04min). This “praxis of the (Holy) Spirit” is supported by Anderson as “Anderson
(notes) ‘if the same Holy Spirit is active in the world today as then, should we not expect the
praxis (practice) of the Spirit in our day to operate with the same freedom?’”(emphasis added
by Wood)(Wood, 2016(d), 15:10min; Anderson, 2001:102-112; DeVan, 2018:179-204).

Dunn establishes a similar connection in Paul in that “(one) might well compare the fact that
Luke records a word inspired by the Spirit to Paul through others (Acts 21:4), which Paul
nevertheless did not regard as of binding authority on himself (cf. Acts 20:22). Even here the
link between an utterance's inspiration and its authority in a particular situation can never be
simply assumed: a word may be inspired by God's Spirit and yet be judged irrelevant to the
decision made in a particular situation!”(Dunn, 1982:225, n.103). Koech provides support for
the activity of the Holy Spirit upon the apostles “one significant similarity is Jesus' transference
of the Spirit upon his disciples (Acts 2:4, 33) just as the Spirit had moved from Elijah to Elisha.
This indicates that the public ministry of Jesus was characterized y the activity of the Spirit. The
new community, the church, had prophets as well who were moved by the Spirit though they
may not be placed in the category of the Old Testament prophets in every aspect (Acts 21:10
ff) “(Koech, 2008:166) .

Lindsay specifically comments on Paul and the Holy Spirit in (Acts 21:4) notes “a little Christian
community in the great seaport city of Tyre. Among these disciples were men whom the Spirit
warned of the dangers awaiting Paul at Jerusalem ; but the Spirit drove him in spite of
warnings to the dangerous city. Who said to Paul, and these said to Paul. There was no conflict
of spiritual guidance. Paul was compelled to go up to Jerusalem, not knowing what should

befall him; the same compulsion urged him when he was told what was to happen to him there,
and was warned not to set foot in Jerusalem”(Lindsay, 1885:109; 1884:165).

The operation of the Holy Spirit within this eschatological preference is further examined by
Wood explaining that “so many people want to put Holy Spirit in a box and say You (Holy Spirit)
can only operate the way You (Holy Spirit) did in the past, You can only operate the way we
see it done in the bible. But Holy Spirit should be free to operate the way He wants to operate.
He is the fulfillment of God’s purposes and He is not limited to what He has done in the past.
He is free to do a new thing “(Wood, 2016(d), 15:17min). Walton would agree with Wood in that
the Holy Spirit in Acts 21:11 “God speaks by the Holy Spirit (Acts 13)(sic) (v 2), most probably
through a Christian prophet in the gathering who were worshiping and fasting - for other
occasions when Luke uses language like 'the Holy Spirit said' (v 2) have a prophet speaking in
view (esp. Acts 21:11, but also Luke 1:67; Acts 4:25)” (Walton, 2008:301)(this researcher’s
emphasis).

Ellis sees too that in Acts 21:9 and Eusebius “among such leaders perhaps should be included
the four daughters of Philip “who prophesied”(Ellis, 1970:55-56, n.2, c.f. Eusebius).. Ellis further
states that in “ Acts 21:9. The patristic references (Eusebius, Ecclesiastical History 3,31, 4; 3,
37, i) suggest that their activity was not an occasional phenomenon but was a
distinguished and long-remembered ministry” therefore “J. Lindblom” in “Gesichte und
Offenbarungen) (1968: 179)(sic) distinguishes them as persons who have the prophetic
charism as “a continuing possession” (Ellis, 1970: 55-67). Ellis notes this in “Lk. 2:36 where
Anna is called a prophetess; Rev. 2:20” (Ellis, 1970: 55-67, c.f. Lund, 1968: 179).

Anderson refutes the “constraints of (both) historical and traditional precedence” that “we
should expect that the Spirit will more and more prepare the church to be the church that
Christ desires to see when he returns, not the one that he left in the first century. Until we
have made this theological paradigm shift, we are in danger of forcing the Spirit into the
constraint of historical and traditional precedence, as some in the early church attempted to
do”(Anderson, 2001: 102-112; Wood, 2016(d), 15:42min). Haykin does see that there is an
antecedent to the Holy Spirit “says” in Acts 21:11 “Moreover, the phrase 'the Spirit says', which
elsewhere in the New Testament introduces prophetic announcements (e.g., that of Agabus in
Acts 21:11) (as well as Acts 13:2; Rev. 2:7, 11, 17, 29; 3:6, 13, 22; 14:13); (Haykin also
notes that it is Ellis (in)̓Λ έ γ ε ι χ ύ ρ ι ο ς ”that (these are) quotations in the New Testament'
(Haykin 1985: 296, n.25, cf Ellis, 1978: 184-185). Haykin further notes the “citations of the Old
Testament (e.g., that of Ps. 95:7-11 in Heb 3:7-11" (and refers) also to Acts 28:25-27. Ct:
Heb. 10:15-17) is not in itself compelling evidence to suppose that prophetic activity was a thing
of the past. As the introduction to a prophecy which had been given in the past and which is
now in the process of fulfilment, the phrase performs a function similar to that of the very same
phrase in Heb. 3:7-11. There, the phrase 'the Spirit says' indicates that Ps. 95:7-11 is not
regarded as 'a dead letter of a bygone period but as fully existential in its significance, so that
what was spoken or written . . . centuries before continues to have a dynamic applicability to
the people of God' (Haykin, 1985:296, n.27; Hughes, 1977; 141).
There are implications of the historical precedence in ministry. Wood states “so this has
implications on how we interpret the biblical text like the role of women in ministry” (Wood,
2016(d), 16:02min). Within this context, Wood again posits “do we look to the historical

precedence to see how it was done or do we look to the eschatological promise ?” (even one)
“that was made even as in (the book of) Joel (Joel 2:28) where we read - And it shall come to
pass afterward, that I will pour out my Spirit on all flesh; your sons and your daughters shall
prophesy, your old men shall dream dreams, and your young men shall see visions” (Wood,
2016(d), 16:20min). Overstreet provides support in this examination of Joel 2:28-29. Overstreet
states that “Austel writes: ... there is the wonderful promise of the outpouring of the Spirit of
God on His people, a lavish and blessed provision on God's pan of His Spirit of grace which will
bring about a startling change in men's beings, lives, and condition (Joel 2:28-29 [H3:1-2];
Zech. 12:10; Ezk. 39:29; TWOT, s.v. ·-:i~IV." by Hermann J. Austel, 2:950;Overstreet, 1997:7,
n.12, c.f. Austel, 1980:950).

Wood once again notes “that Anderson points out that at critical points Paul placed theological
anchor points for eschatological preference” (Wood, 2016(d), 16:30min). Barrows, in
commenting on Joel 2:28-32, states that “it includes all the truths and ordinances of revealed
religion as quickened and made effectual by the ever present power of God's Spirit”(Barrows,
1860:467). Barrows continues that found in Joel 2:28-32 is “in the New Testament, (the
spiritual line of the administration the ministry of the Holy Spirit) appears in meridian brightness
in the Pentecostal effusion of the Holy Spirit”; further noting in “Joel 2: 28-32 (where both lines
of administration are exhibited in connection with each other); Zech. 12: 10-14 “ (Barrows,
1860:467, n.4).
Further comment on Anderson is found in Roenfeldt that as “Anderson writes, ‘It is not
precedent that permits the church to move with the freedom of the Spirit, but a biblical
antecedent ” (Roenfeldt, 2011:83, c.f. Anderson 1997:127). Trier notes the outpouring of the
Holy Spirit in Joel 2:28 “The passage can be divided into three parts, each beginning with a

converted perfect.16 The first section (vv. 28–29) contains an inclusion that speaks of the
outpouring of the Spirit. “(Treier, 1997:15, n.16 c.f. Robinson, 1983:119; Kaiser, 1983:119)
There is a further example of eschatological preference in “Galatians 3:27-28: For as many of
you as were baptized into Christ have put on Christ. There is neither Jew nor Greek, there is
neither slave nor free, there is no male and female, for you are all one in Christ Jesus.” So
“Paul allowed for the eschatological preference of the Holy Spirit where it could be
implemented without causing disorder and confusion in the church.”(Wood, 2016(d),
16:34minf), c.f. Anderson, 2001: 102-112). Rajarigam notes “that Therefore, to be baptized into
Christ (Gal. 3:27, 28) means into the Church. Baptism is an act of God by which He sets a
person within the Body of Christ-the Church. Even for Calvin, ' outside the Church no salvation'.
In other words, according to this sixteenth-century Cyprian, the Church is the exclusive channel
of God's redemptive grace.”.(emphasis is the researcher)(Rajarigam, 1962:144). Vanheltoo
also notes that “Paul knew that true converts, whether he had personally observed them or not,
were baptized by the Spirit (Rom 6:3-4; Col 2:12; Gal 3:27; I Cor 12:13). Vanheltoo notes that
“if a man manifests the indwelling of the Holy Spirit, Scripture declares he has been made one
in the body of Christ by agency of the Holy Spirit” (Vanhetloo, 1987:48). Within the immediate
context of Gal. 3:26-29 Paul changes to the second person pronoun ‘you’. He tells the Galatian
believers that they are all sons of God ((Gal) 3:26) because they are all in Christ. This union
with Christ is expressed in a number of different ways: ‘in Christ Jesus’ ((Gal) 3:26, 28);
‘baptised into Christ’ ((Gal)3:27), ‘clothed ... with Christ’ ((Gal) 3:27) and ‘belong to Christ’
((Gal) 3:29)”(Windsor, nd:2, n.2)

Windsor also provides a patristic interpretation of Gal 3:28-39 “Patristic Interpretation; rather
than commenting on Gal. 3:28 directly, the early church fathers tended to use this verse within
their arguments on other topics. It is through this use that their interpretation of its meaning can
be determined .Clement of Alexandria (c155-c.220) alludes to it in Exhortation to the Heathen
xi, where he comments that the ‘whole of Christ is not divided’ but is a ‘new man’ without any
divisions. The key idea is transformation by the Holy Spirit, with the verse being applied to
believers only (Clement of Alexandria, 2007; Windsor, nd:8, n.18) Windsor also notes that
“Gregory of Nyssa (330-c.395) in On Virginity says that women have the same calling as men
with regards to a spiritual union/marriage with Christ” (Windsor, nd.:8, n.19, c.f. Gregory of
Nyssa, On Virginity). Additionally (Gregory of Nyssa) uses this verse in On the Making of Man
as proof that God making male and female ‘is a departure from the prototype’, Christ, in whom
there is ‘neither male nor female’. In neither case does he apply the passage to gender
responsibilities within church or family life. (Gregory of Nyssa, On the Making of Man:16-17;
Windsor, n.d.:8, n.20). Both Athanasius ©. 295-373) and Hilary of Poitiers ©. 315-367) used
Gal. 3:28 in their defence against the Arians. Athanasius’s allusion to it is only minor, making
the point that once united with God, and no longer ‘abiding on earth’, there will no longer be
disunity between men and women (Anthanasius, Against the Arians: II.69; Windsor, n.d.:8,
n.21). His reference is spiritual, speaking of the new creation and refers to unity rather than
equality. Hilary of Poitiers quotes Gal. 3:27-28 in his refutation of the Arian idea that the Father
and Jesus are ‘one’ in will only and not in nature. (Hilary of Poitiers, On the Trinity: VIII.8;
Windsor, n.d.:8, n.22).
In “(Hillary of Poitiers’ ) interpretation of the passage (there) is that oneness in Christ speaks of
the unity of the faithful brought about by the sacrament of baptism. This means that believers

are united in nature in a way that is only possible if Christ is also of the same nature as God. He
sees this oneness as ontological and again makes no reference to equality or gender
responsibilities. John Chrysostom ©. 344/354-407) stands alone in this period in that his work is
energetically based. In his homily on Galatians, he interprets this verse as meaning ‘you all
have one form and one mould, even Christ’s. [...] He that was a Greek, or Jew, or bond-man
yesterday, carries about with him the form [...] of the Lord of all, yea displays in his own person
the Christ’.(John Chrysostom, Homily 3 on Galatians; (Windsor, n.d.:9, n.23). Chrysostom does
not spell out any social implications of having the form of Christ, but it is interesting, as Johnson
also notes, that he makes no reference to the clause “male nor female”(Johnson, 1991: 156;
Windsor, n.d.:9, n.24). Apparently this distinction had less significance then than it does in the
modern debate. Augustine (354-430) clearly did not believe Gal. 3:28 to be a statement
removing functional differences when he penned the following comments on this passage:
Difference of race or condition or sex is indeed taken away by the unity of faith, but it remains
embedded in our mortal interactions, and in the journey of this life the apostles themselves
teach that it is to be respected [...] For we observe in the unity of faith that there are no such
distinctions. Yet within the orders of this life they persist. (Augustine, Minge PL 35:2125;
Windsor, n.d.:9, n.25) This is the first reference to social implications found within early church
history and it is by way of negation. Augustine believed Gal. 3:28 was a statement of faith that
did not remove distinctions in this earthly life. It was about unity rather than equality” (Windsor,
n.d.:9). Romerowski notes that “the theme of the inclusion of the Gentiles is clearly stated in
Rom 4:9ff; 11:17 and Gal 3:29; Eph 2:12ff” and “one could take the Israel of God as referring
to Jewish believers only. The immediate context does not permit us to determine that it is to
be taken as the whole Church or a.' the Jewish part of it only. However, what Paul wrote in Gal
3:28-29; 4:26-31 (sic), and in the above passages in Romans, makes his intent in Gal 6:16
clear”(Romerowski, 1997:37,39, n.7). Poythress clearly establishes the context “Gal 3:6~29 is
particularly important. Gal 3:8 indicates that those who are justified are justified through faith.
Here are salvific blessings. Keisler notes that “scholars view the Epistle to the Galatians as a
first systematic apology of Christianity. As such, it is not directed to outsiders but rather to
Christians themselves. In it Paul defends "the truth of the gospel.” (Keisler, 1987:5, n.15)."
Keisler notes that “Betz takes this position in his lecture "In Defense of the Spirit: Paul's Letter
to the Galatians as a Document of Early Christian Apoletics," in Aspects of Religious
Propaganda in Judaism and Early Christianity, ed. Elizabeth Schussler Fiorenza (Notre Dame:
University of Notre Dame, 1976), pp. 99-114(Keisler, 1987:5, n.5, c.f. Betz, 1976:99-114). Berry
notes the Holy Spirit and “social and moral identity” in “Gal 3:28" (Berry, 2011; Davis, 1976:
201-208; Walden, 2009: 45-50) .Gal 3:28~29 indicates that these same people are one in
Christ. The whole argument of Galatians 3 says that we know that they are one because the
very nature of their justification and their salvation implies that it is so”(Poythress, 1989:151)..
Wood .notes “that this an important point to keep in mind, that we do not want our Spirited
Hermeneutics to cause division, anxiety, and rifts between people. After all we have said that
the Spirited Hermeneutic will be characterized by the fruit of the Spirit so we hold that intention.
We allow Holy Spirit whatever He is going to do and we are mindful of the impact on people He
has put us in relationship with” (Wood, 2016(d), 17:29min). Wood posits “an important final
question- does this claim that we can justify everything we claim which is done in the name of
the Spirit- the eschatological preference means that there is nothing normative that is in the
history of divine revelation as given in the bible-that could lead to Spiritual anarchy so that is not
what we are saying”(Wood, 2016(d), 17:24min).

Scott notes that “it is that neither the Bible nor the Prayer Book envisages the baptism of an
unbeliever; they assume that the recipient is a true believer. And since 'baptism and faith are
but the outside and the inside of the same thing' (James Denney), the blessings of the New
Covenant are ascribed to baptism which really belong to faith (Gal 3:26, 28). Jesus had said 'he
that believes and is baptized shall be saved', implying that faith would precede baptism. So a
profession of faith after hearing the gospel always preceded baptism in Acts.” (Scott, 1964,
1998). McLain notes that “Paul repeats and expands this teaching throughout his epistles. In
Galatians 3:28 he writes, "There is neither Jew nor Greek ... for you are all one in Christ
Jesus." In the spiritual realm "all believers are equally sons of God . . . all are alike in their
spiritual standing" (McLain, 1986: 60, n.24 c.f. Lenski, 1937: 190)."
Snodgrass notes that “both sides of the debate have admitted that Galatians 3:28 has not
always been handled well” and in his significant article, (Snodgrass) has said, “This text, like
some others, has become a hermeneutical skeleton key by which we may go through any door
we choose. More often than not, Galatians 3:28 has become a piece of plastic that people
have molded to their preconceived ideas.” (Johnson, 2005:2, n.7, c.f. Snodgrass, 1986: 161).
also notes that “James B. Hurley, holding a different view of the text, agrees, contending that
much of the debate has arisen over “an abuse of Galatians 3:28” (Johnson, 2005:2, n.8, c.f.
Hurley, 1981: 195).

6.3 ESCHATOLOGICAL PREFERENCE
Wood notes that “Anderson says “As nearly as I can see, for every case in which
eschatological preference was exercised by the Spirit in the New Testament church, there
was a biblical antecedent for what appeared to be revolutionary and new.”(Wood, 2016(d),
17:40min, c.f. Anderson, 2001:102-112). Therefore while “things appeared to be revolutionary
and new, but if you look back to the Old Testament there is an antecedent where God had
already done something that had established a first fruit (sic) so to speak to open a door for us
to receive what the Spirt is now doing “(Wood, 2016(d), 18:06min). The specific “example (of)
Paul’s treatment of the role of women in the church there is a theological antecedent where
women had served God in the Old Testament- Meriam, and Obadiah” (Wood, 2016(d),
18:17min). There is also eschatological preference in “a more difficult issue is that of divorce
and remarriage in the church” for in this instance “Anderson says ‘if a failed marriage and
subsequent divorce is considered to be a form of the ex nihilo (out of nothing) in which the
grace of God can create a situation in which “everything has become new” (2 Cor. 5:17), one
could understand that the praxis of the Holy Spirit frees the individuals from historical
determinism and opens them up to eschatological fulfillment of God’s promise’”(Wood,
2016(d), 18:34min; Anderson, 2001: 102-112). Specific to Anderson this “regeneration can be
regarded as “that work of the Spirit at conversion that renews the heart and life (the inner self),
thus restoring the person’s intellectual, volitional, moral, emotional, and relational capacities to
know, love, and serve God”(Schultz, 2009:76, n.18, c.f. Demarest, 1987:293). Shultz notes that
“regeneration is transformational (2 Cor 5:17), it is solely a work of God, and it takes place in a
person’s union with Christ, and thus through his salvific work on the cross.19 (Schultz, 2009:76,
n.19, c.f. Hoekema, 1989:103)” Shultz notes that “most often in Scripture regeneration is
attributed to the Holy Spirit (e.g., Titus 3:5).”( Schultz, 2009, 76, n.18, n.19) Anderson
establishes that “a remarriage can then be viewed theologically as a gracious recovery of the
biblical antecedent that marriage itself is given by God as a possibility within the divine image

(Gen. 2:24).”(Wood, 2016(d), 18:37min; Anderson, 2011:102-112). Specifically “in this case,
there is precedent for a remarriage in the divine institution of marriage itself. It would seem
that the response of Jesus to the quarrelsome question put to him by the Pharisees was of
this kind. ‘From the beginning of creation, “God made them male and female”.’”And Jesus
then quotes the passage from Genesis 2: ‘For this reason a man shall leave his father and
mother and be joined to his wife, and the two will become one flesh . . . Therefore what God
has joined together, let no one separate’ (Mark 10:2-9).”(Wood, 2016(d), 18:42min).

Sonegla notes that “it is intriguingly in his response Jesus goes beyond the Law of Moses and
the Shammai-Hillel debate to a creation ordinance (4-6). The introductory formula
“haven’t you read that ...” clearly implies that Jesus is about to quote an Old Testament
writing. Just like Mark, Matthew connects Gen. 1:27 and 2:24 via “and he said” (και είπε) so that
Gen.2:24 is a pronouncement by God himself in which he demonstrates the meaning of his
creative deeds..”(Songela, 2013:98 , n.54, n.55). Songela (2013) notes that “a creation
ordinance is an appeal to some facet of creation before the fall to support a NT speaker’s or
writer’s perspective equally appropriate in this new age”(Songela, 2013:91-106). Songela
states that Beale and Carson provide such a “definition”(Beale and Carson, 2007). Songela
also notes that Farla provides the observation “that this is the first instance of a creation
ordinance in Matthew (v.55)(Sonegla, 2013:91-106, n.59, cf Farla, 1989:71) . Kostenberger
notes that there are specific O.T. passages which (reference, (are) alluded to) including
Genesis 2:24 which are positioned through “authorial intention” to NT passages (Eph 5:21–33
(par. Col 3:18–19)”. Kostenberger also notes that “evangelical hermeneutics affirms the
significance of authorial intention in determining meaning. If one seeks to understand the
Pauline gender passages with regard to authorial intent, one must not take lightly the fact
that Paul in virtually every instance refers to one or the other passage from Genesis 1–3. This,
as noted above, has of course not gone unnoticed. However, fundamental hermeneutical
questions remain to be asked and answered.”(Kostenberger, 1994:268) Kostenberger supports
a Spirited Hermeneutic through “authorial intention”. (Kostenberger, 1994: 268). Kostenberger
also supports the biblical antecedent “moreover, since the apostles were given a unique
role by God in the progress of formulating the NT, the contemporary interpreter should
submit to the apostolic interpretation of the O.T. where such is available"(Kostenberger,
1994:271-272). Kostenberger also notes that “the opposite attitude to submission to the
apostolic interpretation of a given O.T. passage is the effort to interpret the reference
independently by the modern interpreter, with the sub sequent attempt to make the NT conform
to one’s own interpretation of the O.T. passage”(Kostenberger, 1994: 271-272). Kostenberger
also points to Fleming (1987) and “a rhetorical analysis of Genesis 2-3 with (the) implications
for a theology of man and woman” that Fleming “variously ignores or distorts the context of the
Pauline arguments and theology to substitute (one’s) own views based on an independent
interpretation of the O.T.”(Kostenberger, 1994: 271-272, n.45 cf Fleming, 1987).
Wood states further as “(Anderson continues) “the Pharisees were tracking their argument
back to Moses. Jesus reminds them that when they deal with marriage, they deal with God.
“And the God that we encounter when dealing with failure and sin is the one who meets us as
Jesus Christ, who forgives, renews and restores. Certainly it was God’s intention that those
joined together in marriage stay together and that no human principle or law can justify this
separation. But as we have seen through the Bible, where barrenness and death occur—and

tragically, they do—God’s grace operates out of this ex nihilo to create something entirely
new. Historical precedence, even as a consequence of sin, is cancelled by eschatological
preference” (Wood, 2016(d), 19:11min).

The issue of homosexuality is also posited by Wood in asking “can then we ignore what the
bible says about homosexuality because Jesus forgives, renews, and restores. Do we lean on
the grace of God to allow it - (the answer is) No”(Wood, 2016(d),20:24min). Once again Wood
turns to Anderson; “Anderson states that the answer to this would require many books and
many books have been written on this subject”(Wood, 2016(d), 20:30min ,cf Anderson, 2011:
102-112). Wood responds in this manner “so out of the same idea that is under eschatological
preference with biblical antecedent” it is Anderson in stating that “some who argue that even as
the first-century church struggled over the issue of including the Gentiles and finally accepted
them, so the church today must accept homosexuals. The issue is not the same, however,
for in the case of the Gentiles, there is a biblical antecedent in the promise to Abraham, a
point Paul clearly made in his argument to the Galatian church (Gal. 3:8).”(Wood, 2016(d),
21:05min, c.f. Anderson, 2001:102-112). What then is to be the response “how do(es) (one)
respond to this issue- do(es) (one) engage in a debate to see who has the right interpretation of
the intended meaning of all the different verse that address homosexuality ? “ (Wood, 2016(d),
21:30min). Anderson provides a response “that there is a different approach:’even if one should
dismiss all of the biblical texts that appear to forbid homosexuality (in both the Old and the
New Testaments) as not relevant for our present understanding of same sex relationships, we
are left with absolute silence from the Bible in this regard. Those who argue for the validity of
homosexual relations as fully equivalent to heterosexual relations do, in fact, argue from
silence with regard to a biblical view of sexuality. The Bible, however, is not silent regarding
human sexuality and the image of God. ‘So God created humankind in his image, in the
image of God he created them; male and female he created them’ (Gen. 1:27).”(Wood ,
2016(d), 21:44min, c.f. Anderson, 2001:102-112). Malick notes that scripture is emphatic on
the “condemnation of homosexuality in 1 Corinthians 6:9" and “Romans 1 describes
homosexuality as an evil in itself (i.e., a perversion of nature)(and) this, in turn, invokes the
eschatological antecedent in Genesis.” Malick notes that “in particular Romans 1:22-27
where Paul’s entire discussion is drawn from his reference to creation in Genesis 1 and
2 .”(Malick, 1993: 479-492) and a “more in-depth examination” is found.” (Malick, 1993: 479492, c.f. Johnson, 1972: 132; Hays, 1986:191, 212)
Ellis notes that “but in Scripture—from Genesis to Revelation—the copulation of male with male
(arsenokoitai)(sic) is regarded not as a sexual fulfillment but as an aberration or bondage,
indeed a sexual exploitation of another.” Anderson also notes “ Ellis notes “Gen 9:21–27; 19:5–
8; Lev 18:22–23; 20:13; Deut 23:17–18; Judg 19:16–26; 1 Kgs 14:24; Rom 1:26–27; 1 Cor
6:9–10; 1 Tim 1:9–10; Jude 7–8; Rev 22:15; perhaps, 2 Pet 2:6–8, 13–14" and “in the NT the
practice is virtually always in vice lists”(Ellis, 2002: 494, n.189). Ellis further notes that “one
should have compassion for those caught in this addiction,190 but to turn the Bible’s no into a
yes is quite a different matter”(Ellis, 2002:495, n.190, c.f. Ellis, 1975:6-7; Nicolosi, 1997;
Gagnon, 2001).
Geisler notes that there is an incorrect hermeneutic in “purpose determines meaning” as in “The
same procedure is used by pro-homosexual interpreters of verses like Lev 18:22. The text
says, "You shall not lie with a male as one lies with a female; it is an abomination." But

according to a prohomosexual understanding of this verse one must view this obvious
prohibition against homosexual acts in view of the purpose of the author. Just what was this
purpose? According to some pro-gay interpreters the purpose was to preserve ritual purity or to
avoid idolatry. It was not to make moral pronouncements about the wrongness of homosexual
acts.8 Thus, we are told that when one "understands" the prohibition in the light of this purpose
there is, in fact, no moral condemnation here against homosexual acts” (Geisler, 1984:229-245,
c.f. Scanzoni & Mollenkott, 1978: 59-60; Pittenger, 1977:80-81). Honeycutt also notes with
regards to hermeneutics “The resolution of the debate in the church largely hinges on one
thing; Scripture. At the heart of this debate is biblical hermeneutics. Consequently both sides
are turning to the biblical material to argue their position. Yet in so doing they are coming to
diametrically opposed conclusions from the same data. This crisis, therefore, demands that the
texts in question be carefully considered. This essay proposes to do this by inquiring into the
meaning and continuing relevance of the Levitical proscriptions of homosexuality found in
Leviticus 18:22 and 20:13.8 Its goal is to provide reasons for upholding the traditionalist
interpretation that homosexual practice is sinful without qualification” (Honeycutt, 2012:3, n.8).
Schneiders also notes the implications on the literal sense of scripture as it applies to
the issue of homosexuality. (Schneiders, 1978:720 ,n.3 cf McNiel (1976)).

McNeill (1976), “devotes Part 1, chap. 2, to an investigation of the uses and counteruses of
Scripture in the debates over the morality of homosexuality. While there are other verses in
Scripture that deal with homosexuality, these two in Leviticus are especially significant in view
of their uniquely prescriptive nature. If God has clearly proscribed homosexuality without
qualification, then it is obvious that this activity must still be considered a sin. Yet if, as
revisionists argue, these texts were never intended as a universal and unqualified
condemnation of homosexuality and/or are no longer binding upon the church due to their being
part of an ancient, and now obsolete, Holiness or purity code, the Bible has no explicit
proscriptions against homosexuality. All the other texts in the Bible dealing with this issue are
descriptive in nature, and although they clearly denounce some form of same sex intercourse
as sin, the passages in Leviticus make explicit negative commands regarding it. It would seem
that these specific precepts should take a hermeneutical priority to the other texts in order to
properly understand them. As such, the following will be limited in its scope to the treatment of
the Levitical material “ (Honeycutt, 2012:3, n.8).
Wood states “so the Bible is explicit about God’s desire (and) about God’s intent for human
sexuality, but it does not address in a positive sense the possibility of homosexual relations”
(Wood, 2016(d), 22:30min). In the context God’s intent “Anderson says ‘If one reads this text
as intending that the image of God be understood to include sexual differentiation as male
and female, then the biblical antecedent is clearly one of heterosexual orientation and
practice as God’s preference. The antecedent for homosexual relations does not appear to
be found in Scripture. As a consequence, those who argue for the normalization of
homosexual relationships and full acceptance by the church must do so on other
grounds.”(Wood , 2016(d), 22:50min, c.f. Anderson, 2001: 102-112). Wood states that there “is
no biblical antecedent; there is no historical precedent and there is not eschatological
preference in that because God wants people to be whole in their being, whole in their
relationships, in their differentiated relationships which was His idea for creating man and

woman as complements in His image”(Wood, 2016(d), 23:28min).

In summary the Spirited Hermeneutic, Wood (2016(f)) notes “(1) We have said in order to
interpret the Scriptures in such a way that the message is released to make impact, we need
to be in relationship to Jesus, who is the revealed Son of God (Wood, 2016(d), 23:57min); (2)
The Holy Spirit is VITAL in us understanding what God wants to say; (Wood, 2016(d),
24:09min) (3) A Spirited hermeneutic doesn’t just look at what the Spirit said to the author, nor
just to the text, but looks to the Spirit to provide understanding (Wood, 2016(d), 24:14min); (4)
To keep us from saying something else, we need to practice sound exegesis. But then we
allow the Spirit to give us illumination and to provide understanding (Wood, 2016(d),
23:20min); (5) The goal of hermeneutics is to provide understanding that draws us into a
deeper relationship with God (Wood, 2016(d), 24:30min); (6) A “Spirited Hermeneutic” does not
come by deep, conscientious, arduous study of the text; but it comes by cultivating a
relationship with the Holy Spirit, the holder of meaning (Wood, 2016(d), 24:42min); (and) (7) A
Spirited Hermeneutic will demonstrate eschatological preference (more than historical
precedence); but will be anchored on a clear biblical antecedent.” (Wood, 2016(d), 24:50min).
Healy reiterates that “third, the very term “spiritual sense” reminds us that such understanding
of the Scriptures is dependent on the Spirit, and consequently on a heart that is docile and
receptive to the Spirit’s work. Deeper conversion of heart leads to deeper penetration of the
word, and vice versa. In Henri de Lubac’s succinct expression, “the entire process of spiritual
understanding is, in principle, identical to conversion. It is its luminous aspect”(Healy, 2010:
493-494, c.f.DeLubac, 2000:21-23) This leads to the provocative conclusion that biblical
interpretation can never be fully achieved through the application of proper methods alone,
apart from the personal transformation of the interpreter (Healy, 2010: 493-494,n.45, c.f. de
Lubac, 2000:21,23). Healy notes that “the Biblical Commission too affirms the correlation
between biblical interpretation and spiritual maturity, although without linking it explicitly to the
spiritual sense: ‘As the reader matures in the life of the Spirit, so there grows also his or her
capacity to understand the realities of which the Bible speaks” (Interpretation, Introduction, A);
the Biblical Commission too affirms the correlation between biblical interpretation and spiritual
maturity, although without linking it explicitly to the spiritual sense: “As the reader matures in the
life of the Spirit, so there grows also his or her capacity to understand the realities of which the
Bible speaks” (Interpretation: Introduction, A, 1993). Healy also notes that “an excellent
summary of Henri de Lubac’s critique of such contemporary reformulations of the spiritual
sense” is found in Marcellino D’Ambrosio (1991).
McKenzie also notes the Spiritual interpretation of de Lubac “ It is rather, as de Lubac himself
calls it, a "transformation"; the fact of Christianity, of the Incarnation, has made all things new,
including the Old Testament itself (McKenzie, 1951: 370, c.f. de Lubac, 1950:267-77). This
transformation has as its effect, in de Lubac's phrase, the "creation of the spiritual sense."
Jesus has made the Law, the Prophets, and the Gospel one, so that one is read in another
(McKenzie, 1951:370, c.f. de Lubac, 1950: 276-77). This means, in the last analysis, that the
spiritual sense is a necessary fulfilment of the literal sense, the "history." The history is not
intelligible without the spiritual interpretation. It is a denial not of the reality of the history, but of
its intelligibility (McKenzie, 1951: 370, c.f. de Lubac, 1950:278-94). But, as de Lubac admits,
Origen seeks intelligibility not by studying the Old Testament as a preparation for Christ—the
principle of economy —but as a prefiguring (McKenzie, 1951: 367, c.f. deLubac, 1950:281)

Warfield also notes the inspiration of scripture that “the earliest writers know no other doctrine.
If Origen asserts that the Holy Spirit was co-worker with the Evangelists in the composition of
the Gospel, and that, therefore, lapse of memory, error or falsehood was impossible to
them,”(Warfield, 2010:1975, n.4, c.f. Origen: On Matt, xvi. 12 and Jno, vi.18).
There is a particular instance in the New Testament where one sees a ‘Spirited Hermeneutic’
that is clearly distinct from the Old Testament historical precedent. This is seen in “Acts 13:47
with Isa 49:6" (Thomas, 2002: 79-98; Duncan, 2016: DQ 6-1: A Spirited Hermeneutic).. One
can note first that Isaiah 49: 6 reflects the promise of God “ It is too small a thing for you to be
my servant to restore the tribes of Jacob and bring back those of Israel I have kept. I will also
make you the light for the Gentiles that salvation may reach to the ends of the earth”
(Zondervan, 2012: 851-852). This is God’s promise “His Servant, the Messiah” is the One to
bring the light “of salvation” to the Gentiles to the ends of the earth. In Isaiah 49:6 this is going
to happen in a “future kingdom after His return” (Thomas, 2002:85). Paul in Acts 49:6 recites
the words of Isaiah 49:6 as “I have made you a light for the Gentiles that you may bring
salvation to the ends of the earth”(Zondervan, 2012:1316).. In this passage of scripture Paul is
applying the words of Isaiah to “his own ministry” and it is for the Gentiles (Thomas, 2002: 85).
Thomas would merely see this as “here again is clearly a nonliteral application of the prophet’s
words” (Thomas, 2002:85). This is a ‘Spiritual Hermeneutic’.since it applies to Paul’s ministry
and the antecedent is in Isaiah 46:9 in which it salvation is through Jesus Christ, the Messiah. It
is Paul’s calling to the Gentiles since Paul and Barnabas were rejected by an entire city as the
city did not consider themselves “worthy of eternal life”, so Paul and Barnabas then turned to
the Gentiles (Zondervan, NIV: 2012:1316).

Wood (2016) posits to “think of one instance in the New Testament where we see a “Spirited
Hermeneutic” that is different from the historical precedent of the Old Testament (and in
response to) look in Acts or the Pauline Epistles) (and)how does this inform your
understanding of “Spirited Hermeneutic”?(Wood, 2016(f)).
There is a particular instance in the New Testament where one sees a ‘Spirited Hermeneutic’
that is clearly distinct from the Old Testament historical precedent. This is seen in “Acts 13:47
with Isa 49:6" (Thomas, 2002:79-80). One can note first that Isaiah 49: 6 reflects the promise
of God “ It is too small a thing for you to be my servant to restore the tribes of Jacob and bring
back those of Israel I have kept. I will also make you the light for the Gentiles that salvation may
reach to the ends of the earth” (NIV, 2012 : 851-852 ). This is God’s promise “His Servant, the
Messiah” is the One to bring the light “of salvation” to the Gentiles to the ends of the earth. In
Isaiah 49:6 this is going to happen in a “future kingdom after His return”. (Thomas, 2002: 85).
Paul in Acts 49:6 recites the words of Isaiah 49:6 as “I have made you a light for the Gentiles
that you may bring salvation to the ends of the earth” (NIV, 2012: 1316). In this passage of
scripture Paul is applying the words of Isaiah to “his own ministry” and it is for the Gentiles
(Thomas, 2002:85). Thomas would see this as “here again is clearly a nonliteral application of
the prophet’s words.” his is a ‘Spirited Hermeneutic’ since it applies to Paul’s ministry and the
antecedent is in Isaiah 46:9 in which it salvation is through Jesus Christ, the Messiah. It is
Paul’s calling to the Gentiles since Paul and Barnabas were rejected by an entire city as the
city did not consider themselves “worthy of eternal life”, so Paul and Barnabas then turned to
the Gentiles. (NIV, 2012:1316).

Continuing this line of inquiry there is a further instance of the “Spirited Hermeneutic” in both
the New Testament, Galatians 5:19-21 and also the Old Testament in Leviticus 10:9. There is
a parallel verse in 1 Corinthians 6:9-10 “Or do you not know that wrongdoers will not inherit
the kingdom of God? Do not be deceived: ...nor drunkards nor slanderers nor swindlers will
inherit the kingdom of God” (NIV, 2012: 1362) The verses in Galatians 5:19-21 are directly
followed by the fruit of the Spirit in Galatians 5:22-23 to provide the antidote for drunkenness
(NIV, 2012:1396). The fruit of the Spirit is in Gal 5:22-23: “But the fruit of the Spirit is love, joy,
peace, patience, kindness, goodness, faithfulness, gentleness, self-control; against such things
there is no law”(NIV, 2012:1396). This is followed in Gal 5:24 which enables one understand
that the “desires (and) passions” which would include drunkenness have been crucified with
Christ;”now those who belong to Christ Jesus have crucified the flesh with its passions and
desires”(NIV, 2012:1396). So we are to understand in Gal 5:25 “If we live by the Spirit, let us
also walk by the Spirit”(NIV, 2012:1396). There is also a stern warning in Proverbs concerning
drunkenness; Proverbs 23:20 provides this warning to “do not join those who drink too much
wine or gorge themselves on meat” (NIV, 2012:759). This warning is also repeated in Isaiah
5:22: “woe to those who are heroes at drinking wine and champions at mixing drinks” which
also speaks to over-imbibing in wine (NIV, 2012:799).
There is also a further instance of a Spirited Hermeneutic in Romans 4:8-9 and also Gen 12:1
and also Phil 4:9. In Romans 4:8-9 is the blessing of God “Blessed is the one whose sin the
Lord will never count against them. Is this blessedness only for the circumcised, or also for the
uncircumcised? We have been saying that Abraham’s faith was credited to him as
righteousness” (NIV, 2012:1342 ). There is also in these verses the Spirited Hermeneutic of
Psalm 32:1,2. This Psalm is a maskil from David “Blessed is the one whose transgressions
are forgiven, whose sins are covered. Blessed is the one whose sin the Lord does not count
against them and in whose spirit is no deceit”(NIV, 2012: 646 ). In the same manner that God
does not count one’s sins against them in the righteous of God through the atonement of Jesus
Christ. One can also look to Paul’s examination of Abraham and note that even before
Abraham was circumcised that Abraham was “counted as righteous (Romans 4:9-10)”
(Morrison, 1995:9). While it is true that Abraham was circumcised at the age of ninety-five as
this was the receiving of “a physical sign or seal of his righteousness”(Morrison, 1995:6) . It
should be noted that Abraham’s “righteous status before God’ was nor dependent on
circumcision (Rom 4:11); and Abraham “is the father of all who faithfully live as he did before
he was circumcised”((Rom)(sic) 4:12))”(Morrison, 1995:6 ). Paul also provides the true
meaning of circumcision in “Phil 3:3: For we are the true circumcision, who worship God in
spirit, and glory in Christ Jesus, and put no confidence in the flesh." (RSV)(Cox, 1996:4).. This
is the circumcision which is a spiritual circumcision and not a physical one. There is also a
similar Spirited Hermeneutic regarding the circumcision of the heart as seen in Romans 2:29.
The antecedent is in Deuteronomy 30:6 “And the LORD thy God will circumcise thine heart, and
the heart of thy seed, to love the LORD thy God with all thine heart, and with all thy soul, that
thou mayest live”(NKJV, 2012:235). So the distinction is in physical and spiritual circumcision.

6.4 BIBLICAL ANTECEDENT
The single thought from (Wood, 2016(d)): Lecture Six ‘Toward a Spirited Hermeneutic’ the view
from which meaning is found those being “traditional” in which the meaning is found in the
author, there is also the “alternate meaning” which lies in the text, as well as that in the

“contemporary” meaning which lies with the reader (Wood, 2016(d); Duncan, 2016: DQ 6-2). It
was specifically understanding not only the context of the Spirited Hermeneutic that these three
views of meaning are found in inspiration, illumination, and inscripturation as well as the
application of the Spirited Hermeneutic through the biblical antecedent (Wood, 2016(d)). The
first meaning is through inspiration by the Holy Spirit to the “author” of the text; the second
meaning is by the Holy Spirit through the inscripturation; and the third meaning is through the
Holy Spirit in the illumination to the reader of the text (Wood, 2016(d)). In the first meaning is
the illumination of the Holy Spirit since this does not replace sound exegesis of the text and in
order “to keep one from saying something else”(Wood, 2016(d)). The illumination of the text is
by the Holy Spirit and one needs to be ready and willing to receive the understanding that is
provided (Wood, 2016(f)).

In the second meaning is in the inspiration of the Holy Spirit (Wood, 2016(d)). Gaffin supports
this view of “the doctrine of inspiration” in (1 Cor 2:13) that “Verse (1 Cor 2:)13 expands on the
(Holy) Spirit’s revelatory role as that involves the apostle (Paul). ‘We,’ inclusive of all believers
in (1 Cor 2: vv.10 and 12, now distinguished Paul from them (as in 1 Cor 2: vv. 6,7). Although,
by implication, other apostles- and even all believers, when they faithfully communicate
apostolic teaching- are in view (Gaffin, 1995:13, n.14). (Paul’s) speaking is a function of the
Spirit’s controlling activity, his words are not human, this-age wisdom but gospel wisdom,
‘taught by the Spirit.’ The patristicatory clause at the end, whatever its exact meaning, (Fee,
1987 (First Cor): 114-115), accents the didactic activity of the (Holy Spirit)” (Gaffin, 1995, n.24,
n.25, n.26, c.f. Kaiser, 1981:301-319). It is also important to understand that within the context
of the Spirited Hermeneutic that one “cannot say something else” that is contained in the textone can say “something more”(Wood, 2016(f)).. The reading also provided the view through an
antecedent text with the example of the faith of Abraham was counted as righteousness before
Abraham had been circumcised (Gen 12:1). This is a distinction which is seen in Romans 4:89, through the “biblical antecedent” in Genesis 12:1. This is the Spirited Hermeneutic in
illuminating the scriptures (Anderson, 2001:112). It was in this understanding, through this
example of these verses, that brought clarity to the application of the biblical antecedent
through the inspiration, illumination and inscripturation in the Spirited Hermeneutic(Wood,
2016(f)).

Dodde notes that regarding same-sex relationships “first, the discernment of what constitutes
the right use of sexual relations only becomes clear when pursued within the context of a
comprehensive understanding of God's purposes for our being gendered persons. Interpreting
the commands of God outside of a grasp of God's purposes constitutes interpreting them out of
context, a bad hermeneutical habit”(Dodde, n.d.).

Anderson notes that there is biblical antecedent regarding homosexuality “based upon the
Levitical texts (18:22;20:13), and the New Testament texts (Romans 1:26-27; Cor. 6:9; 1 Tim.
1:10),some have argued that homosexuality is an "unnatural affection" and contrary to God's
will. In this interpretation of the texts, an assumption is made that a male having sex with
another male is forbidden in the holiness code of Leviticus 17-16, and thus homosexual

practices of all kinds are forbidden, including contemporary homosexual relations between nonpromiscuous partners (Anderson, 1996:2, c.f. Grant, 1991).”.

Erickson notes that homosexuality is an abomination to God “The characterization of sin as
abomination appears to have special reference to Gods attitude toward sin and its effect upon
him. “Abomination” is the most common English translation of (shiqquts) and (to’ebah). These
terms generally describe an act particularly reprehensible to God, such as...homosexuality (Lev.
18:22; 20: 13). (This practice) virtually nauseate(s) God. The term abomination indicates that
these sins are not simply something that God peevishly objects to, but something that produces
revulsion in him”(Erickson, 1985:575).

6.5 SUMMARY
This Chapter has considered the Spirited Hermeneutic specific to the ontology of the Holy Spirit
(Huntzinger, 2015;Wood, 2016 (g)). This chapter included precepts as the relationship with
Jesus Christ (Huntzinger, 2015; Wood, 2016 (g)). The second component examined is that of
the Holy Spirit as “vital” in the Spirited Hermeneutic (Huntzinger, 2014; Wood, 2016(d),
4:53min). This chapter then considered the Holy Spirit’s “provision of understanding”
(Huntzinger, 2014;Wood, 2016(g)). The chapter next included an examination of the
illumination and the Spirited Hermeneutic in Relational Theology as a “deeper relationship with
God” (Huntzinger, 2014; Wood, 2016). This chapter also presented the Holy Spirit as the
“holder of meaning” and concluded with the hermeneutic of the “biblical
antecedent”(Huntzinger, 2014;Wood, 2016 (g)). This chapter also included specific examples of
the application of the Spirited Hermeneutic
Chapter Six established and examined the Holy Spirit within the “Spirited Hermeneutic” (Wood,
2016(g); Huntzinger, 2017). This Chapter continued the discussion and explored the “meaning
of the Spirited Hermeneutic” (Wood, 2016(g)) and examined the development “(praxis)” through
Fee and Anderson ( Fee & Anderson, 2001:102-112). Chapter Six initiated the discussion of
“where meaning is found” (Wood, 2016(g); Wamhold, 2017:3; Fee, 1991; Noel, 2004:60-80;
Arrington: 1994:77-78; Stephenson, 2009:32). This Chapter then developed the “pneumatic”
hermeneutic (Stephenson, 2009:32; Arrington, 1994:101-107).

Chapter Six examined Thiselton’s “traditional orientation” (Wood, 2016(g)) and then contrasts
Vanhoozer’s “interpretation of scripture” (Vanhoozer, 2005:11; Stephenson, 2009:32, n.70).
This Chapter also considers the “illumination,” the “inscripturation” and the “incarnation” of the
Holy Spirit in “conveying meaning.” (Wood, 2016(g); Stephenson, 2009:32). In this Chapter
both Richardson further complements the “Spirited Hermeneutic,” in 2 Corinthians 3
(Richardson, 1973:208-218), and Seaman in
the “ministry of the Holy Spirit.”(Seaman, 2010: 214, n.4). This Chapter then expanded on
“inspiration and revelation” and the “progressive revelation” of the Holy Spirit (van Bemmelen,

1987: 380; Swete 1912:381); this is then further expanded (Pinnock, 1984: Ch 7-9;
1993:491;Thorson, 1990:129; Karkkainen, 1998: 76-115; Henry, 1979:500; Ervin, 1981:22).
Chapter Six then considered the Spirited Hermeneutic of Sr. Pastor Jack Hayford (Moore,
2008, 2014, 2016) that the Holy Spirit is “vital in (one) understanding what God wants (one) to
say “ (Wood, 2016(g)). Chapter Six then contrasted Sr. Pastor Hayford to Ricouer and Fee
(Wood, 2016(g); Moore 2009:17) that ‘(one) cannot say something else than what the text says,
(one) can say something more”(Wood, 2016(g): Moore, 2009:17). This Chapter also considers
the “spirituality (of) exegesis.” (Fee, 2000:6;Wood, 2016(g)). The Chapter then turned to the
Holy Spirit as “the holder of meaning” coming to the church “out of the future, not the past”in
terms of “eschatological fulfillment.” (Wood, 2016(g); Anderson, 2001: 102-112) with reference
to Ephesians 1:13-14.).
This Chapter, Chapter Six, then introduced and then expanded on the concept of the Spirited
Hermeneutic of “eschatological preference” and “historical precedent” (Wood, 2016(g);
Anderson, 2001: 102-112). Chapter Six provided several specific examples of “eschatological
preference” in both “Joel 2:28 (and in) Galatians 3:27-28."(Wood. 2016(g); Anderson,
2001:102-112). This Chapter established that “for every case in which eschatological
preference was exercised by the Holy (sic) Spirit in the New Testament church, there was a
biblical antecedent”as demonstrated in “2 Corinthians 5:17, (and) Mark 10:2-9" (Wood,
2016(g); Anderson, Praxis: 102-112; ).
Chapter Six then considered the issue of homosexuality in light of the ‘Spirited Hermeneutic’.
(Wood, 2016(g); Anderson, 2001:102-112; Malick,1972:132; 1993: 479-472; Hays,1986:191,
212, n.6). This Chapter clearly established God’s abhorrence of homosexuality based on
biblical antecedent in “Leviticus 18:22;20:13” (Wood, 2016(g): Ellis, 1975: 6-7; 2002:473-475, n.
189, n.190; Nicolosi, 1997; Gagnon, 2001; Geisler. 1984:229-245). This Chapter then further
expands on this topic (Pettinger, 1977:80,81; Scanzoni & Mollenkott, 1978: 59-60; Honeycutt,
2012: Paper 182: 3, n.8). It is also noteworthy that Ellis cited “Gen 9:21–27; 19:5–8; Lev 18:22–
23; 20:13; Deut 23:17–18; Judg 19:16–26; 1 Kgs 14:24; Rom 1:26–27; 1 Cor 6:9–10; 1 Tim
1:9–10; Jude 7–8; Rev 22:15; perhaps, 2 Pet 2:6–8, 13–14. In the N(ew) T(estament) the
practice (of homosexuality) is virtually always in vice lists”(Ellis,2002:494, n.189).
Chapter Six also explored the “spiritual sense” and understanding (Healy, 2010:493-494,
n.44,n.45 ;de Lubac, 2000:21; D’Ambrosio, 1991: 492, n.45). This Chapter then contrasted both
“historical precedent” and biblical antecedent (Thomas, 2002: 79-92, 85; Anderson, 1996: 112; Grant, 1991; Erickson, 1985:575).
This Chapter, Chapter Six, then summarized the Spirited Hermeneutic as “(1) in order to
interpret the scriptures in such a way that the message is released ti make (an) (sic) impact
(one needs) to be in relationship with Jesus, who is the revealed Son of God. (2) the Holy Spirit
is vital (sic) in (one) understanding what God wants to say; (3) a Spirited hermeneutic does not
(sic) look just at what the Spirit said to the author, nor just the text, but looks to the Spirit to
provide understanding; (4) to keep (one) from saying something else, (one needs) to practice
sound exegesis-then (one allows) the Spirit to give (one) illumination and tp provide
understanding; (5) the goal of hermeneutics is to provide understanding that draws (one) into a
deeper relationship with God; (6) A ‘Spirited Hermeneutic’ does not come by deep,
conscientious, arduous study of the text; but it come by cultivating a relationship with the Holy
Spirit, the holder of meaning; and (7) A ‘Spirited’ hermeneutic will demonstrate eschatological
preference (more than historical precedence), but will be anchored on a clear biblical

antecedent.”(Wood, 2006(g)). The Thesis tuns to Chapter Seven which considers the
“Community as the Arbiter O.T. Meaning”.

CHAPTER 7
THE COMMUNITY AS ARBITER OF MEANING
7.1 INTRODUCTION:

This chapter examines the ontological perspective of the community in the context of the
Spirited Hermeneutic as “the arbiter of meaning.”(Wood, 2016(g), 0:04min; Huntzinger, 2014).
This chapter includes the specific examination of the faith community and examines the areas
of an exegesis and hermeneutics. This Chapter also includes the extension of the Spirited
Hermeneutic to the community of faith (Huntzinger, 2014; Wood, 2016(g), 0:05min). This
Chapter considers within the established context of community as “the arbiter of meaning” that
there is also the examination of “the finding (of) meaning through the traditional, alternate and
contemporary approaches” (Wood, 2016(g), 0:44min). The first of traditional (notes that)
meaning is found in the author; the alternate (where) meaning lies within the text; (and)
contemporary (where) meaning lies with the reader.”(Woods, 2016(g), 0:48min). The Chapter
also examines the “consideration of cultural meaning bearing.”(Wood, 2016(g)). The specific
principles of Fee are examined in relation to the “Spirited Hermeneutic in community”; the
conditions of cultural arbitration in scripture interpretation are also examined.; and finally the
implications of the Spirited Hermeneutic in culture are also examined (Gunton, 1998;
Kostenberger, 2010; Wood, 2016(g)).

Chapter Seven presents the “community as an arbiter of interpretation” (Wood, 2016(g)): This
Chapter once again responds to the meaning of scripture is contrasting the “traditional” and the
“contemporary” approaches to interpretation (Wood, 2016(g), 0:44 min:). This Chapter through
Pinkert and Bray provides an initial discussion of interpretation by the Patrists. (Pinkert, 1996:56 ;Bray, 1996:95-96, n.10). This Chapter also examines the Patristic interpretation through that
of allegory (McQuilkin, 2002:1-4; Simonetti, 1992). Chapter Seven then begins the introduction
to Pentecostal hermeneutics (and the “interplay between the (Holy)(sic) Spirit, the community,
and the Scripture”(Clifton, 2017:19). Chapter Seven also presents the community as a “kenotic
community” and an “ek-static community”(Haggard, 2014; Gunton, 1992:216; Anderson, 1975;
Tanujaya, 2015:iii).

This Chapter then continues with the “praxis construct” of the community as a “wisdom’ and a
“hermeneutic dialectic” (Clement, 1980: 195-197; Groome, 1991: 191-193, 217-218). Chapter
Seven also examines the “meaning of biblical text” that is “in the context of a tradition and a
community.”(John, 2018). This Chapter also establishes the condition of the community as a
“faith community. (Wood, 2016(h)); Waholm, 2017:11; McQueen, 2009). This is the “synergy of
the Holy Spirit in the Word and the community”(Waholm, 2017:11). The Chapter then
considers, through Fish and Petric, the distinct role of the “interpretive community “ (Petric,
2012 ;Fish, 1989:83; Fowler, 1985:14, n.35) and “three (simultaneous) processes in the
interaction between the community, the text, and the reader”(Fowler, 1985:14). Chapter Seven
then considers the “Ricouerian” meaning and its implications within the community (Aspray,
1974: 1-17).

The Chapter then returns to the discussion of the “Christian community” (Petric, 2012:64-65;
Thiselton, 1992: 47) in terms of “the reader-response” and the “role played by interpretive
communities” (Petric, 2012:64-65; McKnight, 1992; 476, n. 42 ). Chapter Seven also continues
the discussion of the Christian reader and interpretation “while believing”. (Petric, 2012:67-68).

This Chapter then examines “Ezekiel 47:1-11" and contrasts “historical intent” and “God’s
revelation” through the New Testament “John 7:17-38.” (Wood, 2016(g), 1:18min). The Holy
Spirit is the “One Who is at work in the community of faith” to “preserve, interpret, inspire and
illuminate” (Wood, 2016(g)). This Chapter provides the linkage from the “earlier church Fathers,
who upheld the rule of faith, the apostolic creedo tradition, as the arbiter of interpretation”
(Wood, 2016(g)). This Chapter also includes a discussion of the “Father’s contribution to a
‘community hermeneutic.’”(Guize, 1971:647-658),

This Chapter continues the discussion of the role of the Holy Spirit in interpretation in Chapters
One and Two, as well as Chapter Three regarding modern interpretation, Chapter Four the
Jesus Hermeneutic and Chapter Five the Spirited Hermeneutic. This Chapter then reiterates
that it is “the community of faith” not just “any community” that ensures a “particular
interpretation of scripture is accurate”(Wood, 2016(g)).

This Chapter then considers Schnittjer and Porta in the “Pentecostal hermeneutics” and the
community of faith (Schnittjer, 2002:231-252; Porta, 2015:1-18; Archer, 2009:13). Archer, in
this Chapter, provides “the interrelationship between the Holy Spirit” and “the believing
community”(Archer, 2009: Rance 2009: 28; Nel, 2015:1). This Chapter then presents a
“hermeneutical trajectory” that “is within the community of faith.”(Enns, 2003:263-287). Chapter
Seven then turns to the “triadic (post-modern) hermeneutic” and the approach within Yong’s
“Spirit, Word, and Community.” (Wood, 2016(g); Yong, 2004: 24, 22-39 ;Thomas, 1994: 41-56;
2003: 147-170; Archer, 1996:63-81; 2004:36-59; Noel, 2010 :208 ; Waldhom. 2017).

This Chapter then considers the “Sermon on the Mount” and the “faith community” (Searle,
2009: 80-91) as “contemporary application of teachings” which has “implications of the
community of faith today”(Searle, 2009: 80-91; McClendon, 1974:149, 170 ;Stassen, 2003:
267-280 ). This Chapter then returns to consider the ‘Spirited Hermeneutic’ and its principles”
which are “congruent with the community of faith. ”(Wood, 2016(g): Seaman, 2010; 223-224;
Power, 1988; 152-178; Davies, 1990: 578-580). The Chapter considers “proper exegesis” in
the community of faith as a “hermeneutical circle” in “not just writing the meaning, it is in the
application.”(Fee, 2004:14-15 ; Wood , 2016(g)). This Chapter also reiterates the “Holy Spirit
as the interpreter of scripture and the tradition of the community”(Vanhoozer, 1971: 111;
Ellington, 1996:17; Cartledge, 2013:273; Nel, 2016:199; Sheppard, 1994:121-145; Ellington,
1996:16-38).

This chapter examines the ontological perspective of the community in the context of the
Spirited Hermeneutic as “the arbiter of meaning.” (Wood, 2016(h); Huntzinger, 2014). This
chapter includes the specific examination of the faith community and examines the areas of an
exegesis and hermeneutics. This Chapter also includes the extension of the Spirited

Hermeneutic to the community of faith (Huntzinger, 2014; Wood, 2016(g)). This Chapter
considers the context of community as “the arbiter of meaning” (Wood, 2016(g)). The Chapter
also examines “the finding (of) meaning through the traditional, alternate and contemporary
approaches” (Wood, 2016(g)). The first of traditional (notes that) meaning is found in the
author; the alternate (where) meaning lies within the text; (and) contemporary (where) meaning
lies with the reader.”(Wood, 2016(g)). The Chapter also examines the “consideration of cultural
meaning bearing.”(Wood, 2016). The specific principles of Fee are examined in relation to the
“Spirited Hermeneutic in community”. (Wood, 2016). The conditions of cultural arbitration in
scripture interpretation are also examined. Finally the implications of the Spirited Hermeneutic
in culture are also examined (Gunton, 1998; Kostenberger, 2010).
Chapter Seven then examines the constituency of the community of faith as “the community of
the Spirit.” (Wood, 2016(f)). The Chapter examines the “community of faith” is “known by what
the community does” by “the fruit it produces” (Wood, 2016(f)). The Chapter also examines the
“Spirit, Word and Community” (Yong, 2002 ) and scripture as the “normative guide.”(Moyaert
2013:50; Ricouer, 1908:xviii; Amherdt, 2004:216; Archer, 2010: 198-212; Fretheim, 2005:136139. Chapter Seven then turns to the “characteristics of a community of faith’” in “Galatians
5:16-23”, “2 Peter 1:3-8" and “James 3:13-18". (Woods, 2016(g)). The Chapter also notes that
“if the interpretation is truly Spirited Hermeneutic the evidence will be the fruit it produces.”
(Wood, 2016(g)). Guillermo notes that “the nature of this wisdom as behavior is spelled out in
3:13-18.”91(Guillero, 2015:83, n. 91, c.f. Johnson,1995 :179))

This Chapter concludes with an in depth discussion of the Spirited Hermeneutic and the context
for the Spirited Hermeneutic in terms of Scripture as a set of principles. The Chapter contrasts
principles devoid of relationship as rules and regulations with that of relationship with God the
Father, Jesus Christ and the Holy Spirit that there “the agenda to know the Person and to focus
on the Person, as witnessed by scripture” (Folsom, 2002:2). Chapter Seven concludes with
examining the concept of community and the “imperative hermeneutic” within the community
(Sarisky, 2010:208, n.38; Jenson, 2003:29-30; Donahue, 2015:277; Braaten & Jenson,
1995:37). This Chapter then expands on the role of the Holy Spirit within the community and
the “specific hermeneutic” of the community (Waldholm, 2017: 2; Sarisky, 1997:216) and the
“canonical hermeneutic” in the community (Peckham, 2011). Chapter Seven then continues
with the role of the Holy Spirit in scriptural interpretation (May, n.d.; Haueras, 1980: 356-370;
Haggard, 1992: 43-57). This Chapter then contrasts “modern hermeneutic” that “is separated
from the community” in terms of both “communal praxis and communal pathos.”(Archer, 2007:
1468-2400). Chapter Seven concludes in considering “modernist” interpretation (Enns,
2003:263-287).

7.2 THE COMMUNITY AS AN ARBITER OF INTERPRETATION
In this concluding chapter of the Spirited Hermeneutic one notes “we have seen that throughout
history and the development of many different concepts of hermeneutics, to biblical
interpretation. We have seen the contrast between the allegorical and plain sense approaches,
between monastic interests and academic rigor, between scientific humanism and the
affirmation of the supernatural, between romanticism with the emphasis on the author, and

reader-response with emphasis on the reader. We have seen the emphasis shift back and forth
and back and forth’” (Wood, 2016(f), 0:34min). This then “leads (one) to ask one more time
‘where is meaning found ?’” (Wood, 2016(f), 0:40min). In the “the Traditional approach:
Meaning is found in the author. In an Alternate approach meaning lies within the text itself. A
Contemporary approach says that meaning lies with the reader. All of these (approaches) have
some validity and (one) has seen that but there are some cautions aren’t there. The Community
as an Arbiter of Interpretation.” (Wood, 2016(f), 0:49min). Pinkert notes that there were issues
within the early church which the Patrists endeavored to address with regards to community
“the following paragraph includes a summary of some of the key points presented by Bray’s
explanation of the tensions that existed.(Pinkert, 2012:5-6, n.10). “Although there was an
imperative need to distinguish Christianity from Judaism, a controversy emerged in the need to
interpret the Old Testament in way that could allow the text to become authoritative within the
Christian community. Because of this need, many patristic writings elaborated upon the Old
Testament, and a major source of conflict between the Alexandrian and Antiochene schools lay
in there understanding of the way that Christ fulfilled Old Testament prophecy. The church
fathers not only needed to separate Christian doctrines from those of the surrounding Jewish
sects, but also from the pagan mystery cults and Hellenistic philosophy. Inherent within the
development of Christianity as a separate and independent belief system was the need to
define the God of Christianity and the nature of Christ”(Pinkert, 2012:5-6, n.10, c.f
Bray:1996:95-96).

McQuilkin notes that Patristic hermeneutic has been relegated to interpretation of “allegory”and
that there indeed needs to be a new endeavor and a “new reading. ”
The rich and nuanced body of patristic material has been caricatured as all of a piece
'allegorical' or 'typological' analysis and set aside. Such crudity of categorization can only be the
fruit of ideology. The same is suggested by the observation that only at the very end of the
twentieth century were any serious scholarly analyses of patristic biblical hermeneutics making
their appearance” (McGukin, 2002: 1-4, n.17, c.f Simonetti, 1992, Stylainopoulos, 1997;
Traketellis, 1996; Panagopoulos, 1994; Hauser and Watson, 2003: 309-310, n.117)
Clifton notes that specific to a Pentecostal hermeneutic “there is a general consensus that
Pentecostal hermeneutics involves an interplay between the Spirit, the community, and the
Scripture, which generates biblical readings that shape the storied and shared life of Spirit-filled
communities. In this context, the insights of evangelical historical-critical exegesis might form
one of the community voices, but other interpretations are also given their due, as the Spirit
moves”(Clifton, 2017: 19).
Haggard notes that “community is ‘unity of persons in relations’ (Haggard, 2014:12, n.17, c.f
Gunton, 1992: 215); For the Church this means a community ‘whose calling is to be the
medium and realization of communion: with God in the first instance, and with other people in
the second, and as a result of the first.’Gunton, 1992:216). Haggard notes further that “This
community is to be both a kenotic community and an ek-static community. The former has
solidarity with all of humanity and the latter is the visible expression to the world of God’ loving
acts. The Holy Spirit is the creator of community..” (Haggard, 2014:12, n.19; Anderson, R.,
1975). ) Anderson specifically discusses both the “concept of kenotic and ek-static community
is discussed in further detail in chapter three (of the dissertation)” (Anderson, R, 1975).

Tanujaya also engages the faith community in the specific terms of “culture as the voice of the
Spirit” as a component of the Spirited Hermeneutics.”(Tanujaya, 2015:ii). Tamujaya notes that
“argues that Grenz eventually have to make both community and the Holy Spirit his “first
theology”(Tanujaya, 2015:ii).

Clement presents a praxis of community by “the defining dimension of (Groome’s) dialectic is its
resolution by critical reflection facilitated through dialogue: it is a shared praxis, an act of
community” (Clement: 2007:3).. This praxis construct is that of a “wisdom community.” Clement
also notes the “hermeneutic dialectic”(Clement, 2007:3, c.f. Groome, 1980: 191-193). (Clement,
2007:3). Clement also notes a “[S]hared Christian praxis” is a participative and dialogical
pedagogy in which people reflect critically on their own historical agency in time and place and
on their sociocultural reality, have access together to Christian Story/Vision, and personally
appropriate it in community with the creative intent of renewed praxis in Christian faith toward
God’s reign for all creation”(Clement, 2007: 6, n.29, c.f. Groome, 1991: 135) . Clement notes
Groome’s hermeneutic is in “five movements clearly reflect the three moments of dialectical
hermeneutics: Moment one: Movements 1 and 2 are engaged “present praxis”; Moment two:
Movement 3, engages “thoeria”, the “wisdom and traditions” of the faith community, that is, the
Christian Story/Vision; Moment three: In movements 4 and 5 the “two sources of wisdom”, from
the first two moments are held together in dialectical hermeneutics for “appropriation
(movement 4) and decision (movement 5)” which is “a creative relationship (poiesis) to promote
renewed praxis”(Clement, 2007:10,c.f Groome, 1991: 217-218).

Slade in assessing Patristic hermeneutic notes that “their interpretive task was chiefly spiritual
regardless of what kinds of meanings they extrapolated from the text. (Slade, 2006 (Dec): 2, c.f
Kannengeisser, 2006: 1, 167-269) and “both Clement of Alexandria and Origen, whom
historians associate principally with Alexandrian allegory, emphasized the literal meaning of
Scripture as the stimulus and grounding for all deeper meanings (Slade, 2016 (Dec):2, n.5. cf
Simonetti, 1994: 36-37, 41, 43-44). Kannengeisser also provides “the entire discussion” in
patristic exegesis (Kannengeisser, 2006(1):167-269). Pruitt supports the community as
arbitrator of meaning “as Luke’s narrative indicates James does not begin with Scripture but
rather with the community’ experience since their experience alters an interpretation of
formerly-held views”(Pruitt, 2016: 131, n. 59). Pruitt notes that to Johnson“he work of God
precedes the perception of the text’ agreement.”(Pruitt, 2016: 131, n.59, cf Johnson, 1992:
265). Pruitt states that “for Shelton, the meaning of the text has not altered, only the perception
of the church upon receiving a greater understanding of events. (Shelton) argues, “In Luke] the
Scripture does not determine the meaning of the Heilegeschichte– event . . . The Old
Testament as previously interpreted does not compel God to conformity.” (Pruitt, 2016:131,
n.60 cf Shelton, 2000: 238; Fitzmyer, Acts: 555-556; Conzelman, 1961:117; Witherington,
2007: 451 ; Bauckman, 1995:452). Pruitt notes that Johnson provides “a similar
assessment.”(Johnson, Acts, 271; Witherington, Acts, 451; Pruitt, 2016: 131). Pruitt also notes
that “in opposition to the view argued (by Johnson and Wiltherington) Bauckham insists James
relies solely on Scripture since “the issue is a matter of halakha, which can only be decided
from Scripture (cf., b. B. Mes. 59b)”(Bauckman, 1995. 452; Johnson, 1992).

Tyler also provides insight into scripture that John notes that “the meaning of biblical text is best
understood in the context of a tradition and a community. It is with the help of every member of
the Church body across space and time, seeing Scripture from each of their perspectives, that
we will best understand Scripture. It is through a commitment to the interpretive community of
the Church body that we will not play fast and loose with biblical text” (Tyler, 2013:13).

Lamb continues this discussion of community as arbiter and notes that there is within the
community as “for Räisänen, “effective history” must be distinguished from the formation of
“authoritative tradition”—i.e. “the great confessional traditions in the churches.”(Lamb, 2012:6;
Räisänen, 2001:265). Lamb notes “Räisänen’s anxieties may be well-founded: for example,
Charles Kannengeisser notes the potential of the ‘history of reception’ for restoring an ecclesial
emphasis in reading scripture: ‘As the hermeneutical criteria of ‘history of tradition’ and ‘history
of reception’ were introduced into the study of Scripture, the link between writings and the
community of readers was increasingly identified as part of the canonical value and the vital
relevance of the writings. Such a renewed community awareness turned the attention of biblical
scholars to the Church community itself, in which the Bible enjoys an innate familiarity with the
traditions of its unique homeland’ (Kannengeisser, 2002:96).

Punt recognizes the implication of “faith communities” in “the study of the New Testament is
primarily a hermeneutical venture, a quest in interpreting and making sense of texts and
contexts from antiquity. Teaching and researching the New Testament often involves a broader
hermeneutical role and additional contexts, such as exploring the sense of ancient texts for
modern contexts like faith communities”(Punt, 2013: 33(2): 113-132)
Walholm sees the Spirited Hermeneutic of the Holy Spirit in the Word and the community “the
Pentecostal community is known to worship, preach, sing, and testify, indeed, to live, as in a
continuous cycle of call and response. The community responds to the call of the Spirit
whereby the community calls upon the Spirit who also responds. The Spirit empowered and
enlivened community speaks and answers as those formed and transformed by the Word. The
Word breathes; the Spirit speaks; the community lives. This interplay of response and call
belongs to the essence of this community. This same conversing is that discourse of Scripture
in the minds, mouths, and lives of the Pentecostal community.43 ‘(Waldholm, 2017: 11;
McQueen, 2009)

Trembath presents a “new look” at the role of community and inspiration “(Trembath, 1986)
Trembath notes that “This insight into the nature of inspiration is important because traditionally
the concept of biblical inspiration has been conceived of as bipartite rather than tripartite. The
two categories were God as the Initiating agent and the Bible as the receiving agent. The latter
category was variously described as the words on the page, the author or authorial community,
the content or message, and so on: but all of these alternatives were only various ways of
referring to the specialness of the process which extends directly from God to the biblical
words. Thus they altogether ignored what we have called the third category of the receiving
agent "(Trembath, 1986:247). Trembath notes that Abraham “,; Abraham, notes that the

traditional bipartite conception of biblical inspiration characteristically the mode of divine
inspiration as 'speaking,' with the normative Illustration of such inspiration being the Old
Testament prophet's 'Thus saith the Lord.' But the mode of speaking precisely obscures what is
at the heart of the concept of inspiration, which is the indirectness or mediation by which the
initiating agent communicates with the receiving agent. He therefore suggests that the model of
the prophet not be used to illustrate biblical inspiration, a suggestion with which we entirely
agree”(Trembath, 1986:247; Abraham, 1981). .
Lamb also notes that the role of the community is contrasted in biblical interpretation “in an
Introduction to the Journal of Theological Interpretation, Green (sic) betrays almost a sense of
embarrassment about the state of play in contemporary biblical scholarship when he asks “How
do we read these texts as Christian Scripture so as to hear God’s address? The methods of
choice have generally focused elsewhere: the voice of the reconstructed historical Jesus, the
voice of the redactor of the Gospels, or the voice of the ‘community behind the text.”(Lamb,
2012:15;. Green, 2007). Petric also sees in Fish that there is a distinct role of the “interpretive
community” as “Fish considered that there have to be certain limits in interpretation. When the
reader is the one who brings meaning into the text and controls its interpretation, then anarchy
can no longer be avoided – unless a parallel governing principle is used. Fish finds this
principle in the role that the community plays. Each reader belongs – consciously or not – to an
‘interpretive community’; this ‘critical community’ defines the reader and his reading
experience.”(Petric, 2012:63; Fowler, 1985:13) “In another words, while the reader is still the
‘master’ over the meaning of a text, he or she is ultimately under the rule of a community that
objectifies for itself a certain meaning in interpretation. Fish states that ...there is no subjective
element of reading because the observer is never individual in the sense of unique or private,
but is always the product of categories of understanding that are his by virtue of his
membership in a community of interpretation.” (Petric, 2012: 63; Fish, 1989).

Petric also invokes the ‘spiral hermeneutic’ in the “interpretive” and “critical communities” as
identifies three distinct roles; in Fish’s theory, Fowler identifies three processes that take place
simultaneously in the interaction between the community, the text and the reader: (First) the
community defines the text and the strategies to be used in interpretation; (Second) the text
shapes its reader and the expectations of the community; (Third) the reader, under the
community’s instruction, construes the text and generates changes in the critical
community”(Petric, 2012:64;Fowler, 1985:14).
Barnabas Aspray in Paul Ricouer’s Hermeneutic Philosophy as a Basis for a Theological
Understanding of Doctrinal Development notes that the community is the arbitrator of meaning
even given “The Ricouerian ‘surplus of meaning’ indicates that new interpretations of a text
arise over time which are not mutually incompatible, nor ‘wrong’ as they would be according to
a Romantic or structuralist theory. But, as the title of one of Ricouer’s books (1974) Ricouer
suggests, “conflicting interpretations may also arise which are incompatible. One essential
component towards resolution will be the debate engaged in by readers belonging to the same
community of interpretation. The decision of that community to arbitrate between conflicting
interpretations is how we here define the role of doctrine. As Thiselton shows, to construe
doctrine hermeneutically highlights its communality: Discourse that is genuinely dialogic is both
produced and ‘owned’ by a collective, intersubjective, mutually responsible community of
persons. … This coheres with the communal nature of Christian doctrine, transmitted through

the plurality of the apostolic circle and mediated through both a college of bishops or elders and
the whole people of God. Hermeneutics, too, rests upon a framework of understanding that
presupposes shared language and shared forms of life” (Ricouer, 1994; Asbray,1993:1-17;
Thiselton, 2007:135). Hess notes that “Thiselton considers existentialist approaches to
interpretation. He critiques them as inadequate in their lack of concern for the interpreting
community and in their polarization between descriptive and proclaiming/ transforming functions
of language.” (Hess, 1993:23). Lakshmanan also notes the influence of community
(Lakshmanan, 2016)..

Petric however contrasts the Christian community “is more than just an interpretive community;
in the meantime, the Bible is more than a simple text to read and interpret. Literary theory, while
it can produce attractive definitions of meaning and consequently new methods for
interpretation, should not become normative for biblical interpretation. There are, of course,
similarities between these two areas where interpretive processes take place – and some of
them have already been mentioned. However, most of the literary criticism is dependent upon
certain premises and paradigms that do not have anything in common either with the Christian
belief or with the biblical text itself”(Petric, 2012: 65). Petric also notes Thiselton’s view of
“literary theory, for good or for ill, brings into biblical studies an intimidating and complicated
network of assumptions and methods which were not in origin designed to take account of the
particular nature of biblical texts. These carry with them their own agenda of deeply
philosophical questions about the status of language, the nature of texts, and the relations
between language, the world, and theories of knowledge.)(Petric, 2012; 65; Thiselton, 2007:
471).

Petric further considers the “The Christian as Reader within an Interpretive Community” that in
an honest analysis of the way we read the Bible, it is essential to recognize the community’s
influence on our interpretation. A community of “belief, liturgy and praxis” is also an
“interpretive community”, providing the interpretation of the Bible and of the life itself. In fact,
understanding a community from this perspective would enable us to grasp better its
theological identity. As Christians, we are all “inevitably constrained by histories of
interpretation, traditions and contemporary communities of faith.”(Petric, 2012:64; McKnight,
1992:476). Petric also notes that “The community influences the way in which a reader
approaches a text, the expectations and even the conclusions drawn from the text – in other
words, the entire pursue for meaning: “meaning must always have some locale” (Petric,
2012:65; McKnight, 1992:476). Bartholomew also notes “Thiselton provocatively suggests
we might see systematic theology as the end-process to date of the process of
tradition in which the Christian community seeks to understand the biblical text. Thiselton
refers to Turner who argues that the pre-understanding involved in exegesis embraces, ‘a
whole conceptual world which the exegete brings to the text’, including concepts about
history, revelation, eschatology, miracle ...”( Bartholomew, 1996:126; Turner, 1995: 227-242).

Petric concludes that “The reader-response criticism rightly emphasizes the role played by
“interpretive communities” in governing the interpretation of a certain text. A reader will always

be a part of a “reading” community that has its own history, tradition, values and methods in
interpretation. Referring particularly to the Christian community and the Bible, this form of
reader-response criticism helps the interpreter to understand the various ‘driving forces’ in
interpretation; but in the meantime, it remains subjective and pluralistic. At the core of the
Christian belief is the fact that Christ Jesus is not merely “our truth”, but the Truth”. A reader will
always be influenced by the community to which – consciously or not – he or she belongs. His
or her reading will be either along with the community’s interpretation (“obedient reading”) or
against it (“revolutionary reading”). But the approach of a Christian reader to the Bible
transcends such a status. A Christian reader of the Bible will not “interpret for believing” but
rather “interpret while believing”. Moreover, the reader who belongs to a Christian community
would see the community – namely, the Church – as a place for both worship and
interpretation, where each of these ‘acts’ is done in the light of the other. For the believer, the
reading is an act of worship, as he or she stands in the front of Gods revelation expressed in
human words; and his or her worship is an act of ‘reading’,as the faith rooted in the Word is
lived and expressed liturgically” (Petric, 2012: 64-65, 67-68).

The community as arbiter of meaning is explicitly examined by Wood in the scripture in Ezekiel
47: 1-11 (where) Ezekiel is having a vision of a river which flows from the temple and takes him
to the back door of the temple and he sees (that) there is water issuing from below the
threshold and it is flowing towards the East. And as he goes out he measures the water it is
ankle-deep, then he goes out some more and measures and it is knee-deep, and then some
more and it is waist-deep, and then it is so deep that (one) can swim in it. Then (Ezekiel) goes
on to a declaration of what happens in this river, what happens when the waters in this river are
flowing. And (Ezekiel) says (in Ezekiel 47:1-11 - …I saw on the bank of the river very many
trees on the one side and on the other . . . when the water flows into the sea, the water will
become fresh. And wherever the river goes, every living creature that swarms will live, and
there will be very many fish. For this water goes there, that the waters of the sea may become
fresh; so everything will live where the river goes (this is a river of life). Fishermen will stand
beside the sea . . . it will be a place for the spreading of nets. (It is a place where fish are
caught, where fish are brought in). Its fish will be of very many kinds, like the fish of the Great
Sea . . . And on the banks, on both sides of the river, there will grow all kinds of trees for food
(there is prosperity, there is and abundance). Their leaves will not wither, nor their fruit fail, but
they will bear fresh fruit every month, because the water for them flows from the sanctuary.
Their fruit will be for food, and their leaves for healing.”(Wood, 2016(g), 1:45min). Wood states
“so there is a picture of a river that is flowing from the throne, and everywhere that this river
goes, there is life. There are fish that are being caught. There is abundance, there is healing,
there is prosperity”(Wood, 2016(g), 1:50min)..

So “that if (one) focus(es) only on the historical intent (one) know(s) that Ezekiel is describing a
vision of the new temple. Possib(ly) the actual physical temple that will undergo construction So
(one) know(s) that there is no way that the original human authors, especially Old Testament
authors like Ezekiel, being able to anticipate the spiritual realities of the kingdom of God”

(Wood, 2016(g), 3:26min). Therefore “ if (one) limits (one’s) interpretation only to what the
original human author had understood (one) miss(es) the greater significance of God’s
revelation. Does this mean that Ezekiel did not understand what he was talking about ? ; No (is
the response for) whatever God communicated to the original author and audience made sense
to them. But there can be several layers to the meaning of the text “(Wood, 2016(g), 3:36min).

Therefore “(this is similar) to the Old Testament writers or the early church Fathers understood.
This was understood as the blessing that would come when the worship had been reestablished to the temple” (Wood, 2016(g), 4:03min). It is “the Holy Spirit, the author, not the
human author, who breathed these words in the first place. (The Holy Spirit) has been
conveying spiritual realities all along. Not just physical realities but spiritual realities. (One is to)
remember that Jesus practiced a Sprit Hermeneutic as did to other New Testament readers
“(Wood, 2016(g), 4:08min).

As “(one) looks at this passage (in Ezekiel. Ezekiel 47:1-11) through the lens of the New
Testament (one) (John 7:37-38): ‘On the last day of the feast, the great day, Jesus stood up
and cried out, “If anyone thirsts, let him come to me and drink. Whoever believes in me, as
the Scripture has said, ‘Out of his heart will flow rivers of living water. And that whatever that
river touches comes to life “(Wood, 2016(g), 4:34min). This infers the question “so where is that
temple now ? (The answer is given by) Paul (in saying) that (one) is the temple of the Holy
Spirit. 1 Corinthians 6:19: Or do you not know that your body is a temple of the Holy Spirit
within you, whom you have from God? “ (Wood, 2016(g), 5:01min). This is reiterated in “noting
that John as he is writing by the (Holy) Spirit. The living water that God has promised is indeed

flowing, but it is not from a physical temple” (Wood, 2016(g), 5:16m n). Paul provides a
“footnote in (John 3:38-39 that)” the living water “it is from the sons of God, filled with the glory
of God, and when allow the Holy Spirit to flow through us there is healing, prosperity, and
salvation, many fish being brought into the net, there is blessing.”(Wood, 2016(g), 5:44min).
The distinction is that “there is no way Ezekiel could have known that but we are living in
fulfilment, and the understanding of the original author the Holy Spirit. These are words that
could not have been understood but (one) looks through the lens of the New Testament is one
that we can comprehend and one that we can live out” (Wood, 2016(g), 5:56min).

7.3 SPIRITED EXEGESIS IN THE HERMENEUTIC
The Spirited Exegesis in the hermeneutic is established, by Wood (2016), in that “with respect
to Scripture, what joins author, text and reader is the Holy Spirit.” (Wood, 2016(e), 6:30min).
Within the Spirited Hermeneutic “the meaning is not in the author, it is not in the text, and it is
not in the reader. It is the Holy Spirit who brings all three levels together” (Wood, 2016(e),
6:42min) .
The community of faith provides the unique pretext as “it is the Holy Spirit who is the One at
work in the community of faith to preserve, interpret, inspire, and illuminate. This idea of the
community of faith is in line with the earlier church Fathers, who upheld the rule of faith, the
apostolic creedo tradition, as the arbiter of interpretation. Now within Protestant Orthodoxy
(one) saw scholars arguing about interpretation that any particular community can be the
arbiter.” (Wood, 2016(e), 6:53min). Guize comments specifically on the church Fathers and “
suggest(s) some points about the Fathers' contribution to a ‘community hermeneutic,’ which
(Guize) understands to mean a hermeneutic not just of one confession or one era in Christian

history, but a hermeneutic which will represent the key insights of the total Christian
tradition.”(Guize, 1971:647). This thesis also examined the Mormon community within the
community of faith.
The community of faith is a unique community “it is not just any group or community (that can
be the arbiter of faith and) “in fact we had previously examined (in the Week Four Lecture:
2016(d)) a community that holds to a certain interpretation of scripture. And we noticed that
even though there is a community that is embracing that particular interpretation of scripture
that alone is not enough to ensure that that interpretation is accurate” (Wood, 2016(g),
7:39min).

Wood reiterates such a distinction that “the arbiter is not ANY community; but the community
of faith” (Wood, 2016(g), 7:30min). The community of faith is examined by O’Reilly in looking to
both Grenz and in the role fo the Holy Spirit in the community of faith. To O’Reilly there is “ an
added layer of importance in the interpretation of Scripture is what Grenz refers to as its
constitutional role. Grenz describes Scripture as being the product of the early formation times
of the community of faith from the time of Israel for the Old Testament and the time of the early
church in the New Testament, outlining what it means to be people of God. In addition,
Scripture is the primary text on Christian faith; all other texts that have followed are based upon
it. As such, it holds a central and foundational place in the faith community. Yet it was written
many centuries ago in a time period quite different to our own especially in terms of culture and
knowledge. And while the embedded message in Scripture is still applicable for us today, we
need to interpret it in such a way that translates the original context of Scripture to our present
context.

To this end, the Spirit speaking through the Bible orients our present both on the basis of the
past and in accordance with a vision of the future. The past orientation transposes the
contemporary hearer of the biblical narrative back to those primal events that originally
constituted the community of God… But the goal of the narrative does not lie simply in
recounting the story. Rather, through the retelling of the narrative, the Spirit recreates the past
within the present life of the community. In so doing, the texts provide paradigms and
categories – an interpretive framework – by means of which the community under the direction
of the Spirit can come to understand and respond to the challenges of life in the present.”
(O’Reilly, 1995:2 (sic), Grenz, 1994:509).

O’Reilly next examines the interpretive process “(one) can also be going through the
interpretive process in community. Especially when (one comes) to a wide, diverse, and
controversial area of interpretation such as ethics. As Penner points out, the Biblical narrative
does not provide a guideline procedure for how to negotiate every conceivable situation. It does
however provide principles through the issues it does address. Working through issues in a
community sense helps us to form a clearer picture of how Scripture should be interpreted and
applied in a given context. Yet it all needs to be done through the guidance of the Holy Spirit.
Our united work as a community, along with the help of the Holy Spirit, comes together to work
through the issues that we face.”(O’Reilly, 1995:5 (sic), Penner, 2003:24)

There is within the community of faith, as Schnittjer notes, that cannon is (seen) an intricate part

of the “community of faith” and that “canon is a function of community”; (this is) to say “the Bible
is to refer to a particular collection of writings regarded as scripture by a community of
faith.”(Schnittjer, 2002:239).

This is also seen, according to Porta, within the “Pentecostal hermeneutics, therefore, provides
the framework for the key elements of immanency, immediacy and imminency that characterize
(sic) Pentecostal theology” (Porta, 2015: 1-18). This is both in “the idea of a community
hermeneutic, however, goes beyond the sociological idea of multi cultures and communities
coming together in a common expression of a spiritual experience as the community of the
Spirit.” (Zizioulas, 1985). There exists then “the hermeneutical idea of community identifies the
interpretative function of the Pentecostal community” (Archer, 2009:213; Porta 2015:10). Archer
support Wood as Porta sees the community of faith as an “interpretive community-the
interpretive community shifts the hermeneutical emphasis away from the individual hermeneutic
and her commitment to an acceptable and correctly applied method and places primary
emphasis upon the community as the spiritual cultural context in which interpretation takes
place”.(Archer, 2009: 213; Porta, 2015: 10).

Nel continues this discussion of the Pentecostal hermeneutic that “emphasises three elements:
the interrelationship between the Holy Spirit as the One animating Scriptures and empowering
the believing community (Nel, 2015:3; Archer, 2009) with the purpose that members be
equipped for ministry and witness in culturally appropriate ways (Nel, 2015:3; Rance, 2009:8).
These “three elements (of) Spirit, Scriptures and believing community (are) discussed in order
to analyse the way Pentecostals interpret the Bible.”(Nel, 2015:3).

There is also, as Enns establishes a “hermeneutical trajectory” within the community of faith
“that “but biblical interpretation is a true community activity. It is much more than individuals
studying a passage for a week or so. It is about individuals who see themselves in a community
that has both synchronic and diachronic dimensions. Truly, we are not islands of interpretive
wisdom, degrees in hand and off to conquer the Bible. We rely on the witness of the church
through time (with the hermeneutical trajectory set by the Apostles as a central component), as
well as the wisdom of the church in our time—both narrowly considered as a congregation,
denomination, or larger tradition, and the church more broadly considered as a global reality.
Biblical interpretation is not merely a task that individuals perform, but it is something that grows
out of our participation in the family of God in the broadest sense possible.”(Enns, 2003:263287, 286). Enns also notes the “diachronic and synchronic community” as “(an) attempt to
understand Scripture—in the context of the diachronic and synchronic community of which I am
a part—I move further along the path. And at the end of the path is not simply the gaining of
knowledge of the text, but of God himself who speaks to us therein. The goal toward which the
path is leading is that which set us on the path to begin with: our having been claimed by God
as co-heirs with the crucified and risen Christ. The reality of the crucified and risen Christ is
both the goal and font of Christian biblical interpretation.” (Enns, 2003:286).
Waldom (2017) notes a “Pentecostal”, “hermeneutics option’.(Waldom, 2017:4; Ervin, 1981: 1125; Cargal, 1993:163-184). This is through an emerging “triadic (post-modern hermeneutic)”
and “of particular note is the triadic approach which seems to have arisen with the final socalled post-modern oriented movement.(Wadhlom, 2017:4,). This triadic approach is proposed
as Spirit, Word, and Community.” (Wadholm, 2017:4). Waholm notes that “in place of ‘Word’
might be ‘Scripture’ following the language of Archer, A Pentecostal Hermeneutic. However, the
preference for ‘Word’ has been chosen due to its greater ambiguity and more open-ended

interpretive value”(Wadholm, 2017:4). Wadholm continues that this “‘this movement’ may be
best represented by the works of J.C. Thomas, K. Archer, and A. Yong.” (Waldhom, 2017:4). It
is in defining “the term of “movement’ (which) is used because of the numbers of Biblical
scholars following suit in this methodology both published: L.R. Martin, L.R. McQueen, R.
Waddell, C.E.W. Green, M.L. Archer; and unpublished: K.R. Holley, J. Holley, D. Johnson, and
S.G. Schumacher” (Wadholm, 2017:4).

This is also post-modern, as Wadholm finds that “to call this movement ‘post-modern’ in
orientation is only to recognize it shares numerous affinities with post-modernism over and
against modernism; (as). B. T. Noel has succinctly recounted this connection with regard to
‘their rejection of the ‘hegemony of reason’, openness to narratives, the role of community, and
the essential function of experience in epistemology.” (Wadholm, 2017:4, Noel, 2009: 9). In
addition “Ellington also notes this connection of Noel’s (Noel: Locating Pentecostals:208;
Wadholm, 2017:4)” and that “this connection is not a wholesale embrace of modernity
particularly as concerns the notion of the metanarrative. While post-modernism rejects any
notion of a metanarrative, Pentecostals locate themselves within the metanarrative of salvationhistory as encounter by the community in the Spirit-breathed Word “(Waldhom. 2017:4).
.
Yong specifically denotes a hermeneutic that is “triadic” It is triadic in that it includes three
moments: that of Spirit (praxis, experience, act of interpretation), that of Word (thought, object,
given of interpretation), and that of Community (context, tradition, public of interpretation)”
(Yong, 2004: 24). This hermeneutic is “it is trialectical in that these three moments are interstructurally given, interdependent, interconnected, interrelated, interpenetrating and

interinfluential, and reciprocal (one hopes the point is made!)” and “it is trialogical in that the
methodological procedure of theological hermeneutics requires the ongoing and mutual
submission of each moment to the other two; none operate apart from the other two; each
informs and is shaped by the other two; each requires the other two in order for it to be
authentically itself.”(Yong, 2004:24). It is within “the operative functionality of the tria-logos of
Spirit, Word and Community as a meta-level statement about the task of theological
interpretation (hermeneutics) and theological method, which is distinct about the Logos or Word
as one of the triadic moments of the interpretive process. (Yong is) grateful to Wolfgang
Vondey for helping me to clarify this point ”(Yong, 2004:24).

Clifton also notes the Yong triadic as “Yong posits a triadic framework for theology that
“includes three moments: that of Spirit (praxis, experience, act of interpretation), that of Word
(thought, object, given of interpretation), and that of Community (context, tradition).”(Clifton,
2017:13- 14; Yong, 2004:22-29).

Searle also emphasizes the “faith community” in reflecting on the Sermon on the Mount. Searle
specifically poses the question “is the Sermon on the Mount too unrealistic to serve as a
resource for healthy discipleship and spiritual formation.” (Searle, 2009:89-90). Searle
“considers the role of the Sermon on the Mount as a practical vision for Christian discipleship.
Using the notion of 'morality as embodied spirituality', (Searle) combines Stassen’s (sic)
insights into the normative value of kingdom practices with (that of ) McClendon’s thinking into
the transformative impact of the kingdom vision into which such practices cohere. The result is
a synthesis that provides a vision of the kingdom of God as the basis for a contemporary

application of the teachings of the Sermon as a realistic resource for the practice of Christian
discipleship today.” This has implications then on the faith community as the arbiter of meaning.
(Searle, 2009: 80-91). Searle emphasizes that “Stassen of Fuller Theological Seminary has
been at the forefront of recent efforts to understand the relevance of the moral teachings of the
Sermon on the Mount for the life of Jesus' contemporary followers..” Searle also notes that “for
Stassen, these teachings are a realistic resource for discipleship because they can
hermeneutically be reappropriated into the language of moral norms which can guide human
conduct in the present-day context.” It is with “Gushee, Stassen argues that the Sermon's
teaching consists of “fourteen triads”, each of which contains a teaching on: (First) traditional
righteousness; (Second) a vicious cycle; and (Third) a transforming initiative. (Searle,
2009:4;Stassen and Gushee, 2003: 267-308). Searle also notes “The great merit of McClendon
is his visionary approach to the recasting of theological problems away from abstract
speculation to actual engagement with the embodied life of the faith community, which for
McClendon is the proper starting point for all theological reflection.26. (Searle, 2009:6;
McClendon, 1974:149, 170; McClendon, Ethics: 23, 33-44; McClendon (sic) Doctrine: 41-48).
Searle notes ‘a similar proponent of the Spirited Hermeneutic is found in the faith community
as the arbiter of meaning. McClendon’s “defines (a baptist) vision as an “hermeneutical
principle”, which maintains “a shared awareness of the present Christian community as the
primitive community and the eschatological community.”(Searle, 2009:6; McClendon, Ethics:
30) Searle notes that “McClendon's use of the lower case “b” in baptist, rather than the upper
case “B”, is quite deliberate. McClendon wants to emphasise that the vision which he
advocates is not confined to a specific 'Baptist' denomination, but encompasses a whole range
of expressions of Christianity, associated with the tradition of the Radical
Reformation”(McClendon, Ethics: 26-34). Searle also notes that “it follows that “the church now

is the primitive church; we are Jesus' followers; the commands are addressed directly to
us.”(Searle, 2009:6, 28). Searle states that “according to the logic of this vision, the Sermon on
the Mount has a living relevance for disciples of Jesus today because the way of life described
by Jesus becomes embodied in the life of the church today, according to McClendon, through
the practices of the faith community. Thus, “the biblical story has present, not merely
antiquarian relevance.”Searle, 2009:6)

Williams “notes that there are implications in the Spirited Hermeneutic in the post-modern
interpretation of scripture “Postmodernism is thought to be as both the villain and the savior for
the contemporary church, depending on who is asked. To some, postmodernity is the greatest
threat to the Christian Church since Nero, and to others, it is a breath of fresh air that promises
the demise of hard-lined fundamentalism that has plagued evangelicalism for decades.
Considering the variances in opinion on the matter, many are left with more confusion and than
conviction. Therefore, for clarity’s sake, in it’s most basic sense, postmodernity is the reaction
against modernity. Postmodern thinkers point out that modernity has its roots in the European
Enlightenment, especially in the intellectual heritage of Locke, Descartes and Kant”(Phillips and
Okman, 1995:156). Williams stated that “although there is a lot to be determined in the next
century for the wider implications of larger culture seeming to leave modernity for
postmodernity, the church is finding itself interacting with people inside and outside the walls of
the church who no longer believe in absolute, objective truth. For many, this brings anxiety
about the future of the Bible, it’s authority and it’s impact on Scriptural interpretation.
Nevertheless, one might consider that rather than a threat to the Church, postmodernity brings
an opportunity for a greater reliance on the Holy Spirit’s role in Scriptural interpretation that

draws the Church back into a season of renewal.

In his first letter to the Corinthians, St. Paul asserts that, “the person without the Spirit does not
accept the things that come from the Spirit of God but considers them foolishness, and cannot
understand them because they are discerned only through the Spirit.” (1 Cor. 2:14) Therefore,
for St. Paul, the Spirit’s role for the believer in discerning truth is absolutely necessary for true
understanding, thus the Spirit’s role must be emphasized in a new way within hermeneutics in a
postmodern culture. One might consider there be a new emphasis on the prophetic nature of
Scripture that replaces the emphasis on the modern version of the apologetic nature of
Scripture. Within this framework, it’s purpose is to find the Spirit of God illuminating Scripture in
a way that the “secrets of people’s hearts are laid bare” so that people recognize God is in His
word and “among His people” (1 Cor. 14:25).

Terry supports this in stating “the natural man”; says Paul, &quot; does not receive the things of
the Spirit of God, for they are a folly to him, and he is not able to know, because they are
spiritually discerned ;(1 Cor. ii, 14); First of all, the true interpreter needs a disposition to seek
and Desire to know the truth”(Terry, 1890: 28)

“Further, a more fitting mode for postmodern scriptural interpretation is one that takes the Holy
Spirit’s role seriously for “the last days” (Acts 2:17). Thiselton notes that to “Schleiermacher”
Acts 2:17 (sic)” must be understood in corporate and community terms, as well as individual
terms” (Thiselton, 2013:297; Schleiermacher, 1989). In the context of the Pentecost account in

Acts 2, Peter identifies a new era in which the Holy Spirit has brought about the fulfillment of
Joel 2:28-32 in which both young and old, male and female will prophesy. For Paul, the
experience of the prophetic Spirit is expressed in terms of the gifts of the Spirit, and highlights
the ecclesiological significance of prophecy when Paul claims that the one “who prophesies
edifies the church (1 Cor. 14:4)”.(Stylainopoulos, 2005:625). As St. Paul said, prophecy is not
for unbelievers but for believers (1 Cor. 14:22). Blumhofer considers that “Luke altered” the
reference to “Joel 3:1-5" in “Acts 2:17-21" (Blumhofer, 2016: 499-516).

Smith notes that “for Pentecostals and Charismatics especially, postmodernity brings an
immeasurable opportunity for churches to begin to emphasize the community of believers as
“People of the Spirit”, actively listening to His voice. Additionally, this new emphasis will strongly
appeal to postmoderns, as hearing God’s voice is much more of an art than a science. This
emphasis will also give postmoderns an opportunity to join the community of faith and from
there, learn the dynamic relationship between Scripture interpretation and the Holy Spirit’s
illumination (Smith, 2006:29).

Smith states that “nevertheless, this does not mean apologetics is not a vital disciple; it is! A
postmodern framework actually makes room for an Augustinian version of presuppositional
apologetics to point the Church in the right direction, rather than modernity’s version.
Presuppositional apologetics recognizes the role of presuppositions and puts a strong stress on
revelation” (Smith , 2006:28). Smith continues that “in this way, postmodernism can be a spark
for the church to reclaim its faith not as a system of truth ordered by neutral reason but rather,
as a story that requires the living, active Spirit of God to speak prophetically to His people

through His word”(Smith, 2006:29).

Stylainopoulos (2006) note that “it is also important to note that this postmodern emphasis on
the subjective voice of the Holy Spirit in no way submerges the Christian church into secular
relativism. The reason is due to the fact that the prophetic cannot be separated from the
community of believers.” (Stylainopoulos, 2005:625). Fee states that “prophetic utterances and
interpretation affect the life of the community and the community in turn is responsible to
discern the content of such utterances and interpretations (1 Cor. 14:29);(and) although the
new postmodern emphasis shifts to the subjective, prophetic voice of God, the people of God
only prophecy in part, (1 Cor. 13:9); and therefore, must also look to the Church community as
a whole and the written Word to guide the prophetic interpretations of Scripture. Without this
element, such hermeneutics becomes total subjectivity, and who then is to say that one
person’s interpretation is right and another’s is wrong?” (Fee, 1982:50). Fee concludes that
“however, with this stress on the community of God throughout the past to the present to help
guide the prophetic interpretations of Scripture, this subjectivity is avoided.”(Fee, 1982:50)..

Stylainopoulos notes the connection of “this interpretive philosophy (which) is much in line with
the Church fathers, whose theology was perceived not as an addition to but illumination of
biblical revelation”( Stylainopoulos, 2005:558). Stylainopoulos also sees that “when major
theological disagreements come up, the final hermeneutical word would belong to the overall
community of faith of the past and present”( Stylainopoulos, 2005:558). Fee and Stuart (1982)
also notes that “this helps filter out interpretations that aim, or thrives on, uniqueness, which is
ultimately rooted in pride in an attempt to ‘out clever” the rest of the community.” (Fee and

Stuart, 1982:18). Noel states that “French Arrington notes, ‘The real issue of Pentecostalism
has become hermeneutics, that is, the distinctive nature and function of Scripture and the roles
of the Holy Spirit, the Christian community, grammatical-historical research, and personal
experience in the interpretive process.” (Noel, 1998:65, Arrington, 1994:101). Noel also notes
that “scriptural inspiration implied for Pentecostals that the Bible is able to speak to the
contemporary community when the anointing of the Spirit rests on them; inspiration lies
in the nature of God because it is his desire to communicate.”(Noel, 2019:8; Arrington
2012:14).

Caulley notes that "these interpretations certainly are not of the Holy Spirit’s inspiration. It is
within this understanding of the church community, that the Spirit-people are able to “weigh
carefully what is said” by the “two or three prophets” that spoke (1 Cor. 14:29); (and) the church
today would do well follow St. Paul’s advice to, “Follow the way of love and eagerly desire gifts
of the Spirit, especially prophecy” in the context of Scriptural interpretation (1 Cor 14:1 )”
(Caulley, 1982). Caulley continues that “most of all, though, we must also heed St. Peter’s
remarks to “Above all… realize that no prophecy in Scripture ever came from the prophet’s own
understanding, or from human initiative. No, those prophets were moved by the Holy Spirit, and
they spoke from God” (2 Pet. 1:20–21)” and “therefore, just as the scriptures were inspired by
God and moved “the prophets” to communicate correctly, we too as “prophetic interpreters”
must do the scriptures justice by allowing the Holy Spirit to move us towards correct and sound
interpretations. This approach being both biblically sound and culturally sensitive is sure to
pave the way for a new generation of dynamic an orthodox interpretation” (Caulley, 1982).
Caulley (1982) states in 2 Peter 1:20-21 that “Theophilus in later Christian writers (Theophilus,

ad Auct. 2:9 (Green, 1975:86, n3) comes to refer to the apostles. It is probable that the term
implies a more permanent idea of ‘inspiration (‘Spirit-bearer’) when used of the apostles than
when referring to the occasional inspiration of the prophets (Hos. 9:7; Hermas, Mand.
II:16)(Caulley, 1982:146, n.249).

To properly undertake the Spirited Exegesis and Hermeneutic requires one to “first examine
certain principles for Spiritual Exegesis in the Hermeneutic.”(Wood, 2016(g), 7:39min). In this
explicit examination Wood relies on “(Gordon) Fee’s notes on this Spiritual Exegesis” (as Fee)
presents four principles for blending the historical and the Spiritual task just like Paul Ricouer
would say in bringing both the interpretation and the understanding the hermeneutic of
suspicion. So (one) wants to blend in the historical and the Spiritual tasks. These principles are
congruent with the community of faith. (This will also allow one) to examine these
characteristics of (the community of faith in this Chapter.”(Wood, 2016(g), 7:44min).

Seaman notes ‘A second matter that demands consideration is the relationship between
illumination and the employment of certain hermeneutical methodologies such as the historicalcritical method. Power raises this point concerning the relationship of the historical-critical
method and interpretation within the community of faith”In looking back to redemptive events,
the work of historical criticism certainly enhances the reading of the text . . However, rather
than depending on historical-critical methods to put us in touch with an originating event or
experience, it would seem that the Christian community must recognize that it is attention to
speech and word that makes it harken [s/c] to God's Word, since the power of an event is
communicated necessarily through discourse.”(Seaman, 2010:223-224; Power, 1988:169).

Waldholm (2017) also notes the illumination of the Holy Spirit (a Spirited Hermeneutic) in
Pentecostal “more than this, the Scriptures (illuminated by the Spirit) invite and even command
the readers to experience that of which it speaks. This “ideal reader,”as the ideal Pentecostal
reader, is both shaped by, and shaping the hearing of the text in the pneumatic community in
order to “bring the text to life”(Waldholm, 2017:10; Davies, 1990:578). Pinnock notes that “"
Scripture originally arose from the life of the community and was meant to be interpreted in the
ongoing life of that community "(Nel, 1998:120; Pinnock, 1993:495)

Wood (2016) examines Fee’s four principles; “First: Fee states “that”We must come to the text
with an absolute conviction that it is God’s word; that here God speaks and we listen. So our
concern in coming to the text is to hear from God. This stance also includes a conviction that
the text has been inspired by the Holy Spirit; for only with such a conviction will we expect the
same Holy Spirit to help us in the twofold task of being good historians and good
listeners.”(Wood, 2016(e), 8:08min; Fee, 2000:14-15): and “(Second) We must first hear the
text in its own terms; not our own. We must do good exegesis because we are passionate to
hear and obey. So we must also be passionate to get it right regarding the meaning of the
text. True Spirituality demands that we do our exegesis as carefully as our skills and
opportunities make it possible. Since everyone who reads the text also interprets as one
reads, the question is not whether one will do exegesis or not – everyone will and does – but
whether one will do good exegesis or not. If the text is going to lead us to genuinely biblical
Spirituality, we must have the text right so as to have our Spirituality conform to the intent of
the text” (Wood, 2016(g), 8:36min; Fee, 2000:14-15).

Wood (2016) notes that “(one) needs to do the (proper) exegesis” (Wood, 2016(e), 9:21min)
Fee provides a “(Third point that) “(One’s) exegesis, therefore, must be kept in the context of
the believing community (or the community of faith). (One) must learn to hear the text together
(not invidualistically), to let the exegetical expert work hard on the text, but to insist that what
he or she has learned in the privacy of one’s study must be tested in the believing community.
For the true heirs of any book of the Bible, who first received this text, are not the scholars
who have objectified the text and made it their own, but the community of believers who are
committed to listening to God and walking in his ways” (Wood, 2016(g), 9:29min; Fee,
2004:14-15).

The Spirited Hermeneutic requires obedience and “there is this element of obedience and what
the text produces in the listeners that is part of the test of whether the hermeneutical task has
been successful or not what does it produce in the community that embraces it” (Wood,
2016(g), 10:10min). Fee’s “Fourth point is that ‘(One’s) final stance toward the text must be
that with which we began; but it now must be informed by an exegesis that has completed the
circle. And such completion takes place truly only when we rise up and follow, when we who
would be “spiritual” recognize that true spirituality is not simply inward devotion but worship
that evidences itself in obedience and the same kind of God-likeness we have seen in Christ
himself “(Wood, 2016(g), 10:21min;Fee, 2000:14-15). The Spirited Hermeneutic is concentric
as “(one) sees that the completion of the hermeneutical circle is not just in the exegesis it is not
just writing the meaning it is in application and walking in obedience to the (Holy) Spirit who first
inspired the Words of the Bible. So when (one lives) it out (one) sees the fruit (of the Holy Spirit)
from that (walk one) has seen that the hermeneutical task has been completed” (Wood.

2016(g), 10:50min).

Terry also notes that there is to be “communion with the Holy Spirit” and “finally, the expounder
of the Holy Scriptures needs to have living fellowship and communion with the Holy Spirit with
the Holy In as much as “ all Scripture is God-breathed”; (2 Tim.iii, 16), and the sacred writers
spoke from God as they were moved by the Holy Spirit (2 Pet. i, 21), the interpreter of Scripture
must be a partaker of the same Holy Spirit. “(Terry, 1890:30). Terry continues that “He must, by
a profound experience of the soul, attain the saving knowledge of Christ, and in proportion to
the depth and fulness of that experience he will know the life and peace of the ‘mind of the
Spirit’ (Rom. vi, 6).; We speak God s wisdom in a mystery,’ says Paul (1 Cor. ii, 7-11), the
hidden spiritual wisdom of a divinely illuminated heart, which none of the princes of this world
have known, but (as it is in substance written in Isa. Ixiv, 4), a wisdom relating to ‘what things
(a) eye did not see, and ear did not hear, and into man s heart did not enter whatever things
God prepared for them that love him; for to us God revealed them through the Spirit; for the
Spirit searches all things, even the depths of God. For who of men knows the things of the man
except the spirit of the man which is in him ? So also the things of God no one knows except
the Spirit of God “ (Terry, 1890: 30).

Warfield (1932) comments on the doctrine of inspiration in Augustine “Nor do the later Fathers
know a different doctrine. Augustine, for example, affirms that he defers to the canonical
Scriptures alone among books with such reverence and honor that he most "firmly believes that
no one of their authors has erred in anything, in writing.” (Warfield, 1932: 1 78-79, Augustine.
Ep. ad Hier. lxxxii. 3). Warfield notes “as well as ‘to precisely the same effect did the Reformers

believe and teach. Luther adopts these words of Augustine's as his own, and declares that the
whole of the Scriptures are to be ascribed to the Holy Ghost, and therefore cannot
err..’”(Warfield, 1932: 1 78-79; Warfield."Works" (St. Louis ed.), xix. 305). Warfield also notes
that in (Works) “xxxvii. 11 and xxxviii” Calvin demands that whatever is propounded in
Scripture, ‘without exception,’ shall be humbly received by us, - that the Scriptures as a whole
shall be received by us with the same reverence which we give to God, ‘because they have
emanated from him alone, and are mixed with nothing human."(Warfield, 2010: 975; Calvin.
"Institutes," i. 18; "Commentary on Romans," xv. 4, and on 2 Tim.iii.16).
Warfield also notes “the saintly Rutherford, who speaks of the Scriptures as a more sure word
than a direct oracle from heaven.”(Warfield, 2010:75; Works: 373) and Baxter affirms that "all
that the holy writers have recorded is true (and no falsehood in the Scriptures but what is from
the errors of scribes and translators),"(Warfield, 2010:75; Works: xv.65) hand down this
supreme trust in the Scripture word to our own day - to our own Charles Hodge and Henry B.
Smith, the one of whom asserts that the Bible "gives us truth without error," (Warfield, 2010:75,
Smith, 1855:19), and the other, that "all the books of the Scripture are equally inspired; . . . all
alike are infallible in what they teach; . . . their assertions must be free from error.."(Warfield,
2010:75, n.13; Hodge, Syst. Theol. i. 163). Warfield concludes that “such testimonies are simply
the formulation by the theologians of each age of the constant faith of Christians throughout all
ages” (Warfield, 2010:75.)

Vanhoozer draws the contrast of the Holy Spirit at the interpreter of scripture and the tradition of
the community “The Spirit guides the church into all truth. Just as redemption has a history, so
perhaps we can speak of the progress of illumination, and identify it with church tradition.

Tradition is a means of nurture, but it cannot be our final norm; Scripture itself performs this
role. We do well to recall Augustine’s warning: “If we are to look back to long custom or
antiquity alone, then also murders and adulterers, and similar persons can defend their crimes
in this way, because they are ancient.”(Vonhoozer, 2005: 111; Chemnitz, 1971:307). Calvin,
likewise, reminds us that truth cannot be determined by long-standing custom only, for this is
just “the conspiracy of men” (Vanhoozer, 2005:111; Calvin, Prefatory Address: Section 5,
Insitutes).
Cartledge notes that “the Bible can be used as a depository of wisdom for use in theological
reflection and contextual theology, for example in critical correlation or pastoral cycle models.
The desire is for practical wisdom that relies on biblical scholarship from within the community
of faith using creative imagination”(Cartledge, 2013: 273). Nel (Nel, 2016:191-207) also sees
the authority of scripture in the community of faith “The basis for the process of forming doctrine
among Pentecostals was the experience of the community of faith (Ellington 1996, 17),
interpreting the Bible from their communal encounter with God through his Spirit (Sheppard
1994, 140)” . Becker supports this view “Ellington, says quite clearly: "Although the historical,
social, political, cultural, and economic contexts of each community of faith are unique, I argue
that the biblical text can only be entered into and re-experienced in the same setting in which it
was originally formed, that is, in the community of faith. The text cannot be fully understood
simply by analyzing it in a detached and objective way"(Becker, 2004:37; Ellington, 1996:17).

Becker “submit(s) that any reading of the Scripture which is devoid of experiences of encounter
with God and which occurs in isolation from the community of faith is an inadequate reading
which fails to comprehend Scripture's origin, function and, ultimately, what Scripture is”

(Becker, 2004:37; Ellington, 1996:3)

The constituency of the community of faith is also examined within the Spirited Hermeneutic.
Wood (2016) reiterates “so (one) has mentioned the community of faith or the community of the
Spirit. Wood then “asks the question- who constitutes this community of faith ? or (one) can ask
the question ‘Who Has the Spirit?”(Wood, 2016(g), 11:16min) . It is in the “Gospel of Mark
which answers this question of “Who has the Spirit” in ” Mark 2:23-27: Now it happened that He
went through the grainfields on the Sabbath; and as they went His disciples began to pluck
the heads of grain. And the Pharisees said to Him, “Look, why do they do what is not lawful
on the Sabbath?” But He said to them, “Have you never read what David did when he was in
need and hungry, he and those with him: how he went into the house of God in the days of
Abiathar the high priest, and ate the showbread, which is not lawful to eat except for the
priests, and also gave some to those who were with him?” And He said to them, “The Sabbath
was made for man, and not man for the Sabbath. Therefore the Son of Man is also Lord of the
Sabbath” (Wood, 2016(g), 11:50min)

The context of Mark 2:23-27 is viewed from the standpoint that “now for the Pharisees the
tradition was as important as the commandments. The tradition represented their interpretation
of the law and (the Pharisees) considered it as important as the laws themselves. But Jesus
days ‘the Sabbath is not God’s Day but My Day’ and I am interpreting it. So Jesus interprets BY
THE SPIRIT and He says the resulting evidence of having the Spirit is in what He does”
(Wood, 2016(g), 12:17min (Wood’s emphasis)). Jesus’ actions give evidence “therefore it is by
the resulting actions and the resulting behavior gives evidence to the work of the Spirit in the

life of Jesus; and then in the life of the community of faith, the community of the Spirit” Wood
notes “so the community of faith is known by what it does – by the fruit it produces. So in the
same way (One) can look at a person or at a particular group (or community) to see if the Spirit
is at work in their lives. So when the bible is interpreted by the Spirit it makes sense that the
fruit of such interpretation will be consistent with His fruit” (Wood, 2016(g), 13:15min).

Intrinsic to the Spirited Hermeneutic is biblical precedent. Fee also establishes such biblical
precedent within community “all of this to say, then, that (as) an advocate of the "biblical
precedent for historical precedent"; (to) always have been, and undoubtedly always will be;. (to
understand the) roots are deep within restorationism, after all. But on the issue of "biblical
precedent as historical precedent for establishing what is normative" as (it is) underst(ood)
that word - (these is a)I need more dialogue with the larger Pentecostal community, not with the
aim of scoring points in the debate, but with the aim of helping (one) to understand (to then) be
able to articulate such as perspective with personal integrity within my own present historical
context” (Nel, 1998:104; Fee, 1993:12).

7.3.1 Yong: “The Spirit, Word, and Community.
Yong has also examined community in “The Spirit, Word and Community.” Moyeart states that
“what Christian tradition calls faith is, according to Ricouer, precisely this: allowing oneself and
one’s identity to be refigured by the biblical world time and again. The community of the faithful
consists of people who recognize themselves “to be founded and, if we can put it this way, as

comprised, in every sense of the word, in and by this particular body of texts”(Moyeart, 2013:50;
Ricouer and A. Lacoque, 1998:xviii). Moyeart also states that “a biblically inspired faith, which
recognizes the lasting authority of the Bible, will always be post-critical for it is necessary “for a
confessional reading to pass through the sieve of critical reading, of objectifying distanciation.
That is the price to be paid so that faith would not become a violation of intellectual
honesty”(Moyeart, 2013:50; Ricouer, Herméneutique:51). Moyeart also states that “critique and
conviction are mutually inclusive. This, too, is one of the lessons Ricoeur’s biblical
hermeneutics (that) has (been) taught”(Moyaert, 2013:50)

Moyaert also notes that the community of faith is one that is the “normative guide” as “It is the
nature of theology to be fundamentally preoccupied with hermeneutical questions, especially
since Christianity is after all concerned with the interpretation of a word event that has become
scripture.(Moyeart, 2013:50; Amherdt:2004:216). Moyeart states that “indeed, one can speak of
“an entanglement between voice and script in biblical discourse” (Moyeart, 2013:50; Ricouer,
1992: 307-326). Moyeart further notes that “the Bible is God’s revealed Word. In its capacity as
a normative guide and rule for the Christian faith community, the Bible has an enduring
authority”(Moyaert, 2013:50). Thompson notes for Yong there is “a rising above a crippling
hermeneutic” and “this ongoing work of the Spirit is always active on a global scale pointing to
the eschaton as a communally and globally restorative event” (Thompson, 2014:17-18; Yong,
2006: 275). Thompson notes that “Yong asserts that the communal nature of the mission of
God, as seen through the work of the Spirit, requires that scripture be read and interpreted
within a communal context as well, “because community provides the context for the activity of
the Spirit and the presence of the Word” (Thompson, 2014:17-18; Yong,2006:225-226).

Thompson states that “according to Yong’s theological hermeneutic, the written word cannot be
separated from the communal realities reflected therein. The Bible was conceived within a
particular communal context and so is theology and interpretation; interpretation as being the
work of the Spirit that empowers humanity through the work of the “pneumatological
imagination” to aspire towards greater freedoms” (Thompson, 2014: 17-18; Yong, 2006: 279280). Thompson concludes that “however, according to Yong, this freedom must have (at least
in part) a communal dynamic. Yong asserts that liberation theology serves as a great example
of the communal dynamic through utilizing the narrative of the exodus”(Thompson, 2014:17-18;
Yong, 2006: 279-80).
Archer notes that “Fretheim affirms both the community and Scripture as necessary contributors
to the interpretive process, at least at the level of appropriation” and that Fretheim argues that
the law revealed at Mt Sinai is understood ‘to stand in fundamental continuity with the
discernment of the will of God in and through common human experience” (Archer, 2001:201).

Noel observes that “Archer presents the contemporary Pentecostal debate over whether
Pentecostals must continue to use a modified version of traditional Evangelical historical-critical
methods of interpretation, or as an authentic movement whose identity cannot be ‘submerged’
into Evangelicalism, needs its own hermeneutical approach” (Noel, 2007:41). Noel notes that
“as with any movement of this size, nearly all statements concerning Evangelicalism run the risk
of generalization. So too with the assumption that Evangelicals are beholden to the HistoricalCritical method of hermeneutics. Indeed, Evangelicals employ other methods, such as the textimmanent approach, speech act theory, and socio-rhetorical criticism. Notwithstanding the
variety of hermeneutical methods employed by the Evangelical community at large, one may

safely state that the Historical-Critical method plays a key role in the majority of Evangelical
hermeneutical efforts” (Noel. 2007:41). Noel continues that “Archer chooses the latter position,
as will this work. Finally, a contemporary hermeneutical strategy for Pentecostals is presented,
which embraces the Pentecostal Story, and derives meaning from a “dialectical process based
upon an interdependent dialogical relationship between Scripture, Spirit, and community.”(Noel,
2007:41; Archer, 2004:5), . Anderson also notes that “Archer holds that an interpretation is
(and should be) shaped and influenced by an individual’s (and community’s) narrative or
tradition. As a result, he proposes an embrace of reader-response criticism”(Anderson, 2016:8;
Archer, 2009: 253). Anderson notes that “overall, (Archer) prescribes a hermeneutic that is an
interdependent dialogue between “the community, Scripture, and the Holy Spirit” (Anderson,
2016:6; Archer, 2009: 253). Anderson states, therefore, “Archer’s proposal has been met with
some academic affirmation. One who affirms Archer’s proposal is Harlyn Graydon Purdy..”
(Anderson, 2016:8; Archer, 2009:253), Anderson notes that further “while adopting Archer’s
approach, Purdy suggests a critique that instead of embracing reader- response criticism, as
Archer does, a Pentecostal hermeneutic would be better served to adopt a canonical criticism
approach.”(Anderson, 2016:8). Anderson notes that “Graydon writes, ‘A reader-dominated
approach violates Pentecostalism’s high view of Scripture among other essential Pentecostal
beliefs”(Anderson, 2016:8-9; Grayson, 2015: 99-102). Anderson continues that “instead of
locating the creation of meaning in a negotiation between the reader and the text, Purdy (has)
suggested meaning should be measured by the Canon of Scripture and tradition”(Anderson,
2016:8-9; Purdy, 2015:96). Becker notes that Thomas supports a position. Thomas (1996)
advocates a “holistic Pentecostal hermeneutic made up of three components: the community
of faith, the activity of the Holy Spirit and Scripture” and “Thomas stresses that the process of

interpretation by a given community of faith should originate within the context of the life
of that respective community” (Becker, 2004:32; Thomas, 1996:78-79 ).

7.3.2 Characteristics of a Community of Faith.
There are specific characteristics of a Community of Faith. Wood (2016) examines the following
question “so what are the characteristics of a community of faith ?” (Wood, 2016(g), 13:00min.
This is presented, by Wood (2016), as “A Triple Tradition-where (one) often looks at Galatians
5:16-23 where Paul describes the fruit of the Spirit” (Wood, 2016(g), 13:01min).

It is in Galatians 5:16-23, (that) Paul says (I say then):” Walk in the Spirit, and you shall not
fulfill the lust of the flesh. For the flesh lusts against the Spirit, and the Spirit against the flesh;
and these are contrary to one another, so that you do not do the things that you wish. But if
you are led by the Spirit, you are not under the law. Now the works of the flesh are evident,
which are: adultery, fornication, uncleanness, lewdness, idolatry, sorcery, hatred, contentions,
jealousies, outbursts of wrath, selfish ambitions, dissensions, heresies, envy, murders,
drunkenness, revelries, and the like”(Wood, 2016(g),13:13min).

The emphasis of these verses is seen in “and the like which is important (since Paul) is not
giving an exclusive list, an exhaustive list; (Paul) is saying these are the types of things that
(one) sees as evidence, when people are walking in their own interests, when they are walking
in their own gain, when they are walking in the flesh. Paul says (in Gal 5:23) ‘of which I tell you

beforehand, just as I also told you in time past, that those who practice such things will not
inherit the kingdom of God’”(Wood, 2016(g),13:44min ).

There is a juxtaposition in the “contrast (in Gal 5: 23) that the fruit of the Spirit is love, joy,
peace, longsuffering, kindness, goodness, faithfulness, gentleness, self-control. Against such
there is no law” (Wood, 2016(g), 14:05min). So then “Paul is saying that everyone who lives by
the Spirit will produce some fruit of the Spirit in their lives; they live in freedom that is different
from the freedom that is found in the world” (Wood, 2016(g), 14:20min). Again there is a
contrast in worldly freedom and freedom in the fruit of the Holy Spirit since “the world
understands freedom as getting (one’s) way, doing whatever (one) want(s) to do with no
restrictions and no limitations. But freedom in the Spirit is the freedom to be other-centered. It
is a freedom of knowing that (one has) a Father who loves (one), Who accepts (one) with
significance and Who provides for (one’s) every need so that (one does) not have to grasp at
all, to look out for number one, to live out self-centered lives- no (one Is) free to live (one’s life)
that (one) will never be diminished when (0ne gives) out of the abundance that (one has)
received. The freedom of the Spirit is to love other people, such as to bear one another’s
burdens” (Wood, 2016(g), 14:43min).

This evokes the following question from Wood (2016) in asking “How do we do that ? Through
the fruit of the Spirit “(Wood, 2016(g), 15:17min). Reed further develops the “evidence of the
fruit of the Spirit in the faith community “(Reed, 2010:125). This evidence is prevalent “within a

culture of spiritual conversation, (one is) reminded by Paul of the importance of careful
discernment about what (one) hear (s), holding fast to what is good (Gal)(sic) (5:21). The
word for "testing" here (dokimazein) is typically used by Paul for judging moral behavior
(Rom 12:2; 1 Cor 11:28; 2 Cor 13:5; Gal 6:4)”(Reed, 2010:125). There is “the danger in a
community that nurtures spiritual conversation is the possibility that experiences of God or
messages from the Lord may be brought to the community of faith without careful
discernment of the Spirit's presence. Word and deed must come together in the life of faith.
Paul's letter to the Galatians is a reminder of the characteristic fruit that can be measured
as evidence of surrender to God in a person's life (Gal 5:22,23)”(Reed, 2010:125) Daw
supports such a communal view of the fruit of the Spirit in that “the fruit of the Spirit” referred to
the effect within a community the ‘fruit’ of the community embracing the New Covenant
(‘Spirit’)(Daw, 2018:13). The evidence of the Holy Spirit in “such a community would be
characterized, for example, by the members loving one another (Gal (sic) 5:22)” (Daw,
2018:13 ). De Benedicto sees further implications of a Christian walking in the fruit of the Spirit
“although the fruit is not a human product, (one) play(s) a part in it (for) in Gal 5:22-23, ‘Paul did
not mean to portray Christians as automata manipulated by the Spirit’”(De Benedicto,
2004:203). De Benedicto states that “our part is choosing to remain on the true vine, in intimate
relationship with Christ, for a branch or leaf cut from the tree dies. ‘Since we live by the Spirit,”
writes Paul, “let us keep in step with the Spirit” (Gal 5:25). (One) must maintain a fine tune with
the Spirit; If “to live” expresses a perennial fellowship, “to walk” (or to “keep in step”) requires a
constant decision/effort ;the fruit is a by-product of the walking with the Spirit, but the walk is not
automatic(De Benedicto, 2004:203). Hill notes the “return of hermeneutics” within the “faith
community” and Richard Palmer, in his classic Hermeneutics, sets this more recent shift within
the broader history of hermeneutics, which originated in “rules, methods, or theory” governing

the exegesis of different special forms of text, especially the bible. After the Protestant
Reformation, such manuals of interpretational principles proliferated, though the practical focus
was on the right reading of the hidden meaning of the scriptures so as to sustain and
strengthen the interpreting faith community. In the 18th Century, however, the historical-critical
method of philology channeled the classical and historical learning of the Renaissance into the
rationalistic paradigm of the Enlightenment, not only leading to scholars interpreting the
scriptures as any other book but also shifting the telos of bible interpretation from sustenance of
the faith community to the “discovery” and justification of the “universal” truths deduced by
Enlightenment rationality. “And at least from the Enlightenment to the present,” Palmer says,
“biblical methods of research have been inseparably connected with philology”(Hill, 2016:1819).

Russell notes that the fruit of the Spirit is evident in the community “conversely the choice to
continue to live in the "Spirit community" will manifest itself in the fruit of the Spirit
(Gal(sic): (5:22-23)”(Russell, 1993:187). Russell further notes within “(Gal) 5:16-24 (there is)
the antithetical manifestations of the two choices: those who insist on living according to the
past standards of fleshly behavior within the community, under the Mosaic Law will share in the
sins of a community composed of those who will not inherit the kingdom of God; but those who
identify with the community of the Spirit will be enabled by God's Spirit to manifest the fruit of
loving unity apart from the daily constraints of the Mosaic Law”(Russell, 1993: 187). Russell
notes that within “(Gal(sic): 5:25-26)” is “the closing expression of the expression of the
antithetical choices: being a part of the community of the Spirit means that one should choose
to live according to the rule or standard of the Spirit and not according to the competitive

striving that characterizes the community of the flesh.”(Russell, 1995:338). Welles also notes
the Holy Spirit within the community and “contrasts the fruit of the Spirit within community as
“that is why he emphasises that those who are led by the Spirit are not under the law (verse
18); yet, in the same pericope he says of the fruit of the Spirit (Iove, joy, peace, etc) that the law
is not against such things (Gal 3:)(in verse 23); in other words, although those who walk by the
Spirit are free from the law, their moral behaviour is not in contradiction to the moral bearing of
the Torah” (Wessels, 1992:470).

The evidence of Spirited Hermeneutic in the faith community is epitomized in “that the fruit of
the Spirit is inherent in living the type of life that is in the Father, the Son, and the Holy Spirit. It
is total self-giving love that cannot contain itself but is always giving away- giving away love and
joy and peace and gentleness and kindness and all the fruit of the Spirit”(Wood, 2016(g),
15:30min). Further “in this Triple Tradition, Peter also noted attributes of those who live by the
Spirit. This is the divine nature being manifest. This is another way of describing the fruit of the
Spirit. (These) lists are indicators in this way of being which is in concert with God’s way of
being and we can experience this when we are in Christ” (Wood, 2016(g), 15:54min).

There is also “(the Triple Tradition) in 2 Peter 1:3-8 (in which) as His divine power has given to
us all things that pertain to life and godliness, through the knowledge of Him who called us by
glory and virtue, by which have been given to us exceedingly great and precious promises,
that through these you may be partakers of the divine nature, having escaped the corruption
that is in the world through lust. But also for this very reason, giving all diligence, add to your
faith virtue, to virtue knowledge, to knowledge self- control, to self-control perseverance, to

perseverance godliness, to godliness brotherly kind ness, and to brotherly kindness love. For
if these things are yours and abound, you will be neither barren nor unfruitful in the knowledge
of our Lord Jesus Christ” (Wood, 2016(g), 16:09min).

Hoch supports this “the new covenant contains all things necessary for life and godliness (2
Peter 1 :3)”(Hoch, 1997:67). DeSilva notes that “2 Peter 1:3 is an intentionality of the Holy
Spirit ‘In our hunger for ‘more’ in this world, we are put in jeopardy of becoming forgetful of
God's many gifts already bestowed upon us, forgetful of the fact that "his divine power has
given us everything needed for life and godliness through the knowledge of him who called us
’(2 Peter 1 :3), a provision that leads us to share in God's very nature”(DeSliva, 2006:79 .
Wainwright finds the Holy Spirit in “2 Pet 1:3 also supports this spiritual aspect of eusebeia, 'His
divine power has given us everything we need for life and godliness [eusebeia].”(Wainwright,
1993:220; italic in original). Parker also supports “‘the sharing of the divine nature’ in 2 Peter
1:3-4 ‘as’ Helland also approvingly refers to Hawthome's discussion of sharing the divine nature
as found in 2 Pet 1:3-4” (Parker, 1995: 262). Parker also notes that “however at this point there
seems to be some dislocation of references in Helland's article” (Parker, 1995:262).

There is “wisdom that comes from above”, Wood (2016(g), 16:54min) , and James “writes
(with) some wisdom literature that refers to some of the same characteristics of the divine
nature the wisdom that comes from above.” (Wood, 2016(g), 17:01min). This is in “James
3:13-18 (that)- Who is wise and understanding among you? Let him show by good conduct
that his works are done in the meekness of wisdom (and this is the work of the Holy Spirit in
the person and in the community). But if you have bitter envy and self-seeking in your hearts,

do not boast and lie against the truth. This wisdom does not descend from above, but is
earthly, sensual, demonic. For where envy and self-seeking exist, confusion and every evil
thing are there.” (Wood, 2016(g), 17:19min).

Palmer notes this distinction “(James(sic): Wisdom (3: 13-18). These verses discuss the two
basic types of wisdom available to mankind --divine wisdom and demonic wisdom. Both have
their own spheres of influence as well as their distinctive consequences. What is instructive is
that the believing community is not immune to the destructive effects of the ’wisdom from
below’” (Palmer, 2005:57). Lockett supports this distinction “the appositional nature of the
‘two way’ motif is further displayed in the discourse on wisdom in (James(sic) 3:13-17),
where ‘wisdom from above’ is contrasted with a wisdom that is ‘earthly’. Such a contrast
corresponds to the perception of wisdom as the measure of human behavior.”(Lockett,
2005:147). Locket continues ,”yet, as the ‘good and perfect’ gifts in (James (sic) 1:17), this
wisdom is ‘wisdom from above’ σ ο φί α, (James)(sic):3:15, 17), while ‘jealousy’ and
‘selfish ambition’ outwardly characterize the antithesis of ‘wisdom from above’,
namely wisdom that is ‘earthly, unspiritual, devilish,’ ἐ πι γ ε ι ο ς , ψυ χ ι κ ή ,
δ αι μο ν ι ώδ η ς , (James(sic) 3:15); this contrast of ‘heavenly’ and ‘demonic’ is essentially
an invitation to follow one of two ways. The way of ‘wisdom from above’ or the
way of the ‘earthly, unspiritual, devilish’. The contrast of the two ‘ways of wisdom’
supports

an

eschatological

dualism

similar

to

that

found

in and once again

provides an example of the mixing of eschatological concerns with a motif traditionally
associated with sapiential literature,” (Lockett, 2005:147). Kammell also notes “the wisdom in
James 3:13-18" (Kammell, 2010; 2003:51-56 ). Kammell states that ”for instance, the ‘wisdom’

section of James 3:13-18 highlights the need for purity in one’s deeds. This section bears a
marked resemblance to (James) 2:14-26.” (Kammell, 2010). Kammell states that “again, the
possession of something—here, wisdom—is questioned and the only adequate response is
“show me;” Verse 13 has the final use of

elrgon in the epistle, again tying this passage to

the earlier discussion of faith and works. Like faith, wisdom does not exist apart from the deeds
that express it. Indeed, the only way to tell between these two ways is by the sorts of deeds
they inspire. “(Kammell, 2010). Kammell continues that “while wisdom should be revealed

byth~j kalh~j a)nastrofh~j ta_ elrga au)tou~, the alternative is
zh~lon pikro_n, e0riqei/an, or fau~lon pra~gma;,. (it) also
bringing echoes of earlier passages is the brief expression e0n

prau5thti”(Kammell,

2010). Kammell further notes that “one of the distinguishing marks of a wise person is the
humility of their actions, which contrasts strongly with the pride and infighting of the unwise; the
foolish know only to fight for worldly position and power, creating chaos and instability rather
than the simplicity of way that God seeks from his people.”(Kammell, 2010). Kammel also
examines 1 Peter 3:15-17 and “the way a person lives reveals whether they are wise or filled
by an anti-wisdom that is

e0pi/geioj, yuxikh&, daimoniw&dhj

((1

Peter) 3:15, everything in contrast to anwqen, 3:17); the person who lives that way is
condemned as deceiving themselves—again a deception that most likely has eschatological
implications.”(Kammell, 2010). Kammel also states that “one cannot live according to the
wisdom of the world and yet consider oneself righteous: the list of (1 Peter): 3:17, in contrast
and reminiscent of Paul’s lists of spiritual gifts, gives us clear insight into the “works” that are
expected of the wise person—the person of true faith. James starts the list with the term

anwqen, which many suspect is more than simply an accident of order’”(Kammell, 2010, 51-

56). Kammell concludes that “this term functions as the capsule for the other terms, such that
Ropes can conclude that a9gnh/

is “the quality from which they all proceed” (Kammell,

2003:51-56; 2010:200-201; Davids, 1985: 63-84; Martin, 1988; Wall, 1997; Ropes, 1916;
Johnson, 1995; Hartin, 1997:979-980). Hartin (1997) has examined James 3:13-18 explicitly in
terms of wisdom “first, James 3: 13 presents the criterion for true wisdom and asks the
question: 'Who is wise and understanding?' While the phrase 'wise and understanding' (σ ο φο ς
κ αὶ ἐ πι σ τ ή μων ) does not occur in the rest of the New Testament, it is found frequently in the
Septuagint .” (Hartin, 1997:979-980; (Davids 1982:150; “for example, Deut 1:13; 4:6; ...; and
Dan 1 :4"). Davids (1982) also notes that “James argues that whoever makes a claim to be a
leader in the church (ηγέτης της εκκλησίας) must lead a life that demonstrates faith in action. In
addition to the specific actions that are performed, the leader (ηγέτης) will demonstrate a life
led 'with gentleness born of wisdom' (ε υ γ ε ν ε ι α πο υ γ ε ν ν ή θ η κ ε από τ η σ ο ρ ί α); the
believer is challenged to see the cardinal virtue for life as consisting in 'meekness' (especially in
situations of strife)” (Davids 1982: 150). Dibelius notes that “this is a characteristic Christian
virtue as can be seen from its appearance in almost every tradition of the New Testament (Gal
6:1; Eph 4:2; 2 Tim 2:25; Tit 3:2; 1 Pet 3:16; James 1:21): for James the truly wise person
(the true leader) is one whose life and actions are directed by the virtue of meekness. This
sentence operates as a topic sentence for the rest of the vices and virtues that follow and it acts
as a guiding force for each list.” (Dibelius (1975:210). Dibelius notes that “there is a· striking
parallel to this verse in Sirach 3: 17: 'My child, perform your tasks with humility; then you will be
loved by those whom God accepts.' Again James demonstrates that he lies close to the wisdom
world view of Sirach which sees one's life directed by virtues such as meekness. Secondly,
James 3:14-16 gives a negative definition of a lifestyle led without wis-dom. In this and the
next section James contrasts two lifestyles: one led without wisdom (James) 3: 14-16) and one

led with wisdom (James) 3: 17-18). The proper lifestyle of one who is wise excludes all bitter
jealousy and selfish ambition ζ λ ο ς κ αι ἐ ρι θε ί α James calls upon those who are filled with
contentiousness to refrain from claiming inspiration from God's wisdom. They cannot possess
God's wisdom if at the same time they are full of jealousy and cause dissensions”(Dibelius,
1975:210) states: 'The boast which defies the truth is their claim of wisdom, for true wisdom
cannot be contentious to be honest and to cease claiming inspiration from God's wisdom.' On a
number of occasions James teaches that true wisdom comes down from heaven (James 1 :5;
1: 17 and 3: 17). In the Jewish wisdom tradition it was tantamount to an axiom that all true
wisdom is divine in origin and comes down from heaven (Pr 2:6; 8:22-31). Finally, James 3:
17-18 presents a positive definition of wisdom in describing the true wisdom from above
(avwOev CTocPta). James 1:17-19 helps to shed light upon the understanding of this text.
'Every generous act of giving, with every perfect gift, is from above, coming down from the
Father of lights, with whom there is no variation or shadow due to change' (James 1: 17). In
this context wisdom is the great gift that comes down from above (Davids 1982:88). This gift
from above, this wisdom, results in the person receiving ‘the word of truth’ λόγψ ἀληθείας and
becoming 'a kind of first fruits of his creatures' (James) 1:18). From the context it appears as a
reference to Jewish-Christians as the first to be reborn in God's process of redemption. (Davids
1982:89; Dibelius 1975:104-105; Mussner 1981:94-94; Adamson 1976:76-77.)” Holloway also
notes that “James 3:13-18" is also seen in the Sermon on the Mount in “Matthew 5:5-9 “
(Holloway, 2000: 90 (89-95)). Wall also notes the interconnection of “the Wise community talks
the Walk: James 3:1-18 The wisdom of “slow speaking” is especially suited for readers of the
Diaspora ((James)1:1) where daily trials make the experience of dislocation even more
destabilizing ((James)3:1-6) and guidance from “wise and understanding” teachers is at a
premium ((James) 3:13-14). Under these difficult circumstances, the temptation of unedifying

speech is made more intense by the inherent

difficulty of controlling what is said ((James)

3:7-10). The “pure” speech of the community ((James) 3:17) guided by “wisdom from above”
insures that a “harvest of righteousness” will be sown ((James) 3:15-18)” (Wall, 2009:33). May
notes the “integration into community” in “the same conclusion can be drawn from Bauckham's
consideration of the integration required in the community as a whole (James (sic): 3: 13-17;
4: 1-2,11-12), where Bauckham notes it is ` loyalty to God and each other that should unite' the
individual believers in 'a community characterised by peaceable... relationships'”(May, 2002:
48).

Varner sees a precept in James 3:13-18 as “(Number Seven)(sic) 7.Follow the Wisdom of God
(James(sic) 3:13-18" and that “(James)(sic) 3:13-18 is its “thematic”peak..(Varner, 2011:128,
118). Kammell sees wisdom in James 3:13-18 “and “intriguingly, these ideas (of Torah and
wisdom) play a major role in James in terms of the desired character traits of the audience:

prauthς in Jas 1:21; 3:13" and the call for the “deeds done in the humility of wisdom”—an
intriguing link between this passage in Matthew (Matt. 5:17-20) and the ‘wisdom’ passage in
James 3:13-18. Also, “tapeino/j is crucial for James’ understanding of who God honors
(especially (James)1:9; 4:6" (Kammell, 2010:87).
Wood notes that “this is similar to when Paul explains in Gal:19-21 the works of the flesh. Then
James contrasts (in James 3:13-18)(Wood, 2016(g), 17:26min). In James 3:13-18 “But the
wisdom that is from above is first pure, then peaceable, gentle, willing to yield, full of mercy
and good fruits, without partiality and without hypocrisy. Now the fruit of righteousness is
sown in peace by those who make peace.” Wood states “again (James) is describing the fruit

of the Spirit (and) what does this community look like, what do people look like where the
indwelling Holy Spirit is present and people who are given to hear from the Holy Spirit and
obey, and walk in His ways, walk after the Spirit”(Wood, 2016(g), 17:40min).

Ellis supports this view that “the wisdom of God is contrasted to human wisdom in two ways.
(First(sic)) since it is 'hidden', it is comprehended neither by natural man and his wisdom (1
Corinthians)(2:13f.); (and) (1 Corinthians)(1:21) nor by the demonic 'rulers of this age' (1
Corinthians)(2:8) under whose sway natural man and his wisdom ultimately stand" (Ellis,
1974:87-88). Ellis states that “(Second(sic)) One need not here decide whether 'the rulers
(?????te?) of this age' refers only to demonic powers (Kümmel) or (also) to political leaders as
'the effective tools of the invisible powers”(Cullmann, 1957; Lietzmann and Kummel, 1949:12;
Ellis, 1974:87-88). Ellis also notes that “since it is 'wisdom among the mature', it presupposes,
as 1 Corinthians 3:1-3 makes clear, not only understanding but also the ethical fruit of the
Spirit, a mind that is being renewed to do the will of God (cf. Rom. 12:2)”(Ellis, 1974: 87-88).
Ellis states that “the psuchikos man, who is limited to 'human wisdom (Rom).2:13f.), is none
other than the sarkikos man (Rom).3:1, 3) or the palaios man (Rom. 6:6, 11f.; Col. 3:9; Eph.
4:21-24) that continues to dominate the ethic of immature believers and, thus, to prevent or to
distort their perception of God's wisdom” (Ellis:'Christ and Spirit': 275; Ellis, 1973: 88).

Therefore within the faith community “this is how we identify people who have the Spirit-who
has the Spirit will be evidenced by fruit, attributes and wisdom that comes from above”(Wood,
2016(g), 18:17 min). Wood concludes that “we practice a Spirited Hermeneutic and a Spirited
Hermeneutic we can embrace both the historical and the Spiritual, both plain meaning and

allegorical interpretations. It is not just either or there is room for both when kept in balance. We
know that God is still speaking He is not limited in what He wants to communicate But we know
that if the interpretation is truly Spirited Hermeneutic the evidence will be in the fruit that it
produces (Wood, 2016(g), 18:33min).

7.3.3 The Context of the Spirited Hermeneutic
Introduction:
This sets some of the context for the Spirited Hermeneutic in looking at the Bible in
terms of a book pf principles (Duncan, 2016: BIBD5304: Week One: DQs 1-1 and 1-2)..
The implications of studying the Bible as a book of principles versus an introduction/
conversation with an infinite Person (the Triune God) is one of responding to the principles from
the standpoint as rules and regulations totally devoid of relationship in contrast to a personal
relationship with God the Father, Jesus Christ the Son and the Holy Spirit. An initial implication
is seen as Folsom posits that if “there is no relationship; only rules, proof-texting, loading
categories, moving with “what’s” of the Word, rather than the “Who” of the Word, leading to
scholasticism and objectification”(Folsom and Pinkham, 2002:2). Folsom also poses the
question that including “2 Tim 3:16-17" alone “is there a danger if one takes this verse only and
does not also take into account John 5:39-40 ? “(Folsom and Pinkham, 2002:2).

Folsom notes that an introduction/conversation with an infinite Person which “begin(s) with a
focus on the Living Word. The revelation of God is a Person who is a personal address to
humanity. The revelation of God, first of all, is a Person. When God gives a gift, He wraps it the
form of a Person.”(Folsom and Pinkham, 2002:4). Folsom is also emphatic in stating “The

agenda is to know the Person and to focus on the Person, as witnessed to in Scripture”
(Folsom and Pinkham, 2002:2: emphasis in original; 4-5). Folsom notes that “there is a sense
in which we need to build into people’s understanding of the nature of Christianity: Scripture is
the final rule of faith and practice, and its primary purpose is the facilitation of relationship. But
Christ is the final screen of truth.” (Folsom and Pinkham, 2002: 4-5). Folsom also notes “then
people reflect and recount for us what goes on; and that is the nature of Scripture. It is the
record, moved by the Spirit of people who had a relationship with this Word;” and Folsom also
notes that “so when God chooses to reveal Himself, it is in a Person and about that Person”
(Folsom and Pinkham, 2002:4-5).

Folsom also states that the bible “is the very vehicle, the means whereby the believer’s
relationship with Christ is continued “ (Folsom and Pinkham, 2002:5). Folsom notes that “only
by coming to know who God is will there be any substance to share with people; if in the end all
(one has is) principles and laws, then the people we are discipling will carry a Gospel whose
objective is to get other people to obey the same set of laws.”(Folsom and Pinkham, 2002:15).
Folsom notes that “things that apply to interpreting (one’s) books apply to everyday life. It would
be good classes that are aligned together on those things, talking about how principles of
interpretation apply in a way to understand people and what they are saying and how they
relate to Scripture” (Folsom and Pinkham, 2002: 17) .
Folsom states “if in ministry preparation, all one has learned is principles of business
administration or principles of communicating something to the public, but never really comes to
know who God is in Christ, then the methods may be beautiful, but that which one has to say
will simply be cultural upbringing communicated beautifully to people.” (Folsom and Pinkham,
2002: 17) Folsom states “(People) will never even realize that the relationship is not focused.

“(Folsom and Pinkham, 2002: 17). Folsom also states that without relationship “that is a form of
legalism.”(Folsom and Pinkham, 2002:20). Folsom notes “It is all about teachings. Do(es one)
necessarily have to have a relationship with Christ here? The implication is that it is not
essential as long as one knows Scripture and its principles or essentials. So it is the principles
for modern life style that are important. Worship in relationship could be secondary.” (Folsom
and Pinkham, 2002:20)

Folsom also stress the implications of not knowing Christ- “The word “witness” is taken from the
statement in John 5:39, that through Scripture one can know the Person of Christ and through
Christ one can know the Father and the Spirit. One knows Christ through the Spirit. (Folsom
and Pinkham, 2002:24). Folsom notes that it is “through the reading of Scripture and the
exercise of preaching, the leadership task is to help people see Christ; If people walk out of
church on Sunday morning and have not seen Christ, then perhaps someone has failed them.
Instead, too often they have walked away with ten principles for how to manage their money or
how to discipline their children, etc.”(Folsom and Pinkham, 2002:17). Folsom sees “the task as
a Church in using Scripture is to have people see Christ, and by seeing Him to be transformed;
(with) the implications may change the way they handle their money, family, etc., because they
see that they are all gifts of God and they are to be good stewards because of who Christ
is.”(Folsom and Pinkham, 2002: 4). Folsom notes that “the implications are there. It is not to say
there are not issues to deal with, but by seeing Christ, that changes who we are and how we
deal with our resources.”(Folsom and Pinkham, 2002: 24). Folsom states that “The window
pane (the Scripture) was never intended to be the focus, but the object through which one
focuses on the person of Jesus Christ. It is through the person of Christ that one knows God
the Father by the Spirit”(Folsom and Pinkham, 2002: 25)

Folsom states that “this is the history of the Good News about Jesus and the Holy Spirit
redeeming humanity to the Father. It is Trinitarian; The Gospels are Trinitarian.” (Folsom and
Pinkham, 2002: 8). Folsom notes that “when somebody says, ‘the Gospels are all about Jesus,’
one must say, ‘Yes, but when Jesus comes and reveals the nature of God, He reveals a Triune
God;’ the Jesus who steps into human history is the Son of the Father, and has this huge task
of bringing people to understand and know the Father (and) from the very conception of Jesus
to the very end, the Holy Spirit is the One who is present and very active in making the ministry
of Jesus powerful and prophetic.”(Folsom and Pinkham, 2002:8). Folsom also notes that “so
one has to say that the Gospels are about the whole work of God in human history for the
purpose of facilitating relationships; that happens in healing people, laying on of hands, casting
out demons, Jesus dying on the Cross, resurrecting, calling His community to be a people who
continue His ministry in the world.”(Folsom and Pinkham, 2002:8). Folsom also notes that “all of
it is about the furtherance of the relationship that God has had throughout history. It is about the
re-possessing and re-humanizing of humanity so that humans can be re-integrated into
relationship with a relational Triune God. So these books are Trinitarian.”(Folsom and Pinkham,
2002:8). There is also the implication of Jesus as a liberator.

Folsom also mentions the perspective of liberation theology. Folsom notes that “there is a
theologian by the name of Leonardo Boff that is very good, beginning with a Trinitarian
framework and discusses the whole character of God, and within the context of that talks about
liberation. (Boff) is an impressive fellow.” (Folsom and Pinkham, 2001:23). Thiselton also notes
the position of Boff in the “hermeneutics of liberation theologies” (Thiselton, 2009: 268, 270271). Thiselton states for Boff “it is going beyond the historical Jesus, the presence of a new

reality. The radical call of Jesus is to love”(Thiselton, 2009: 267-271, 270). Thiselton also notes
that Boff engenders the “hermeneutics of salvation history” that “this is the kingdom of or rule of
God. Jesus is liberator of the human condition (Thiselton, 2009: 270; Boff,1980: 38-43, 64;6479)”.

Folsom then contrasts liberation theology with relational theology (Folsom and Pinkham, 2002:
24). Folsom notes “Then (one) come(s) to the Bible as witness. This is the position called
‘Relational Theology,’ or the ‘Trinitarian-Incarnational’ view. Here the focus is on the fact that
there is a God who is real, present, active, who wants to be known, who is concerned about
relationships, etc. The concern here is to use the “Bible to facilitate relationship with the Triune
God.” (Folsom and Pinkham, 2002:24) .

Wood notes that in relational theology that if “(one reads) primarily to extract principles, (one)
will end up replacing the person on Jesus with the principles of Jesus.”(Duncan, 2016: DQ 1-2;
Wood, 2016(a): Introduction and Foundations Lecture). Folsom notes that it is important to note
both the context and the meaning scripture. Folsom states “So Jesus is questioning (the
Pharisees) use of Scripture. The Navigators lifted it from its context and said, ‘Search the
Scriptures!’ without seeing Jesus’ corrective: ‘But it is through these that you come to know Me
and thereby have life.’ So (the Navigators) point is true that one should search the Scriptures,
but if it is taken out of context, then the meaning is ‘Be a Pharisee, search the Scriptures.’ One
can leave people thinking that searching the Scripture is what it is all about, instead of saying,
“Ah, here is the window through which a person can really come to know Jesus.” See, one can
take the right verse at first, lift it out of its setting, and still have the focus in the wrong place.
Selectivity in interpretation! “(Folsom and Pinkham, 2002: 23).

Folsom also notes that there is a relationship between the Word of God and the Person of God
in stating “the normal thing is to say, “In order to understand the doctrine of Scripture, one must
look at Scripture.” As with the Holy Spirit, it is easy to look at one’s experience of the Holy Spirit
instead of saying, “Who is Jesus?,” and understanding the Spirit in the light of the Person of
Christ. We love to base our theology on our experience; but it is inappropriate. It is an equally
inappropriate way to approach Scripture. Anyone who comes to Scripture assuming they are
coming with no presuppositions, no interpretive screens whereby they are going to draw out
their own beliefs, are going to fall into all kinds of traps. So where does one begin? Begin with a
focus on the Living Word. The revelation of God is a Person who is a personal address to
humanity. The revelation of God, first of all, is a Person. When God gives a gift, He wraps it the
form of a Person. So when God chooses to reveal Himself, it is in a Person and about that
Person. Then people reflect and recount for us what goes on; and that is the nature of
Scripture. It is the record, moved by the Spirit of people who had a relationship with this
Word.”(Folsom and Pinkham, 2002: 4).

Folsom states that “So there is a sense in which we need to build into people’s understanding
of the nature of Christianity: Scripture is the final rule of faith and practice, and its primary
purpose is the facilitation of relationship. But Christ is the final screen of truth. Some people
say, “It is a book about relationships!” But what they are very subtly saying is that it is a Book
with laws and regulations, rules on relationships. No; think of the way that a letter from
someone’s wife is about their relationship; it is not about rules and regulations (unless it is a
very unhealthy relationship). It is the very vehicle, the means whereby the believer’s
relationship with Christ is continued”(Folsom and Pinkham, 2002: 4-5).

There is also seen in this context of scripture and relationship that Folsom and Pinkham (2002)
notes that here are indeed some of the traps that one can fall into regarding “selective
interpretation” Folsom and Pinkham, 2002: 3). It is noted in Fuchs stating “the texts must
translate us before we can translate them” ? (Thiselton, 2009: 8)(Fuchs’ emphasis)

Prussic notes that there are implications even within the inspiration of scripture “before
(Prussic) even thought about matriculating at Western Reformed Seminary, (Prussic) had great
interest in the art and science of the interpretation of Scripture, or hermeneutics. One’s
hermeneutics, (Prussic) came to find, to a great degree depends on one’s view of Scripture: its
inspiration, integrity, inerrancy, unity, etc. Thus, fresh out of college, (Prussic) began to search
for books on the inspiration of Scripture. (Prussic) happened upon a then twenty-year-old book
which appeared to be of great promise and seemed right up (Prussic) alley”.(Prussic, 2009).
Rogers and Kim note that “this text provided “an historical approach” to the “authority and
inspiration of scripture.”(Rogers and McKim, 1979). Roger and Kim note that “the major thrust
of this book (which has since been called the ‘Rogers/McKim Proposal’ is that, throughout
history theologians have viewed inspiration with a tendency either toward what they call
“formal” inspiration or “functional” inspiration: by formal inspiration, they mean that the text of
the Bible itself is inspired by God, and by functional inspiration, they mean that the Holy Spirit
uses the authoritative text of the Bible to work in the lives of people’(Rogers and Kim, 1979;
Prussic, 2009). Prussic notes that “in other words, Rogers and McKim locate formal inspiration
in the text itself, while functional inspiration is the Spirit’s application of that text to people; they
offer these two views of inspiration as very close to mutually exclusive; they group theologians
on either one or the other side of their formal/functional dichotomy. In the course of the book,

they included Calvin in the group promoting a functional inspiration and the Reformed Orthodox
(and Turretin specifically) in the group espousing a formal inspiration. Having read Rogers and
McKim thoroughly, and trusting that their historical research was correct, (Prussic) struggled
deeply with the doctrine of scriptural inerrancy for a handful of years – even into seminary”
(Prussic, 2009). Prussic notes that “the Rogers/McKim Proposal was one more book in a long
line of scholarship pitting Calvin against his later followers; further, the Proposal did it on the
sacred ground of the inspiration of Scripture. A distorted view of Scripture has devastating
effects on one’s theology, as Scripture is the fountainhead of theology.” (Prussic, 2009:1).
Prussic notes that further independent “ research, that their formal/functional distinction, while
useful, can be turned into a false dichotomy and used to attack the inspiration of the written
word of God, the Bible. In (Prussic’s) view, both Rogers and McKim are more influenced by
Karl Barth’s view of inspiration than John Calvin’s”(Prussic, 2009:1 n.3). Prussic also states that
“It is quite important which books we read, especially when we lack discernment; let this be a
lesson to catechize (one’s) children well, for falsities, once latched onto mentally, are very
difficult to supplant. Happily, the truth operates the same way” (Prussic, 2009:1) .

Kim notes the modernists “presented themselves as the final arbiter between good and bad
interpretation” (Kim (Calvin), 2011:1). Kim posits “do ethics and metaphysics impact
epistemology? Since Kant denied the possibility of knowing noumena, metaphysics has been
regarded irrelevant. However, I contend that there is a close connection among one's
metaphysics, epistemology, and ethics. Perhaps, we can ascertain the validity of meaning by
way of triangulation of metaphysics, epistemology, and ethics.”(Kim (Calvin), 2011:1). Kim also
notes “Kant's denial of the possibility of knowing the noumena propelled the modern
philosophers to focus on epistemology. Equipped with the power of reason and the desire for

knowledge, the modernists presented themselves as the final arbiter between good and bad
interpretations. The modernists believed that they acquired the objective knowledge of reality.
Hermeneutically, the modernists claimed to have arrived at the single objective meaning that
the A/author intended. Thus, their objective interpretation was the authoritative standard, the
universal truth. According to this view, the text has single meaning intended by the author. E. D.
Hirsch, Jr. makes a sharp distinction between meaning and significance”(Hirsch, 1967:6) Kim
states that “meaning is what the A/author intended, while significance is what the authorial
meaning signifies to the readers. "Significance always implies a relationship, and one constant,
unchanging pole of that relationship is what the text means" (Kim (Calvin), 2011:1) Hirsch
states “meaning is that which is represented by a text; it is what the author meant by his use of
a particular sign sequence; it is what the signs represent. Significance, on the other hand,
names a relationship between that meaning and a person, or a conception, or a situation, or
indeed anything imaginable" (Kim (Calvin) , 2011:1; Hirsch, 1967.6). Logan agrees with this
summation “Hirsch (sic), whose book entitled Validity in Interpretation identifies him as an
analytic hermeneutician, even provides us with a set of terms to identify hermeneutical
emphases. One may focus on meaning (as the analysts do) or one may focus on significance
(as the intuitionists do)”(Logan, 1980:95; Hirsch, 1967:8ff).

Donahue comments on Long’s concept of community. “We will begin by examining Yong’s
concept of Community. This is perhaps one of Yong’s most insightful and practical results of his
pneumatologic method. He says, “My argument here is that theological interpretation proceeds,
in part, by the Church and for the Church, and as such is directed toward discerning ecclesial
praxis” (Donahue, 2015:277). Donahue continues “thus it is the purpose, needs and experience
of the Christian community that shapes the agenda and methods of theological investigation.

(Yong) goes on to describe the importance of a pneumatologic perspective when defining the
identity and boundaries of the Christian Community; This perspective forms the metaphysical
basis for some of Yong’s more controversial ruminations, such as the possibility of seeing the
workings of the Spirit in other faiths. However, critique of such is outside the purview of this
review..” (Donahue, 2015: 277)

Sarisky also notes that Jenson establishes an imperative hermeneutic within the community
“for Jenson, a hermeneutical “imperative” follows from this theological description: is implies
ought. The imperative is to read any given passage of the Bible not only in its immediate literary
context but also for its contribution to the grand sweep of Scripture’s wider storyline (Sarisky,
2010: 208; Jenson, 2010:29-30).” Sarisky also notes Jenson further establishes two important
themes recur in the discussion: that the church is a privileged community of interpretation and
that historical approaches to the Bible, for all their necessity, do not suffice for a complete
reading of the text. This second theme is sometimes, unfortunately, developed in such a way
that theological interpretation becomes defined according to a negative agenda: whatever it is,
it is not historical criticism”(Sarisky, 2010: 201-216)

Sarisky notes the “theological interpretation is an approach to reading generated by a
theological understanding of the biblical text, of the community that reads it theologically, and of
the practice of reading” (Sarisky, 2010:201). Sarisky “argues this point on the basis of the work
of one representative theological interpreter, Robert W. Jenson; in addition, (Sarisky also)
entertains John Barton’s objection that theological interpretation amounts to eisegesis. The
article concludes that theological exegesis does not necessarily involve reading one’s views
into the text, but rather that it results in putting the text to a different end”(Sarisky, Biblical

Interpretation, 2010:201). Sarisky therefore also connects the community with the theological
exegesis as the arbiter of meaning the “representative theological interpreter” (Sarisky, Biblical
Interpretation, 2010:201). Sarisky also notes that “the continuity that Scripture establishes is
more than the endurance of the community which the apostles founded; the heart of the matter
is that the Bible sustains the church’s witness to the event of the resurrection. The text exists as
a coherent literary product in so far as it serves this theological end. ”(Sarisky, Biblical
intrepretation, 2010:206) Sarisky further notes that Jenson invokes two specific theological
points regarding community “a first theological point about the church is that the community
finds itself inside the biblical narrative which constitutes God’s story “ and that “a second
theological point about the church is that the practices which constitute the community’s life are
themselves the primary means of interpreting the biblical text”(Sarisky, Biblical Interpretation,
2010: 203, 205, 209; Braaten and Jenson, 2003)
Sarisky notes that Jenson “he nevertheless makes a significant contribution to the current
discussion (and) first, (Sarisky) puts forward a proposal which is unapologetically theological in
its description of the text, the reading community, and the practice of reading; and, second,
(Sarisky) follows through these insights in practice”(Sarisky, 2010:216). Sarisky notes that
“while this article has concentrated on Jenson, construing theological exegesis as making
theological terms operative arguably fits a range of other major figures too. Jenson is a useful
case to consider because he is so forthright with theological categories, thus demonstrating
especially clearly what defines theological exegesis as such” (Sarisky, 2010: 216)

Waldholm also notes the specific hermeneutic in community Claims to any form of Pentecostal
hermeneutics must admit no “claim to possess a pristine and qualitatively unique
methodology”(Ellington, 2013: 206-225 (207)). Ellington notes that “Instead, every

hermeneutical approach (including those which might be called Pentecostal) is distinguished
‘by the presuppositions on which they build, the questions that they privilege, the interpretive
tools they prefer, and the texts to which they attend’”(Ellington, 2013: 207). Waldholm states
that “such a hermeneutical approach is perhaps properly always in the making as an
improvisational performance of the Word by the Spirit within the community” (Waldholm, 2017:
2). Peckham “extends the arbitration to cannon of scripture ‘Sanders calls his approach
canonical criticism, which focuses on the community process of canon (its writing, redaction,
collation, preservation, and determination) and canonical hermeneutics (meaning as defined by
the contemporary community)”(Peckham, 2011: 43). Peckham notes that in “(Sander’s) view,
the canon is fluid, consisting of the community input and tradition from every stage of its history
with the current community continuing to function as canon arbiter “(Peckham, 2011:43).

May notes the juxtaposition of the “the Holy Spirit, hermeneutics and the community of the
Church” (May, 2002:Chapters 2-3). May further notes that Hauerwas states “a community is a
group of persons who share a history and a common set of interpretations about that history
which provides the basis for common actions. Their interpretations of their own traditions may
be quite diverse and controversial even within the community, but sufficient to provide the
community with the sense that they are more alike than unlike" (May, 2002: Chapter 2-3;
Hauerwas, 1980:356-370 (359)). May states that “God did not give the world a book or a
collection of writings. God rather called a community of people to which he is unconditionally
devoted and in which he continually acts through his divine Word and Spirit”.(May,
2002:Chapter 2-3; Hopko, 1995:108). May further states “the community of faith in the history of
the church and within the biblical narrative has been the context, although not the exclusive
context, in which God has continued to act. To read the Bible is to see that the work of the Spirit

cannot not take place in an individual separate or distinct from the community of faith. The
community of faith has always been responsible and accountable to itself and from within itself.
With this in mind, we remember that one of the more remarkable aspects of the Spirit's work is
not that individuals find God, although this is nevertheless remarkable, but rather that those
who are called by God in all their diversity are then united in one body by the one Spirit. (May,
2002:Chapter 3, 1 Corinthians 12:13, Ephesians 4:4).
May notes that “the work of the Spirit is one that unites and draws God's people together, rather
than being divisive, pushing God's people further apart. It is then this body together rather than
the individuals alone that constitute the context for God's activity in the world.” May concludes
“therefore, there has always been a great need within the world-wide church for dialogue.
Homogeneous groups who have refused to listen and discuss with traditions other than their
own have often bred within themselves suspicion towards others and an air of arrogance. The
unity of doctrine and, most importantly, the unity of the body, is the goal of fellowship but should
not be the condition of fellowship. No one tradition has the monopoly on all truth and this
includes those who would call themselves evangelicals. (May, 2002:Chapter 3; Goldingay,
1995:247). May also states that “there is a prior need to find points of agreement in our
dialogue with other traditions before there is a need for dialogue on issues of disagreement.
This does seem to be an eminently more Christian way of proceeding” (May, 2002.:Chapter 3).

Haggard notes the impact of culture in terms of hermeneutics “individualism is epidemic in the
Western world”(Haggard, 2014: 46). Macmurray “grounds Western individualism in the Roman
culture”.(Haggard, 2014:46). Haggard further notes that “the Roman culture is stoicism (which)
comes from Zenos and Chrysippus, two Semites from the town of Tarsus. They were
Hellenized. Their morality was based on policy and plan, of will and obedience”(Haggard,

2014:46; Macmurray, 1992:43-57). Haggard notes that “the Roman culture is based on law and
the ability to keep said law through the will. The will is the capacity to control one’ feelings by
one’ reason; it is the capacity to act according to plan, whether at the moment we want to do so
or not.” (Haggard, 2014:46; Macmurray, 1992: 47). Haggard further notes that “there are two
other cultures that have influenced the western, individualistic culture: the Greek culture
through the Renaissance and Hebrew culture through the Reformation. The impact of these two
cultures has been an upsurge of individualism because both insist on the rights of the
individual”(Haggard, 2014:46). Haggard (2014) notes that Macmurray (provides further detail)
“the European tradition was created out of the Roman Empire; however, the Greek and Hebrew
culture began to broaden the Roman stoic ideals of law and will during the Renaissance and
Reformation periods. This extended the ideas to cover the spiritual and temporal side of life.
The greatest impact of these two eras was individualism. Protestants demanded that each
individual should interpret Scripture. Politics no longer took its stand on the will of God
revealed. Philosophy gave way to the freedom of freethinking” (Macmurray, 1992:51-52).

Archer notes the constraint on modern hermeneutics when separated from community “one of
the more pressing problems of doing modernistic academic forms of theology is that they
become disembodied from community life and spirituality, thus doctrinal statements take
precedence over both communal praxis and communal pathos.”(Archer, 2007).

Wilburn also notes the interconnection of the illumination of the Holy Spirit one of the “key
characteristic in communal conservative illumination is the Spirit's involvement in the
community of faith. The church is empowered by the Spirit to see the ‘living Word,’ which is
Jesus Christ” (Wilburn, 2011:99-100). Wilburn states that “the Spirit reveals him in the text by

illumination. Believers receive the illumination of the Spirit in community as they walk in the
experience of faith, which involves Scripture, Spirit, and community as the ruling norms for life
and faith.”(Wilburn, 2011:99-100; Bloesch, 1992:159, 186).

Enns states that interpretation is integral part of community “biblical interpretation is a true
community activity. It is much more than individuals studying a passage for a week or so. It is
about individuals who see themselves in a community that has both synchronic and diachronic
dimensions. Truly, we are not islands of interpretive wisdom, degrees in hand and off to
conquer the Bible. We rely on the witness of the church through time (with the hermeneutical
trajectory set by the Apostles as a central component), as well as the wisdom of the church in
our time—both narrowly considered as a congregation, denomination, or larger tradition, and
the church more broadly considered as a global reality. Biblical interpretation is not merely a
task that individuals perform, but it is something that grows out of our participation in the family
of God in the broadest sense possible” (Enns, 2003:286).

7.4 SUMMARY
This chapter examined the ontological perspective of the community in the context of the
Spirited Hermeneutic as “the arbiter of meaning.”(Wood, 2016(g); Huntzinger, 2014). This
chapter includes the specific examination of the faith community and examines the areas of an
exegesis and hermeneutics. This Chapter also included the extension of the Spirited
Hermeneutic to the community of faith (Huntzinger, 2014; Wood, 2016(g)).

This Chapter, Chapter Seven, considered within the established context of community as “the
arbiter of meaning” that there is also the examination of “the finding (of) meaning through the

traditional, alternate and contemporary approaches” (Wood, 2016(g)). The first of traditional
(notes that) meaning is found in the author; the alternate (where) meaning lies within the text;
(and) contemporary (where) meaning lies with the reader.”(Woods, 2016(g)). The Chapter also
examined the “consideration of cultural meaning bearing.”(Wood, 2016(g)). The specific
principles of Fee were examined in relation to the “Spirited Hermeneutic in community”; the
conditions of cultural arbitration in scripture interpretation are also examined.; and finally the
implications of the Spirited Hermeneutic in culture are also examined (Gunton, 1998;
Kostenberger, 2010; Wood, 2016(g)).

Chapter Seven presented the “community as an arbiter of interpretation” (Wood, 2016(g)): This
Chapter once again responded to the meaning of scripture is contrasting the “traditional” and
the “contemporary” approaches to interpretation (Wood, 2016(g)). This Chapter through Pinkert
and Bray provided an initial discussion of interpretation by the Patrists. (Pinkert, 1996:5-6 ;Bray,
1996:95-96). This Chapter also examined the Patristic interpretation through that of allegory
(McQuilkin, 2002:1-4; Simonetti, 1992). Chapter Seven began the introduction to Pentecostal
hermeneutics (and the “interplay between the (Holy)(sic) Spirit, the community, and the
Scripture”(Clifton, 2017:19). Chapter Seven also presented the community as a “kenotic
community” and an “ek-static community”(Haggard, 2014; Gunton, 1992:216; Anderson, 1975;
Tanujaya, 2015:iii).

This Chapter, Chapter Seven, then continued with the “praxis construct” of the community as a
“wisdom’ and a “hermeneutic dialectic” (Clement, 1980: 195-197; Groome, 1991: 191-193, 217218). Chapter Seven also examined the “meaning of biblical text” that is “in the context of a
tradition and a community.”(Johnson, 2018). This Chapter also established the condition of the

community as a “faith community”. (Wood, 2016(h)); Walholm, 2017:11; McQueen, 2009). This
is the “synergy of the Holy Spirit in the Word and the community”(Waholm, 2017:11). The
Chapter considered, through Fish and Petric, the distinct role of the “interpretive community “
(Petric, 2002 ;Fish, 1989:83; Fowler, 1985:14 ) and “three (simultaneous) processes in the
interaction between the community, the text, and the reader”(Fowler, 1985:14). Chapter Seven
then considers the “Ricouerian” meaning and its implications within the community (Aspray,
1974: 1-17).

The Chapter, Chapter Seven, returned to the discussion of the “Christian community” (Petric,
2012:64-65; Thiselton, 1992: 47) in terms of “the reader-response” and the “role played by
interpretive communities” (Petric, 2012:64-65; McKnight, 1992; 476 ). Chapter Seven also
continued the discussion of the Christian reader and interpretation “while believing”. (Petric,
2012:67-68).

This Chapter then examined “Ezekiel 47:1-11" and contrasts “historical intent” and “God’s
revelation” through the New Testament “John 7:17-38.” (Wood, 2016(g)). The Holy Spirit is the
“One Who is at work in the community of faith” to “preserve, interpret, inspire and illuminate.”
(Wood, 2016(g)). This Chapter provides the linkage from the “earlier church Fathers, who
upheld the rule of faith, the apostolic creedo tradition, as the arbiter of interpretation.” (Wood,
2016(g)). This Chapter also included a discussion of the “Father’s contribution to a ‘community
hermeneutic.’”(Guize, 1971:647-658).

Chapter Seven then continued the discussion of the role of the Holy Spirit in interpretation in
Chapters One and Two, as well as Chapter Three regarding modern interpretation, Chapter

Four the Jesus Hermeneutic and Chapter Five the Spirited Hermeneutic. This Chapter
reiterated that it is “the community of faith” not just “any community” that ensures a “particular
interpretation of scripture is accurate”(Wood, 2016(h)). This Chapter then considered Schnittjer
and Porta in the “Pentecostal hermeneutics” and the community of faith (Schnittjer, 2002:231252; Porta, 2015:1-18; Archer, 2009:13). Archer, in this Chapter, provided “the interrelationship
between the Holy Spirit” and “the believing community”(Archer, 2009: Rance 2009: 28; Nel,
2015:1). This Chapter presented a “hermeneutical trajectory” that “is within the community of
faith.”(Enns, 2003:263-287). Chapter Seven then turned to the “triadic (post-modern)
hermeneutic” and the approach within Yong’s “Spirit, Word, and Community.” (Wood, 2016(g);
Yong, 2004: 24, 22-39 ;Thomas, 1994: 41-56; 2003: 147-170; Archer, 1996:63-81; 2004:36-59;
Noel, 2010 :208 ; Waldhom. 2017).
Chapter Seven considered the “Sermon on the Mount” and the “faith community” (Searle, 2009:
80-91) as “contemporary application of teachings” which has “implications of the community of
faith today”(Searle, 2009: 80-91; McClendon, 1974:149, 170 ;Stassen, 2003: 267-280 ). This
Chapter returned to consider the ‘Spirited Hermeneutic’ and its principles” which are
“congruent with the community of faith. ”(Wood, 2016(g): Seaman, 2010; 223-224; Power,
1988; 152-178; Davies, 1990: 578-580). The Chapter considers “proper exegesis” in the
community of faith as a “hermeneutical circle” in “not just writing the meaning, it is in the
application.”(Fee, 2004:14-15 ; Wood, 2016(g)). This Chapter also reiterates the “Holy Spirit as
the interpreter of scripture and the tradition of the community”(Vanhoozer, 1971:111; Ellington,
1996:17; Cartledge, 2013:273; Nel, 2016:199; Sheppard, 1994:121-145; Ellington, 1996:16-38).

Chapter Seven examined the ontological perspective of the community in the context of the
Spirited Hermeneutic as “the arbiter of meaning.” (Wood, 2016; Huntzinger, 2014). This chapter

included the specific examination of the faith community and examines the areas of an
exegesis and hermeneutics. This Chapter also included the extension of the Spirited
Hermeneutic to the community of faith (Huntzinger, 2014; Wood, 2016(g)). This Chapter
considered the context of community as “the arbiter of meaning” (Wood, 2016(g)). The Chapter
also examined “the finding (of) meaning through the traditional, alternate and contemporary
approaches” (Wood, 2016(g)). The first of traditional (notes that) meaning is found in the
author; the alternate (where) meaning lies within the text; (and) contemporary (where) meaning
lies with the reader.”(Wood, 2016(g)). The Chapter also examined the “consideration of cultural
meaning bearing.”(Wood, 2016). The specific principles of Fee are examined in relation to the
“Spirited Hermeneutic in community”. (Wood, 2016). The conditions of cultural arbitration in
scripture interpretation are also examined. Finally the implications of the Spirited Hermeneutic
in culture are also examined (Gunton, 1998; Kostenberger, 2010).
Chapter Seven examined the constituency of the community of faith as “the community of the
Spirit.” (Wood, 2016(g)). The Chapter examined the “community of faith” is “known by what the
community does” by “the fruit it produces” (Wood, 2016(g)). The Chapter also examined the
“Spirit, Word and Community” (Yong, 2002 ) and scripture as the “normative guide.”(Moyaert
2013:50; Ricouer, 1908:xviii; Amherdt, 2004:216; Archer, 2010: 198-212; Fretheim, 2005:136139. Archer stated that Fretheim “argues that the law revealed at Mt Sinai is understood ‘to
stand in fundamental continuity with the discernment of the will of God in and through common
human experience.” (Archer, 2010: 201,n.10). Chapter Seven then turned to the
“characteristics of a community of faith’” in “Galatians 5:16-23”, “2 Peter 1:3-8" and “James
3:13-18". (Woods, 2016(g)). The Chapter noted that “if the interpretation is truly Spirited
Hermeneutic the evidence will be the fruit it produces.” (Wood, 2016(g)).

Chapter Seven concluded with an in-depth discussion of the Spirited Hermeneutic and the
context for the Spirited Hermeneutic in terms of Scripture as a set of principles. The Chapter
contrasted principles devoid of relationship as rules and regulations with that of relationship
with God the Father, Jesus Christ and the Holy Spirit that there “the agenda to know the Person
and to focus on the Person, as witnessed by scripture” (Folsom, 2002:2). Chapter Seven
concluded with examining the concept of community and the “imperative hermeneutic” within
the community (Sarisky, 2010:208; Jenson, 2003:29-30; Donahue, 2015:277; Braaten &
Jenson, 1995:37). This Chapter then expanded on the role of the Holy Spirit within the
community and the “specific hermeneutic” of the community (Waldholm, 2017: 2; Sarisky,
1997:216) and the “canonical hermeneutic” in the community (Peckham, 2011). Chapter Seven
then continued with the role of the Holy Spirit in scriptural interpretation (May, n.d.; Haueras,
1980: 356-370; Haggard, 1992: 43-57). This Chapter then contrasts “modern hermeneutic” that
“is separated from the community” in terms of both “communal praxis and communal
pathos”(Archer, 2007: 1468-2400). Chapter Seven concluded in considering “modernist”
interpretation (Enns, 2003:263-287). This research concludes with Chapter Eight: Conclusions
and Implications of the Spirited Hermeneutic: The Triune God-an Ontological Perspective.

CHAPTER 8

CONCLUSIONS AND IMPLICATIONS:

8.1 INTRODUCTION.
This thesis has examined the concept of the Spirited Hermeneutic in the context of Renewal
Theology-the Triune God, from an ontological perspective. The topic of proposed research is
“The Spirited Hermeneutic in Relational Theology: Triune God: An Ontological Perspective.”
This area of research is for the degree of Doctor of Philosophy in Systematic Theology in the
Department of Theology. This thesis approached Trinitarian Hermeneutics from the ontological
perspective of God, the Father, God the Son- Jesus Christ, and God-the Holy Spirit.

The relevance of this study (fills a current gap in research) in this specific area of the Spirited
Hermeneutic. This study provides the Spirited Hermeneutic to engage heretofore theologians
and philosophers not considered from the ontological perspective of a relational theology. This

thesis explored the Spirited Hermeneutic from the distinct perspective of Renewal Theology,
specifically Systematic Theology from a Charismatic (Renewal) perspective of Williams
(Williams, 1990, 1993, 1996). Williams provided an overview of Renewal Theology which
includes God the Father, God the Son- Jesus Christ, and God the Holy Spirit.

This provided the Spirited Hermeneutic to engage heretofore theologians and philosophers not
considered from the ontological perspective of a relational theology (Williams, 1990, 1993,
1996; Folsom and Pinkham, 2002). Literature also provided specific ontological research on the
subject of the Holy Spirit as one component of the ontology of the Spirited Hermeneutic
(Briggman, 2012; Fee, 1991, 1994). Karkkainen noted the ontology of the Holy Spirit “the
biblical precondition for understanding the Word of God is "man's ontological recreation by the
Holy Spirit (the new birth)" that makes humans partakers of the divine nature." (Karkkainen,
1998: 84). Karkkainen notes that “this recreation, however, does not erase the boundary
between the Creator and the creature, even if "the conditions for hearing and understanding the
Word is now present for we become by grace what He is by nature." (Karkkainen, 1998:84-85).
Karkkainen states that “this distance although ‘bridged’ but not ‘erased’ renders the word
ambiguous until the Holy Spirit interprets it.”(Karkkainen, 1998: 84-85). Karkkainen concludes
that “thus, hearing and understanding the word is a ‘theological theos logos communication in
its deepest ontological context; hearing the word in this sense is not simply grasping the
kerygma cognitively. It is being apprehended by Jesus Christ, not simply in the letter-word but
the divine human word. Herein lies the ground for a pneumatic hermeneutic.’” (Karkkainen,
1998: 84-85). Ervin, in borrowing a phrase from Martin Buber, Ervin states that '"(t)the
incarnation makes truth personal. I am the truth."(Sandidge, 1979:100-121; Ervin, 1979:65).
The specific contributions of Yong were also to be noted in “Spirit, Word, and Community”

which incorporates a Trinitarian theological mode of a biblical hermeneutic (Yong, 2002).
Further contributions were noted in Wright in the question of the authority of scripture.(Wright,
1991,2001 ).

Keener provided the most recent ontological perspective of the “Spirit Hermeneutic” in
“understanding scripture in light of The Pentecost.” (Keener, 2016). Veenhof termed this as a
“horizon of understanding.” (Veenhof, 1987:103)

This thesis followed the research outline in line with the departmental focus area requirements.
This research outline described the intended research and comprised an expression of an
interest essay. This research was specifically in the Department of Theology in the focus area
of Systematic Theology and undertook the subject of the Spirited Hermeneutic (Huntzinger,
2014, 2017; Wood, 2016(a)-(h)).
The thesis examined the Spirited Hermeneutic from the perspectives of God’s, Jesus’
and the Holy Spirit’s Hermeneutic. The thesis first examined God’s Hermeneutic within the
context of both Trinitarian and Relational Theology. The thesis then examined Jesus’
Hermeneutic: “I say then...” and then this thesis also examined the Holy Spirit as the “bearer of
meaning” in biblical interpretation (Wood, 2016(g); Huntzinger, 2004). This set the context of
Spirited Hermeneutics one searches for God in the way that He searches for an individual-this
is through and by His Spirit. It is in both the meaning as well as the understanding which “reside
in the Person of the Spirit of God” and that “any understanding of God’s will or mind conveyed
through His Word must come by the Spirit that breathed the Word in the first place.”(Moore,
2002). There was an additional component to Spirited Hermeneutics and that is the attesting “in
the life of the interpreting community – a community that, in relation to Jesus, bears the fruit of

the Spirit and manifests the gifts of the Spirit. (MacArthur, 1978; Moore, 2008). This thesis has
considered and examined the components of the Spirited Hermeneutic in relation to the specific
hermeneutics of God the Father, God the Son in Jesus Christ and God the Holy Spirit. This
concept of the Spirited Hermeneutic is one that is espoused by the King’s Seminary located in
Southlake, Texas. There has been little, if limited, present research into this specific Spirited
Hermeneutic. This thesis has bridged this research gap. This thesis provided background in the
current development of Trinitarian Hermeneutics and the influence of Philosophical Theology.
This specific area of research in Trinitarian Hermeneutics has been seen in (Folsom, 2002;
Gunton, 2003; Leslie, 1991; Wright, 1993). There is little research within the subject of the
Spirited Hermeneutic and this is a prevalent gap in this area of Systematic Theology. This
thesis examined the Spirited Hermeneutic from a Trinitarian and Relational Theology (Wood,
2016). This thesis also expanded on the specific area of the Spirited Hermentic in Systematic
Theology given that this is espoused by the King’s University and Seminary, under the Church
on the Way with Pastor Jack Hayford as the Sr. Pastor (Hayford, 1990, 2003, 2007).

This thesis was set forth following outline of eight chapters which integrated the ontological
perspective of the Spirited Hermeneutic.The thesis began with an examination of hermeneutics
and meaning. Where is Meaning Found? (Huntzinger, 2004). This thesis considered three
concepts regarding meaning in terms of “alternate: meaning lies within the text, traditional:
meaning is found in the author, (and) contemporary: meaning lies with the
reader.”(Huntzinger, 2004; Wood, 2016(a). These formed foundation of the Spirited
Hermeneutic. The thesis also examined the meaning “lies with the Spirit”(Huntzinger, 2004,
Wood, 2016(d). This is in terms of the “Author = Inspiration; Text = Inscripturation (and the)
Reader = Illumination.” (Huntzinger, 2004; Wood, 2016(d)). This thesis presented that the role
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of the Holy Spirit in Hermeneutics in terms of the Spirit Hermeneutic. This thesis examined the
role of the Holy Spirit in Hermeneutics. The thesis also examined the Role of the Holy Spirit in
Spirited Hermeneutics as the “bearer of meaning” and the seven characteristics of the Spirited
Hermeneutic (Wood, 2016).

8.1.1 The Spirited Hermeneutic
The aforementioned introduction set forth the problem statement, the method of study, the
contribution of the thesis to area of study, and the proposed research method. This chapter
(Chapter One) presented an overview of the Spirited Hermeneutic and Renewal (Relational)
Theology. The context of Renewal Theology is that of Williams (1990, 1993, 1996). This
chapter also considers the pre-modern, and post-modern hermeneutic to set the context for the
remaining chapters. Chapter One considered the Spirited Hermeneutic through scriptures from
an ontological perspective (Folsom and Pinkham, 2002). These scriptures included but are not
limited to 1 Tim 3:16-17, John 5:39-40; Hebrews 10:7; Luke 4:17,21, (Wood, 2016). In Chapter
One are noted two important “considerations” of “God’s Triune nature” and that “Jesus is
Perfect Theology” (Wood, 2016(a)). Chapter One also included “the element of “perichoresis”
which was also examined with implications in the Spirited Hermeneutic (Logan, 1980: 93,94,9697). The first element, that is, in scripture was also viewed from a “Trinitarian Perspective”
(Folsom and Pinkham, 2002) and was followed by the second element of “Jesus (as) Perfect
Theology” as emphasized in Hebrews 10:7; John 5:39-40; Luke 24:27; Luke 4:17,21; as well as
John 14:7-9; Colossians 1:15; Hebrews 1:3; John 1:18; and John 5:19 (Wood, 2016:
Foundation Lecture; Goldingay, 1995).

Chapter One also set forth the foundations of the Spirited Hermeneutic through the examination

of hermeneutic as “faith seeking understanding.” (Wood, 2016(a), 2016(b)).: Foundation
Lecture; Thiselton, 1984,2003). There are also several distinctions to be drawn between
“biblical hermeneutics” and “philosophy” (Wood, 2016(a), 2016(b), 2016(c)), which was a
contrast explored further in both Chapters Two and Three. This Chapter (Chapter One) also
introduces the concept of “the community as the arbiter of interpretation” and that
“understanding that comes from within the community of faith”(Wood, 2016(a), 2016(b)). This
thesis also concluded with an examination of the Spirited Hermeneutics in the context of a
relational theology. This was in terms of the “community as the arbiter of meaning” (Huntzinger,
2015; Wood, 2016). This thesis, within the context of community, examined the finding of
meaning in the “traditional” context that “meaning is found in the author,” in the “alternate”
context that meaning “lies within the text,” and in the “contemporary” context that meaning “lies
with the reader” (Wood, 2016:(h)).

Chapter One also outlined the “Spirited Hermeneutic” which was a “particular focus on a
proposes a distinctive pneumatic method” which “ recognizes the essential role of the Holy
Spirit in biblical interpretation” (Wood, 2016(a). This is the “indispensability of the Holy Spirit for
biblical interpretation” (Seaman, 2010: 3,128). This Chapter also introduced “illumination,
inspiration, and intextualization” in biblical interpretation (Wood, 2016(a); Hillebert, 1998, 2000,
2008; Ayers, 2008:181; Nash, 1996:129; Zuber, 1996). The Chapter concluded with and
examination of 1 Corinthians 2:1-2,9 and John 14:10, as a foundation of the Spirited
Hermeneutic (Wood, 2016(a); Garland, 2003: 84; Heloise, 2012:171; Simeon, 1832:86; Fong,
nd )

8.1.2 Historical Spirited Hermeneutic

This Chapter set forth the research of the foundations of the Spirited Hermeneutic in terms of
the first through the third centuries, the medieval period, the enlightenment. This chapter
considered the context of the Triune God and Trinitarian Theology. This chapter also
considered the Alexandrian and Antiochene Schools and in particular the issue of
spiritualization (Wesche, 1984). The chapter then examined the Patristic exegetes (Johnsen) as
well as the suspicion of Ricouer (Robinson, 1995; Thiselton, 2009; Ricouer, 2001; Vanhoozer,
1990). This chapter then continued with the hermeneutic of both Gadamer and Heidegger it
terms of an interpretive hermeneutic (Gadamer, 2004; Habermas, 1967,1971; Palmer, 1969;
Regan, 2012 ). The chapter also examined the “distraction hermeneutic” of Pannenberg
(Harmon, 2016). Thiselton noted the necessity of “a review of approaches to the problem,
particularly in biblical scholarship” (Thiselton, 2009). This Chapter set forth the research of the
foundations of the Spirited Hermeneutic in terms of the first through the third centuries, the
medieval period, and then the enlightenment. This chapter considered the context of the
Triune God and Trinitarian Theology. This chapter addressed the Roman, Greek, and Hebrew
contexts of their “world view” and interpretation of scripture (Godfrey, 2012:7;Wood, 2016(c);
Manastrieanu, D.,1958:5; Chilsom, 2014:94; Hegg, 2016:2). This chapter also noted the
“midrashic hermeneutic” and “targums” as a “canonical-process reading” (Pickup, 2008:354355;Wood, 2016 (c); Enns, 2003:266-270; Klein, Blomberg and Hubbard, 1993:163-193; KernUlmer, 2005:268-92; Porton, 1988:40-42). The influence of the Septuagint (LXX) introduced the
hermeneutic of the Patristic Fathers (Thiselton, 2009:415; Karkkainen, 2002:106). This chapter
also discussed the issue of progressive revelation (Coplan, 2013; Pickup, 2008:362,363;
Missler, 2001) and “canon as context” (Oss, 1988:122; Thiselton, 1980:10-17).

This chapter also considered the Alexandrian and Antiochene Schools and in particular the

issue of spiritualization (Breck, 1984:20;Wesche, 1984; Papatios, 1999:188, Pinkert,
1984:97;Vanhoozer, 1998:118). The chapter examined the Patristic exegetes (Johnsen, nd)
including Origen and Augustine (Graves 2000; Glenny, 2016: 263-278; Bonner, 1970:541-563;
Gentry,2006: 194; Dines, 2004;142-143 ). This chapter also considered the distinction of
“allegory” (Wood, 2016(c)).

This chapter also examined the hermeneutic of Ireaneus “of Lyons” (Barnes, 2006:144; Wood,
2016(b), 14:37min), and Justin Martyr (Sell, 1983:42; Morgan-Wynne, 1984:175). The specific
hermeneutic of “Ireaneus of Lyons and the Theology of the Holy Spirit “ served a as specific
example of the early Spirited Hermeneutic (Briggman, 2009).

This chapter then continued with the hermeneutic of both Gadamer and Heidegger it terms of
an interpretive hermeneutic (Gadamer, 2004; Habermas, 1967,1971; Palmer, 1969; Regan,
2012 ). The chapter also examined the “distraction hermeneutic” of Pannenberg (Harmon,
2016). The chapter then considered the hermeneutic of Gadamer as well as the suspicion of
Ricouer (Robinson, 1995; Thiselton, 2009; Ricouer, 2001; Vanhoozer, 1990).
Chapter Two was the inquiry into the Spirited Hermeneutic with and emphasised and
considered the Early Church Fathers. This Chapter included consideration of Origen, Ireaneus,
Terullian, and Jerome as well as other lesser-known early Church Fathers (Bitton-Ashkelony,
2015). Origen’s Spirited Hermeneutic was seen also as a “neo-Platonic hermeneutics”(Vessey,
2016:11). This was an attempt which reconsidered the Spirited Hermeneutic prevalent in early
writings. This Chapter also explored and contrasted the Alexandrian and Antiochene schools of
interpretation (Slade, 2016:4; Bigalke, 2010:41; Terry, 1883:249). Chapter Two then shifted to
the first through the third centuries of biblical interpretation in terms of early rabbinical

interpretation and the “hermeneutics of Rabbinic Judaism.”(Pickup, 2008:353-381;
Pickup,1998:99).

The Chapter then shifted to third and fourth centuries and the Spirited Hermeneutics of these
periods of church history and hermeneutic from the context of the Greek, Roman and Judaism
world-views as related to scripture interpretation. There were specific schools and the manner
in which these schools approached the interpretation of scripture. This was first addressed in
the Roman, Greek and Hebrew Contexts.: (Wood, 2016(c)). This Chapter also considered the
Patristic interpretation of scripture including Origen (Bigalke,2010:35-50; Wilhite, 2014;
Fairweather, 1901:28; Slade, 2016:8), Gregory of Nyssa (Lindgren, 2017:34), Basil of Caesarea
(Sarkisy, 2009). and Doidire of Tarsus (Pinkert, n.d.).

Chapter Two also included the hermeneutic of the “Nicene and the Post-Nicene Fathers”
specifically in terms of the “revisit(ing)” the “inspiration of the Holy Spirit” in the “Apostolic
Fathers” (Schaff, 1997: 251; Swete, 1912:16; Hengel, 1996:67-86 ), including Clement (Swete,
1912:13, 44-45), Ignatius, Polycarp, the Didache, Barnabas, Shepherd of Hermas, and
Diognetus (Sanday, 1893 (Bantam Lectures); Mare, 2003). The specific Spirited hermeneutic of
Ignatius serves as a further example (O’Keefe and Reno, 2005 :207; Nielson, 2009:109).. This
is extended further through Augustine (Black, 2017: n.73,74; R.H.P. Green, 1999: 86-87;
deMargerie, 1983: 55). This Chapter considered “The Spirit of God” in Origen and Athanasuis’
“exegesis of 1 Cor 2:10-12" (Haykin, 1982:513-528; Crouzel, 1978:125-126; Hauschild,
1972:131; Kloha, 2006; Heine, 1982:520); and both Origen and Gregory of Nyssa on “2
Timothy 3:16" (Ludlow, 2002:3). This Chapter also noted “The Holy Spirit in the Ancient
Church” in the “Age of the Fathers”(Swete, 1912; Mare, 1972:3-12). This Chapter also

examined the “hermeneutical procedure and theological method in Origen’s Exegesis” and
inspiration of the Holy Spirit (Torjensen, 1986; McCartney, 1988:125; Keith,1998:14;
Axeland,,nd:454; Prestige, 1940:59; Conmman, 1987:279-287). This examination also included
that of allegory (Trigg, 1983:121; Kelley,1978:73; McGiffert, 1946:231;Gonzalez, 1987:220).
Origen also provided insight into “Spiritual interpretation” (Vessey, 2016:14; Axeland, nd :110111).

Chapter Two provided for the transition and context of the Spirited Hermeneutic from “Paul of
Samosata (third century), Eustathius of Antioch (fourth century), Didore of Alexandria (fourth
century), John Chrysostom (fourth./fifth century), Theodore of Mopsuestia (fourth/fifth century).
Nestorius (fifth century), John of Antioch (fifth century) and Theodore of Cyrus (fifth century) as
key Antoichenes” and “Clement of Alexandria (second./third century)(Gebhart, 1876-78; Lake,
1912, 1913;Grant, 1964), Origen (third century), Athanasius ((fourth century), Didymus of
Alexandria (fourth century), and Cyril of Alexandria (Fifth century) as leading
Alexandrians”(Fairborn, 2007:1-19). The letters of Dionysius are also considered (Swete, 1912:
139-140; Migne, 1857-1866; Artemi, 2014:3) as is the Spiritual Hermeneutic of “Augustine of
Hippo” (Toom, 2016: 77-108; Toom, 2014;183-201;Toom, 2012:1-00). This chapter also
introduced the distinction of reading scripture in the “spiritual sense” and the literal “typical
sense” (Burghardt, 1946:246-251; D’Ambrosio, 1991:xiv;Moscicke,2016:125-143;Wood, S.
1998:193). This Chapter also considered the “Holy Spirit” illumination in both Theodore and
Theodoret’s hermeneutic (Shillington, 2002:221-222, 225; Pinachi, 2015:21, fn# 23, 24,25).
This Chapter also introduces the “community hermeneutic” in Patristic hermeneutic which is
further developed in Chapter Seven of this thesis (Guize,1971:648-649, 655)

Wood also contrasted the “third century interpretation” with the “post-enlightenment
interpretation”through Jerome (340 -420 AD) in the “discerned spiritual meaning in the biblical
texts” (Wood, 2016(b)). This Chapter included the interpretation of Erasmus (Ahn, nd),
Aquinas’(1224-1274) “four-fold method” (Vanhoozer, 2005:89-114; Nichols, 2002:21;Jenkins,
1997:66-77), Nicholas of Lyra (1270-1340) (Lusk, 2000: Unpublished Paper ); Gregory the
Great (Prosperi, 2012:649). Chapter Two also provided review of twelfth century “interpretative
principles hermeneutically” including “Hugh of St. Victor (1096-1141), Andrew of St.Victor
(1110-1175(sic)), Peter Abelard (1079-1142), Bernard of Clairvaux (1090-1153), Peter Lombard
(1100-1160(sic)), William of Champeaux (1070-1122).”(Vessey, 2016:18-19).

Chapter Two transitioned to the 13th and 14th Centuries with Luther (1483-1546) and Calvin
(1509-564) in “Christ-centered exegesis”(Wood, 2016 Unpublished Lecture 2: History of
Hermeneutics: Part 1;Ahn,1999:272,276; van der Linde, 1971:15-31) and the hermeneutics of
Lightfoot (1602-1675(sic))(Clarke, 2010: 26-45; Lightfoot, 1822:4).

Chapter Two also considered the interpretation of the Reformers such as Wycliffe (1324-1384)
(Wood, 2016(b)) . The Spirited Hermeneutic also considered the 4th to the 6th Centuries as
“the bridge to the Middle Ages s well as considering the Post-Enlightenment interpretation
(biblical criticism). This included the Spirited Hermeneutic of Semler, Ernesti, Lessing,
Reimarus, Eichhorn, and Gabler. (Auwers, 2003) Ernesti, 1832: Semler, 1776 (Gleghorn,
2015;Maier, 2006: 29; Terry, 1890:55; Auwers, 2003:309-319;Kim,1985:54; Thiselton, 2009;
Wood, 2016(b); Klug,1974:289-302). This chapter also included the “pre-enlightenment
interpreters” of “Calvin, Luther and Owen” (Zimmerman, 2004; Bigalke, 2010:35; Tappert,
1967:114-115; Fitzmayer, 1989:246, fn#6). Calvin’s “humanistic hermeneutic” (Torrance,

2010:125-138). This Chapter also included the hermeneutic of Gadamer (Thiselton, 2006:320352; Gadamer, 1989 Trans Wiensheiment & Marchall), Ermesti (Forester, 2007; Wood,
2016,Lecture Two: History of Hermeneutics Part 1), Schleiermacher (Thiselton, 2006:322;
Shleiermacher, 1997:38,42,101, 104-113), Lessing’s “ugly ditch”, Eichorn (Wood, 2016(b)) and
Reimarus (Fitzmyer, 1989:247).

Chapter Two then transitioned to Chapter Three with the inquiry of the Spirited Hermeneutic
through Torrence, Schleiermacher, Bultman, Barth, Gadamer, Ricouer and Pannenberg (Wood,
2016(b)). There are implications regarding Schleiermacher’s “Hermeneutic Spiral” and and its
importance to 19th Century Hermeneutic (Thiselton, 2009:155). Thiselton noted there are two
ways to interpret the “Hermeneutic Spiral” (Thiselton, 2009:155). There are disctinct
implications within the Spirted Heremeneutic of “Joachim of Foire and Moltmann” as DeLubac
“indicates the interconnection of Joachim of Foire and Moltmann” while this thesis does provide
such interconnections this is an additional item for future research of Jaochim of Foire and
Moltmann’s hermeneutic (DeLubac).

In Chapters Two and Three, this thesis provided an overview of the history of hermeneutics as
it pertains to the subject of the “Spirited Hermeneutic.” (Huntzinger, 2014, 2015; Wood, 2016
(b); Wood,2016©).

8.1.3 The History of Spirited Hermeneutic (Continued).
Chapter Three of this thesis extended the inquiry of the Spirited Hermeneutic to the “late
nineteenth and twentieth century”; This included the three theological models of Torrence and
examined the Spirited Hermeneutic of Torrence, Schleiermacher, Barth-including both early

and late Barth, Gadamer, and Ricouer (Barth, 1938, 1961; Gadamer, 1989,1994,2004, 2006;
Habermas, 1967, 1971; Leslie, 1991; Palmer, 1969; Regan, 2012, Thiselton, 1984, 2009;
Torrence, 1996; . It is also Terry provided a more complete list of philosophers and theologiansTerry noted that these are “seldom read” (Terry, 1890). This provided the Spirited Hermeneutic
to engage heretofore theologians and philosophers not considered from the ontological
perspective of a relational theology. This chapter also further expanded the Spirited
Hermeneutic to Heidegger, Husserl, and Merleau-Ponty (Breeur, 1994: Palmer, 1969;
Thiselton, 2009; Zahavi, 2003, 2008).

Chapter Three: This chapter continued the research of the continuing foundation of the Spirited
Hermeneutic in the renaissance, the nineteenth and the twentieth centuries- the modern and
the post-modern eras. This chapter considered the “listening hermeneutic” (Kostenberger,
2010), the “legal Hermeneutic” (Stark, nd), and the “Spirit Hermeneutic” (Keener, 2017). This
chapter also included the Spirited Hermeneutic of the “Pentecostal hermeneutic” (Archer, 2004,
2007; Oliverio, 2012), as well as the “evangelical hermeneutic” (Rutherford, nd). The chapter
also examined Yong’s “Spirit, Word, Community” as the context for a later chapter of this thesis.

Chapter Three extended the inquiry of the Spirited Hermeneutic to the “late nineteenth and
twentieth century. This included the three theological models of Torrence which includes the
“Unitarian” (Torrance, 1900:25; Purvis,2008:1-2;Tachin,2011:135-136), the “Existentialexperience (espoused by early Barth and Bultmann”, (and) “Trinitarian-Incarnational Models”
(Torrance, 1996; Wood, Unpublished Lecture 3: History of Hermeneutics: Part 2). This Chapter
considered the hermeneutic of Hick (Cameron, 1997:22-27). This Chapter also examined the
Spirited Hermeneutic of Harnack (Van Oort, 2011:3;Williams, 2014; Torrence ,1988),

Schleiermacher’s “Hermeneutical Spiral” (1768-1834)- (Ast, 2015:25; Landa, 2015:28;Duke,
1986:13), Barth-included both early and late Barth, Gadamer, and Ricouer (Barth, 1938, 1961;
Gadamer, 1989, 1994, 2004, 2006; Habermas, 1967, 1971; Leslie, 1991; Palmer, 1969; Regan,
2012, Thiselton, 1984, 2009; Torrence, 1996; Bultmann (Cordman,1986:83-88; Bultmann,
1955:234-261), Heidegger (Cordman, 1986:87). The “de-mythologizing” of the “New
Testament” is the hermeneutics of Bultmann reflected in Chapter Three (Wood, 2016(d);
Thiselton, 2009:155, 168, 174). This Chapter further expanded on the hermeneutics of
Schleiermacher’s “Hermeneutic Circle” (Noorlander, 2011:76-77; Landa,
2015:27;Palmer,1969:87;Thiselton, 2009:6; Schleiermacher, 1977:27) and considered
Bultmann’s concept of “Vorverstandis” (Carson, 1980:12-20). The distinction of Ast in “the
discussion of spiritual understanding” is also included in this Chapter (Ormiston and Schrift,
1990:12; Ast, 1808:165-182). This was a three-fold conception of understanding and
“explication-Erklarrung”(Ormiston and Schrift, 1990:12,43; Hand, 2012:4:1). This Chapter also
included Terry in providing a more complete list of philosophers and theologians-Terry notes
that these are “seldom read” (Terry, 1890). This provided the Spirited Hermeneutic to engage
heretofore theologians and philosophers not considered from the ontological perspective of a
relational theology. This chapter also further expanded the Spirited Hermeneutic to Heidegger,
Husserl, Merleau-Ponty (Breeur, 1994: Palmer, 1969; Thiselton, 2009; Zahavi, 2003, 2008).
This Chapter also considered the hermeneutic of “early” Barth (1886-1968) and “scriptural
inspiration” and the distinct role of the Holy Spirit (Gleghorn, 2009:1-23;Bromiley, 2005:275294; Bromiley, 1986:7-17;Chung, 2006:26-59; McCormack,2004:55-75; Vanhoozer, 2006:5657). Barth’s hermeneutic is also seen as a “reaction” to “Semler, Eichorn (and) Reimarus” and
the “Enlightenment” (Wood, 2016(d)) . This Chapter therefore considered the “Barthanian
Hermeneutics” (Trocino, 2010:1-11; 2011:2; Wallace, 1986:1-11) and the “revelation of

scripture” (Bromiley, 1955:60-80). Again this Chapter considers Barth’s “inspiration” in “2 Cor
3:4-18"(Bromiley, 1955:76). This Chapter also contrasted the hermeneutic of Barth and Ricouer
(Wallace, 1986: 1-15, Wallace, 1987:11; Barth, Dogmatics, 1956:492; Ricouer, 1980:92-95).
The Chapter then turned to “biblical theology” of late Barth (Wood, 2016(d)).

This Chapter included the hermeneutic of Gadamer (Wood, 2016(d); Regan,2012:286-303;
Gadamer, 2004b) and “effective history” or“Wirkunsgechichte” (emphases in original)
(Thiselton, 2009: 226 ). This Chapter also approached understanding fro Gadamer’s fusion of
horizons (Gadamer, 1989; Fong, 2006). Gadamer also provided, in this Chapter, the
“(ontological) conditions in which understanding takes place” (Thiselton, 2009:521). This
Chapter also began the discussion of the Community as the Arbiter of meaning which is
expounded upon in Chapter Seven of this thesis (Thiselton 2009:226; Wood, 2016 (d)).
Gadamer was also seen in contributing to Chapter Five and the Jesus Hermeneutic in terms of
human interpretation and understanding (Maddox, 1985:517-519).

Chapter Three also examined the hermeneutic and “dialectic” of Hegel (1770-1831) as
“theologian of the Spirit”(Tanujaya, 2015) in contrast to Schleiermacher (Hogson, 1997;
Thiselton, 2011:300; Karkkanien, 2002:59; Grenz & Olson, 1992:38; Jensen, 2008:7). Chapter
Three then turns to Paul Ricouer (1913-2005), the “five modes of biblical discourse,” and the
“hermeneutics of suspicion” with which such a discussion of the Spirited Hermeneutic would not
be replete (Thileston, 2009:183); Ricouer, 1980:73-118, 93:n.9; Campbell 1991:1-18; Barthes.
1971: 292-293). This hermeneutic is then extended to the “hermeneutics of faith” (Itao, 2010 :
n. 70). This Chapter also contrasted the “Christo-centric exegesis” of Barth with that of a
“polysemic model” of Ricouer (Briggs, 2006: 55-74; Wallace, 1986:184). This Chapter also

notes the contrast in Ricouer of “general “ and “biblical” hermeneutics (Moyaert, 2013;27-50;
Wallace, 1995:23; Kim, 2007:97, n.70). This Chapter also discussed a “Thiselton-Ricouer”
hermeneutic as a “hybrid”-“interpretational model.” (Kennard, 1999:117-152). The Chapter also
included the hermeneutic of Rudolf Bultmann (1884-1976) and “demythologization.” (Palmer,
1969: 48-52). .

Chapter Three followed the foundations particularly in Ricouer then examined the “readerresponse theory” in hermeneutics (Wood, 2016(d); Thiselton, 2009:30-31;307; Iser, 1978: 112114; 151-153, 157-159). This Chapter also considered Baird’s position regarding the Holy
Spirit in the reader-response theory (Boudreault, 2014; Thiselton, 1985:91; Lundin and
Thiselton, 1985; Thiselton, 2009:94). The Chapter then examined Cotrell’s “locus of meaning”
as related to “biblical text.”(Cotrell, 1995; Thiselton. 1980:11). This Chapter also provided
linkage to Chapter Seven in the Community as the Arbiter of Meaning (Wood, 2016(d)).
Chapter Three then continued with the “objective spirit” of Dilthey’s hermeneutic. in contrast
with the Holy Spirit and the Spirited Hermeneutics (Forester 2009: 36,n.73, 48; Dilthey, 1900).
Rutt noted that regarding the influence on hermeneutics and included “Martin Heidegger,
Edmund Husserl, William Dilthey, and Paul Ricoeur, but the most significant was Friedrich
Schleiermacher.” (Rutt, nd). This chapter continued the research of the continuing foundation of
the Spirited Hermeneutic in the renaissance, the nineteenth and the twentieth centuries- the
modern and the post-modern eras. This chapter considers the “listening hermeneutic”
(Kostenberger, 2010), the “legal Hermeneutic” (Stark, nd) and the “Spirit Hermeneutic” (Keener,
2017). This chapter also included the Spirited Hermeneutic of the “Pentecostal hermeneutic”
(Archer, 2004, 2007; Oliverio, 2012), as well as the “evangelical hermeneutic” (Rutherford, nd).

This Chapter also considered the Puritan hermeneutic of the nineteen century and the influence
on the Spirited Hermeneutic (Missler, 2001). This included the post-reformation Puritan
hermeneutic of John Owen (Hawson, 2001:355-356,358; Muller, 1993:479-487, 505; Barcellos,
2018, Owen, 1658; Grodin, 1994). Hawson noted “Gundry did his STM thesis on Owen’s
doctrine of Scripture at the Vancouver School of Theology in 1967. (Gundry’s) article was a
convincing rebuttal to the Rogers/McKim claim that Owen was a “transitional figure between the
Reformation stance of the Westminster Divines and the Protestant scholasticism of his
continental contemporaries” (Hawson, 2001:217); Rogers and McKim advanced their claim in
‘The Authority and Interpretation of the Bible: An Historical Approach’ San Francisco, (CA):
Harper & Row, 1979). This was further noted by McKim (McKim, 1973:195-207; Howson,
2001:358). Hawson Howson notes that “Muller later states: “Faith, both fides qua and fides
quae,rather than reason remained the norm for interpretation even granting the powerful and
necessary role played by the rationality of the individual Protestant exegete.”(Hawson,
2001:525)” This Chapter also included a discussion of “sensus literas” (Howson, 2001:355-356)
and the role of the Holy Spirit in Biblical Interpretation (Owen, 1658, Vol 4: 118-235). The
Puritan hermeneutic also considers John Edwards (Hillman, 2013:3; Logan, 1980:84; Stein,
1979:101; Smith, 1959:280-281; Leavitt, 1849:4.3,14). This Chapter further considered Owen’s
hermeneutic in the “importance of “ the “illumination in 1 Corinthians 2:6-4:3"(Haddon,
1840:213); Maier, 1994:53-54; McKinley,1997:93-104). The subject of illumination of the Holy
Spirit was further considered in Chapter Six of this thesis. The Chapter then turned to the
hermeneutic of Ernesti (Terrot, 1832; Forester, 2008). This Chapter also considers
Pannenburg’s hermeneutics and “Revelation as History.” (Thiselton, 2003;Chambers, 2003:141; Pannenburg, 1994:109; 1993:37-40;1989:163-164; Zygon, 2013:93-106; Cameron,
1989:48-67; Hollingsworth, 2015). This continued with “divine inspiration” (Parker, 2015;

Pannenburg, 1997:214; Tillich, 1951:71-72). Chapter Three also through Canale contrasts
Pannenburg’s hermeneutic in “pressing ola scriptura” as an “illusion” (Canale, 1993:171194;Fitzmyer, 1989:246). This Chapter also specifically considered Pannenburg’s view of
scripture and the concept of God (Pannenburg, 1968; Thisleton, 1993:500-508; Hasel,
1994:107-112; McCoarmack, 1984: 431-455; Bryant, 1989)..The chapter also examined Yong’s
“Spirit, Word, Community” as the context for a later chapter of this thesis (Yong, 2002).

8.1.4 Modern Interpretations.
The fourth chapter introduced the component of the Spirited Hermeneutic that of the
hermeneutic of God. This includes the examination of God and Scripture (Vanhoozer, 2002),
God as the “Triune Communications agent” (Vanhoozer, 2002), “Triune Communications
Agent”(Vanhoozer, 2002 ). The chapter also included the examination of “God as Hermeneutic”
(Barth, 1961; Fee, 1994; Frame, 1987; Kim, 2011; Poythress, 1980), and examined God’s
authority of scripture (Wright, N.T.,2011). Poythress stated: “The later communications build on
the earlier. What is implicit in the earlier often becomes explicit in the later.” (Poythress, 2016)
The element of scriptural authority was further examined in Chapter Five in Jesus’ interpretation
of scripture. The chapter also examined the “human-divine” relationship (Sarisky, 2013).The
Spirited Hermeneutic in Chapter Four considered modern scriptural interpretation. This
considered and examined the interpretations of the bible in contrasting the non-theological
approach of Ehrman and Evans. Ehrman’s presuppositions were seen in the reader-response
theory. (Duncan, 2016). Evans was considered from the standpoint of “fabrication Fabricating
Jesus” as contrasted with Ehrman’s “Misquoting Jesus”(Duncan, 2016). This Chapter examined
scripture interpretation through modern media in examining the movie “Noah” (Arnofsky, 2014).
This is specific to the Spirited Hermeneutic in examining the story of Noah in contrast to the text

of the scripture and the interpretive license taken by the director of Noah. Chapter Four
examined the “Spirited Hermeneutic” of Pastor Jack Hayford in the Book of Nehemiah. “This
provide(d) a specific example of the application of the Spirted Hermeneutic. The premise of this
Chapter is to examine “modern cultural interpretation of the Bible toward a Pneumatic-Spirited
Hermeneutic” (Wood, 2016). The Chapter also critiques the specific spirited hermeneutic of
Ehrman and the Spirited Hermeneutic of Evans.

Chapter Four of the Spirited Hermeneutic considered the “Modern Day Interpretation of
Scripture” and contrasted both Ehrman and Evans (Ehrman, 2005; Evans, 1989,2006). The
specific example of intertextuality was explored through the film Noah which was produced in
2014 (Aronosfsky, 2014). The film Noah contrasted the biblical story in “the book of Genesis.”
(Wood, 2016(e)). These represented two examples of modern day interpretation of scripture
“within the mainstream” (Wood, 2016(e)). This Chapter also examined the contrasts of “postmodernism” and biblical hermeneutics (Vanoozer, 2002 ). This had implications in Chapiter
Seven of this thesis in the “Community as Arbitrator of Meaning.” This Chapter introduced
“God’s hermeneutic” and “God” being “the self-interpreted of His(sic) own Word” (Kapambwe,
2016). The example of Ehrman was in the specific “misquoting Jesus.”(Ehrman, 2005 ).

Chapter Four also developed the concept of presuppositions of both Ehrman in “Misquoting
Jesus” and also Evan’s response (Ehrman, 2005; Evans 2006:27; Eichenwald, 2014). Chapter
Four established the basis of “textual criticism” from Ehrman is overly narrow “extreme and
radical”( Wagner, 2007:7;Evans, 2006:24; Wood, 2016(e)) and responded based on a Spirited
Hermeneutic (Wallace, 2006:327-349; Burroughs, 2006; Jones, 2007; Perrin, 2008;
Kostenberger and Kruger, 2010; Catraw, 2011:449-465.). This Chapter through Ehrman also

introduced the Bible’s inerrancy and inspiration which was further explored in Chapter Five, The
Jesus Hermeneutic, and in Chapter Six of this thesis, The Spirited Hermeneutic. Chapter Four
then shifted to Ehrman’s extrapolation of “textual problems” of the Bible (Ehrman, 2005;
Wallace, 2006, 2007 ).

The Chapter then, again through reader-response theory, was noted in Ehrman’s “postmodern
relativism” and “brittle fundamentalism” (Evans, 2009:13-17,32; Howe, 2006). This Chapter also
examined biblical criticism and the “interpretation of Scripture” (Spawn and Wright 2011:19-20,
21) from the standpoint of “textual horizons” (Spawn and Wright 2011: 19, 20; F. Martin, 1979;
Montague, 1979, O’Brien, nd). Chapter Four also continued the discussion of the “charism” of
the Holy Spirit and the gifting in the community (Spawn & Wright, 2011:20). This was further
developed in Chapter Six of this thesis as the Holy Spirit as bearer of meaning and in Chapter
Seven with the community as arbiter of meaning. This Chapter also noted that there is little
consensus regarding biblical criticism and the pneumatic hermeneutic (Spawn & Wright,
2011:22). This Chapter also set forth some of the observations of the Spirited Hermeneutic in
the pneumatic hermeneutic, as well as the “ramifications” of the Holy Spirit (Phillips, 2012:6,
n.43; McCartney 1988:106-107; Moyise, 2000:40; Beale, 1999:164-165, 178-179).

This Chapter also examined Evan’s response to the reader-response theory (Spawn & Wright,
2011:6). This Chapter also included the biblical hermeneutic of Mormonism specific to the
authority of scripture (Williams, 1996:95) in contrast to that of Ehrman and Evans. This Chapter
further introduced the subject of Chapter Seven of this Thesis in the community being the
arbitrator of meaning (Waite, 2001:74; 2007:215-224; Althusser, 1971:146). This Chapter also
considered both Davidson and Fish interpretation in terms of reader-response theories (Waite,

2001:74).

Chapter Four then turned to the intertextuality in the film Noah (Arnofsky, 2014; Duncan
December 2016). This was an examination of three major changes/liberties taken in this film
which include the attitude of faith, the creation (juxtaposed with the fall of man), and social
issues (family lineage, blessings and curses) (Duncan, December 2016; Evers, 2016; Healy,
2010: 477-495).

The Spirited Hermeneutic in Chapter Four considered modern scriptural interpretation. This
considered and examined the interpretations of the bible in contrasting the non-theological
approach of Ehrman and Evans. Ehrman’s presuppositions were seen in the reader-response
theory. (Duncan, March 2016). Evans was considered from the standpoint of “fabrication
Fabricating Jesus” as contrasted with Ehrman’s “Misquoting Jesus’‘”(Duncan, March 2016).
This Chapter examined scripture interpretation through modern media in examining the movie
“Noah” (Arnofsky, 2014). This is specific to the Spirited Hermeneutic and examined the story of
Noah in contrast to the text of the scripture and the interpretive license taken by the director of
Noah. Chapter Four examined the “Spirited Hermeneutic” of Pastor Jack Hayford in the Book of
Nehemiah. “This provide(d) a specific example of the application of the Spirted Hermeneutic.
The premise of this Chapter was to examine “modern cultural interpretation of the Bible toward
a Pneumatic-Spirited Hermeneutic” (Wood, 2016). This thesis further considered “cultural
meaning bearing” and to understand Fee’s “principles” as applied to the Spirited Hermeneutic in
community (Fee, 1994, 2000). This thesis further considered the “conditions of cultural
arbitration in scripture interpretation” as well as the implications of the Spirited Hermeneutic in
culture (Wood, 2016(h)). The Chapter also critiqued the specific spirited hermeneutic of Ehrman

and the Spirited Hermeneutic of Evans.

This chapter undertook the current issues of the interpretation of scripture in modern discussion
and contrasting Ehrman and Evans. This chapter also considered the specific Spirited
Hermeneutic of Pastor Jack Hayford in contrast to that of Pastor John MacArthur. In both of
these cases the distinctions of the Spirited Hermeneutic were explored and developed.
Chapter Four considered the “Hermeneutics of Jesus Christ.” This chapter included the
“wisdom of God” (Vanhoozer, 2002:371) and the Word of God. The chapter also examined the
“Jesus Project Hermeneutic”(Galston, 2014) and the “deconstruction of (the) hermeneutic”
(Caputo, 1987; Johnson, 1986; Robbins, 2008). This chapter also included Christ Himself is
the “hermeneutic” principle or the principle of interpretation. The Bible does not contain its own
interpretation within itself.”(Tanase, 2016:153: Breck, 2008:17).

This chapter also examined “God’s Son as Hermeneutics” (Scaer, 1995) and the “Christological
Hermeneutic”(Bloesch, 1985; Johnston, 1985). The chapter examined Jesus Christ’s
interpretation of scripture as the first practitioner of the Spirited Hermeneutic (Wood, 2016(f)).
This chapter presented this in the context of five specific elements of Jesus’ interpretation of
scripture. Koech affirmed that Jesus Christ was a practitioner of the Spirited Hermeneutic as
Jesus through the power of the Spirit was prophet (Minto, 2005; Pinnock, 1993), proclaimer and
demonstrator; and preacher and healer (Koech, 2008). Koech also notes that Jesus and the
early church experienced the empowerment of the Holy Spirit to carry out liberating work. The
church today must set free the captives in various contexts. Modern challenges are enormous
and thus the need for the power of the Holy Spirit for liberation. To play both the prophetic and
charismatic roles, the church needs the inspiration and anointing of the Spirit.”(Koech, 2008).

8.1. 5 Jesus’ Hermeneutic: The First Practitioner of the Spirited Hermeneutic
This chapter set forth the God the Father- the Holy Spirit and the ontological perspective as the
“bearer of meaning” (Wood, 2016(f)). This chapter examined “biblical inspiration”(Vanhoozer,
2002) and considered the Holy Spirit as “divine communication action”(Vanhoozer, 2002). The
chapter also considered the “efficacy of the word” and the Holy Spirit and hermeneutics
(Vanhoozer, 2002). This chapter also included the examination of biblical interpretation
(Vanhoozer, 2002), Holy Spirit “illumination” (Duncombe, 2012 ) and Holy Spirit Inscripturation
(Huntzinger, 2015; Wood, 2016)(f)). There was also the consideration of “the pneuma and the
logos of the (Holy) Spirit.”(Wyckoff, 2010). The chapter concluded with an examination of the
“contextualization of the (Holy Spirit)”(Land, 1993). The Spirited Hermeneutic thesis then
considered, in Chapter Six, the Holy Spirit as the “Bearer of Meaning” (Huntzinger, 2014; Wood,
2016(f))). This was the “Spirited hermeneutic that appreciated the role of the Holy Spirit in all
stages of scripture formation from initial inspiration to contemporary interpretation for the
Christian community today”(Huntzinger, 2014; Wood, 2016(f)). The thesis examined the SevenFold Spirited Hermeneutic and the Holy Spirit’s relationship to Jesus, who is the revealed Son
of God. There were several aspects of the “Spirited Hermeneutic” which are examined and
include the “vitality of the Holy Spirit in interpretation, the Spirit to provides understanding, the
practice of sound exegesis and illumination of the Holy Spirit, the Hermeneutic goal of deeper
relationship with God, the Relationship with the Holy Spirit, the holder of meaning (and) the
Eschatological preference anchored in clear biblical antecedent”(Wood, 2016(f)). This thesis
also considered “key characteristics” of the “Spirited Hermeneutic”(Hirsch, 1967; MacArthur,
1978), founded on a personal relationship with Jesus, the one and only Son of God who has
been revealed to interpret scripture so as to make an impact with the message that is released;

an essential and “vital” Holy Spirit to understand what it is that God “wants to say”; the Holy
Spirit too “provides understanding” and inspiration or what it was that the Holy Spirit revealed to
the original author, nor is it in looking at the text alone so that one does not “something else” to
the text in“a sound exegesis”; the goal of an even deeper relationship wit God through the
understanding; “cultivating a relationship with the Holy Spirit-the holder of meaning”- it is not
through the “deep, conscientious, arduous study of the text”; there is a biblical antecedent is
the anchor clearly demonstrating “(an) eschatological preference (more than historical
precedence) (Archer, 2004; Erickson, 1993: Noel, 2010; Vanhoozer, 1998).

Chapter Five examined the Jesus’ Hermeneutic” in the interpretation of Scripture through
“Jesus’ view and interpretation of the text” within the “Spirited Hermeneutic”(Wood, 2016(f))
This Chapter considered and developed the “unique” interpretation of Jesus (Wood, 2016(f)).
The Chapter in the Jesus’ Hermeneutic was explored through the connection of the Holy Spirit
in “Christopraxis” (Anderson, 2001:54) and scripture interpretation as a “Jesus-Centered
hermeneutic” (Peppler & Anderson, 2001: 117-135). Chapter Five also examined Jesus as the
“intertext” (Pickup, 2008: 361; Archer, 2007:301-314). This Chapter also included a discussion
of Jesus’ hermeneutic in terms of a “hermeneutical spiral” and unique method (Beale,
1989:90;Dodd, 1952:110,126-127) as the “ascetical ‘praxis’” of the word” (Tesana, 2016:147149).

Chapter Five also examined Jesus’ pre-understanding in the interpretation of scripture (Wood,
2016(f)) that Jesus was the first to “interpret scripture with the indwelling Holy Spirit” the Spirited
Hermeneutic (Wood, 2016(f)). The Chapter examined some fourteen examples of Jesus’
Spirited Hermeneutic in the Sermon on the Mount “Matthew 5:21-22; 27-28;38-39" and

“Matthew 5:43-45) in “giving a greater understanding to the meaning” of the texts (Wood, 2016:
Unpublished Lecture Five). Chapter Five also examined the implications of these “triads” within
the community. This was further discussed in Chapter Seven-the community as the arbiter of
meaning (Minleaf, 2014:521-537; Stassen, 2003:267-308). There are implications in the Jesus’
Hermeneutics and further research into other characteristics which inform one of the
Hermeneutics of Jesus Christ (Wood, 2016(e)). In addtion there are also implications into the
the importance for one to have a relationship with the Holy Spirit and through His illumination to
understand Scripture (Wood, 2016(e)).

This Chapter also introduced the parables of Jesus as “(an) element in understanding” and a
“hermeneutic (sic) of obedience”(Snodgrass, 2004: 59-79). This Chapter established the
Spirited Hermeneutic in terms of Jesus’ hermeneutic and His ministry (Wood, 2016(f)): as there
was implicit in understanding of the disciples the reception of the Holy Spirit (John Chapter
20)(Wood, 2016 (f)). This was further examined in Chapter Six: the Spirited Hermeneutic. This
Chapter also established the revelation of scripture through the Holy Spirit (Wood, 2016(f)).

Chapter Five also examined “1 Corinthians 2" and the Holy Spirit’s revelation of scripture
(Wood. 2016(f)). This Chapter sets forth “Jesus (as) the exemplar of a ‘Spirited Hermeneutic”
(Wood, 2016(f)) and “five salient aspects of Jesus’ ‘Spirited Hermeneutic’” in “the hermeneutic
of humility, a hermeneutic of (a) trust in God’s Word, a hermeneutic of authority, a hermeneutic
of relationship, and a hermeneutic of renewal”(Wood, 2016(f)). This Chapter then examined
each of these aspects in turn: the hermeneutic of humility (Philipians 2:5-11)(Wood, 2016(f);
Suttle, 2014: 521-527; Stassen, 2003: 267-308), Mark 4:1-28, Matthew 4:1-11; Deuteronomy
8:3). Chapter Five also explored the “hermeneutic of trust in God’s Word” in “Deuteronomy 6-10

and the aspect of the “hermeneutic of authority” (Haberas, 1966:10; Wright, 1991:7-32; Wood,
2016(f)). This Chapter also examined the authority of Jesus’ hermeneutic in Romans 13:1, John
19:11, Matthew 28:18, and Philippians 2:9-11" (Wood, 2016: Lecture Five; Wright, 2011:21-22;
Thiselton, 1992:150, 285). This Chapter also examined the “hermeneutic of relationship and
witness” that is demonstrated in “Jesus’ Spirited Hermeneutic”which is specific to “(Jesus’)
relationship to the Father.” (Wood, 2016(f)). Chapter Five also examined “John 5:19-20; John
5:30, John 5:39-40; John 1:32-34" (Wood, 2016(f)). Chapter Five considered the final aspect of
“Jesus’ Spirited hermeneutic” that of the “hermeneutic of renewal.” in “Matthew 5:17-20;
Matthew 5:21-22; Philippians 2:13". (Wood, 2016(f)).

Chapter Five noted that “Jesus is the first One (sic) to interpret scripture through a Spirited
hermeneutic” and also examines Jesus’ “pre-understanding.” (Wood, 2016(f)). This Chapter
also through Beale noted the distinction of new interpretation in the hermeneutics of Jesus
(Mitchell, 2012; Beale, 2005:27; 2011:4; 2001:23-24) and “five pre-suppositions of Jesus”.
(Mitchell, 2012; Berding & Lunde,2008:12; Beale, 1989:90; Peppler, 2009:131).

8.1.6. Foundations of the Spirited Hermeneutic
Chapter Six considered the Spirited Hermeneutic specific to the ontology of the Holy Spirit
(Huntzinger, 2015;Wood, 2016 (g)). This chapter included precepts as the relationship with
Jesus Christ (Huntzinger, 2015; Wood, 2016 (g)). The second component examined was that of
the Holy Spirit as “vital” in the Spirited Hermeneutic (Huntzinger, 2014; Wood, 2016(g)). This
chapter considered the Holy Spirit’s “provision of understanding” (Huntzinger, 2014;Wood,
2016(g)). The chapter included an examination of the illumination and the Spirited Hermeneutic
in Relational Theology as a “deeper relationship with God” (Huntzinger, 2014; Wood, 2016).

This chapter presented the Holy Spirit as the “holder of meaning” and concluded with the
hermeneutic of the “biblical antecedent”(Huntzinger, 2014;Wood, 2016 (g)). This chapter also
included specific examples of the application of the Spirited Hermeneutic. There were several
implications for further reasearch within antecedent including the importance of a scriptural
antecedent in the ‘Spiritual Hermeneutic” as well as the significance and imporatnce of
scriptural silence in the Bible.

Chapter Six established and examined the Holy Spirit within the “Spirited Hermeneutic” (Wood,
2016(g); Huntzinger, 2017). This Chapter continued the discussion with the exploration into the
“meaning of the Spirited Hermeneutic” (Wood, 2016(g)) and examined the development
“(praxis)” through Fee and Anderson ( Fee & Anderson, 2001:102-112). Chapter Six initiated
the discussion of “where meaning is found” (Wood, 2016(g); Wamhold, 2017:3; Fee, 1991;
Noel, 2004:60-80; Arrington: 1994:77-78; Stephenson, 2009:32). This Chapter developed the
“pneumatic” hermeneutic (Stephenson, 2009:32; Arrington, 1994:101-107).
Chapter Six examined Thiselton’s “traditional orientation” (Wood, 2016(g)) and then contrasted
Vanhoozer’s “interpretation of scripture” (Vanhoozer, 2005:11; Stephenson, 2009:32, n.70).
This Chapter considered the “illumination,” the “inscripturation” and the “incarnation” of the
Holy Spirit in “conveying meaning.” (Wood, 2016(g); Stephenson, 2009:32). In this Chapter
both Richardson further complemented the “Spirited Hermeneutic,” in 2 Corinthians 3
(Richardson, 1973:208-218), and Seaman in the “ministry of the Holy Spirit.”(Seaman, 2010:
214, n.4). This Chapter expanded on “inspiration and revelation” and the “progressive
revelation” of the Holy Spirit (van Bemmelen, 1987: 380; Swete 1912:381); this was then further
expanded (Pinnock, 1984: Ch 7-9; 1993:491;Thorson, 1990:129; Karkkainen, 1998: 76-115;
Henry, 1979:500; Ervin, 1981:22).

Chapter Six considered the Spirited Hermeneutic of Sr. Pastor Jack Hayford (Moore, 2008,
2014, 2016) that the Holy Spirit is “vital in (one) understanding what God wants (one) to say “
(Wood, 2016(g)). This thesis examined the Spirited Hermeneutic of Jack Hayford, Jr., as a
specific example of the Spirited Hermeneutic Renewal Theology. This is one of few examples of
the Spirited Hermeneutic of a specific theologian. Huntzinger noted that “Hayford’s Goal in
Biblical Exegesis and Exposition (is) Seeing God’s Word being “incarnated” lest preaching
become solely conceptual, theological, or doctrinal”(Huntzinger, 2015; Wood, 2016). Chapter
Six contrasted Sr. Pastor Hayford to Ricouer and Fee (Wood, 2016(g); Moore 2009:17) that
‘(one) cannot say something else than what the text says, (one) can say something
more”(Wood, 2016(g): Moore, 2009:17). This Chapter also considered the “spirituality (of)
exegesis.” (Fee, 2000:6;Wood, 2016(g)). The Chapter turned to the Holy Spirit as “the holder of
meaning” coming to the church “out of the future, not the past”in terms of “eschatological
fulfillment.” (Wood, 2016(g); Anderson, 2001: 102-112) with reference to Ephesians 1:13-14.).

Chapter Six, also introduced and then expanded on the concept of the Spirited Hermeneutic of
“eschatological preference” and “historical precedent” (Wood, 2016(g); Anderson, 2001: 102112). Chapter Six provided several specific examples of “eschatological preference” in both
“Joel 2:28 (and in) Gallations 3:27-28."(Wood. 2016(g); Anderson, 2001:102-112). This
Chapter established that “for every case in which eschatological preference was exercised by
the Holy (sic) Spirit in the New Testament church, there was a biblical antecedent”as
demonstrated in “2 Corinthians 5:17, (and) Mark 10:2-9" (Wood, 2016(g); Anderson, Praxis:
102-112; ).

Chapter Six then considered the issue of homosexuality in light of the ‘Spirited Hermeneutic’.
(Wood, 2016(g); Anderson, 2001:102-112; Malick,1972:132; 1993: 479-472; Hays,1986:191,
212, n.6). This Chapter clearly established God’s abhorrence of homosexuality based on
biblical antecedent in “Leviticus 18:22;20:13” (Wood, 2016(g): Ellis, 1975: 6-7; 2002:473-475, n.
189, n.190; Nicolosi, 1997; Gagnon, 2001; Geisler. 1984:229-245). This Chapter then further
expanded on this topic (Pettinger, 1977:80,81; Scanzoni & Mollenkott, 1978: 59-60; Honeycutt,
2012: Paper 182: 3). It was also noteworthy that Ellis cited “Gen 9:21–27; 19:5–8; Lev 18:22–
23; 20:13; Deut 23:17–18; Judg 19:16–26; 1 Kgs 14:24; Rom 1:26–27; 1 Cor 6:9–10; 1 Tim
1:9–10; Jude 7–8; Rev 22:15; perhaps, 2 Pet 2:6–8, 13–14. In the N(ew) T(estament) the
practice (of homoesexuality) is virtually always in vice lists”(Ellis,2002:494, n.189).

Chapter Six also explored the “spiritual sense” and understanding (Healy, 2010:493-494,
n.44,n.45 ;de Lubac, 2000:21; D’Ambrosio, 1991: 492, n.45). This Chapter then contrasted both
“historical precedent” and biblical antecedent (Thomas, 2002: 79-92, 85; Anderson, 1996: 112; Grant, 1991; Erickson, 1985:575).
This Chapter, Chapter Six, summarized the Spirited Hermeneutic as “(1) in order to interpret the
scriptures in such a way that the message is released ti make (an) (sic) impact (one needs) to
be in relationship with Jesus, who is the revealed Son of God. (2) the Holy Spirit is vital (sic) in
(one) understanding what God wants to say; (3) a Spirited hermeneutic does not (sic) look just
at what the Spirit said to the author, nor just the text, but looks to the Spirit to provide
understanding; (4) to keep (one) from saying something else, (one needs) to practice sound
exegesis-then (one allows) the Spirit to give (one) illumination and tp provide understanding; (5)
the goal of hermeneutics is to provide understanding that draws (one) into a deeper relationship
with God; (6) A ‘Spirited Hermeneutic’ does not come by deep, conscientious, arduous study of

the text; but it come by cultivating a relationship with the Holy Spirit, the holder of meaning; and
(7) A ‘Spirited’ hermeneutic will demonstrate eschatological preference (more than historical
precedence), but will be anchored on a clear biblical antecedent.”(Wood, 2006(g)).This thesis
considered the counter positions contained in textual criticism, reader-response theory, and
biblical-criticism, and then responded to these counter positions from the perspective of the
seven characteristics of the Spiritual Hermeneutics. These seven characteristics (elements)of a
Spiritual Hermeneutic”; “(1) in order to interpret the Scriptures in such a way that the message
is released to make impact, (one needs) to be in relationship to Jesus, who is the revealed
Son of God; 2. The Holy Spirit is VITAL in us understanding what God wants to say; (emphasis
in original); 3. A Spirited hermeneutic doesn’t just look at what the Spirit said to the author, nor
just to the text, but looks to the Spirit to provide understanding; 4. To keep us from saying
something else, we need to practice a sound exegesis. But then we allow the Spirit to give us
illumination and to provide understanding; 5. The goal of hermeneutics is to provide
understanding that draws us into a deeper relationship with God; 6. A ‘Spirited Hermeneutic’
does not come by deep, conscientious, arduous study of the text; but it comes by cultivating a
relationship with the Holy Spirit, the holder of meaning; (and); 7. A Spirited Hermeneutic will
demonstrate eschatological preference (more than historical precedence), but will be
anchored on a clear biblical antecedent.” (Wood, 2016(g)). The Thesis then turned to Chapter
Seven.
,
8.1.7 Community as Arbiter of Meaning:
This chapter examined the ontological perspective of the community in the context of the
Spirited Hermeneutic as “the arbiter of meaning.”(Wood, 2016(h); Huntzinger, 2014). This
chapter included the specific examination of the faith community and examined the areas of an

exegesis and hermeneutics. This Chapter also included the extension of the Spirited
Hermeneutic to the community of faith (Huntzinger, 2014; Wood, 2016(h)). This thesis
concluded with the restatement of the thesis of the Spirited Hermeneutics that the Holy Spirit is
the “bearer of meaning”of scripture to the individual and the faith community. It is by the Holy
Spirit that one searches after God “in the same way that He is searching after us: by His Spirit”
(Moore, 2008, 2014). It is in the Spirited Hermeneutics that both meaning and understanding
resides in the Person of the Spirit of God. Any understanding of God’s will or mind conveyed
through His Word must come by the Spirit that breathed the Word in the first place. There was
also the element within the Spirited Hermeneutic (as arbiter of meaning) which is “ attested in
the life of the interpreting community – a community that, in relation to Jesus, bears the fruit of
the Spirit and manifests the gifts of the Spirit”:(Moore, 2008) The Spirited Hermeneutic is
attested too in scripture (2 Peter 1:21, 1 Corinthians 2:9-10, 11; John 14:10)
This Chapter, Chapter Seven, considered within the established context of community as “the
arbiter of meaning” that there is also the examination of “the finding (of) meaning through the
traditional, alternate and contemporary approaches” (Wood, 2016(h)). The first of traditional
(noted that) meaning is found in the author; the alternate (where) meaning lies within the text;
(and) contemporary (where) meaning lies with the reader.”(Woods, 2016(h)). The Chapter also
examined the “consideration of cultural meaning bearing.”(Wood, 2016(h)). The specific
principles of Fee were examined in relation to the “Spirited Hermeneutic in community”; the
conditions of cultural arbitration in scripture interpretation were also examined.; and finally the
implications of the Spirited Hermeneutic in culture were also examined (Gunton, 1998;
Kostenberger, 2010; Wood, 2016(h)).

Chapter Seven presented the “community as an arbiter of interpretation” (Wood, 2016(g)): This

Chapter once again responded to the meaning of scripture is contrasting the “traditional” and
the “contemporary” approaches to interpretation (Wood, 2016(g)). This Chapter through Pinkert
and Bray provided an initial discussion of interpretation by the Patrists. (Pinkert, 1996:5-6 ;Bray,
1996:95-96, n.10). This Chapter examined the Patristic interpretation through that of allegory
(McQuilkin, 2002:1-4; Simonetti, 1992). Chapter Seven introduced Pentecostal hermeneutics
(and the “interplay between the (Holy)(sic) Spirit, the community, and the Scripture”(Clifton,
2017:19). Chapter Seven also presented the community as a “kenotic community” and an “ekstatic community”(Haggard, 2014; Gunton, 1992:216; Anderson, 1975; Tanujaya, 2015:iii).

This Chapter, Chapter Seven, continued with the “praxis construct” of the community as a
“wisdom’ and a “hermeneutic dialectic” (Clement, 1980: 195-197; Groome, 1991: 191-193, 217218). Chapter Seven also examined the “meaning of biblical text” that is “in the context of a
tradition and a community.”(John, 2018). This Chapter established the condition of the
community as a “faith community”. (Wood, 2016(h)); Walholm, 2017:11; McQueen, 2009). This
is the “synergy of the Holy Spirit in the Word and the community”(Waholm, 2017:11). The
Chapter then considers, through Fish and Petric, the distinct role of the “interpretive community
“ (Petric, 2002 ;Fish, 1989:83; Fowler, 1985:14, fn#35 ) and “three (simultaneous) processes in
the interaction between the community, the text, and the reader”(Fowler, 1985:14). Chapter
Seven then considers the “Ricouerian” meaning and its implications within the community
(Aspray, 1974: 1-17).

The Chapter, Chapter Seven, then returned to the discussion of the “Christian community”
(Petric, 2012:64-65; Thiselton, 1992: 47) in terms of “the reader-response” and the “role played
by interpretive communities” (Petric, 2012:64-65; McKnight, 1992; 476, n. 42 ). Chapter Seven

also continued the discussion of the Christian reader and interpretation “while believing”.
(Petric, 2012:67-68).

This Chapter examined “Ezekiel 47:1-11" and contrasted “historical intent” and “God’s
revelation” through the New Testament “John 7:17-38.” (Wood, 2016g). The Holy Spirit is the
“One Who is at work in the community of faith” to “preserve, interpret, inspire and illuminate.”
(Wood, 2016(h)). This Chapter provided the linkage from the “earlier church Fathers, who
upheld the rule of faith, the apostolic creedo tradition, as the arbiter of interpretation.” (Wood,
2016(h)). This Chapter also included a discussion of the “Father’s contribution to a ‘community
hermeneutic.’”(Guize, 1971:647-658),

Chapter Seven then continued the discussion of the role of the Holy Spirit in interpretation in
Chapters One and Two, as well as Chapter Three regarding modern interpretation, Chapter
Four the Jesus Hermeneutic and Chapter Five the Spirited Hermeneutic. This Chapter then
reiterated that it is “the community of faith” not just “any community” that ensures a “particular
interpretation of scripture is accurate”(Wood, 2016(h)).

This Chapter then considered Schnittjer and Porta in the “Pentecostal hermeneutics” and the
community of faith (Schnittjer, 2002:231-252; Porta, 2015:1-18; Archer, 2009:13). Archer, in
this Chapter, provided “the interrelationship between the Holy Spirit” and “the believing
community”(Archer, 2009: Rance 2009: 28; Nel, 2015:1). This Chapter then presented a
“hermeneutical trajectory” that “is within the community of faith.”(Enns, 2003:263-287). Chapter
Seven then turned to the “traidic (post-modern) hermeneutic” and the approach within Yong’s
“Spirit, Word, and Community.” (Wood, 2016(g); Yong, 2004: 24, 22-39 ;Thomas, 1994: 41-56;

2003: 147-170; Archer, 1996:63-81; 2004:36-59; Noel, 2010 :208 ; Waldhom. 2017).

Chapter Seven then considered the “Sermon on the Mount” and the “faith community” (Searle,
2009: 80-91) as “contemporary application of teachings” which has “implications of the
community of faith today”(Searle, 2009: 80-91; McClendon, 1974:149, 170 ;Stassen, 2003:
267-280 ). This Chapter then returned and considered the ‘Spirited Hermeneutic’ and its
principles” which are “congruent with the community of faith. ”(Wood, 2016(g): Seaman, 2010;
223-224; Power, 1988; 152-178; Davies, 1990: 578-580). The Chapter considered “proper
exegesis” in the community of faith as a “hermeneutical circle” in “not just writing the meaning, it
is in the application.”(Fee, 2004:14-15 ; Wood , 2016(g)). This Chapter also reiterated the “Holy
Spirit as the interpreter of scripture and the tradition of the community”(Vanhoozer, 1971: 111;
Ellington, 1996:17; Cartledge, 2013:273; Nel, 2016:199; Sheppard, 1994:121-145; Ellington,
1996:16-38).

Chapter Seven examined the ontological perspective of the community in the context of the
Spirited Hermeneutic as “the arbiter of meaning.” (Wood, 2016; Huntzinger, 2014). This chapter
included the specific examination of the faith community and examines the areas of an
exegesis and hermeneutics. This Chapter also included the extension of the Spirited
Hermeneutic to the community of faith (Huntzinger, 2014; Wood, 2016(g)). This Chapter
considers the context of community as “the arbiter of meaning” (Wood, 2016(g)). The Chapter
also examines “the finding (of) meaning through the traditional, alternate and contemporary
approaches” (Wood, 2016(g)). The first of traditional (notes that) meaning is found in the
author; the alternate (where) meaning lies within the text; (and) contemporary (where) meaning
lies with the reader.”(Wood, 2016(g)). The Chapter also examined the “consideration of cultural

meaning bearing.”(Wood, 2016). The specific principles of Fee were examined in relation to the
“Spirited Hermeneutic in community”. (Wood, 2016). The conditions of cultural arbitration in
scripture interpretation were also examined. Finally the implications of the Spirited Hermeneutic
in culture were also examined (Gunton, 1998; Kostenberger, 2010).

Chapter Seven examined the constituency of the community of faith as “the community of the
Spirit.” (Wood, 2016(g)). The Chapter examined the “community of faith” is “known by what the
community does” by “the fruit it produces” (Wood, 2016(g)). The Chapter also examined the
“Spirit, Word and Community” (Yong, 2002 ) and scripture as the “normative guide.”(Moyaert
2013:50; Ricouer, 1908:xviii; Amherdt, 2004:216; Archer, 2010: 198-212; Fretheim, 2005:136139. Archer stated that Fretheim “argues that the law revealed at Mt Sinai is understood ‘to
stand in fundamental continuity with the discernment of the will of God in and through common
human experience” (Archer, 2010: 201,n.10). Chapter Seven then turned to the “characteristics
of a community of faith’” in “Galations 5:16-23”, “2 Peter 1:3-8" and “James 3:13-18". (Woods,
2016(g)). The Chapter also noted that “if the interpretation is truly Spirited Hermeneutic the
evidence will be the fruit it produces.” (Wood, 2016(g)).

Chapter Seven concluded with an in-depth discussion of the Spirited Hermeneutic and the
context for the Spirited Hermeneutic in terms of Scripture as a set of principles. The Chapter
contrasted principles devoid of relationship as rules and regulations with that of relationship
with God the Father, Jesus Christ and the Holy Spirit that there “the agenda to know the Person
and to focus on the Person, as witnessed by scripture” (Folsom, 2002:2).. Chapter Seven
concluded with examining the concept of community and the “imperative hermeneutic” within
the community (Sarisky, 2010:208; Jenson, 2003:29-30; Donahue, 2015:277; Braaten &

Jenson, 1995:37). This Chapter then expanded on the role of the Holy Spirit within the
community and the “specific hermeneutic” of the community (Waldholm, 2017: 2; Sarisky,
1997:216) and the “canonical hermeneutic” in the community (Peckham, 2011). Chapter Seven
then continued with the role of the Holy Spirit in scriptural interpretation (May, n.d.; Haueras,
1980: 356-370; Haggard, 1992: 43-57). This Chapter contrasted the “modern hermeneutic” that
“is separated from the community” in terms of both “communal praxis and communal
pathos.”(Archer, 2007: 1468-2400). Chapter Seven concluded in considering “modernist”
interpretation (Enns, 2003:263-287).

8.1.8. Conclusions of Spirited Hermeneutic
This chapter presented conclusions of the Spirited Hermeneutic in the ontological perspective
of the Triune God and Relational Theology. This chapter presented conclusions in the Spirited
Hermeneutic and Renewal Theology. This chapter also presented conclusions regarding the
Spirited Hermeneutic with regards to the Trinitarian Hermeneutic, as well as the specific
application of the Spirited Hermeneutic. This chapter also presented additional areas for further
research in the area of Systematic Theology within the Spirited Hermeneutic. This chapter
concluded with specific conclusions of the Spirited Hermeneutics. The Spirited Hermeneutic is
identified as the unity of sound exegesis and fruit of the Spirit (Gal 5:22-23). Chapter Eight also
identified some specific implications of the Spirited Hermeneutic (Wood, 2016(h); Huntzinger &
Moore, 2014). This thesis has analyzed the “roles of the author, text, and reader in relationship
with the role of the Holy Spirit and proposed a distinctive pneumatic “(Spirited”) hermeneutic.”
(Wood, 2016(h); Huntzinger & Moore, 2014).

Chapter Eight presented conclusions of the Spirited Hermeneutic in the ontological perspective
of the Triune God and Relational Theology. This chapter presented conclusions in the Spirited
Hermeneutic and Renewal Theology. This chapter also presented conclusions regarding the
Spirited Hermeneutic with regards to the Trinitarian Hermeneutic, as well as the specific
application of the Spirited Hermeneutic. This chapter also presented additional areas for further
research in the area of Systematic Theology within the Spirited Hermeneutic. This chapter
concluded with specific conclusions of the Spirited Hermeneutics. The Spirited Hermeneutic is
identified as the unity of sound exegesis and fruit of the Spirit (Gal 5:22-23). This Chapter also
identified some specific implications of the Spirited Hermeneutic (Wood, 2016(h); Huntzinger &
Moore, 2014). This thesis has analyzed the “roles of the author, text, and reader in relationship
with the role of the Holy Spirit and proposed a distinctive pneumatic “(Spirited”) hermeneutic.”
(Wood, 2016(h); Huntzinger & Moore, 2014).

Chapter Eight considered the conclusions and the implications of the Spirited Hermeneutic.
This provided a summary of conclusions of each of the previous Chapters of this thesis and the
implications for the future study of the Spirited Hermeneutic. There is certainly the implications
of and from “philosophy” and “divine wisdom.”(Bishop, 2009:4; Daley, 2006:218). There was
also the contrast of the Antioche and the Alexandrian schools particularly in “patristic exegesis”.
(Fairbairn, 2007;Slade, 2016: 19-21; Mitchell, 2005:414-415; Stamps, 2006: 266-267). This
Chapter considered the “myth” of the Antioche and Alexandrian schools (Stamps, 2006: 2021;Vanhoozer, 1988; Fairbairn, 2007:3-4,9). Chapter Eight also draws conclusions on the
“theoria” of the “Alexandrian interpretive method”(Perhai, 2015). This is extended to the
Patrists (Fairborn, 2007:1) and specific conclusions of the Antioch “spiritual” method (Eloquio,
2002:101-102). This Chapter further considered the “influence of Patristic hermeneutics”

(Awad, 2010:414-436). Perhai is implicit in the study of “Antiochene theoria in the writings of
Theodore of Mopsuesita and Theodoret of Cyrus.” (Perhai, 2015).

Chapter Eight, then turned to conclusions drawn from the “historical-critical method of biblical
interpretation.” (Fitzmyer, 1989: 244-259). Chapter Eight also considered conclusions drawn
from the Reformation (Vessey, 2016:23; Dempsey, 2007:120-131) and the “spirituality” which
“has yet to be fully realized or adequately implemented.”(Dempsey. 2007: 120-131). This
Chapter then considered “Scriptura Sola” (Vodney, 2010:14;Clifton, 2017:14) and the
implications of “praxis” (Vodney, 2010: 41;Missler, 1999). Chapter Eight also noted the
“relationship and the role of the (Holy) Spirit to the interpretive process” (Archer, 2016:200,
fn#11; Thomas. 1994; 17-40). There are also conclusions and implications from “inspiration”
between the Holy Spirit and man” (Tanase, 2016: 147-179;Bulgakov, 1965: 250-263) and the
“connection to the faith community.”(Tanase, 2016).
Becker (2004: 34) notes that “Kenneth J. Archer argues on the same line but also sees
special possibilities for Pentecostals in a postmodern world: ‘Pentecostalism's contribution to
hermeneutics is in the area of community participation and experiential understanding. There
exists a promising

Pentecostal hermeneutic rooted in the classical spiritual ethos of

Pentecostalism. This hermeneutic

will speak with a liberating

voice

accented by post

modernity.’” (Becker, 2004:34; Archer, 1996:81).

Chapter Eight also presented several conclusions on exegesis (Longnecker, 1969: 375-386;
Moscicke, 2016: 125-143). The Chapter concluded with a contrast of Keener’s “Spirit
Hermeneutic”(Keener, 7017:285; Deppe, 2017: 267; Grey, 2011; Hey, 2001:210-218; Martin,
2013; Oliverio, 2012). This Chapter summarized the specific conclusions of each of the

aforementioned Chapters of this thesis.

This thesis has undertaken the Spirited Hermeneutic one espoused by the King’s University
Seminary (attributed to Huntzinger and Wood, 2016(a), 2017). The Spirited Hermeneutic was
traced through the early hermeneutic, the Apostolic hermeneutic, and the Patristic hermeneutic.
The Chapter then continues this discussion through the medieval, reformation, modern and
post-modern hermeneutic. The thesis then considered the modern interpretation of Scripture in
contrasting Evans and Ehrman. This thesis established the Jesus’ hermeneutic as the “first
interpreter” of the “Spirited Hermeneutic) and the Spirited Hermeneutic in the Holy Spirit in
“inspiration, illumination, and inscripturation” and “as the “bearer of meaning,” as well as
establishing the community as “the arbiter of meaning.”(Wood, 2016(f), 2016 (g)). This thesis
while considering the Spirited Hermeneutic concluded that there are specific implications and
additional areas of future study.The Literature of the Spirited Hermeneutic as a specific topic
was “hard to find resources that specifically deal with a Spirited Hermeneutic since this is a
unique perspective that the King’s (University) espouses” (Huntzinger, 2014, 2017; Wood,
2016). The literature provided a “focus on and proposed a distinctive method” which
“recognizes the essential role of the Holy Spirit in biblical interpretation” (Seaman, 2010:3,218).
This included the roles of the Holy Spirit in “illumination, Inscripturation, and intextualization”
(Wood, 2016(a); Hillebert, 1998,2000,2008; Ayers, 2008:181; Nash, 1996:129; Zuber, 1996).
The Spirited Heremeneutic has been seen through the examination of 1 Corinthians 2:1-2,9
and John 14:10 (Wood 2016(a); Garland, 2003; Heloise, 2012:171; Simeon, 1832:86; Fong,
nd). The Spirited Hermeneutic also considered in specific scriptures of “1 Timothy 3:16-17,
John 5:39-40, Hebrews 10:7, Luke 4:17-21" (Wood, 2016). This established a scriptural
foundation for discussion in later chapters of this thesis.

The literature of Biblical Hermeneutics has been seen to be replete with numerous citations
including Terry (Terry, 1890). Terry provided a more complete list of philosophers and
theologians-Terry noted that these are “seldom read” (Terry, 1890).Literature also provided for
“considerations” of the “Triune” God and “Jesus (as) the Perfect Theology”(Wood, 2016;
Goldingay, 1995). There was also literature on “perichoresis” within the Spirited Hermeneutic
(Logan, 1980: 93, 94, 96-97). Literature also provided a “Trinitarian perspective” (Folsom and
Pinkham, 2002). The concept of “faith seeking understanding” (Wood, 2016(a), 2016(b);
Thiselton, 1984, 2003) drew a distinction of “philosophy” and “biblical hermeneutics” and this
set the introduction of this for later in the research study.

The study of the Spirited Hermeneutic included the foundation and history of hermeneutics. The
history of Hermeneutics was also seen as grounded in Thiselton (Thiselton, 1984). There have
been specific historical contributions of the “Hermeneutic Tradition: From Ast to Ricouer” from
Ormiston and Schrift (Ormiston and Schrift, 1990; Ricouer, 2001). The thesis also traced the
Spirited Hermeneutic in and through the Alexandrian and Antioch Schools (Wesche, 1994) and
the specific contrast of the interpretation of scripture through the presupposition Roman, Greek
and Hebraic lenses (world views) (Wood, 2016: Unpublished Lecture One, Chilsom, 2014:94;
Godfrey, 2012:7; Hegg, 2016:2). Scriptural interpretation literature also provided a contrast of
both the Alexandrian and Antioch Schools and the issue of “spiritualization” (Wesche, 1984;
Breck 1984:20; Papatios, 1999:188; Pinkert, 1984:97; Vanhoozer, 1988:118; Slade, 2016:4;
Bigalke, 2010:41; Terry, 1883:249), the contribution of the “midrashic hermeneutic” and
“targums” (Pickup, 208:354-355; Wood, 2016(c), Enns 2003: 266-270; Klein, Blomberg and
Hubbard, 1993:163-193; Kern-Ulmer, 2005:268-292; Porton 1988:40-42), the influence of the

Septuagint (LXX) and the Pastristic Fathers (Thiselton, 2009:415; Karkkainen, 2002: 106), the
contributions of the Patristic exegetes and interpretation (Johnsen, nd), Origen (Bigalke,
2010:35-50; Wilhite, 2014; Fairweather, 1901:28; Slade, 2016:8), Gregory of Nyssa (Lindgren,
2017:34), Basil of Caesarea (Sarisky, 2009), and Diodore of Tarsus (Pinkert, n.d.), Augustine
(Graves, 2000; Glenny, 2016:263-278; Bonner, 1970:563; Gentry, 2006:194; Dines 2004: 142143), Tertullian and Jerome (Bitton-Ashkelony, 2015). Origen (third century) and Cyril of
Alexandria (fifth century) were considered leading “Alexandrians” (Fairborn, 2007:1-19).
Origen’s Spirited Hermeneutic was also seen as a “neo-Platonic hermeneutic” (Vessey,
2016:11). It was in the examination of Origen’s and Athanasius’ hermeneutic “the Spirit of God”
literature provided such in “1 Cor(inthians)(sic) 2:10-12"(Haykin, 1982:513-528; Crouzel,
1978:125-126; Hauschild, 1972:131; Kloha, 2006; Heine, 1982:520), as well as Origen and
Gregory of Nyssa in “2 Timothy 3:16"(Ludlow, 2002:3). Literature also provided an examination
of “The Holy Spirit in the Ancient Church” and the “Age of the Fathers” (Swete, 1912; Mare,
1972:3-12). The Spirited Hermeneutic was also examined through literature of Origen’s
exegesis and the inspiration of the Holy Spirit (Torjensen, 1986; McCartney, 1988:125; Keith,
1998:14; Axeland, n.d.:454; Prestige, 1940:59; Cornman, 1987:279-287), as well as “spiritual
interpretation” (Vessey, 2016:14; Axeland, n.d.:110-111). This also introduced the examination
of allegory (Trigg, 1983:121; Kelley 1978:73; McGiffert, 1946:231; Gonzalez, 1987:220). The
letters of Dionysius (Swete, 1912:139-140; Migne, 1857-1866; Artemi, 2014:3) and the Spirited
Hermeneutic of “Augustine of Hippo” (Toom, 2016:77-108; Toom, 2014:183-201; Toom,
2012:100) is also presented in literature of the Spirited Hermeneutic.

Literature also included the hermeneutics of Ireaneus “of Lyons. (Barnes, 2006:144; Wood,
2016(c)) and the specific to the “theology of the Holy Spirit” (Brigmann, 2009); Justin Martin

(Sell, 1983:42; Morgan-Wynne, 1984:175; (Robinson, 1995; Thiselton, 2009; Vanhoozer,
1990). Literature also provided the “hermeneutic of the “Nicene and Post-Nicene Fathers”
specifically in terms of “revisit(ing)” the “inspiration of the Holy Spirt” in the “Apostolic Fathers”
(Schaff, 1997:251; Swete, 1912:16; Hengel, 1996:67-86); this included Clement (Swete, 1912:
13:44-45), Ignatius, Polycarp, the Didache, Barnabas, the Shepherd of Hermas, and Diognetus
(Sanday, 1893; Mare, 2003). The specific ‘Spirited Hermeneutic’ of Ignatius served as a further
example (O’Keefe and Reno, 2005:207; Nielson, 2009:109).

Literature also provided for the examination of the Spirited Hermeneutic from “Paul of
Samosata (third century). Eustathius of Antioch (fourth century), Didore of Alexandria (fourth
century), John Chrysostom (fourth/fifth century), Theodore of Mopsuestia (fourth/fifth century),
Nestorius (fifth century), John of Antioch (fifth century), and Theodore of Cyrus (fifth century)”
as “key Antoichenes” and “Clement of Alexandria (second/third century)”(Gebhart, 1876:78;
Lake, 1912, 1913; Grant 1964). Literature also provided a distinction of reading scripture in the
“spiritual sense” and the literal “typical sense.” (Burghart, 1946:246-251; D’Ambrosio, 1991:xiv;
Moscicke, 2016:125-143; Wood, S. 1998:193). The “illumination” of the Holy Spirit was also
found in both Theodore and Theodoret’s hermeneutic (Shillington, 2002:221-222, 225; Pinachi,
2015: 21, n.23,24,25). Literature also provided the introduction of the “community hermeneutic”
in Patristic hermeneutic (Guize, 1971: 648-649, 655). This aspect of the Spirited Hermeneutic
was examined later in “Chapter Seven: The Community as Arbiter of Meaning”in this thesis.

Literature contrasted the “third century interpretation” with the “post enlightenment
interpretation”through Jerome (340 -420 AD) and the “discerned spiritual meaning in the biblical
texts” (Wood, 2016(b)); the interpretation of Erasmus (Ahn, nd), Aquinas’(1224-1274) “fourfold

method” (Vanhoozer, 2005:89-114; Nichols, 2002:21; Jenkins, 1997:66-77), Nicholas of Lyra
(1270-1340) (Lusk, 2000: Unpublished Paper ); Gregory the Great (Prosperi, 2012:649).
Literature also provided a review of twelfth century interpretative principles hermeneutically”
including “Hugh of St. Victor (1096-1141), Andrew of St.Victor (1110-1175(sic)), Peter Abelard
(1079-1142), Bernard of Clairvaux (1090-1153), Peter Lombard (1100-1160(sic)), William of
Champeaux (1070-1122)”(Vessey, 2016:18-19). Chapter Two then transitioned to the 13th and
14th Centuries with Luther (1483-1546) and Calvin (1509-564) in “Christ-centered
Exegesis”(Wood, 2016 (c); Ahn,1999:272,276; van der Linde, 1971:15-31) and the
hermeneutics of Lightfoot (1602-1675(sic))(Clarke, 2010: 26-45; Lightfoot, 1822:4).

The Spirited Hermeneutic was also considered through the scriptural interpretation of the
Reformers such as Wycliffe (1324-1384) (Wood, 2016(b)). The Spirited Hermeneutic
considered the fourth to the sixth century as “the bridge to the Middle Ages and considered the
Post-Enlightenment interpretation (biblical criticism). This included the Spirited Hermeneutic of
Semler, Ernesti, Lessing, Reimarus, Eichhorn, and Gabler. (Auwers, 2003), Ernesti, 1832:
Semler, 1776 (Gleghorn, 2015; Maier, 2006:29; Terry, 1890:55; Auwers, 2003:309-319;
Kim,1985:54; Thiselton, 2009; Wood, 2016(b); Klug,1974:289-302). The Spirited Hermeneutic
in literature also included the “pre enlightenment interpreters” of “Calvin, Luther and Owen”
(Zimmerman, 2004; Bigalke, 2010:35; Tappert, 1967:114-115; Fitzmayer, 1989:246, n.6) and
Calvin’s “humanistic hermeneutic” (Torrance, 2010:125-138). This Chapter also included the
hermeneutic of Gadamer (Thiselton, 2006:320-352; Gadamer, 1989 Trans Wiensheiment &
Marchall), Ermesti (Forester, 2007; Wood, 2016,Lecture Two: History of Hermeneutics Part 1),
Schelermacher (Thiselton, 2006:322; Shleiermacher, 1997:38,42,101, 104-113), Lessing’s
“ugly ditch”, Eichorn (Wood, 2016(b)) and Reimarus (Fitzmyer, 1989:247).

Literature also provided the inquiry of the Spirited Hermeneutic through Torrence,
Schleiermacher, Bultman, Barth, Gadamer, Ricouer and Pannenberg (Wood, 2016(b)) and
extended the examination of the Spirited Hermeneutic (Huntzinger, 2014, 2015; Wood, 2016
(b); Wood,2016©). Literature also allowed for the examination of the specific hermeneutic of
Gadamer and Heidegger in terms of interpretive hermeneutics (Gadamer, 2004;
Habermas,1967, 1971; Palmer, 1969; Regan 2012); the “distraction hermeneutic” of
Pannenberg (Harmon, 2016), the hermeneutic of suspicion of Ricouer (Robinson, 1995;
Thiselton, 2009; Ricouer, 2001; Vanhoozer, 1990). Joseleen notes a specific implcation noted
within Ricouerian hemeneutic of faith and suspicion.

The historical component of the “Spirited Hermeneutic” included the contribution of Terry in
“Biblical Hermeneutics”(Terry, 1890 ). Within the third and fourth centuries were the Patristic
studies of Bitton-Aschley, DeBruyn, and Harrison to the Patristic studies (Bitton-Aschley,
DeBruyn, and Harrison, 2017). Archer provided a Pentecostal biblical hermeneutic ontological
perspective (Archer, 2004, 2007). This was limited however to the intersection of Pentecostal
and evangelical hermeneutics” “(Archer, 2016: personal communication). Sarisky also
considered the implications of Basil of Caesarea in the interpretation of scripture in the
“hermeneutical space” of the Holy Spirit as an “illuminated space.” (Sarisky, 2009, 4) and that
“In the final analysis, ‘[God] gives knowledge to those He has chosen, by the Holy
Spirit."(Sarisky, 2009b:4 ),extended the inquiry of the Spirited Hermeneutic to the “late
nineteenth and twentieth century. This included the three theological models of Torrence and
examined the Spirited Hermeneutic of Torrence, Schleiermacher, Barth-including both early
and late Barth, Gadamer, and Ricouer (Barth, 1938, 1961; Gadamer, 1989,1994,2004, 2006;

Habermas, 1967, 1971; Leslie, 1991; Palmer, 1969; Regan, 2012, Thiselton, 1984, 2009;
Torrence, 1996; . It is also Terry provided a more complete list of philosophers and theologiansTerry notes that these are “seldom read” (Terry, 1890). This provided the Spirited Hermeneutic
to engage heretofore theologians and philosophers not considered from the ontological
perspective of a relational theology. This chapter also further expanded the Spirited
Hermeneutic to Heidegger, Husserl, Merleau-Ponty (Breeur, 1994: Palmer, 1969; Thiselton,
2009; Zahavi, 2003, 2008).

Literature provided the research of the continuing foundation of the Spirited Hermeneutic in the
renaissance, the nineteenth and the twentieth centuries- the modern and the post-modern eras;
considers the “listening hermeneutic” (Kostenberger, 2010), the “legal Hermeneutic” (Stark, nd),
and the “Spirit Hermeneutic” (Keener, 2017). Literature also included within the Spirited
Hermeneutic the examination of “Pentecostal hermeneutic” (Archer, 2004, 2007; Oliverio,
2012), as well as the “evabgelical hermeneutic” (Rutherford, nd). The thesis also examined
Yong’s “Spirit, Word, Community” which provided the context for a specific examination within
the Spirited Hermeneutic.
Literature also extended the Spirited Hermeneutic inquiry to the “late nineteenth and twentieth
century, which included the three theological models of Torrence which includes the “Unitarian”
(Torrance, 1900:25; Purvis,2008:1-2;Tachin,2011:135-136), Existential-experience (espoused
by early Barth and Bultmann”, (and) Trinitarian-Incarnational Models” (Torrance, 1996; Wood,
Unpublished Lecture 3: History of Hermeneutics: Part 2). Literature provided for the
consideration of the hermeneutic of Hick (Cameron, 1997:22-27); examining the Spirited
Hermeneutic of Harnack (Van Oort, 2011:3;Williams, 2014; Torrence ,1988); Schleiermacher’s
“Hermeneutical Spiral” (1768-1834)- (Ast, 2015:25; Landa, 2015:28;Duke, 1986:13), Barth-

including both early and late Barth, Gadamer, and Ricouer (Barth, 1938, 1961; Gadamer, 1989,
1994, 2004, 2006; Habermas, 1967, 1971; Leslie, 1991; Palmer, 1969; Regan, 2012,
Thiselton, 1984, 2009; Torrence, 1996; Bultmann (Cordman,1986:83-88; Bultmann, 1955:234261), Heidegger (Cordman, 1986:87). The specific “de-mythologizing” of the “New Testament”
is the hermeneutics of Bultmann were reflected in this thesis (Wood, 2016(d); Thiselton,
2009:155, 168, 174); expanded the hermeneutics of Schleiermacher’s “Hermeneutic Circle”
(Noorlander, 2011:76-77; Landa, 2015:27;Palmer,1969:87;Thiselton, 2009:6; Schleiermacher,
1977:27); and considered Bultmann’s concept of “Vorverstandis” (Carson, 1980:12-20).

The distinction of Ast in “the discussion of spiritual understanding” was also included in this
Chapter (Ormiston and Schrift, 1990:12; Ast, 1808:165-182). This is a three-fold conception of
understanding and “explication-Erklarrung”(Ormiston and Schrift, 1990:12,43; Hand, 2012:4:1).
Terry provided a more complete list of philosophers and theologians-Terry notes that these are
“seldom read” (Terry, 1890). This literature provided to the Spirited Hermeneutic an
engagement heretofore theologians and philosophers not considered from the ontological
perspective of a relational theology; the Spirited Hermeneutic to Heidegger, Husserl, MerleauPonty (Breeur, 1994: Palmer, 1969; Thiselton, 2009; Zahavi, 2003, 2008).
Literature also provided consideration of the hermeneutic of “early” Barth (1886-1968) and
“scriptural inspiration” and the distinct role of the Holy Spirit (Gleghorn, 2009:1-23; Bromiley,
2005:275-294; Bromiley, 1986:7-17;Chung, 2006:26-59;McCormack,2004:55-75; Vanhoozer,
2006:56-57). Barth’s hermeneutic was also seen as a “reaction” to “Semler, Eichorn (and)
Reimarus” and the “Enlightenment” (Wood, 2016(d)) . This then provided for further
consideration of “Barthanian Hermeneutics” (Trocino, 2010:1-11; 2011:2; Wallace, 1986:1-11)
and the “revelation of scripture” (Bromiley, 1955:60-80). This is specific to Barth’s “inspiration”

in “2 Cor 3:4-18"(Bromiley, 1955:76). Literature also contrasted the hermeneutic of Barth and
Ricouer (Wallace, 1986: 1-15, Wallace, 1987:11; Barth, Dogmatics, 1956:492; Ricouer,
1980:92-95); with the “biblical theology” of late Barth (Wood, 2016(d)).

Literature also provided an examination within the Spirited Hermeneutic, the hermeneutic of
Gadamer (Wood, 2016(d); Regan,2012:286-303; Gadamer, 2004b) and “effective history”
or“Wirkunsgechichte” (emphases in original) (Thiselton, 2009: 226 ). The Spirited Hermeneutic
was also examined through the approaches understanding fro Gadamer’s fusion of horizons
(Gadamer, 1989; Fong, 2006: n#60, 61); as Gadamer provided the “(ontological) conditions in
which understanding takes place” (Thiselton, 2009:521,n.3). Literature also noted there is a
discussion of the Community as the Arbiter of meaning which is expounded later in this
research study (Thiselton 2009:226; Wood, 2016 (d)). Gadamer also contributed to another
component of the Spirited Hermeneutic through Jesus Hermeneutic in terms of human
interpretation and understanding (Maddox, 1985:517-519).

The Spirited Heremeneutic was also examined through the literature of the “dialectic” of Hegel
(1770-1831) as “theologian of the Spirit”(Tanujaya, 2015) as contrasted with Schleiermacher
(Hogson, 1997; Thiselton, 2011:300; Karkkanien, 2002:59; Grenz & Olson, 1992:38; Jensen,
2008:7). The Spirited Hermeneutic also considered Paul Ricouer (1913-2005), the “five modes
of biblical discourse,” and the “hermeneutics of suspicion” with which such a discussion of the
Spirited Hermeneutic would not be complete (Thileston, 2009:183); Ricouer, 1980:73-118,
93:n.9; Campbell 1991:1-18; Barthes. 1971: 292-293). This hermeneutic was then extended to
the “hermeneutics of faith” (Itao, 2010 : n. 70); and contrasted the “Christo-centric exegesis” of
Barth with that of a “polysemic model” of Ricouer (Briggs, 2006: 55-74; Wallace, 1986:184).

Literature also provided the contrast in Ricouer of “general “ and “biblical” hermeneutics
(Moyaert, 2013;27-50; Wallace, 1995:23; Kim, 2007:97, n.70); the “Thiselton-Ricouer”
hermeneutic as a “hybrid”-“interpretational model.” (Kennard, 1999:117-152); and the hermeneutic of Rudolf Bultmann (1884-1976) and “demythologization.” (Palmer, 1969: 48-52). .
Literature provided the foundations for further examination of the Spirited Hermeneutic,
particularly through Ricouer and examined the “reader-response theory” in hermeneutics
(Wood, 2016(d); Thiselton, 2009:30-31;307, cf. fn 2: Iser, 1978: 112-114; 151-153, 157-159).
This was also seen in Baird’s position regarding the Holy Spirit in the reader-response theory
(Boudreault, 2014; Thiselton, 1985:91; Lundin & Thiselton, 1985; Thiselton, 2009:94); and
Cotrell’s “locus of meaning” as related to “biblical text.”(Cotrell, 1995; Thiselton. 1980:11). Again
the specific component of the Spirited Hermeneutic was in the “Community as the Arbiter of
Meaning” (Wood, 2016(d)).

Literature also provided for the examination of the “objective spirit” of Dilthey’s hermeneutic. in
contrast with the Holy Spirit and the Spirited Hermeneutics (Forester 2009: 36,n.73, 48; Dilthey,
1900). Rutt noted that regarding the influence on hermeneutics includes “Martin Heidegger,
Edmund Husserl, William Dilthey, and Paul Ricoeur, but the most significant was Friedrich
Schleiermacher.” (Rutt, nd). This research study also examined the foundation of the Spirited
Hermeneutic in the renaissance, the nineteenth and the twentieth centuries- the modern and
the post-modern eras, and considered the “listening hermeneutic” (Kostenberger, 2010), the
“legal Hermeneutic” (Stark, nd), and the “Spirit Hermeneutic” (Keener, 2017); the “Pentecostal
hermeneutic” (Archer, 2004, 2007; Oliverio, 2012), as well as the “evangelical hermeneutic”
(Rutherford, nd).

Literature also provided consideration of the Puritan hermeneutic of the nineteen century and
the influence on the Spirited Hermeneutic (Missler, 2001); the post-reformation Puritan
hermeneutic of John Owen (Hawson, 2001:355-356,358; Muller, 1993:479-487, 505; Barcellos,
2018, Owen, 1658; Grodin, 1994). Hawson noted “Gundry did his STM thesis on Owen’s
doctrine of Scripture at the Vancouver School of Theology in 1967. (Gundry’s) article is a
convincing rebuttal to the Rogers/McKim claim that Owen was a “transitional figure between the
Reformation stance of the Westminster Divines and the Protestant scholasticism of his
continental contemporaries” (Hawson, 2001:217); Rogers and McKim advanced their claim in
‘The Authority and Interpretation of the Bible: An Historical Approach’ San Francisco, (CA):
Harper & Row, 1979). This was further noted by McKim (McKim, 1973:195-207; Howson,
2001:358, n.41). Hawson Howson notes that “Muller later states: “Faith, both fides qua and
fides quae,rather than reason remained the norm for interpretation even granting the powerful
and a necessary role played by the rationality of the individual Protestant exegete.”(Hawson,
2001:525). ”

The Spirited Hermeneutic also included a discussion of “sensus literas” (Howson, 2001:355356) and the role of the Holy Spirit in Biblical Interpretation (Owen, 1658, Vol 4: 118-235); the
Puritan hermeneutic also considered John Edwards (Hillman, 2013:3; Logan, 1980:84; Stein,
1979:101; Smith, 1959:280-281; Leavitt, 1849:4.3,14). The Spirited Hermeneutic included
Owen’s hermeneutic in the “importance of “ the “illumination in 1 Corinthians 2:6-4:3"(Haddon,
1840:213); Maier, 1994:53-54; McKinley,1997:93-104). The examination of the illumination of
the Holy Spirit was specifically considered in this research study of the Spirited Hermeneutic.
There are implicit implications in the difference in the plain meaning of the verses of scripture
and the implied meaning based on the reader-response theory. There is further research in

both the pastoral reading and understanding the meaning of scripture in light of the readerresponse theory (Thiselton, 2009: 29-31; 308-315).

The role of the Holy Spirit in interpretation also considered the hermeneutic of Ernesti (Terrot,
1832; cf Forester, 2008).; Pannenburg’s hermeneutics and “Revelation as History.” (Thiselton,
2003;Chambers, 2003:1-41; Pannenburg, 1994:109; 1993:37-40;1989:163-164; Zygon,
2013:93-106; Cameron, 1989:48-67; Hollingsworth, 2015: n68,n69). This examination
continued with “divine inspiration” (Parker, 2015; Pannenburg, 1997:214; Tillich, 1951:71-72);
through Canale contrasting Pannenburg’s hermeneutic in “pressing ola scriptura” as an
“illusion” (Canale, 1993:171-194;Fitzmyer, 1989:246); and specifically Pannenburg’s view of
scripture and the concept of God (Pannenburg, 1968; Thisleton, 1993:500-508; Hasel,
1994:107-112; McCoarmack, 1984: 431-455; Bryant, 1989).

Literature also provided for the examination of Yong’s “Spirit, Word, Community” as the context
for a later chapter of this thesis (Yong, 2002). There are specific implications for further
research into the “traidic, trialectical, trilogical” (Yong, 2004, 23-24) and application to the
Spirited Hermeneutic.” Harrington notes that “the most extensive sketches of the history of
biblical hermeneuticshave been supplied by Peter Stuhlmacher.(Stuhlmacher) concludes that
his-torical-critical exegesis is not in and of itself theological interpreta\-tion of Scripture. But
it can be such whenjt is hermeneuticallyreasoned out as an interpretation of consent,
to the biblical texts: “Exegesis which serves the church must be hermeneutically
equippedto deal with the self-sufficiency of the scriptural word, the horizonsof the
Christian community’s faith and experience, and the truth ofGod encountering us out of
transcendence.“ (Harrington, 1986:13; Stuhlmacher, 1977, 1979).

This thesis introduced the component of the Spirited Hermeneutic that of the hermeneutic of
God. This included the examination of God and Scripture (Vanhoozer, 2002), God as the
“Triune Communications agent” (Vanhoozer, 2002), “Triune Communications
Agent”(Vanhoozer, 2002 ); “God as Hermeneutic” (Barth, 1961; Fee, 1994; Frame, 1987; Kim,
2011; Poythress, 1980), and examined God’s authority of scripture (Wright, N.T.,2011).
Poythress stated: “The later communications build on the earlier. What is implicit in the earlier
often becomes explicit in the later.” (Poythress, 2016).

The element of the Spirited Hermeneutic of scriptural authority was further examined in Jesus’
interpretation of scripture (Wood, 2016(d)) and through the “human-divine” relationship
(Sarisky, 2013).The Spirited Hermeneutic also considered modern scriptural interpretation in
examining the interpretation of the bible through contrasting the non-theological approach of
Ehrman and Evans (Evans, 1989, 2006 ; Ehrman, 2005). Specifically Ehrman’s presuppositions
are seen in the reader-response theory (Duncan, 2016). Evans was considered from the
standpoint of “fabrication Fabricating Jesus” as contrasted with Ehrman’s “Misquoting
Jesus”(Duncan, 2016). The Spirited Hermeneutic also examined scripture interpretation
through modern media in examining the movie “Noah” (Arnofsky, 2014). This is specific to the
Spirited Hermeneutic as examined through the story of Noah and contrasted the text of the
scripture and the interpretive license taken by the director of Noah (Arnofsky, 2014; Wood,
2016(d)). The modern examination of the “Spirited Hermeneutic” was also prevalent in the
hermeneutic of Pastor Jack Hayford in the Book of Nehemiah. (Wood, 2016(d)) as “this
provide(d) a specific example of the application of the Spirted Hermeneutic.” (Wood, 2016(d)).
Literature also provided the premise through which further examined the “modern cultural

interpretation of the Bible toward a Pneumatic-Spirited Hermeneutic” (Wood, 2016); as well as
critiqued the specific spirited hermeneutic of Ehrman and the Spirited Hermeneutic of Evans
(Ehrman, 2005 ;Evans, 1989. 2006 ;Duncan, 2016).. This was the Spirited Hermeneutic as
“Modern Day Interpretation of Scripture” through the contrast of Ehrman and Evans (Ehrman,
2005; Evans, 1989,2006); and the specific example of intertextuality is explored through the
film Noah which was produced in 2014 (Aronosfsky, 2014). The film Noah contrasted the
biblical story in “the book of Genesis.” (Wood, 2016(e)). These represented two examples of
modern day interpretation of scripture “within the mainstream” (Wood, 2016(e)). Literature has
provided for the examination and contrast of “post-modernism” and biblical hermeneutics
(Vanoozer, 2002 ). This specifically had further implications in in this thesis and study in the
Spirited Hermeneutic encompassed “Community as Arbitrator of Meaning.” (Wood, 2016(e)).
Literature also provided the introduction of “God’s hermeneutic” and “God” being “the selfinterpreted of His(sic) own Word” (Kapambwe, 2016).

Ehrman was examined in this thesis as specific in interpreting scripture through “misquoting
Jesus.”(Ehrman, 2005 ). The concept of presuppositions which were understood within the
Spirited Heremeneutic were developed in both Ehrman in “Misquoting Jesus” (Ehrman, 2005)
as well as Evan’s response (Ehrman, 2005; Evans 2006:27; Eichenwald, 2014). This also
established the basis of “textual criticism” from Ehrman was overly narrow “extreme and
radical”( Wagner, 2007:7; Evans, 2006:24; Wood, 2016(e)) and such a response was based on
a Spirited Hermeneutic (Wallace, 2006:327-349; Burroughs, 2006; Jones, 2007; Perrin, 2008;
Kostenberger and Kruger, 2010; Catraw, 2011:449-465). Literature also provided another
element of the Spirited Heremeneutic and so introduced the Bible’s inerrancy and inspiration
which are further explored in this thesis in both the Jesus Hermeneutic, and in the role of the

Holy Spirit in the Spirited Hermeneutic (Wood, 2016(d), 2016(e)). There was also further
examination of Ehrman’s extrapolation of “textual problems” of the Bible (Ehrman, 2005;
Wallace, 2006, 2007 ).

The implications of reader-response theory within the Spirited Heremeneutic were also noted
in Ehrman’s “postmodern relativism” and “brittle fundamentalism” (Evans, 2009:13-17,32;
Howe, 2006); as well as examined in the biblical criticism and the “interpretation of Scripture”
(Spawn and Wright 2011:19-20, 21) specifically from the standpoint of “textual horizons”
(Spawn and Wright 2011: 19, 20; F. Martin, 1979; Montague, 1979, O’Brien, nd). There is an
implication within Ricouer’s “five modes of biblical discourse” and the importance of these
modes in hermeneutics. (Ricouer, 1970)..
The Spirited Hermeneutic was also discussed from standpoint of the “charism” of the Holy
Spirit and the gifting in the community (Spawn & Wright, 2011:20). The thesis further
developed, within the Spirited Hermeneutic, the Holy Spirit as bearer of meaning and the
community as arbiter of meaning: there, however, remained little consensus regarding biblical
criticism and the pneumatic hermeneutic (Spawn & Wright, 2011:22). There was also in this
research and thesis the setting forth of some of the observations of the Spirited Hermeneutic in
the pneumatic hermeneutic, as well as the “ramifications” of the Holy Spirit (Phillips, 2012:6;
McCartney 1988:106-107; Moyise, 2000:40; Beale, 1999:164-165, 178-179).

This thesis also examined Evan’s response to the reader-response theory (Spawn & Wright,
2011:6) and included the biblical hermeneutic of Mormonism specific to the authority of
scripture (Williams, 1996:95) and contrasted that of Ehrman and Evans. Literature was also
specific to the community being the arbitrator of meaning (Waite, 2001:74; 2007:215-224;

Althusser, 1971:146). Davidson and Fish provided comment on interpretation in terms of
reader-response theories (Waite, 2001:74).

The Literature on Spirited Hermeneutic also included the contributions of intertextuality
specifically in the film Noah (Arnofsky, 2014; Duncan December 2016). This was in an
examination of three major changes/liberties taken in this film which include the attitude of faith,
the creation (juxtaposed with the fall of man), and social issues (family lineage, blessings and
curses) (Duncan, December 2016; Evers, 2016; Healy, 2010: 477-495).

The Spirited Hermeneutic was further developed through considering modern scriptural
interpretation. This considered and examined the interpretations of the bible in contrasting the
non-theological approach of Ehrman and Evans (Evans, 2005; Ehrman, 1989, 2006). Ehrman’s
presuppositions were seen in the reader-response theory. (Duncan, March 2016). Evans was
considered from the standpoint of “fabrication Fabricating Jesus” as contrasted with Ehrman’s
“Misquoting Jesus’‘”(Duncan, March 2016); this research examined scripture interpretation
through modern media in examining the movie “Noah” (Arnofsky, 2014). This was specific to
the Spirited Hermeneutic in examining the story of Noah in contrast to the text of the scripture
and the interpretive license taken by the director of Noah. The “Spirited Hermeneutic” of Pastor
Jack Hayford in the Book of Nehemiah was also examined (Hayford, 2003). “This provided a
specific example of the application of the Spirted Hermeneutic. The premise of this Chapter was
to examine “modern cultural interpretation of the Bible toward a Pneumatic-Spirited
Hermeneutic” (Wood, 2016); and critiqued the specific spirited hermeneutic of Ehrman and the
Spirited Hermeneutic of Evans.

This chapter undertook the current issues of the interpretation of scripture in modern discussion
and contrasting Ehrman and Evans. This chapter also considered the specific Spirited
Hermeneutic of Pastor Jack Hayford in contrast to that of Pastor John MacArthur. In both of
these cases the distinctions of the Spirited Hermeneutic were explored and developed.
Literature of the Spirited Hermeneutics was also found and considered the “Hermeneutics of
Jesus Christ.”; included the “wisdom of God” (Vanhoozer, 2002:371) and the Word of God. The
Spirited Hermeneutic also examined the “Jesus Project Hermeneutic” (Galston, 2014) and the
“deconstruction of (the) hermeneutic” (Caputo, 1987; Johnson, 1986; Robbins, 2008).
Literature also provided that Jesus Christ Himself as the “hermeneutic” principle or the principle
of interpretation; the Bible does not contain its own interpretation within itself.”(Tanase,
2016:153: Breck, 2008:17).
The Spirited Hermeneutic also examined “God’s Son as Hermeneutics” (Scaer, 1995) as well
as the “Christological Hermeneutic”(Bloesch, 1985; Johnston, 1985). The practice of the
Spirited Hermeneutic was specifically examined from the standpoint of Jesus Christ’s
interpretation of scripture as the first practitioner of the Spirited Hermeneutic (Wood, 2016(f)).
The Spirited Heremeneutic was developed through the context of five specific elements of
Jesus’ interpretation of scripture (Wood, 2016(e)). Koech affirms that Jesus Christ was a
practitioner of the Spirited Hermeneutic as Jesus through the power of the Spirit was prophet
(Minto, 2005; Pinnock, 1993); and Jesus Christ is both proclaimer and demonstrator; and
preacher and healer (Koech, 2008). Koech noted that “Jesus and the early church experienced
the empowerment of the Holy Spirit to carry out liberating work; that the church today must set
free the captives in various contexts. Modern challenges are enormous and thus the need for
the power of the Holy Spirit for liberation in order to play both the prophetic and charismatic
roles, the church needs the inspiration and anointing of the Spirit.”(Koech, 2008). There are

specific implications in the disctinctions within both liberation and relational theology in the
context of the Bible- specificall in conforming to rules versus having an individual relationship
with a Triune God (Wood, 2016(a)).

There was also a second reason which was to establish foundation of response to biblical
criticism which it discussed in Spirited Hermeneutic. (Wood, 2016). There was also the issue of
meaning which was to be found in the contributions of Ehrman (Ehrman, 2005 ) and also Evans
(Evans, 2006). The Spirited Hermeneutic of Pastor Jack Hayford were found in (Hayford, 1990,
2002, 2003), the analysis of Moore (Moore, 2008; Pinnock, 1993, 2000; Macchia, 2002), and
Howe’s response (Howe, 2006).

The Spirited Hermeneutic in this research study was also set forth the God the Father- the Holy
Spirit and the ontological perspective as the “bearer of meaning” (Wood, 2016(f)); this also
included the examination of “biblical inspiration”(Vanhoozer, 2002); and considered the Holy
Spirit as “divine communication action”(Vanhoozer, 2002). The Spirited Hermeneutic was
considered the “efficacy of the word” and the Holy Spirit and hermeneutics (Vanhoozer, 2002),
as examined in biblical interpretation (Vanhoozer, 2002), Holy Spirit “illumination” (Duncombe,
2012 ) and Holy Spirit Inscripturation (Huntzinger, 2015; Wood, 2016)(f)). Specifically there was
also considered both “the pneuma and the logos of the (Holy) Spirit.”(Wyckoff, 2010).

The Spirited Hermeneutic also included an examination of the “contextualization of the (Holy
Spirit”(Land, 1993); and developed the concept of the Holy Spirit as the “Bearer of Meaning”
(Huntzinger, 2014; Wood, 2016(f))). This was the “Spirited hermeneutic that appreciates the
role of the Holy Spirit in all stages of scripture formation from initial inspiration to contemporary

interpretation for the Christian community today”(Huntzinger, 2014; Wood, 2016(f)). The
research study also examined the Holy Spirit’s relationship to Jesus, who is the revealed Son
of God. There are several aspects of the “Spirited Hermeneutic” which were examined and
included the “vitality of the Holy Spirit in interpretation, the Spirit to provides understanding, the
practice of sound exegesis and illumination of the Holy Spirit, the Hermeneutic goal of deeper
relationship with God, the Relationship with the Holy Spirit, the holder of meaning (and) the
Eschatological preference anchored in clear biblical antecedent”(Wood, 2016(f)).

This research also examined the Jesus’ Hermeneutic” in the interpretation of Scripture through
“Jesus’ view and interpretation of the text” within the “Spirited Hermeneutic”(Wood, 2016(f))
This research study both considered and developed the “unique” interpretation of Jesus
(Wood, 2016(f)); as well as explored within the Jesus’ Hermeneutic the connection of the Holy
Spirit in “Christopraxis” (Anderson, 2001:54) and scripture interpretation as a “Jesus-Centered
hermeneutic” (Peppler & Anderson, 2001: 117-135). Pickup considered Jesus as the “intertext”
(Pickup, 2008: 361; Archer, 2007:301-314). The Spirited Hermeneutic also provided the
discussion of Jesus’ hermeneutic in terms of a “hermeneutical spiral” and unique method
(Beale, 1989:90;Dodd, 1952:110,126-127) as the “ascetical ‘praxis’” of the word” (Tesana,
2016:147-149).

Again this research examined Jesus’ pre-understanding in the interpretation of scripture
(Wood, 2016(f)) since Jesus was the first to “interpret scripture with the indwelling Holy Spirit”
the Spirited Hermeneutic (Wood, 2016(f)). The research study contained and examined some
fourteen examples of Jesus’ Spirited Hermeneutic in the Sermon on the Mount “Matthew 5:2122; 27-28;38-39"and “Matthew 5:43-45) in “giving a greater understanding to the meaning” of

the texts (Wood, 2016(f)). The research study of the Spirited Hermeneutic examined the
implications of these “triads” within the community, which were further developed in the concept
of the community as the arbiter of meaning (Minleaf, 2014:521-537; Stassen, 2003:267-308).

The Spirted Hermeneutic was also seen the parables of Jesus as “(an) element in understanding” and a “hermeneutic (sic) of obedience”(Snodgrass, 2004: 59-79), which established
the Spirited Hermeneutic in terms of Jesus’ hermeneutic and His ministry (Wood, 2016(f)): as
there were implicit in understanding of the disciples the reception of the Holy Spirit (John
Chapter 20)(Wood, 2016 (f)); and in the revelation of scripture through the Holy Spirit (Wood,
2016(f)). There are implications within the Jesus’ hermeneutic in humility as being identified as
such a profound component of Jesus’ Spirited Hermeneutic. There is further research to be
undertaken in examiniing the other characteristics are engendered in Jesus’ Hermeneutic in
addition to humility as well as other aspects of the parable of the sower invoke the
Hermeneutic of Humility. Thiselton provides a specific implication for further research witin
Jesus’ hemeneutic in respoding to Thiselton’s view of Jesus’s “re-interpretation” vs. greater
understanding. There are implcations within this re-interpretation of Scripture inform a reader of
the Hermeneutic of Authority. There is also research into such a distinction between the
Jesus’s Spirited Hermeneutic, His re-interpretation and His understanding.

Literature also provided for the close examination of “1 Corinthians 2" and the Holy Spirit’s
revelation of scripture (Wood. 2016(f)); which set forth “Jesus (as) the exemplar of a ‘Spirited
Hermeneutic” (Wood, 2016(f)). This included “five salient aspects of Jesus’ ‘Spirited
Hermeneutic’” in “the hermeneutic of humility, a hermeneutic of (a) trust in God’s Word, a
hermeneutic of authority, a hermeneutic of relationship, and a hermeneutic of renewal”(Wood,

2016(f)). The Spirited Hermeneutic examines each of these aspects in turn: the hermeneutic of
humility (Philipians 2:5-11)(Wood, 2016(f); Suttle, 2014: 521-527; Stassen, 2003: 267-308),
Mark 4:1-28, Matthew 4:1-11; Deuteronomy 8:3); the “hermeneutic of trust in God’s Word” in
“Deuteronomy 6-10 and the aspect of the “hermeneutic of authority” (Haberas, 1966:10; Wright,
1991:7-32; Wood, 2016(f)); the authority of Jesus’ hermeneutic in Romans 13:1, John 19:11,
Matthew 28:18, and Philippians 2:9-11" (Wood, 2016: Lecture Five; Wright, 2011:21-22;
Thiselton, 1992:150, 285); and the “hermeneutic of relationship and witness” that was
demonstrated in “Jesus’ Spirited Hermeneutic”which is specific to “(Jesus’) relationship to the
Father.” (Wood, 2016(f)) which is further examined in “John 5:19-20; John 5:30, John 5:39-40;
John 1:32-34" (Wood, 2016(f)); and then considered the final aspect of “Jesus’ Spirited
hermeneutic” that of the “hermeneutic of renewal.” in “Matthew 5:17-20; Matthew 5:21-22;
Philippians 2:13". (Wood, 2016(f)).

The Spirited Hermeneutic was established through “Jesus is the first One (sic) to interpret
scripture through a Spirited hermeneutic” and examined Jesus’ “pre-understanding.” (Wood,
2016(f)). Beale noted the distinction of new interpretation in the hermeneutics of Jesus
(Mitchell, 2012; Beale, 2005:27; 2011:4; 2001:23-24) and “five pre-suppositions of Jesus
(Mitchell, 2012; Berding & Lunde, 2008:12; Beale, 1989:90; Peppler, 2009:131). considered the
Spirited Hermeneutic specific to the ontology of the Holy Spirit (Huntzinger, 2015;Wood, 2016
(g)); precepts as the relationship with Jesus Christ (Huntzinger, 2015; Wood, 2016 (g)). The
second component examined was that of the Holy Spirit as “vital” in the Spirited Hermeneutic
(Huntzinger, 2014; Wood, 2016(g)) in considering the Holy Spirit’s “provision of understanding”
(Huntzinger, 2014;Wood, 2016(g)). The Spirited Hermeneutic was also examined through
illumination and the Spirited Hermeneutic in Relational Theology as a “deeper relationship with

God” (Huntzinger, 2014; Wood, 2016) which both presents the Holy Spirit as the “holder of
meaning” and concluded with the hermeneutic of the “biblical antecedent”(Huntzinger,
2014;Wood, 2016 (g)), and included specific examples of the application of the Spirited
Hermeneutic

The Spirited Hermeneutic also established nd examined the Holy Spirit within the “Spirited
Hermeneutic” (Wood, 2016(g); Huntzinger, 2017); explored the meaning of the Spirited
Hermeneutic” (Wood, 2016(g)) and examined the development “(praxis)” through Fee and
Anderson ( Fee & Anderson, 2001:102-112). Literature further initiated the discussion of “where
meaning is found” (Wood, 2016(g); Wamhold, 2017:3; Fee, 1991; Noel, 2004:60-80; Arrington:
1994:77-78; Stephenson, 2009:32); and developed the “pneumatic” hermeneutic (Stephenson,
2009:32; Arrington, 1994:101-107).

Literature also offered the distinction in examining Thiselton’s “traditional orientation” (Wood,
2016(g)) contrasted Vanhoozer’s “interpretation of scripture” (Vanhoozer, 2005:11;
Stephenson, 2009:32,). Literature also provided for and in-depth consideration of the Spirited
Hermeneutic through “illumination,” the “inscripturation”, and the “incarnation” of the Holy Spirit
in “conveying meaning.” (Wood, 2016(g); Stephenson, 2009:32). Richardson further
complemented the “Spirited Hermeneutic,” in 2 Corinthians 3 (Richardson, 1973:208-218); and
Seaman’s “ministry of the Holy Spirit.”(Seaman, 2010: 214, n.4). Literature also provided for
the expansion of “inspiration and revelation” and the “progressive revelation” of the Holy Spirit
(van Bemmelen, 1987: 380; Swete 1912:381); as well as this was then further expanded
(Pinnock, 1984: Ch 7-9; 1993:491;Thorson, 1990:129; Karkkainen, 1998: 76-115; Henry,
1979:500; Ervin, 1981: 22).

The Spirited Hermeneutic was also seen in the Spirited Hermeneutic of Sr. Pastor Jack
Hayford (Moore, 2008, 2014, 2016) in which the Holy Spirit is “vital in (one) understanding
what God wants (one) to say “ (Wood, 2016(g)). The Spirted Hermeneutic was further
examined and contrasted Sr. Pastor Hayford to both Ricouer and Fee (Wood, 2016(g); Moore
2009:17):“ that ‘(one) cannot say something else than what the text says, (one) can say
something more”(Wood, 2016(g): Moore, 2009:17). Literature also provided within the Spirited
Hermeneutic and considered the “spirituality (of) exegesis” (Fee, 2000:6;Wood, 2016(g)). Wood
and Anderson also established the Holy Spirit as “the holder of meaning” in coming to the
church “out of the future, not the past”in terms of “eschatological fulfillment” (Wood, 2016(g);
Anderson, 2001: 102-112). This was with specific reference to Ephesians 1:13-14..
Literature then both introduced and then expanded the concept of the Spirited Hermeneutic of
“eschatological preference” and “historical precedent” (Wood, 2016(g); Anderson, 2001: 102112). Literature provided several specific examples of “eschatological preference” in both “Joel
2:28 (and in) Gallations 3:27-28."(Wood. 2016(g); Anderson, 2001:102-112); and established
that “for every case in which eschatological preference was exercised by the Holy (sic) Spirit in
the New Testament church, there was a biblical antecedent”as demonstrated in “2 Corinthians
5:17, (and) Mark 10:2-9" (Wood, 2016(g); Anderson, Praxis: 102-112; ).

Literature, within the context of eschatological preference, also provided for the explicit
examination issue of homosexuality in light of the ‘Spirited Hermeneutic’. (Wood, 2016(g);
Anderson, 2001:102-112; Malick,1972:132; 1993: 479-472; Hays,1986:191, 212). This clearly
establishes God’s abhorrence of homosexuality based on biblical antecedent in “Leviticus
18:22;20:13” (Wood, 2016(g): Ellis, 1975: 6-7; 2002:473-475; Nicolosi, 1997; Gagnon, 2001;

Geisler. 1984:229-245). Literature then further expands on this topic (Pettinger, 1977:80,81;
Scanzoni & Mollenkott, 1978: 59-60; Honeycutt, 2012: Paper 182: 3, n.8); it is also noteworthy
that Ellis cites “Gen 9:21–27; 19:5–8; Lev 18:22–23; 20:13; Deut 23:17–18; Judg 19:16–26; 1
Kgs 14:24; Rom 1:26–27; 1 Cor 6:9–10; 1 Tim 1:9–10; Jude 7–8; Rev 22:15; perhaps, 2 Pet
2:6–8, 13–14. In the N(ew) T(estament) the practice (of homoesexuality) is virtually always in
vice lists”(Ellis,2002:494).

The Spirited Hermeneutic was also explored through both the “spiritual sense” and
understanding (Healy, 2010:493-494, n.44,n.45 ;de Lubac, 2000:21; D’Ambrosio, 1991: 492,
n.45); as well as the contrasted in both “historical precedent” and biblical antecedent (Thomas,
2002: 79-92, 85; Anderson, 1996: 1-12; Grant, 1991; Erickson, 1985:575).

Wood summarized the Spirited Hermeneutic as “(1) in order to interpret the scriptures in such a
way that the message is released ti make (an) (sic) impact (one needs) to be in relationship
with Jesus, who is the revealed Son of God. (2) the Holy Spirit is vital (sic) in (one)
understanding what God wants to say; (3) a Spirited hermeneutic does not (sic) look just at
what the Spirit said to the author, nor just the text, but looks to the Spirit to provide
understanding; (4) to keep (one) from saying something else, (one needs) to practice sound
exegesis-then (one allows) the Spirit to give (one) illumination and tp provide understanding; (5)
the goal of hermeneutics is to provide understanding that draws (one) into a deeper relationship
with God; (6) A ‘Spirited Hermeneutic’ does not come by deep, conscientious, arduous study of
the text; but it come by cultivating a relationship with the Holy Spirit, the holder of meaning; and
(7) A ‘Spirited’ hermeneutic will demonstrate eschatological preference (more than historical
precedence), but will be anchored on a clear biblical antecedent.”(Wood, 2006(g)).

The research studied and also examined the ontological perspective of the community in the
context of the Spirited Hermeneutic as “the arbiter of meaning.”(Wood, 2016(h); Huntzinger,
2014). Specifically this included the specific examination of the faith community and examines
the areas of an exegesis and hermeneutics. This Chapter, Chapter Seven, also included the
extension of the Spirited Hermeneutic to the community of faith (Huntzinger, 2014; Wood,
2016(h)).

The Spirited Hermeneutic also considered within the established context of community as “the
arbiter of meaning” that there was also the examination of “the finding (of) meaning through the
traditional, alternate and contemporary approaches” (Wood, 2016(h)); that the first of traditional
(notes that) meaning is found in the author; the alternate (where) meaning lies within the text;
(and) contemporary (where) meaning lies with the reader.”(Woods, 2016(h)). Wood through
the “consideration of cultural meaning bearing.”(Wood, 2016(h)), and Fee, through specific
principles, examine the relation to the “Spirited Hermeneutic in community”; the conditions of
cultural arbitration in scripture interpretation are also examined.; and finally the implications of
the Spirited Hermeneutic in culture were also examined (Gunton, 1998; Kostenberger, 2010;
Wood, 2016(h)).

Literature also presented the “community as an arbiter of interpretation” (Wood, 2016(g)); and
once again responded to the meaning of scripture which contrasted the “traditional” and the
“contemporary” approaches to interpretation (Wood, 2016(g)). Literature, through both Pinkert
and Bray, provided an initial discussion of interpretation by the Patrists. (Pinkert, 1996:5-6
;Bray, 1996:95-96, n.10). The Spirited Heremeneutic was also examined through the Patristic

interpretation specifically through allegory (McQuilkin, 2002:1-4; Simonetti, 1992). Literature
also provided for the introduction to Pentecostal hermeneutics (and the “interplay between the
(Holy)(sic) Spirit, the community, and the Scripture”(Clifton, 2017:19); and presents the
community as a “kenotic community” and an “ek-static community”(Haggard, 2014; Gunton,
1992:216; Anderson, 1975; Tanujaya, 2015:iii).

Literature further provided for the continuation of this discussion of the Spirited Hermeneutic in
the “praxis construct” of the community as a “wisdom’ and a “hermeneutic dialectic” (Clement,
1980: 195-197; Groome, 1991: 191-193, 217-218); examined the “meaning of biblical text” that
is “in the context of a tradition and a community”(John, 2018). The Spirited Hermeneutic also
established the condition of the community as a “faith community” (Wood, 2016(h)); Walholm,
2017:11; McQueen, 2009); this is the “synergy of the Holy Spirit in the Word and the
community”(Waholm, 2017:11). Fish and Petric also considered the distinct role of the
“interpretive community “ (Petric, 2002 ;Fish, 1989:83; Fowler, 1985:14, fn#35 ); as well as
“three (simultaneous) processes in the interaction between the community, the text, and the
reader”(Fowler, 1985:14). Aspray considered the “Ricouerian” meaning and its implications
within the community (Aspray, 1974: 1-17).

The Spirited Hermeneutic and Literature also included the discussion of the “Christian
community” (Petric, 2012:64-65; Thiselton, 1992: 47) both in terms of “the reader-response”
and also the “role played by interpretive communities” (Petric, 2012:64-65; McKnight, 1992;
476, n. 42 ); this continued with the discussion of the Christian reader and interpretation “while
believing” (Petric, 2012:67-68).

The Spirited Hermeneutic was also examined in “Ezekiel 47:1-11" and contrasted “historical
intent” and “God’s revelation” through the New Testament “John 7:17-38” (Wood, 2016g); the
Holy Spirit is the “One Who is at work in the community of faith” to “preserve, interpret, inspire
and illuminate.” (Wood, 2016(h)). The Spirited Hermeneutic was also examined through
previous linkage from the “earlier church Fathers, who upheld the rule of faith, the apostolic
creedo tradition, as the arbiter of interpretation.” (Wood, 2016(h)); as well as a discussion of the
“Father’s contribution to a ‘community hermeneutic.’”(Guize, 1971:647-658). Literature also
reiterated that it is “the community of faith” not just “any community” that ensures a “particular
interpretation of scripture is accurate”(Wood, 2016(h)).
Schnittjer and Porta considered in the “Pentecostal hermeneutics” and the community of faith
(Schnittjer, 2002:231-252; Porta, 2015:1-18; Archer, 2009:13); Archer, Rance and Nel provide
“the interrelationship between the Holy Spirit” and “the believing community”(Archer, 2009:
Rance 2009: 28; Nel, 2015:1). Literature also presents a “hermeneutical trajectory” that “is
within the community of faith.”(Enns, 2003:263-287). There was also, through literature and in
contrast to the Spirited Hermeneutic, the “traidic (post-modern) hermeneutic” and the approach
within Yong’s “Spirit, Word, and Community.” (Wood, 2016(g); Yong, 2004: 24, 22-39 ;Thomas,
1994: 41-56; 2003: 147-170; Archer, 1996:63-81; 2004:36-59; Noel, 2010 :208 ; Waldhom.
2017).

The Spirited Hermeneutic was also considered in the “Sermon on the Mount” and the “faith
community” (Searle, 2009: 80-91), as “contemporary application of teachings” which has
“implications of the community of faith today”(Searle, 2009: 80-91; McClendon, 1974:149, 170
;Stassen, 2003: 267-280 ). The ‘Spirited Hermeneutic’ and its principles” are also “congruent
with the community of faith. ”(Wood, 2016(g): Seaman, 2010; 223-224; Power, 1988; 152-178;

Davies, 1990: 578-580); and considers “proper exegesis” in the community of faith as a
“hermeneutical circle” in “not just writing the meaning, it is in the application.”(Fee, 2004:14-15 ;
Wood , 2016(g)). The Spirited Hermeneutic also, through literature, reiterated the “Holy Spirit
as the interpreter of scripture and the tradition of the community”(Vanhoozer, 1971: 111;
Ellington, 1996:17; Cartledge, 2013:273; Nel, 2016:199; Sheppard, 1994:121-145; Ellington,
1996:16-38).

The Spirited Hermeneutic was further examined in the ontological perspective of the
community in the context of the Spirited Hermeneutic as “the arbiter of meaning.” (Wood, 2016;
Huntzinger, 2014); this included the specific examination of the faith community and examined
the areas of an exegesis and hermeneutics. Literature also included the extension of the
Spirited Hermeneutic to the community of faith (Huntzinger, 2014; Wood, 2016(g)), the context
of community as “the arbiter of meaning” (Wood, 2016(g)); and examines “the finding (of)
meaning through the traditional, alternate and contemporary approaches” (Wood, 2016(g)). The
Spirited Hermeneutic was also examined through the first of these which is that of traditional
(notes that) meaning is found in the author; the alternate (where) meaning lies within the text;
(and) contemporary (where) meaning lies with the reader.”(Wood, 2016(g)); the examination of
the “consideration of cultural meaning bearing.”(Wood, 2016). The specific principles of Fee
were examined in relation to the “Spirited Hermeneutic in community”. (Wood, 2016) as well as
the conditions of cultural arbitration in scripture interpretation; and the implications of the
Spirited Hermeneutic in culture are also examined (Gunton, 1998; Kostenberger, 2010). There
are implications in the Spirited hermeneutic with regards to relationship with others and with
God, in the context of not being a stumbling block for others (1 Corinthians 8:9 “Be careful,
however, that the exercise of your rights does not become a stumbling block to the weak”(NIV,

2012: 1365). Is there a biblical antecedent in how one is to respond to the charge to Timothy in
1 Timothy 5:23 to “stop drinking only water, and use a little wine because of your stomach and
your frequent illnesses” (NIV, 2012:1430).]

The Spirited Hermeneutic was also seen in examining the constituency of the community of
faith as “the community of the Spirit.” (Wood, 2016(g)); and the “community of faith” is “known
by what the community does” by “the fruit it produces” (Wood, 2016(g)). Literature also
provided to the examination of the “Spirit, Word and Community” (Yong, 2002 ) and scripture as
the “normative guide.”(Moyaert 2013:50; Ricouer, 1908:xviii; Amherdt, 2004:216; Archer, 2010:
198-212; Fretheim, 2005:136-139. Archer stated that Fretheim “argues that the law revealed
at Mt Sinai is understood ‘to stand in fundamental continuity with the discernment of the will of
God in and through common human experience.” (Archer, 2010: 201,n.10). The Spirited
Hermeneutic also contained specific “characteristics of a community of faith’” in “Galations
5:16-23”, “2 Peter 1:3-8" and “James 3:13-18". (Woods, 2016(g)); and the implication that “if the
interpretation is truly Spirited Hermeneutic the evidence will be the fruit it produces.” (Wood,
2016(g)).

This thesis examined literature also provided for in-depth discussion of the Spirited
Hermeneutic and the context for the Spirited Hermeneutic in terms of Scripture as a set of
principles, in contrasting principles devoid of relationship as rules and regulations with that of
relationship with God the Father, Jesus Christ and the Holy Spirit that there “the agenda to
know the Person and to focus on the Person, as witnessed by scripture” (Folsom, 2002:2). The
Spirited Hermeneutic was also examined as the “imperative hermeneutic” within the community
(Sarisky, 2010:208, n.38; Jenson, 2003:29-30; Donahue, 2015:277; Braaten & Jenson,

1995:37); as well as expanding on the role of the Holy Spirit within the community and the
“specific hermeneutic” of the community (Waldholm, 2017: 2; Sarisky, 1997:216) as the
“canonical hermeneutic” in the community (Peckham, 2011).

This thesis also presented literature also provided for a continued examination of the role of the
Holy Spirit in scriptural interpretation (May, n.d.; Haueras, 1980: 356-370; Haggard, 1992: 4357); and contrasted “modern hermeneutic” that “is separated from the community” in terms of
both “communal praxis and communal pathos.”(Archer, 2007: 1468-2400). Enns also
considered a “modernist” interpretation (Enns, 2003:263-287). Boecker (2004) noted that
“Kenneth J. Archer argues on the same line but also sees special possibilities for
Pentecostals in a postmodern world: ‘Pentecostalism's contribution to hermeneutics is in the
area of community participation and experiential understanding. There exists a promising
Pentecostal hermeneutic rooted in the classical spiritual ethos of Pentecostalism. This
hermeneutic will speak with a liberating

voice

accented by post modernity.’” (Becker,

2004:34; Archer, 1996:81).

This thesis alo examined literature also allowed for the presentation of conclusions of the
Spirited Hermeneutic in the ontological perspective of the Triune God and Relational Theology;
this was in Renewal Theology; the Trinitarian Hermeneutic as well as the specific application of
the Spirited Hermeneutic. There were specific additional areas for further research in the area
of Systematic Theology within the Spirited Hermeneutic. This chapter concluded with specific
conclusions of the Spirited Hermeneutics. The Spirited Hermeneutic was identified as the unity
of sound exegesis and fruit of the Spirit (Gal 5:22-23); and identified some specific implications
of the Spirited Hermeneutic (Wood, 2016(h); Huntzinger & Moore, 2014). This research study

also analyzed the “roles of the author, text, and reader in relationship with the role of the Holy
Spirit and proposed a distinctive pneumatic “(Spirited”) hermeneutic.” (Wood, 2016(h);
Huntzinger & Moore, 2014).

There are some conclusions and the implications which can be drawn from the Spirited
Hermeneutic, as well as implications for the future study of the Spirited Hermeneutic. Some
initial, yet not all inclusive implications of and from “philosophy” and “divine wisdom.”(Bishop,
2009:4, n.16; Daley, 2006:218, n. 6). There is also the aforementioned contrast of the Antioche
and the Alexandrian schools particularly in “patristic exegesis” (Fairbairn, 2007;Slade, 2016: 1921; Mitchell, 2005:414-415; Stamps, 2006: 266-267); which also considers the “myth” of the
Antioche and Alexandrian schools (Stamps, 2006: 20-21;Vanhoozer, 1988; Fairbairn, 2007:34,9); as well as conclusions drawn on the “theoria” of the “Alexandrian interpretive
method”(Perhai, 2015). Literature also provided some initial conclusions when this is extended
to the Patrists (Fairborn, 2007:1); specific conclusions of the Antioch “spiritual” method
(Eloquio, 2002:101-102). One of the more pronounced implications in literature is the “influence
of Patristic hermeneutics” (Awad, 2010:414-436).

Literature also provided for conclusions to be drawn from the “historical-critical method of
biblical interpretation.” (Fitzmyer, 1989: 244-259); consideration of conclusions drawn from the
Reformation (Vessey, 2016:23; Dempsey, 2007:120-131) ; and the “spirituality” which “has yet
to be fully realized or adequately implemented.”(Dempsey. 2007: 120-131). The Spirited
Hermeneutic can also be considered from the standpoint of “Scriptura Sola” (Vodney,
2010:14;Clifton, 2017:14); the implications of “praxis” (Vodney, 2010: 41;Missler, 1999); the
“relationship and the role of the (Holy) Spirit to the interpretive process” (Archer, 2016:200,

fn#11; Thomas. 1994; 17-40); conclusions and implications from “inspiration” between the Holy
Spirit and man” (Tanase, 2016: 147-179;Bulgakov, 1965: 250-263); and the “connection to the
faith community.”(Tanase, 2016).

Certainly the Spirited Hermeneutic also provided for several conclusions on exegesis
(Longnecker, 1969: 375-386;Moscicke, 2016: 125-143); conclusions are also seen from
contrasting Keener’s “Spirit Hermeneutic”(Keener, 7017:285; Deppe, 2017: 267; Grey, 2011;
Hey, 2001:210-218; Martin, 2013; Oliverio, 2012).

This thesis on the Spirited Hermeneutic was undertaken on this hermeneutic which is one
espoused by the King’s University Seminary (attributed to Huntzinger and Wood, 2016(a),
2017). Literature of the Spirited Hermeneutic can traced through the early hermeneutic, the
Apostolic hermeneutic, and the Patristic hermeneutic. The Spirited Hermeneutic was also seen
in the continued of literature through the medieval, reformation, modern and post-modern
hermeneutic. The Spirited Hermeneutic also considered the modern interpretation of Scripture
in contrasting Evans and Ehrman. This research study established the Jesus’ hermeneutic as
the “first interpreter” of the “Spirited Hermeneutic) and the Spirited Hermeneutic in the Holy
Spirit in “inspiration, illumination, and inscripturation” and “as the “bearer of meaning,” as well
as established and reinforced the community as “the arbiter of meaning.”(Wood, 2016(f), 2016
(g)). This research study thesis while considering the Spirited Hermeneutic concluded that there
are specific implications and additional areas of future study.

Again there is specific literature on the “Spirited Hermeneutic” was found in the unpublished
lectures of Wood (Wood, 2016). These are specific to the “Spirited Hermeneutic” as a

component of the graduate course entitled “Current Issues in Biblical Interpretation: BIBD
5304“. The topic of a relational theology was also replete with literature (Anderson, 1997; Barth,
1938; Barth, 1961; Fee, 1994; Grenz, 1994; Gunton, 1998, 2003, Moltmann, 1998; Torrence,
1996; Wright, 2005). It is from this perspective that interest was initiated into this previously
unaddressed area of Systematic Theology- that of the Spirited Hermeneutic.

8.2 RESEARCH QUESTIONS INVESTIGATED
The research question that was investigated in this research project were as follows:
- What is the Spirited Hermeneutic, the Triune God, from an ontological perspective: specifically
the Spirited Hermeneutic in Apostolic, Patristic, Medieval, Enlightenment, Modern and Post
Modern contributions, the Spirited Hermeneutic of Jesus Christ, the Spirted Hermeneutic of the
Holy Spirit as the bearer of meaning, and the community as arbiter of meaning ?

8.2.1 Specific Questions Investigated
The specific research questions that were investigated in this research project were as follows:
1. What is the Spirited Hermeneutic and how it is predicated on relationship, how is the
Spirited Hermeneutic. How it the Spirited Hermeneutic to be framed, and how was it developed
from an examination of the history of hermeneutics ?
2. What is the specific historical background of the Spirited Hermeneutic - what are the
specific contributions of the early church fathers (to include but not limited to Origen, Ireaneus,
Terullian, Jerome) to the Spirited Hermeneutic. What are the differences in the Greek, Roman,
and Hebraic world-views given a Spirited Hermeneutic ? What are the distinctions in the
Alexandrian and Antiochene schools of interpretation and what bearing is there on the Spirited
Hermeneutic ? What are the specific contributions of Rabbinic and Midrash to the Spirited

Hermeneutic ? How was the Spirited Hermeneutic found n Post-Enlightenment interpretation ?
3. What is the historical contribution to the Spirited Hermeneutic in the ‘late nineteenth
and twentieth centuries”(Wood, 2016) ? What are the implications of theological models
(Torrence, 1996) ? How are the contributions of (Torrence, Schleiermacher, Barth, Gadamer,
Ricouer) seen in the Spirited Hermeneutic ?
4. What is the modern interpretation of scripture given the Spirited Hermeneutic, what
are specific examples of modern interpretation ? How does the book of Nehemiah inform
scriptural interpretation through the Spirited Hermeneutic of Pastor Jack Hayford ? How is the
Spirited Hermeneutic a pneumatic interpretation ?
5. What is the Spirited Hermeneutic of Jesus Christ ? What are the specific aspects of
Jesus’ interpretation of the scriptures ? What are the aspects of humility, trust, authority,
relationship and wisdom, and renewal ?
6. What is the Spirited Hermeneutic as revealed through the Holy Spirit ? What is the
seven-fold Spirited Hermeneutic ? Why is a relationship with Jesus Christ required ? What is
the “vitality” of the Holy Spirit (Woods, 2016) ? How does the Holy Spirit provide understanding
of scripture ? What is sound exegesis and illumination of the Holy Spirit ? What does the
Spirited Hermeneutic goal ? What is the Holy Spirit as the holder/bearer of meaning (Woods,
2016) ?
What is the meaning of eschatological preference within the Spirited Hermeneutic ? What are
some specific examples of such eschatological preference ?
7. What is the contribution of the community in the Spirited Heremeneutic ? Why is the
community considered the “arbiter of meaning “ (Wood, 2016). Where is meaning found in
traditional, alternate, and contemporary foundations ? What are the specific considerations of
cultural meaning bearing ? What are specific principles of the Spirited Hermeneutic in

community ? What are the conditions of cultural arbitration in scripture interpretation ?
8. What are the specific conclusion and implications of Spirited Hermeneutic ? How is
the unity of exegesis ? What are future implications of the Spirited Hermeneutic ?

8.2.2. Investigated Hypothesis.
The hypothesis of this research study is that the Spirited Hermeneutic is a unique to the
Foursquare Denomination the contributions to and of the Spirited Hermeneutic can be seen
through an ontological perspective of the historical/foundational contributions of both
theologians and philosophers, as well as the Triune God: God the Father, the specific scripture
interpretation of Jesus Christ, and the Holy Spirit.

UNDERTAKEN OBJECTIVES
were to:

overview of the Spirited Hermeneutic and Renewal (Relational) Theology. The context of Renewal Theology is
that of Williams (1990, 1993, 1996). This objective was to consider the pre-modern, and postmodern hermeneutic to set the context for the remaining objectives. This objective established
that scripture is also viewed from a “Trinitarian Perspective” (Folsom and Pinkham, 2002) and is
followed by the second element of “Jesus (as) Perfect Theology” as emphasized in Hebrews
10:7; John 5:39-40; Luke 24:27; Luke 4:17,21; as well as John 14:7-9; Colossians 1:15;
Hebrews 1:3; John 1:18; and John 5:19 (Wood, Foundation Lecture, 2016; Goldingay, 1995).

Spirited Hermeneutic” which is a “particular focus on a proposes a distinctive pneumatic method” which “
recognizes the essential role of the Holy Spirit in biblical interpretation” (Wood, 2016(a)).

esearch of the foundations of the Spirited Hermeneutic in terms of the first through the third centuries, the
medieval period, the enlightenment. This research study objective considered the context of

the Triune God and Trinitarian Theology within the Spirited Hermeneutic.

he inquiry of the Spirited Hermeneutic to the “late nineteenth and twentieth century. This included the three
theological models of Torrence and examined the Spirited Hermeneutic of Torrence,
Schleiermacher, Barth-including both early and late Barth, Gadamer, and Ricouer (Barth, 1938,
1961; Gadamer, 1989,1994, 2004, 2006; Habermas, 1967, 1971; Leslie, 1991; Palmer, 1969;
Regan, 2012, Thiselton, 1984, 2009; Torrence, 1996)

e the component of the Spirited Hermeneutic that of the hermeneutic of God. This objective includes the
examination of God and Scripture (Vanhoozer, 2002), God as the “Triune Communications
agent” (Vanhoozer, 2002), “Triune Communications Agent”(Vanhoozer, 2002 ); the examination
of “God as Hermeneutic” (Barth, 1961; Fee, 1994; Frame, 1987; Kim, 2011; Poythress, 1980),
and the examination of God’s authority of scripture (Wright, N.T.,2011).

examined the Spirited Hermeneutic of God the Father- the Holy Spirit and the ontological perspective as the
“bearer of meaning” (Wood, 2016(f)).

nd examined the Spirited Hermeneutic specific to the ontology of the Holy Spirit (Huntzinger, 2015;Wood, 2016
(g)).

the ontological perspective of the community in the context of the Spirited Hermeneutic as “the arbiter of
meaning.”(Wood, 2016(h); Huntzinger, 2014); this objective included both the specific
examination of the faith community and examines the areas of an exegesis and hermeneutics;
as well as the extension of the Spirited Hermeneutic to the community of faith (Huntzinger,
2014; Wood, 2016(h)).

ective of this research presented conclusions of the Spirited Hermeneutic in the ontological perspective of the
Triune God and Relational Theology. This chapter presented conclusions in the Spirited
Hermeneutic and Renewal Theology. This chapter also presents conclusions regarding the
Spirited Hermeneutic with regards to the Trinitarian Hermeneutic, as well as the specific
application of the Spirited Hermeneutic. This chapter also presented additional areas for further
research in the area of Systematic Theology within the Spirited Hermeneutic.

t was investigated is Spirited Hermeneutic from the perspective of the Triune God. There has been a focus on
the biblical interpretation this thesis proposes to bridge the gap in the Spirited Hermeneutic
from the ontological perspective of the Triune God- God the Father, God the Son Jesus Christ
and God the Holy Spirit. Specifically this thesis was one which examined the Spirited
Hermeneutic within the history of hermeneutics, and the contributions of hermeneutics
beginning the first through the third centuries, and through the nineteenth and twentieth century
(Leslie, 1991). The Spirited Hermeneutic was examined from the ontological perspective of
God the Father, God the Son Jesus Christ and God the Holy Spirit. The God the Father the
hermeneutic research has been limited to one title of “The God Hermeneutic” by NkansahObrempong (Nkansah-Obrempong, 2016). The Spirited Hermeneutic from the ontology of God
the Son is in Jesus Christ as the first practitioner of the Spirited Hermeneutic. The Spirited
Hermeneutic of God the Holy Spirit is in the Holy Spirit as the “Bearer of Meaning.” The final
ontology is that of the community at the “arbiter of meaning” (Donahue, 2015; Greg, 1994;
Petric, 2012; Purvis, 2006; Torrance, 1996; Wood, 2016: Unpublished Lecture Seven;
Zimmerman, 2004). This thesis sets forth the Spirited Hermeneutic within the ontological

perspective heretofore not undertaken. Sarisky argues that within community there is a
“hermeneutic space” as an “illumination space” (Sarisky, 2009:4).

approached from the standpoint of relationship to a Triune God- God the Father, God the Son and God the
Holy Spirit. It is the early church father referred to interconnected relationship as the
“perichoresis”(Wood, 2016: Audio: Foundation Lecture). Stephenson noted “in addition, starting
a theology with the Holy Spirit leads Land to a re-vision”of Pentecostal spirituality, not from the
perspective of pneumatology per se, but from that of a social doctrine of the Trinity. He
suggests that Pentecostals should understand Gods unity and identity in respect to the
interrelatedness of the three divine persons. Drawing on social Trinitarian accounts of
perichoresis-the idea that divine unity consists of the Community of persons and appropriation
the idea that each divine person plays a unique but a cooperative role in creation and
redemption Land offers the social Trinity as a model that might guarantee “the unity and
diversity of the church, the crisis and development of soteriological transformation and the
recognition of the eventfulness of the one work of God in creation revealed from Eden to the
end: redemption from beginning to end” (Stephenson, 2009:59). Stephenson notes that “Land
uses ‘re-vision’ (as opposed to ‘revision’ in the sense of simply a ‘modification’) to refer
specifically to a restoration of pentecostalism’s original apocalyptic vision exhibited in the ten
years immediately following the Azusa Street revival, a vision of which the intensity has since
waned” (Stephenson, 2009: 60, n.54; Land, 1993:47, 59, 182-92). The practice of constructing
a social doctrine of the Trinity in search of implications for ecclesiology and/or society can be
found also in Jürgen Moltmann (1993:161-190), Mirsolv Volf (1998: 191-257) and Gunton
(1997: 56-82). This topic is germane to the area of Biblical Hermeneutics in the interpretation of
scripture and extends the current research into that specifically espoused by the Foursquare
Denomination-Charismatic . The Spirited Hermeneutic is unique, and this thesis seeks to

understand this hermeneutic for several standpoints. The first is that of the history of this
hermeneutic in reclaiming the hermeneutic of both the early church as well as the contribution
of the Patristics, the Medieval Movement, the Enlightenment and the Renaissance. The Spirited
Hermeneutic also consider the contributions of the Modern and Post-Modern nineteenth and
twentieth century in terms of the word, the Spirit and the community (Wood, 2016; Yong, 2002).
The thesis also focused attention on three theologic of Torrence (Torrence, 1998) which
provided a context of a relational theology. There are also implications seen within the readerresponse theory as noted in thethe specific reader-response models/theories and the distinct
response in terms of the Latter-Day Saints conversion and beliefs. This would offer an area of
further research into the reponse to the Spirited Hermeneutic. .

was also approached from the interpretation of Jesus and the scripture. This was specifically in terms of Jesus
as the first practitioner of the Spirited Hermeneutic. Jesus is the “faithful interpreter of the book
because he knows the character and purposes of God” (Love, 2008:174). Pickup noted that in
Jesus Himself (sic) is “the intertext” (Pickup, 1998). Tanesa noted that “due to the permanent
hermeneutic work of the Holy Spirit, Jesus continues “to speak” to the Church through the
voice of the Spirit (John 16:13)”(Tanase, 2002: 156).

ted Hermeneutic also in terms of the specific contributions of philosophical hermeneutics (Bultmann, 1955,
2004; Grodin, 1994; Regan, 2012; Thiselton, 1984). Bultmann “emphasized eschatological
crisis” (Thiselton,2009). Bultmann’s hermeneutic also considered the “the cross itself” and
the“resurrection (of Christ)” (Thiselton, 2009: 174). There are implications in the a response to
the position of Martin that “the Holy Spirit is the essential rule of continuity between the two
hermeneutical horizons” (Davies, 1995: 49-55; Spawn and Wright, 2011:7, n.20). In addition
there are even further implications in Martin’s position and how does it “not diminish the

imporatance of biblical criticism and (a) charismatic method”(Spawn and Wright: 2011:8).

ons which can be drawn from within the Spirited Hermeneutic. This researcher also understands that the
specific influences of Torrence, Schleiermacher, Bultmann, Barth, Gadamer, Ricouer, and
Pannenberg left for further research of the Spirited Hermeneutic. Certainly space does not
permit such an inquiry into the influence the hermeneutic of each, on the Spirited Hermeneutic.

implications and “argues on the same line but also sees special possibilities for Pentecostals in a
postmodern world: "Pentecostalism's contribution to hermeneutics is in the area of community
participation and experiential understanding. There exists a promising

Pentecostal

hermeneutic rooted in the classical spiritual ethos of Pentecostalism. This hermeneutic

will

speak with a liberating voice accented by post modernity.” (Becker, 2004:34, n.3, c.f. Archer,
1996:63-81 (81)).
that there are implications of “2 Tim 3:16-17" and “John 5:39-40" as related to the principles of the Bible ?
(Wood, 2016(a)). Specifically . “how do the implication of studying the Bible as a book of
principles vs. an introduction/conversation with an infinite Person relate to hermeneutics ?”
(Wood, 2016(a)).

n seen with regard to such little consensus regarding biblical criticism and the pneumatic hermeneutic as noted
by Spawn and Wright (Spawn and Wright: 2011:22). The thesis also considered the Holy Spirit
as both the holder and bearer of meaning, as well as the community as the arbiter of meaning.

e specifics ontology of the Spirited Hermeneutic in terms of seven concise components. This thesis then
examined the components of the Spirited Hermeneutic. There are seven specific components
of the Spirited Hermeneutic which were examined in this thesis (Huntzinger, 2015; Wood, 2016)

. These include the following “(1) In order to interpret the Scriptures in such a way that the
message is released to make impact, we need to be in relationship to Jesus, who is the
revealed Son of God; 2. The Holy Spirit is VITAL in us understanding what God wants to say;
(emphasis in original); (3) a Spirited Hermeneutic doesn’t just look at what the Spirit said to the
author, nor just to the text, but looks to the Spirit to provide understanding; 4) To keep us from
saying something else, we need to practice a sound exegesis. But then we allow the Spirit to
give us illumination and to provide understanding; 5) The goal of hermeneutics is to provide
understanding that draws us into a deeper relationship with God; 6) A “Spirited Hermeneutic”
does not come by deep, conscientious, arduous study of the text; but it comes by cultivating a
relationship with the Holy Spirit, the holder of meaning; (and) 7) A Spirited Hermeneutic
demonstrated “ eschatological preference (more than historical precedence); but will be
anchored on a clear biblical antecedent” (Huntzinger, 2015; Wood, 2016).

the ontology and contribution of the community as the arbiter of meaning. There was literature which
addressed the community in hermeneutics (Clement, 2007; Fish, 1989; Groome, 1980; Yong,
2002). The ontology of the bearer of meaning is unique to the Spirited Hermeneutic. The thesis
concluded with the exegetical ontology and contribution to the Spirited Hermeneutic in terms of
the faith community.

thesis was the ontologic perspective of the Spirited Hermeneutic with the specific contributions beginning with
the specific historical perspectives. The analysis also included the interpretation of Jesus as the
first practitioner of the Spirited Hermeneutic. The contributions of hermeneutics from a
philosophical standpoint and specific contribution to theology were considered. In addition there
was the contribution to the ontology of the Spirited Hermeneutic in the theology of the Holy
Spirit. This specifically was the analysis of the Holy Spirit as the “bearer of

meaning”(Huntzinger, 2004, 2017; Wood, 2016).

o examine the specific contribution to the Spirited Hermeneutic from the specific aspect of meaning of
scripture. This is in terms of meaning in inspiration of the author, the inscripturation of the
scripture, and the illumination of meaning to the reader. This was specific to the role of the Holy
Spirit in meaning. The research also considered the modern interpretation of scripture through
examination of Ehrman and Evans (Ehrman, 2005; Evans, 1989, 2006). This provided a
contrast in the meaning of scripture from juxtaposed positions of the reader. The research also
considered the specific Spirited Hermeneutic of Pastor Jack Hayford (Hayford, 2003,2009 )
and application to the book of Nehemiah (Moore, 2008). This Spirited Hermeneutic was
contrasted with the opposing view of Pastor John MacArthur (MacArthur, 1978). The research
method included contrasting the specific theologic hermeneutic of Hayford with that of
MacArthur given the Charismatic (Macchia, 2002; Moore, 2002; Stibbe,1998) and Baptist
perspectives. The context also includes the concept of the biblical antecedent and specific
examples of such a component of ontology. There is within the biblical antecedent several
areas for further research and one specific subject is to further understand the biblical
antecedent in the “praxis of the Holy Spirit” in “a Theology of Liberation” (Anderson, 2001:112).
This has application to responding to the issue of abortion. There are also spcific implications
from the research into a community in which a sect/cult is the arbitrator of meaning. There is
further research to be undertaken in this area of the Spirited Hermeneutic to understand the
response to such a sect/cult. In addition from such a response that is received from such a
sect/cult then there would also be lessons to be learned from such a discussion. There are also
further implications regarding the respnse from a sect/cult and the Spirited Hermeneutic from
within the sect/cult..

emmed from a graduate course entitled “Current Issues in Biblical Interpretation: BIBD 5304" a graduate level
Seminary hermeneutics a course. This course was recently completed in the Fall of 2016 as
part of the requirements for a Master of Practical Theology from the King’s University
(Seminary), Southlake, Texas. The impetus was to delve even further into the study of
hermeneutics specifically in the unique position espoused by the King’s University that of the
“Spirited Hermeneutic” (Huntzinger, 2015; Wood, 2016). The research method included
includes the study of both unpublished lectures and audio recordings of lectures of Wood
(Wood, 2016). This provides the distinction of both reading and also listening to the lectures
which are available only in the context of this specific Seminary course (Wood, 2016). The
research method also compared and contrasted specific examples of the Spirited Hermeneutic
to gain an understanding of its ontology from the perspective of application. The research
method also included the study of intertexuality in a specific mode of biblical media in the
specific discussion of the movie Noah. This provided an assessment of the Spirited
Hermeneutic in this specific genre. The research method also combined previous research with
the ontological perspective of the Spirited Hermeneutic. This ontological perspective was
readily seen in Poythress’ pronouncement in 1 Sam 2:22 regarding wisdom as “three ways of
approaching the meaning of 1 Samuel 22:1-2, The text represents (1) the Father’s intention, (2)
the Son’s expression of wisdom, and (3) the Spirit’s reception or interpretation. All three
persons of the Trinity are God and have comprehensive understanding,” (Poythress,
2016(a):104). There are implications also within the examination of specific scritpure as
Snodgrass notes in Gal 3:28-39 that “both sides of the debate have admitted that Galatians
3:28 has not always been handled well” (Snodgrass). There are implications also noted in the
reaction to the Spirited Hermeneutic of Romans 2:29 and Deuteronomy 30:6, as well as
implications in the Spirited Hermeneutics that are seed in Paul’s writings” (Wood, 2016(f):

Discussion Question 6-2).

what single thought from this week’s lecture or reading has impacted you most, and why ?” (Wood, 2016(3):
Reader-Response Theory DQ 3-2). There is also within the reader-response theory the
assertion of the position that there is no role of the Holy Spirit in the interpretation of the Bible
(Wood, 2016(f): DQ 6-2). There are implications in the refutation of this position (Duncan, 2016:
BIBD5304: DQ 3-2 Reader Response Theory).

ed the Seminary course provided a foundation in hermeneutics as the interpretation of scripture and also the
varied contributions of hermeneutics throughout church history. The Spirited Hermeneutic is
one which had its beginning in the first century and has continued through the nineteenth and
twentieth century. A specific motivation was the current lack of academic rigeur in the Spirited
Hermeneutic since it is espoused by the King’s University and Seminary. The Spirited
Hermeneutic is that “any understanding of God’s will or mind conveyed through His Word must
come by the Spirit that breathed the Word in the first place” since in “2 Peter 1:21 “No
prophecy was ever produced by the will of man, but men spoke from God as they were carried
along by the Holy Spirit.” This is reiterated in both “1 Corinthians 2:11 “For who knows a
person's thoughts except the spirit of that person, which is in him? So also no one
comprehends the thoughts of God except the Spirit of God” and “1 Corinthians 2:9-10 “…as it
is written, “What no eye has seen, nor ear heard, nor the heart of man imagined, what God
has prepared for those who love him”—these things God has revealed to us through the Spirit.
For the Spirit searches everything, even the depths of God.”(Wood, 2016 (a)). It is in the
Spirited Hermeneutic that Jesus Christ is the Theology “: John 14:10 “Do you not believe that I
am in the Father and the Father is in me? The words that I say to you I do not speak on my

own authority, but the Father who dwells in me does his works.”; and the community is the
arbiter of meaning as the Spirited Hermeneutic is “attested in the life of the interpreting
community – a community that, in relation to Jesus, bears the fruit of the Spirit and manifests
the gifts of the Spirit”(Wood, 2016(a)).

N CHARACTERISTICS OF THE SPIRITED HERMENEUTIC

Scriptures in such a way that the message is released to make impact, we need to be in relationship to Jesus,
who is the revealed Son of God.

n us understanding what God wants to say.

oesn’t just look at what the Spirit said to the author, nor just to the text, but looks to the Spirit to provide
understanding.

something else, we need to practice sound exegesis. But then we allow the Spirit to give us illumination and
to provide understanding.

s is to provide understanding that draws us into a deeper relationship with God.
does not come by deep, conscientious, arduous study of the text; but it comes by cultivating a relationship
with the Holy Spirit, the holder of meaning.

will demonstrate eschatological preference (more than historical precedence); but will be anchored on a clear
biblical antecedent”.

Wood. Lecture Six: Toward a Spirited Hermeneutic. The King’s Seminary. BIBL 5304 Current Issues in Biblical
Interpretation. Southlake, TX: Spring 2016.
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APPENDIX B: EXCURSUS: THE PENTATEUCH- PERSPECTIVE OF COVENANT AND LAWCHRISTIAN/PENTECOSTAL/EVANGELICAL THOEOLOGY

Introduction
This essay considers the Pentateuch from the perspectives of covenant and the law through
which the Pentateuch speaks to Christian/Pentecostal/Evangelical Theology. This essay looks
at the implications of the biblical text in understanding the nature of God and humanity, and the
moral vision of the text for God, human community, and the world. This essay also includes a
discussion of Moberly’s theological approach as well as analysis of his conclusions where
relevant. This application essay also includes points of connection to specific individual life,
theological assumptions/ presuppositions, faith practices, ministry, and community of faith. This
essay looked at the fall of man in understanding the nature of God and humanity, and the moral
vision of the text for God, human and community. This essay will draw on specific conclusions
of Moberly in both covenant and the law. Finally, this essay will touch on specific points of
connection specific to my life. Moberly seeks to elucidate “through close readings and
discussions of hermeneutical principals” to “uncover what constitutes intelligent understanding
and use of Genesis”(Moberly, 2009: I). Moberly’s approach includes that of historical criticism
as well as use of the principles of hermeneutics (Moberly, 2009 c.f.Stendahl, 1992: 1:418-432).
In terms of hermeneutics and interpretation There is a further distinction even in “contemporary
biblical theology” in “separating what the text ‘meant’ (the descriptive task) from what it ‘means’
(the hermeneutic question”(Moberly, 2009, 13; Cites Stendahl). There is also the approach to
“more limited and specific issues of interpretation” although “these will invariably interrelate with

understandings of an overall biblical hermeneutic” (Moberly, 2009, 167-168).This essay also
looks at Moberly’s theological approach. Moberly approaches the theology of the Pentateuch
from the frames of reference of both the Jewish and Christian theological points of view. .

Implications of Covenant in the Pentateuch
The first perspective contained in the Pentateuch is that of covenant (theology) which speaks to
Christian/ Pentecostal/ Evangelical Theology. This theme developed is that of the covenantrelationship of God’s people Israel. There are implications from this theme in that God has
chosen Israel. The Pentateuch provides the development of this relationship which is based on
covenant. Three specific covenants are portrayed in the Pentateuch; one to Noah, another to
Abraham (Gen 6:18, Gen 9:9; 15:18), and to one to Moses at Mt Sinai (Num 17: 6-12)
(Moberly, 2009: 143, n.3).There is a distinction concerning these two covenants as one is
conditional and the other is unconditional. God enters into covenant with the nation of Israel.
Moberly concludes that this is “an emphatically exclusive covenant-relationship” with Israel
(Moberly, 2009:143, n.4) Moberly states that “the wider public interest that attended
pentateuchal criticism in the nineteenth century has long since ceased “(Moberly, 2009:xxi).
Moberly confronts biblical criticism in the book of Genesis from the standpoint of the real
questions that are being raised concerning the biblical text (Moberly, 2009, xxi). Moberly also
looks at “intrinsic value” of the text and notes that “little within the Pentateuch as a whole
receives mention elsewhere in the Old Testament”(Moberly, 2009, 70, n.1 “Genesis2-3: Adam
and Eve and ‘the Fall’”). Moberly’s approach to the book of Genesis is “in the context of its
reception and use”(Moberly, 2009, xxii). Specifically Moberly’s adopted approach is “what has
become known as a ‘canonical approach’”(Moberly, 2009:ii; 40, n.34, n.35). Moberly’s approach
is that of a “received form” that ‘it shifts the focus to the role of the biblical text in relation to

Jewish and Christian communities that have received it”(Moberly, 2009:41,n.36). Moberly also
argues for “religio-historical development” and not mere “compositional simplicity or
straightforward historicity”(Moberly, 2009, 41). .

The covenantal theme in the Pentateuch Genesis (Gen 6:18, Gen 9:9; 15:18; 17:21; 31;44)
and in Exodus (Ex 19:5; Ex 24:7; Ex 40:3) refers to the covenants of God with Moses as well
as the Ark of the Covenant (Duncan, 2016: Genesis & Exodus Summary). Leviticus contains
this theme continues (Lev 26:9: Lev 26:15, 25 ) with the admonition to be fruitful and multiply;
to not break the Lord’s covenant (as there is vengeance for breaking the Lord’s covenant)
(Duncan, Leviticus Survey). This also speaks to the relationship of humanity and God. God has
given man, in this instance, the nation of Israel a covenant. These covenantal relationships as
being conditional and unconditional have further implications on Christian Theology..

In Deuteronomy (Deut 13:4, 23,31; Deut 5:2; Deut 7:2,9,12; Deut 8:18) is the covenant with
the Lord at Mt. Horeb. This speaks to Christianity as the covenants of the nation of Israel
continue to Christians in terms of God fulfilling His promises The covenant in Deuteronomy
concerning the power to gain wealth however has given rise to wealth-based doctrines. This has
been an incorrect interpretation of the promise of Deut 8:18. This has given rise to the
prosperity/wealth gospel as so-called ‘name it and claim it’ religion in the guise of Christianity. .

There is an implication covenant in which Moberly concludes a distinction of “exclusivity” and
“universality” of the extent of this covenant (Moberly, 209, 211). This speaks to Christian
Theology in regards to the Abrahamic faith and covenant. as Moberly concludes that “God’s
blessing for Abraham is not an exclusive possession of Israel; it is not a blessing for Israel

alone”(Moberly, 2009, 207; Cites Westermann).
The fall of man also provides an understanding of the relationship of man in humanity and the
divinity of God. Moberly concludes that Christians have seen Genesis as part of the Pentateuch
in its “recontextualization”(Moberly, 2009, 14). Christianity views the Pentateuch through the
lens of the New Testament and therefore this is a new frame of reference rather than the
Pentateuch which stood alone as the Hebrew Bible (7),(8),(9)7.Moberly concludes that there are
further implications from this covenant theology and biblical theology (Moberly, 2009, 56). The
influence of the Pentateuch is seen in theology which has become “in essence, a history of
Israelite religion in some form or another.”Moberly also concludes that the very historical
criticism that “scholars study and teach is partly a function of which practices and beliefs they
wish to perpetuate”(Moberly, 2009, 8: Cites Levenson, 106-126 (109-110)). Moberly sees that
within covenant are several issues including “the Fall” (Moberly, 2009, i).
8.There are some specific conclusions and impacts noted on “historic Christian theology” within
the fall of man (Moberly, 2009, 70). This is important since this narrative of the separation of
man from God through disobedience does “retain a certain primacy in Christian
thinking”(Moberly, 2009, 70). The fall of man was “a sudden drastic and catastrophic change by
which the human relationship was ruined”(Moberly, 2009,71; c.f. Barr, 1993). Moberly also
concludes that the very historical criticism that “scholars study and teach is partly a function of
which practices and beliefs they wish to perpetuate”(Moberly, 2009:8: Cites Levenson, 106-126
(109-110)). There is also the implication of the Pentateuch in terms of “Abrahamic faith”
(Moberly, 2009: 203). The distinction is the for Christians “Abraham shows the faith that alone is
needed for right relationship with God” while for “Jews, Abraham becomes a pious observer of
the Torah”(Moberly, 2009: 203). The implication of the Pentateuch is also seen in “interfaith text”
(Moberly, 2009:220-224)..

There are also personal implications of the theme of covenant in the Pentateuch which
continues to speak to Christianity in terms of the promises of God. I know that I have been
sealed by the Holy Spirit in salvation-that the Holy Spirit has been given as a seal of my eternity
(Eph 1:13, 2 Cor 1:22). I am also fully aware that this perspective is from my looking at the
Pentateuch as a reader from the lens of the New Testament

Implications of the Law in the Pentateuch
The second theme of the Pentateuch is the law which speaks to Pentecostal/Christian/
Evangelical Theology. Moberly’s theological approach, once again, attempts to uncover the
additional meanings of the text and therefore does not address the entire text of the Pentateuch.
This portion of the essay will follow is same construct.
The law of the Pentateuch has implications of being the rules by which Israel is to live. In this
sense, the law is to be a way of life for Israel and not merely a listed set of rules. The
implications of the law for Pentecostal/Christian/Evangelical Theology is that the Old Testament
(OT) Law can be viewed from the lens of the NT. This was not available to Israel since the
Pentateuch consisted of the first five books of the Hebrew Bible. Moberly also concludes that
the Abrahamic covenant and Noah in the “Noachic commandments”(Moberly, 2009, 213).
These “Noachic commandments are those fundamental moral requirements that are to be
considered binding on all humanity”(Moberly, 2009, 213). These commandments are to be
“observed (sic) on the part of Gentiles suffices for their good standing with God”(Moberly, 2009,
213). The “Noachide commandments” are viewed from a perspective of “a basic moral code of
universal significance”(Moberly, 2009, 218). It are “these commandments (which) have been
attached to the context of God’s address to Noah in relation to the whole creation in Genesis 9"
(Moberly, 2009, 218). There has also been “the pre-modern tradition of fixing on Abraham as

the significant figure”(Moberly, 2009, 221, emphasis in original). This has been to the neglect of
other figures” such as Noah in “Genesis 1:11"(Moberly, 2009, 221). In the Pentateuch are also
the laws of numerous sacrifices (Lev 6:9,14,25; 7:1,7,11,37). These are the law of the burnt
offering; the cereal offering; the sin offering; the guilt offering, the peace offering., and the law of
consecration (Duncan, 2016: Leviticus Survey). This is reflected in Deuteronomy (Deut 12:1,
27; 15:21; 16: 1,3; 27:7; 32:17 ) which includes burnt offerings; offerings without blemish; the
Passover Sacrifice and peace offerings (Duncan, 2016: Deuteronomy Survey). In Christianity
this speaks to the propitiation of Jesus Christ and the He his the one and only final sacrifice.
Jesus Christ came to fulfill the law. We can only imagine if as Christians we remained under the
law in terms of the daily sacrifices required of the nation of Israel.

The law was given to the nation of Israel in the form of commandments. These commandments
in Leviticus: (Lev 22:31; Lev 26:3, 14,15; Lev 27:34) are the commandments of the Lord. As
the nation of Israel was commanded to walk and observe these commandments which were
given to Moses at Me. Sinai, so too these speak to ethics and theology of Christianity. There is
also in the commandments rebuke for disobedience (Duncan, 2016: Leviticus Survey). It is from
these commandments speak to the moral code and the culture of Christianity. There continue to
be consequences to disobedience even in a community which has sought their own morality at
the exclusion of these commandments.

I can recall one instance, when working for the federal government, that I was admonished,
counseled and punished for displaying a single bible verse on my cubicle. This spoke to the
morality of the agency I worked for and the lack of tolerance for religion in the workplace. This
was to me a wake-up call that such religious belief was not to be placed on display for others to

see. Such was the culture of my workplace.
There are further implications of the law as presented in the Pentateuch which speak to the
Christian Theology. Moberly concludes this includes “mission”and relates to “the contemporary
Christian appropriation” which “relate to the church’s understanding in a post-Christian Western
culture; a culture which has become “either indifferent or hostile to the biblical vision of God and
life with God” (Moberly, 2009, 156). It is under the law of the Pentateuch that God has called
man to a way of living. God provides and sustains man to “what He has called people to
be”(Moberly, 2009, 156).

It is also within the theme of the law (the commandments) are examples of redemption and
restitution (Num 3:40-51; Num 5:3-10; Num 14:13-25)(Duncan, 2016: Numbers Survey). There
is redemption of the firstborn and restitution for guilt. Specifically it is only through Moses prayer
that the Lord relents and does not punish Israel. This speaks to the restitution in Christianity
found in the sacrifice of Jesus Christ.

There are also implications seen in the Ten Commandments, and as Moberly concludes, the
distinction in “the right attitude and obedience” (Moberly, 2009, 187). This again is the
relationship of man and God. God looks at the heart of man (1 Sam 16:7) The theme of
commandments and sacrifices continues in Deuteronomy. The commandments (Deut 10:4,13;
Deut 11:1,27) include the Ten Commandments, keeping God’s Commandments; to love the
Lord is to Keep His Commandments. There again is the promise of blessing in obeying His
Commandments (Duncan, 2016: Deuteronomy Survey). Christian theology is also influenced by
the Pentateuch. One of Moberly’s conclusions regarding interpretation is that “any authentically
Christian appropriation of the voices (of Old Testament) must think and act in the light of Christ,

supremely His (sic) death and resurrection”(Moberly, 2009, 178).Specifically, the text in Exodus
32:1-15 establishes the relationship of Israel as the people of God. Theologically this
represented to Israel their turning away from Yhwh. The Israelites violate the theology and
ethics of the third, fourth, and fifth commandments (Ex 20:3-5). This act “of apostasy”(Moberly,
2009, 119). This is the paradox of the people of Israel being a chosen people and yet violating
God’s commands. There are consequences to the actions of the people of Israel. It is only when
Moses intercedes on behalf of the people of Israel (Ex 32: 11-13) that God relents (Ex 32;14).
The resulting punishment is carried out by Moses. The text does “recognize both the ethical and
the theological concerns” raised (Evers, Guide).

Conclusion
This application essay has considered the Pentateuch from the perspective of both covenant
and the law through which Pentateuch speaks to Christian/Pentecostal/Evangelical Theology.
This essay noted the Pentateuchal covenants are those of God with Noah, Abram/Abraham,
Isaac. It is through this covenant that God has promised that the descendants of Abraham
would be a great nation (Gen 12:2, Gen 18:18). There is also the implication of the “Abrahamic
Faith” (Moberly, 2009,207-224). Moberly concludes that “the exegesis and Christian use of
scripture” it is “Christian theology (that) must indeed hear the voices of the Old Testament in
their own right”(Moberly, 2009,178). This essay looked at the fall of man in understanding the
nature of God and humanity, and the moral vision of the text for God, human and community.
This essay drew on Moberly’s specific conclusions in both covenant and the law. Finally, this
essay touched on specific points of connection specific to my life.
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