
 

Part I  

Religious-Ethical Empowerment through 
Infusion-Transformation 

An Examination of an Established Approach 

In the introductory review of scholarship, the infusion-transformation 
approach1 to the empowering work of the Spirit in Paul’s ethics has at-
tracted our attention. It entered modern studies of Paul through the publi-
cations of the religionsgeschichtliche Schule, who argued that Paul appears 
to understand the Spirit ‘as a heavenly substance that transforms the hu-
man being substantially’, and that such an ontic transformation of human-
ity produces ethical life as its result (Wrede).2 Also more recent scholars 
adhere to this view of Pauline pneumatology and ethics, as the work of 
Horn demonstrates. According to Horn, Paul is suggesting with his state-
ment that ‘we were all made to drink of one Spirit’ (1 Cor. 12:13), that the 
Spirit has become ‘the substance of the new being’. This means that 
‘Paul... presupposes that the church is familiar with the fact that the Spirit 
is comparable to a substance or fluid which has been incorporated sacra-
mentally into the believer; it has thus become the new substance of his 
existence’.3 Holiness is effectively passed on through the Spirit to the 
believer,4 and ‘with the sacramental transferral of the Spirit an ontic basis 
of the new being is given, from which conduct in harmony with the Spirit 
is to be expected’.5 

In Part I of our study the infusion-transformation approach to the ethical 
work of the Spirit will be carefully scrutinized. For the first time in Pauline 
research every significant textual datum from Paul’s context (ch. 2) and 
from his own writings (ch. 3) that has been put forward in support of this 
view will be analysed critically.6 It will be shown that both the assumed 
                                                 

1 See 1.3. for a definition. 
2 Wrede, ‘Paulus’, 58–59, 61. 
3 Horn, Angeld, 175; 400. 
4 Ibid., 124; 387. 
5 Ibid., 388; 298. 
6 Some scholars have questioned the supposed physical nature of the Spirit before (see 

particularly Bertrams, Wesen, passim; P. Bläser, ‘“Lebendigmachender Geist”: Ein Bei-
trag zur Frage nach den Quellen der paulinischen Theologie’, BEThL 12/13 (1959), 404–
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physical nature of the Spirit as well as the mode of (substance-ontological) 
transformation7 of the believer that is derived from this particular concept 
of the Spirit rest predominantly on a misinterpretation of metaphoric and 
symbolic language. In this context it will be necessary to give some space 
to a methodological discussion of how metaphors can be identified and 
interpreted. We will do this by examining the prominent example of 1QHa 
15.6–7 in section 2.2.2.1. By utilizing the results of our discussions of 
figurative language for the remainder of chapters 2–3 we will offer fresh 
insights into the pneumatology of early Judaism and Paul. 

 

                                                                                                                               
13). However, it seems that the studies of these scholars have not convinced the propo-
nents of a stofflich view of the Spirit as they were based on logical/philosophical reason-
ing and not on exegesis of the actual texts which are believed to portray a physical 
concept of the Spirit.  

7 See 1.3. for the definition of these terms. We do not intend to provide a discussion of 
the question whether Paul had the notion of substance-ontological transformation at all 
(on this see 4.4.1.). Rather, Part I will focus on the infusion-transformation theory which 
has the concept of infusion with a material Spirit as its basis. 



 

Chapter 2 

Infusion-Transformation through a Material Spirit? 
An Investigation of Paul’s Context  

Pauline scholarship has rightly tried to understand Paul from within his 
own context. While past research has at times overemphasized either 
Paul’s Hellenistic or his Jewish background, modern studies come to see 
Paul more and more as ‘a man of two worlds’ who was influenced by both 
Hellenism and Judaism.1 One reason for this welcome development is the 
fact that, since the impact of M. Hengel’s magisterial work Judaism and 
Hellenism, it is generally accepted among scholars that from the middle of 
the third century BCE onwards Judaism came under the influence of Hel-
lenism and thus became Hellenized to various degrees.2 The present study 
is also conducted on the basis of this significant insight. Nevertheless, it is 
still helpful to distinguish between the (non-Jewish) world of Hellenism 
and Hellenization (of Judaism, etc.). Levine points out that ‘Hellenism… 
refers to the cultural milieu (largely Greek) of the Hellenistic, Roman, and 
– to a somewhat more limited extent – Byzantine periods, while Helleniza-
tion describes the process of adoption and adaptation of this culture on a 
local level’.3 It is to the former of these two that we will turn first in our 
examination of the claim that the concept of infusion-transformation was 
part of the ethics of Paul’s context. 

1. Graeco-Roman Literature 
1. Graeco-Roman Literature 

As we have seen in the history of research,4 many New Testament scholars 
who argue that for Paul ethical life is enabled by an infusion-
transformation claim that this is due to Paul’s background in Hellenism. 

                                                 
1 See particularly T. Engberg-Pedersen (ed.), Paul Beyond the Judaism/Hellenism Di-

vide (Louisville: Westminster John Knox Press, 2001), passim. 
2 M. Hengel, Judaism and Hellenism: Studies in their Encounter in Palestine during 

the Early Hellenistic Period (London: SCM Press, 1974), passim. 
3 L.I. Levine, Judaism and Hellenism in Antiquity: Conflict or Confluence? (Seattle: 

UWP, 1998), 16–17. We thus use the term ‘Hellenistic’ more or less interchangeably with 
‘Graeco-Roman’. Accordingly, some of the texts that will be engaged with in the follow-
ing section(s) do not officially belong to the ‘Hellenistic period’ (which ended 30 BCE). 

4 See 1.2.2. and the Appendix. 
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However, when it comes to supporting this claim, only a few of them 
explain what these Hellenistic sources were and how they actually came to 
influence Paul.5 Nevertheless, it is undebated among classicists that a 
number of Hellenists understood pneu/ma as a material substance, and we 
will look in the following at some important sources that give evidence of 
such a pneumatology.6 After that we will ask the question how (and 
whether at all) this pneumatology was related to ethical transformation. 

1.1. The Physical Spirit 

Stoicism is the ancient philosophic school that is best known for its (mate-
rialistic) pneumatology. Its hylozoistic metaphysics is well reflected in 
statements like ‘God is mixed with matter and pervades the whole of it’. It 
is obvious that such immanentism also concerns the pneu/ma, when the 
description continues: 
for if God is on their [i.e. the Stoics’] view body – an intelligent and eternal pneuma – 
and matter is body, first there will again be body going through body; then this pneuma 
will certainly be either one of the four uncompounded bodies which they say are also 
elements, or a compound of them (as, of course they themselves say; for they certainly 

                                                 
5 E.g. Käsemann just declares that ‘pneuma is seen in Hellenistic thought as heavenly 

matter… which has the capacity of penetrating man’s being and, in so doing, to endow 
with a new nature’. The only ‘evidence’ that he provides (without any reference) in 
support of this thesis is Hellenistic Gnosis (Käsemann, ‘Doctrine’, 115; cf. R. Bultmann, 
‘za,w ktl’, TDNT, II, 867). However, as recent scholarship has dated Gnosticism later 
than was assumed at the time of Käsemann, Gnosticism will not be discussed in the 
present work. Cf., e.g., E.M. Yamauchi, ‘Gnosis, Gnosticism’, DPL, 352–53. 

However, scholars who provide some evidence for a material concept of the spirit in 
Hellenism include Horn, Angeld, 55–57; D.B. Martin, The Corinthian Body (New Haven/ 
London: Yale University Press, 1995), 21–25; T.W. Martin, ‘Paul’s Pneumatological 
Statements and Ancient Medical Texts’, in J. Fotopoulos (ed.), The New Testament and 
Early Christian Literature in Greco-Roman Context: Studies in Honor of David E. Aune; 
SNT 122 (Leiden: Brill, 2006), passim; most recently also Engberg-Pedersen, Cosmolo-
gy, esp. 19–22. It should be noted that these scholars frequently do not differentiate 
between occurrences of pneu/ma that refer to either the divine or the atmospheric, cosmo-
logical or anthropological spirit. This may lead to inexactness in their results, as this 
distinction was of significance at least for some ancient writers of the Jewish-Christian 
tradition (see, e.g., Philo, Gig. 26–27; Rom. 8:16). 

6 For a broader overview on pneu/ma in Graeco-Roman literature, see G. Verbeke, 
L’Évolution de la Doctrine du Pneuma: du Stoïcisme à S. Augustin; BISPUL (Paris: 
Desclée de Brouwer, 1945), passim; H. Kleinknecht, ‘pneu/ma( pneumatiko,j’, TDNT, VI, 
334–43, 354–57; W. Wili, ‘Die Geschichte des Geistes in der Antike’, EvJ 13 (1945), 49–
93; T. Paige, ‘Who Believes in “Spirit”? Pneu/ma in Pagan Usage and Implications for the 
Gentile Christian Mission’, HTR 95 (2002), 417–36; V. Rabens, ‘Geistes-Geschichte: Die 
Rede vom Geist im Horizont der griechisch-römischen und jüdisch-hellenistischen 
Literatur’, ZNT 25 (2010), 46–55. 
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suppose that pneuma has the substance of air and fire), or, if it is something else, the 
divine body will be a fifth substance (Alex. Aphr., Mixt. 225.1–10). 

Therefore, pneu/ma ‘pervades all bodies by being mixed with all of them’ 
(ibid., 224.14–16). Furthermore, Galen says that the Stoics have learnt 
from Hippocrates about ‘the so-called material pneuma [pneu/ma… u`liko,n], 
which is analogous to dry and moist nutriment’ (Galen, Plac. Hipp. Plat. 
2.8.39).7  

While it may be an overstatement to say that the pneumatology of the 
Stoics has influenced the majority of the succeeding philosophical 
schools,8 one certainly finds a number of individual treatments of pneuma-
tology that give evidence of Stoic influence. For example, in Plutarch’s De 
Defectu Oraculorum, Lamprias shares the Stoic view of the spirit in his 
explanation of Delphic inspiration:  
the mantiko.n r`eu/ma kai. pneu/ma is most divine and holy, whether it issue by itself through 
the air or come in the company of running waters; for when it is instilled into the body 
[or: mixed into (katameignu,menon… eivj to. sw/ma)], it creates in souls an unaccustomed 
and unusual temperament… [i.e.] it opens up certain passages through which impressions 
of the future are transmitted (432D–E).9  

                                                 
7 Other passages that may show that the Stoics thought of the spirit as a substance in-

clude Chrysippus, Frag. 715; 1009; 1027; Galen, Plac. Hipp. Plat. 2.8.48; Sextus Em-
piricus, Pyr. 3.218; Plotinus, Enn. 4.7.4. On pneu/ma in Stoicism see further S. Sambursky, 
Physics of the Stoics (London: Routledge, 1959), esp. 21–48; J.M. Rist, ‘On Greek 
Biology, Greek Cosmology and Some Sources of Theological Pneuma’, in J.M. Rist, 
Man, Soul and Body: Essays in Ancient Thought from Plato to Dionysius; CS 549 (Alder-
shot/Brookfield: Variorum, 1996), 27–47; M. Klinghardt, ‘Unum Corpus: Die genera 
corporum in der stoischen Physik und ihre Rezeption bis zum Neuplatonismus’, in A. von 
Dobbeler (ed.), Religionsgeschichte des Neuen Testaments; FS K. Berger (Tübingen: 
Francke, 2000), esp. 198–99; M.J. White, ‘Stoic Natural Philosophy (Physics and Cos-
mology)’, in B. Inwood (ed.), The Cambridge Companion to the Stoics; CCP (Cam-
bridge: Cambridge University Press, 2003), 134–35; M.V. Lee, Paul, the Stoics, and the 
Body of Christ; SNTSMS 137 (Cambridge: Cambridge University Press, 2006), 49–54; 
J.R. Levison, Filled with the Spirit (Grant Rapids/Cambridge: Eerdmans, 2009), 137–42; 
Engberg-Pedersen, Cosmology, esp. 19–22. For the materialistic conception of power in 
Stoicism, see p. 38 below. 

8 See the discussion below. 
9 This text gives evidence of (physical) infusion. However, it does not parallel the 

concept of infusion-transformation that will be discussed below as there is no connection 
with ethics. On this prophetic inspiration, see further Verbeke, Évolution, 268–78; on 
further ancient explanations of the divination at Delphi: S. Price, ‘Delphi and Divina-
tion’, in P.E. Easterling and J. Muir (eds.), Greek Religion and Society (Cambridge: 
Cambridge University Press, 1985), 138–41; Paige, ‘Usage’, 428–29; C. Tibbs, Religious 
Experience of the Pneuma: Communication with the Spirit World in 1 Corinthians 12 and 
14; WUNT II/230 (Tübingen: Mohr Siebeck, 2007), 115–19. On pneu/ma in Plutarch: F. 
Büchsel, Der Geist Gottes im Neuen Testament (Gütersloh: Bertelsmann, 1926), 49–53. 
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Likewise, Stoic thinking is also evident in the much later Pseudo-Aristotle 
when he delineates that pneu/ma ‘means that which is in plants and animals 
and pervading every substance that brings life and generation’ (Mund. 
4.394b). Finally, in some writings of the Corpus Hermeticum a Stoic 
pneumatology possibly shines through.10 For instance, in Hermetic Excerpt 
23.14–15 God is said to have taken ‘of his own pneu/ma as much as would 
suffice, and blended it with intelligent fire, and mingled the blend with 
certain other materials [u[laij] unknown to men’ in order to create ‘soul-
stuff’.11 

It is generally undisputed that the Stoic system could be described as 
‘materialistic monism’.12 However, Martin goes much further by saying 
that within Hellenism in general there was no distinction at all between the 
material and the immaterial. According to Martin, all ancients were monis-
tic,13 and the kind of dualism of which many think as Platonic was really 
developed only by Descartes. Moreover, Martin claims that Platonism had 
lost its influence from the first century BCE onwards, where after Stoicism 
became the dominant philosophy.14 

However, for one thing, the fact that the Platonic Academy as such no 
longer existed after 88 BCE does not necessarily imply that Platonism had 
entirely lost its influence on the philosophy at the turn of the ages. Slezák 
has even stated recently that ‘[n]ach der vorübergehenden Abkehr der 
Akademie von P[laton] in der skeptischen Phase… erhob sich P[laton]s 

                                                 
10 Corp. Herm. 3.1b, 2b; 10.13, 17 perhaps evidence such a notion. However, to inter-

pret the power(s) mentioned in 13.9 to be a substance and to say that this substance is the 
Spirit, as Stuhlmacher does (Stuhlmacher, Gerechtigkeit, 218), seems a bit too far-
fetched.  

11 On the somatic nature of the (anthropological) spirit in Corpus Hermeticum, see 
further C.H. Dodd, The Interpretation of the Fourth Gospel (Cambridge: Cambridge 
University Press, 1953), 216–19; W. Bousset, ‘J. Kroll, Die Lehren des Hermes Tris-
megistos’, in W. Bousset, Religionsgeschichtliche Studien: Aufsätze zur Religions-
geschichte des Hellenistischen Zeitalters; SNT 50 (Leiden: Brill, 1979), 172–80. 

12 See B. Inwood, ‘Stoizismus’, DNP, XI, 1015. However, see also A.A. Long, Helle-
nistic Philosophy: Stoics, Epicureans, Sceptics (London: Duckworth, 1974), 154. 

13 However, see Martin, Body, 272 n.10 (cf. p. 115), where he says that dualism ‘was 
simply “in the air” in first-century popular philosophy’. 

14 Ibid., 12, 15. Martin partly builds these assertions on Dillon, who writes that ‘the 
disappearance from the philosophic scene, after 88 B.C., of the Platonic Academy as an 
institution is now, I think, following the researches of John Lynch and John Glucker, an 
accepted fact’ (J.M. Dillon, ‘“Orthodoxy” and “Eclecticism”: Middle Platonists and Neo-
Pythagoreans’, in J.M. Dillon and A.A. Long (eds.), The Question of “Eclecticism”: 
Studies in Later Greek Philosophy; HCS (London: UCP, 1988), 103, referring to J.P. 
Lynch, Aristotle’s School: A Study of a Greek Educational Institution (London: UCP, 
1972), 177–89, and J. Glucker, Antiochus and the Late Academy; H.UAN 56 (Göttingen: 
Vandenhoeck & Ruprecht, 1978). 
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Œuvre ab dem 1.Jh.v.Chr. zur dominierenden (Mittelplatonismus), und 
schließlich zur allein bestimmenden Kraft (Neuplatonismus)’.15 

More important, however, is the question whether modern scholarship is 
indeed guilty of projecting Cartesian dualism onto the ancient mind of 
monism. To answer this question properly would mean to engage in an 
extensive study;16 however, it will suffice for our purposes to offer a few 
suggestions that throw critical light on Martin’s sweeping statement. 

Martin builds his thesis that Plato was no immaterial/material dualist 
mainly on what Plato says in the Timaeus, 39E–40A. According to Martin, 
Plato teaches here that ‘the divinities are material (in our sense of the 
word) in so far as they are made of fire and are spherical’.17 Martin’s ar-
gument presupposes that Plato understood both fire and what is spherical 
as material. Unfortunately, however, Martin never provides evidence for 
this supposition. As it is debatable how Plato and other Hellenists compre-
hended the nature of these elements,18 it would be better not to rest an 
argument for the materiality of the divine on such evidence. What is more, 
both ancient (see, e.g., Plutarch, Mor. 882D) and modern scholars assert 
that Plato did have a notion of the immaterial and that he differentiated it 
from the material world.19 Plato’s concept of the immateriality of the di-

                                                 
15 T.A. Slezák, ‘Platon’, DNP, IX, 1107. Cf. S. Lange, ‘The Wisdom of Solomon and 

Plato’, JBL 55 (1936), 302. Martin admits that Platonism existed even after the decline of 
Academic Platonism and mentions Philo as an example. However, he emphasizes that 
this is a Stoicized Platonism (Martin, Body, 13). For a balanced overview over the domi-
nant philosophical schools in the Hellenistic period, see A.A. Long and D.N. Sedley, The 
Hellenistic Philosophers. Vol. 1: Translation of the Principal Sources, with Philosophical 
Commentary (Cambridge: Cambridge University Press, 2001 [19871]), xi, 1–6. 

16 Like, e.g., C. Baeumker, Das Problem der Materie in der griechischen Philosophie: 
eine historisch-kritische Untersuchung (Münster: Aschendorffsche Buchhandlung, 1890). 

17 Martin, Body, 11. 
18 E.g., Leisegang believes that many Greek philosophers conceived aether, light, fire 

and air as incorporeal and immaterial (H. Leisegang, Der Heilige Geist: Das Wesen und 
Werden der mystisch-intuitiven Erkenntnis in der Philosophie und Religion der Griechen, 
I/1: Die vorchristlichen Anschauungen und Lehren vom PNEUMA und der mystisch-
intuitiven Erkenntnis (Leipzig: Teubner, 1919), 29 n.1; followed by L. Dürr, Die Wertung 
des göttlichen Wortes im alten Testament und im antiken Orient: Zugleich ein Beitrag zur 
Vorgeschichte des neutestamentlichen Logosbegriffes; MVAG 42/1 (Leipzig: Hinrichs, 
1938), 146 n.3). 

19 M. Pohlenz, ‘Stoa und Semitismus’, JWJ 2 (1926), 261; F. Rüsche, ‘Pneuma, Seele, 
Geist: Ein Ausschnitt aus der antiken Pneumalehre’, TGl 23 (1931), 611; F. Rüsche, Das 
Seelenpneuma: Seine Entwicklung von der Hauchseele zur Geistseele – Ein Beitrag zur 
Entwicklung der antiken Pneumalehre; SGKA 18/3 (Paderborn: Schöningh, 1933), 10, 
16; Stead, Substance, 146. On (the lack of) pneu/ma in Plato, see, e.g., H. Siebeck, ‘Die 
Entwicklung der Lehre vom Geist (Pneuma)’, ZVS 12 (1880), 387–89; Wili, ‘Geschich-
te’, 81, 86, followed by Horn, Angeld, 57 n.6; Paige, ‘Usage’, 424; Engberg-Pedersen, 
Cosmology, 210–11 n.21. 
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vine even influenced the late Stoic writer Poseidonius who comprehended 
pneu/ma as being immaterial, as Rüsche and Wili contend.20  

The statement that the ancient mind could not but conceive everything, 
including pneu/ma, as either fine or heavy matter21 thus seems ill-founded.22 
Apart from this, it needs to be borne in mind that we have discussed in this 
section only those passages that potentially portray a physical view of 
pneu/ma. However, a broader look at Graeco-Roman literature uncovers 
different and contradictory images of the nature of ‘spirit’.23 

1.2. Infusion-Transformation 

It has already been mentioned that the proponents of infusion-transfor-
mation regard Hellenism as the breeding ground of this concept of ethical 
enabling in Paul. For example, Horn explains in the conclusion to his 
analysis of the background of pneumatic enthusiasm in the church at Co-
rinth that ‘Die gemeinantike Wasser-Geist-Metaphorik läßt im Taufritus 
den Ort erblicken, wo das pneu/ma substanzhaft übermittelt wird und den 
Täufling in einem magischen Sinn als pneumatiko,j verstehen läßt.’24 How-
ever, as Horn does not provide textual evidence for this ‘common view of 
antiquity’25 we will need to scrutinize the potential evidence ourselves. 
                                                                                                                               

Similar questions can be raised concerning Martin’s almost identical argument 
regarding Aristotle (Martin, Body, 8). See particularly Stead, who points out that Aris-
totle had a concept of immaterial being (Stead, Substance, 89–97; cf. Rüsche, ‘Pneuma’, 
612–13, 617; Rüsche, Seelenpneuma, 10, 16). Also Aristotle’s concept of pneu/ma was 
most likely that of an immaterial and not of a material substance (see, e.g., M. Heinze, 
Die Lehre vom Logos in der griechischen Philosophie (Oldenburg: Schmidt, 1872), 73; 
Rüsche, Seelenpneuma, 7; Horn, Angeld, 57 n.6). However, this aspect of his view of 
pneu/ma remains somewhat obscure (see, e.g., Gen. An. 2.3, 736b; 2.6, 744a; and the 
discussions in F. Solmsen, ‘The vital Heat, the inborn Pneuma and the Aether’, in F. 
Solmsen, Kleine Schriften. Vol. 1; Collectanea 4/1 (Hildesheim: Georg Olms Verlags-
buchhandlung, 1968), 605–611; M.C. Nussbaum, Aristotle’s De Motu Animalum (Prince-
ton: Princeton University Press, 1978), 158–64; G. Freudenthal, Aristotle’s Theory of 
Material Substance: Heat and Pneuma, Form and Soul (Oxford: Clarendon, 1995), 106–
48). 

20 Rüsche, Seelenpneuma, 7, 17 [but see 11]; Wili, ‘Geschichte’, 86; followed by 
Horn, Angeld, 57 n.6; however, see also E.d.W. Burton, Spirit, Soul, Flesh; HLSLNT II/3 
(Chicago: University of Chicago Press, 1918), 121. This return to the Platonic tradition 
gives further support to Slezák’s assessment above of the influence of Platonism (cf. also 
Siebeck, ‘Lehre’, 387; Leisegang, Geist, 30 n.1; Brandenburger, Fleisch, 159). 

21 On this distinction, see further Martin, Body, 10. 
22 This conclusion has recently been confirmed by Engberg-Pedersen, ‘Spirit’, 182 

n.18. 
23 Cf. the works cited in n.6 above.  
24 Horn, Angeld, 248. 
25 Horn admits that the religionsgeschichtlich comparison shows that in the texts of 

the mystery cults the spirit is not conferred on the person to be baptized, and that the 
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One of the two possible sources for the concept of infusion-transfor-
mation is the philosophy of Stoicism. We have seen above that the litera-
ture by and about the Stoics clearly indicates that major strands of Stoi-
cism had a materialistic concept of pneu/ma. Hence, the first constituent of 
the infusion-transformation approach is given. Another presupposition for 
this concept to work seems to be present too: in contrast to Plato, Aristotle 
and other ancient philosophers, the Stoics understood the human soul to be 
physical,26 so that the idea of an (in)fusion with the potentially ethically 
overwhelming material spirit might be thought at least possible. 

However, the central question is whether these material concepts of 
spirit and soul were connected by the Stoics to the sphere of ethics. On the 
one hand, it is clear that it was an ideal of Stoic ethics to live in accordance 
with both human nature in general as well as with one’s own nature in 
particular (which is part of common Nature).27 According to this last as-
pect, the constitution of an individual determines his ethical life (cf. Alex. 
Aphr., Fat. 196.24–197.3 [LS 61M]; Seneca, Ep. 41.9; 94.8). On the other 
hand, the Stoics ascribed a powerful role to pneu/ma in causing differences 
in things by differentiation of itself. Pneu/ma possesses the power to act and 
to fashion matter by virtue of the fact that it is a corporeal entity.28 

Against the background of these various aspects of Stoic ethics and 
physics one might suppose that the Stoics really did have a concept of 
infusion-transformation. Indeed, on a closer look one discovers that the 
fashioning force of pneu/ma is not limited to cosmology but also includes 
anthropology. All bodily sensation occurs as the result of the transmission 
of impulses from the peripheral sense organs through the medium of dif-
ferent pneu,mata to the command centre (Iamblichus, Anima 1.368 [LS 
53K]). Chrysippus explains bodily tension by means of an image of the 
spider in its web: if a small insect lands in the web, the impulse is trans-
                                                                                                                               
Mithras liturgy evidences a different pneumatology too (Ibid., 244–45, 245 n.71). Cf. R. 
Bultmann, Theology of the New Testament. Vol. 1 (London: SCM Press, 1952), 141. 

26 So, e.g., Cicero, Tusc. 1.10.20; Seneca, Ep. 106.4–5; Diogenes Laertius 7.156–57. 
Cf. M. Pohlenz, Die Stoa: Geschichte einer geistigen Bewegung. Vol. 2 (Göttingen: 
Vandenhoeck & Ruprecht, 19643), 73–74; Long, Philosophy, 151; Long and Sedley, 
Philosophers. I, 274; D.E. Aune, ‘Human Nature and Ethics in Hellenistic Philosophical 
Traditions and Paul: Some Issues and Problems’, in T. Engberg-Pedersen (ed.), Paul in 
his Hellenistic Context; SNTW (Edinburgh: T. & T. Clark, 1994), 292–94; on Aristotle 
see particularly A. Scott, Origen and the Life of the Stars: A History of an Idea (Oxford: 
Clarendon, 1991), ch. 2, esp. p. 27.  

27 E.g. Cicero, Off. 1.110–11 [LS 66E]; cf. A.A. Long, Stoic Studies (Cambridge: 
Cambridge University Press, 1996), 140–44, 147; Inwood, ‘Stoizismus’, 1013–14. 

28 Cf. Cicero, Acad. 1.39 [LS 45A]; Alex. Aphr., Mixt. 225.1–2 [LS 45H]; Long, Phi-
losophy, 160, 150, 148, 161; Long and Sedley, Philosophers. I, 273–74; M. Forschner, 
Die Stoische Ethik: Über den Zusammenhang von Natur-, Sprach- und Moralphilosophie 
im altstoischen System (Stuttgart: Klett-Cotta, 1981), 61. 
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mitted to the spider at the web’s centre as a result of the tension in the 
web.29 This physical animation of all biological operations within the 
human being also extends to one’s feelings and character. Even virtues and 
vices are different physical states, so that one can say that ethical action is 
derived from a particular physical disposition.30 

However, despite some claims to the contrary, one only finds very few 
Stoic texts in which the ethical effect of pneu/ma is explicitly treated. For 
example, in his description of Stoic physics, Diogenes Laertius only men-
tions in passing that the Stoics ‘consider that the passions are caused by 
the variations of the vital breath’ (aivti,aj de. tw/n paqw/n avpolei,pousi ta.j 
peri. to. pneu/ma tropa,j, 7.158).31 Moreover, even what seems to be the 
only extant text written by one of the (later) Stoics themselves that explic-
itly connects pneu/ma and ethics (though not on the grounds of physics) 
shows differences to infusion-transformation: in Ad Lucilium Epistulae 
Morales 41.1 Seneca says that ‘a holy spirit indwells within us, one who 
marks our good and bad deeds, and is our guardian. As we treat this spirit, 
so are we treated by it. Indeed, no man can be good without the help of 
God.’ In this passage, Seneca clearly connects ethics to a holy spirit. When 
he later asks the question what this ‘property of the human’ is, he answers 
that the spirit ‘is soul, and reason brought to perfection in the soul. For a 

                                                 
29 Calcidius 220 (SVF 2.879; [LS 53G part]). Cf. M. Lapidge, ‘Stoic Cosmology’, in 

J.M. Rist (ed.), The Stoics; MTS 1 (Berkeley: University of California Press, 1978), 172–
73. 

30 See, e.g., Sextus Empiricus, Pyr. 3.188: the ‘goods of the soul are certain arts, 
namely the virtues… [T]here takes place in the ruling principle [h`gemoniko,n], which 
according to them [i.e. the Stoics] is breath [pneu/ma], a deposit of perceptions, and such 
an aggregation of them as to produce art...’. Cf. Seneca, Ep. 106; Plutarch, Stoic. rep. 
1034D–E [LS 61C]; D. Frede, ‘Stoic Determinism’, in B. Inwood (ed.), The Cambridge 
Companion to the Stoics; CCP (Cambridge: Cambridge University Press, 2003), 185 
(citing Philo, Leg. All. 2.22 [SVF 2.458] in support; cf. Philo, Deus Imm. 35, where 
pneu/ma is described as the e[xij of wood and stone). For further discussion, see F. Solm-
sen, ‘Cleanthes or Posidonius? The Basis of Stoic Physics’, in F. Solmsen, Kleine Schrif-
ten. Vol. 1; Collectanea 4/1 (Hildesheim: Georg Olms Verlagsbuchhandlung, 1968), 451–
52 (who emphasizes that there is no specific evidence amoung the Stoics on how they 
related pneu/ma to the qermo,n of the soul); Long, Philosophy, 162–63; B. Inwood, Ethics 
and Human Action in Early Stoicism (Oxford: Clarendon, 1985), 31, 39, 144, 166; Rist, 
‘Biology’, 46; C. Gill, The Structured Self in Hellenistic and Roman Thought (Oxford: 
Oxford University Press, 2006), 80.  

31 Engberg-Pedersen mentions an additional passage that may give evidence of the 
connection of pneu/ma and ethics in Stoicism. He submits that, according to Cicero, Nat. d. 
2.167, the following is ‘required for human beings to see completely aright: a particularly 
strong “portion” of the pneuma of the Stars “blown into them” from above, which will 
generate the proper tension in their nous’ (Engberg-Pedersen, Cosmology, 21). However, 
Cicero speaks about divine inspiration (aliquo adflatu divino), and neither the text nor 
the context explicitly connects this to a physical ‘pneuma of the Stars’. 



 1. Graeco-Roman Literature  33 

human is a reasoning animal. Therefore, one’s highest good is attained, if 
he has fulfilled the good for which nature designed him at birth’ (41.8–9). 
Accordingly, while there are similarities with infusion-transformation, the 
differences cannot be obliterated: for Seneca the holy spirit is part of hu-
man nature since birth. It is not infused into people at conversion-
initiation, enabling henceforth ethical life. Rather, the holy spirit is identi-
fied with the human spirit/soul/reason (cf. 41.5–7), as for Seneca ‘living 
according to reason (the Stoic ideal) and living according to one’s own 
nature are synonymous because one’s own nature consists in part of a 
spirit, the god within’.32  

Generally speaking, therefore, Büchsel and Keener have rightly pointed 
out that for the Stoics, the physical concept of pneu/ma did not explicitly 
play a central role in their ethics but in their physics.33 We can thus con-
clude that the Stoics had a materialistic pneumatology, but not an ethic of 
substantive transformation that is built upon it. After birth, a supplemen-
tary increase or ‘compression’ of one’s individual pneu/ma through external 
intervention by the divine is not intended in Stoic philosophy. Rather, 
cognitive transformation through philosophy and active reasoning played a 
central role in Stoic ethics.34 Philosophy’s ethical function is understood as 
that of toning up the soul – developing its muscles, assisting its use of its 
own capabilities more effectively (Seneca, Ep. 15).35 
                                                 

32 J.R. Levison, The Spirit in First Century Judaism; AGJU 29 (Leiden: Brill, 1997), 
71, cf. 147; Levison, Filled with the Spirit, 141–42. On Seneca, Ep. 41, see the detailed 
discussion in J. Ware, ‘Moral Progress and Divine Power in Seneca and Paul’, in J.T. 
Fitzgerald (ed.), Passions and Moral Progress in Greco-Roman Thought; RMCS (Lon-
don: Routledge, 2008), 267–83. 

The pantheistic concept of God that shines through in this passage and that is charac-
teristic of Stoicism in general (cf. Cicero, Leg. 1.9.27; Galen, Plac. Hipp. Plat. 4.5.3–8; 
Diogenes Laertius 7.158–59; Frede, ‘Determinism’, 202) constitutes an additional con-
trast to the alleged concept of infusion-transformation in Paul. 

33 Büchsel, Geist, 47; Keener, Spirit, 7. However, physics and ethics are interrelated, 
as we have seen above. 

34 See, e.g., Seneca, Ep. 6.1–2; 73.15–16; 110.1, 10; Marcus Aurelius 8.14 [LS 61P]. 
Cf. Long and Sedley, Philosophers. I, 346–54, 359–68, 381–86; Forschner, Ethik, 151; 
M. Nussbaum, The Therapy of Desire: Theory and Practice in Hellenistic Ethics (Prince-
ton: Princeton University Press, 1994), esp. ch. 9; C. Horn, Antike Lebenskunst: Glück 
und Moral von Sokrates bis zu den Neuplatonikern; BsR 1271 (Munich: C. H. Beck, 
1998), chs. 1 and 4; T. Engberg-Pedersen, Paul and the Stoics (Edinburgh: T. & T. Clark, 
2000), ch. 3; Ware, ‘Progress’, 267–83; Johnson, Gentiles, 70–71. 

35 This is not just a metaphor but a physical idea, as Nussbaum, Therapy, 317–18, 
points out. On Stoic physics of the mind, see Long and Sedley, Philosophers. I, 313–23. 
On the potential change of one’s soul, see Plutarch, Prof. 75C [LS 61S]; Comm. Not. 
1063B [LS 61T] (cf. Long and Sedley, Philosophers. I, 368, 385–86; S.K. Stowers, ‘Does 
Pauline Christianity Resemble a Hellenistic Philosophy?’, in T. Engberg-Pedersen (ed.), 
Paul Beyond the Judaism/Hellenism Divide (Louisville: Westminster John Knox Press, 



34 Chapter 2: Infusion-Transformation in Paul’s Context? 

The other potential source that might give evidence for the presence of 
the infusion-transformation approach within Hellenistic pneumatology is 
the Corpus Hermeticum.36 Stuhlmacher needs to be commended for being, 
as it seems, the only one who provides a reference for the thesis that, like a 
Hellenist, Paul thought of the Spirit as a mighty substance which elimi-
nates avdiki,a within a person in a powerful act of ontic change, namely 
Corpus Hermeticum 13.9.37 Unfortunately, however, ‘spirit’ is not men-
tioned at all in 13.9 or its cotext, so that Stuhlmacher’s thesis cannot be 
verified. In a similar manner, Willoughby claims that in Hermeticism the 
individual was in a  
supreme moment of ecstasy… endowed with spirit, a deific light-substance, and equipped 
with gnosis, a divinely given mental illumination absolutely essential to salvation. As a 
result of this rebirth, the individual felt himself possessed of such divine power that he 
could live an upright moral life.38  

However, Willoughby provides no textual evidence for this thesis; and 
where he does give references, these are not always translated accurately 
(e.g., in his rendering of 7.3 he translates nou/j as ‘spirit’). Moreover, while 
he uses this text to support his statement that ‘in the moral life of the re-
generate, the spirit was given a notable rôle to play’, Willoughby nonethe-
less has to admit that in Hermeticism the emphasis in (ethical) transforma-
tion is on nou/j and not on pneu/ma (so, e.g., 4.4–5; cf. 10.6).39 Indeed, in 
those places where Hermeticism does mention substance-ontological trans-
formation, this is based on the ecstatic apprehension of the (avsw,matoj)40 
gnw/sij of the Go(o)d (10.6, 9), and not on infusion with pneu/ma.41 Besides, 
unlike in infusion-transformation, the rebirth experience in Hermeticism is 
a process that requires careful preparation.42 
                                                                                                                               
2001), 91), and Seneca, Ep. 6.1–2: ‘I am being not only reformed, but transformed’. 
While this is a sudden change in which ‘my spirit [animi] is altered into something 
better’, it is nonetheless not yet complete (there are ‘elements within me which need to 
be changed’). Moreover, it is placed within the relational context of friendship (6.2–7), 
not physics. Seneca is clear that ‘the living voice and the intimacy of a common life will 
help more than the written word’ of books (6.5). 

36 On the Hellenistic mystery cults as a third option, see n.25 above and Paige, ‘Us-
age’, 431–33. 

37 Stuhlmacher, Gerechtigkeit, 218. Cf. pp. 221, 230, where he does not give textual 
evidence for this ‘Hellenistic view’. 

38 H.R. Willoughby, Pagan Regeneration: A Study of Initiations in the Graeco-Roman 
World (Chicago: University of Chicago Press, 1929), 221; cf. 260. 

39 Ibid., 219. 
40 10.9, cf. 4.5. Matter, per contra, is frequently perceived as evil (see, e.g., 10.10, 

15). 
41 Cf. J. Dey, PALIGGENESIA: Ein Beitrag zur Klärung der religionsgeschichtlichen 

Bedeutung von Tit 3,5; NTA 17.5 (Münster: Aschendorff, 1937), 119–23. 
42 On the latter, cf. Willoughby, Regeneration, 220–21. 
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We have thus observed that, although it has been repeatedly attempted 
to portray Hellenism as the breeding ground of infusion-transformation, we 
can merely confirm that Stoicism provided a number of rudimental presup-
positions for this theory. However, the chain of argument ‘infusion by a 
material pneu/ma results in a substance-ontological transformation which 
results in ethical life’ as such could not be found in Graeco-Roman litera-
ture (at least up to 100 CE).43 

2. Judaism 
2. Judaism 

After having established that a number of Hellenists were well-acquainted 
with a physical conception of pneu/ma but not with the idea of infusion-
transformation as such, we now seek to find out whether Judaism provides 
better support for this approach. As the aim of this section is to investigate 
those passages that have been put forward by the proponents of the infu-
sion-transformation approach, it should be noted that the results of this 
analysis will therefore not provide evidence as to what was the dominant 
view regarding the Spirit’s nature or the Spirit’s ethical work in the differ-
ent strands of Judaism (on this matter, see 5.1.). 

The Jewish sources which are said to give confirmation to the infusion-
transformation approach and its presupposed concept of the Spirit will now 
be explored in the order of their probable chronology and degree of Hel-
lenization.44 The chief texts, namely the Hebrew Bible, Qumran, Joseph 
and Aseneth and Philo will be analysed in the main body, whereas the 
Apocrypha, Pseudepigrapha and Rabbinical texts will receive briefer 
treatment in the footnotes. 

2.1. The Hebrew Bible 

As far as the Hebrew Bible is concerned, it appears that no-one has argued 
that the Spirit transforms people substance-ontologically because of the 
physical nature of the Spirit. Nevertheless, scholars have argued that x;Wr 
was conceived as a physical substance in the Old Testament. 

Although it was Gunkel who put forward that ‘the real definition of the 
Spirit’ and the chief factor of the concept of the Spirit in the Old Testament 

                                                 
43 With regard to the potential reception of Stoic pneumatology in Paul’s churches, see 

3.3. below. 
44 On the classification of different ‘degrees of Hellenization’, see art. ‘Hellenization’, 

DJBP, I, 286; J.M.G. Barclay, Jews in the Mediterranean Diaspora: From Alexander to 
Trajan (323 BCE – 117 CE) (Edinburgh: T. & T. Clark, 1996), 82–124. 
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and in early Judaism ‘is always that he is a supernatural power’,45 it was 
the same scholar who provided the most sophisticated argumentation for 
the view that ancient Judaism understood the Spirit also as a ‘supernatural 
substance’. We will briefly look at Gunkel’s argumentation and subse-
quently offer an evaluation of it.  

Gunkel believes that the Spirit is conceived of as a physical substance 
because it is compared to wind in the Old Testament. In fact, the same term 
is used for Spirit and wind, which leads to the conclusion that ‘the Hebrew 
conceived of the Spirit as a kind of wind, more mysterious, more supersen-
sual, perhaps, but nonetheless as a delicate, airy substance’. Why is the 
wind believed to be a material substance? For Gunkel the reason is the 
presence of formulations like ‘the “weight” of the wind’ (Job 28:25) and 
‘the “storehouses” of the wind’ (Ps. 135:7; Jer. 10:13; Job 37:9). He argues 
that the underlying reason for the analogy of the Spirit with the wind is 
that ‘both are mighty in their effects, mysterious…, imperceptible to the 
human eye, not weighable by human measure, and not to be restrained by 
human strength’.46 And, besides that,  
the notion of a force without any material substrate requires a highly developed capacity 
for abstraction which we may not assume the ancient Hebrews had. Indeed, we can say 
that the more vividly the Spirit’s activities are experienced, and the more lively and 
graphically he is conceived, the more certainly the Spirit will be taken as a supersensous 
substance.47 

Gunkel thus establishes his view of the Old Testament conception of the 
nature of the Spirit from his comparison with what he believes was the Old 
Testament concept of ‘wind’.48 He may indeed be right when he says that 
the reason why the term x;Wr came to be used not only for wind but also for 
(God’s) Spirit is to be seen in the fact that both are mighty in their effects 
and indifferent to human measurements. It is questionable, however, 

                                                 
45 H. Gunkel, The Influence of the Holy Spirit: The Popular View of the Apostolic Age 

and the Teaching of the Apostle Paul (Philadelphia: Fortress Press, 1979), 64, italics 
added. 

46 Ibid., 60. 
47 Ibid., 59, cf. 61. 
48 Gunkel was followed in his reasoning by P. Volz, Der Geist Gottes und die ver-

wandten Erscheinungen im Alten Testament und im anschließenden Judentum (Tübingen: 
J.C.B. Mohr (Paul Siebeck), 1910), 57–59, and others. Burton follows Gunkel too, but he 
rightly remarks that the possibility that spirit was an immaterial substance was ignored 
by Gunkel and his conversation partners, ‘probably with reason in view of the lack of 
evidence that the Hebrews ever thought of immaterial substance’. Burton thinks that it is 
neither possible to go with certainty beyond Gunkel’s results nor beyond the observation 
that the Hebrews denied to spirit the ordinary attributes of matter (Burton, Spirit, 58). 
However, we will demonstrate below that even Gunkel went beyond the boundaries of 
sound interpretation. 
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whether one should necessarily conclude that if one of them (i.e. the wind) 
might be of physical nature, this needs to be true for the other of them (i.e. 
the Spirit) too.  

Apart from that, it is doubtful whether the Hebrew Bible conceives of 
the wind as a (material) substance at all. The proof texts which Gunkel 
provides for this view are taken exclusively from poetic genre. However, 
we will see below (2.2.2.1.) that it is illegitimate to establish a scientific 
definition of the ontology of the Spirit on the basis of what appears to be 
strongly metaphorical language. For now it should suffice to illustrate this 
point from a different piece of Old Testament poetry that also contains 
‘cosmological’ imagery: 
LORD my God, you are very great. 

You are clothed with honour and majesty, wrapped in light as with a garment. 
You stretch out the heavens like a tent, 

you set the beams of your chambers on the waters, 
you make the clouds your chariot, you ride on the wings of the wind, 

you make the winds your messengers, fire and flame your ministers (Ps. 104:1–4). 

Does the Psalmist believe that God, honour, majesty and light are material 
objects?49 And, could the same indeed be said of the wind as it has ‘wings’ 
on which God can ride? According to such a method of interpretation, 
however, the wind would at the same time be a personal subject who can 
act as a messenger. For this reason, Gunkel would have been much more 
persuasive had he been able to provide philosophical/scientific discourses 
in the Hebrew Bible that would pertain to the matter under question. That, 
however, would have proved a challenging task since such discourses are 
not evident in the Hebrew Bible.50  

Leading on from that, the second pillar of Gunkel’s argument is also 
founded on shaky grounds, namely on the claim that ancient Hebrews did 
not have ‘a highly developed capacity for abstraction’ and therefore could 

                                                 
49 For a discussion of the incorporeity of God in the OT, see A. Schart, ‘Die “Gestalt” 

YHWHs: Ein Beitrag zur Körpermetaphorik alttestamentlicher Rede von Gott’, TZ 55 
(1999), 26–41. 

50 Regarding the OT concept of x;Wr, see also Gese’s interesting comment that ‘das 
Riechen ebenso wie das Luftförmige für alttestamentliches Verständnis als immateriell 
gilt. Es gibt als Materielles nur Flüssiges und Festes, denn das hat beides feste Ausdeh-
nung. Der Ausdehnungsbegriff setzt den Materiebegriff. Was keine feste Ausdehnung hat, 
ist nicht Materie. Die Magdeburger Kugeln sind noch nicht erfunden, und die einfache 
sinnliche Wahrnehmung ist ja die, daß Ausdehnung Materie bestimmt, nicht Gewicht, wie 
wir das haben’ (P. Stuhlmacher, ‘Hartmut Gese about “Das Alte Testament in der Johan-
nesoffenbarung”’ (University of Tübingen: Unpublished Minutes of an Obersemi-
nar/Sozietät Session, 04.07.2000), 3). This criticism would also apply to Gunkel’s inter-
pretation of the passages of the OT Pseudepigrapha mentioned in Gunkel, Influence, 60. 
See further Appendix 1.3., esp. n.53. 
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not but have the concept of the Spirit that is suggested by Gunkel. How-
ever, it is Gunkel’s idea of x;Wr as a ‘supersensous substance’ (über-
sinnlicher Stoff) that is a ‘highly developed abstraction’! According to 
Gunkel, the Jews of the Old Testament must have attributed to the Spirit 
something like ‘supersensual weight’.51 The reason for this is that, on the 
one hand, on the basis of Job 28:25 the Spirit is supposed to have weight 
(and therefore is Stoff). On the other hand, Gunkel says that the Spirit is 
‘not weighable by human measure’ (and therefore is übersinnlich). How-
ever, even a tremendously vivid experience of the Spirit would not neces-
sarily lead one to such altitudes of abstraction. In fact, it needs to be asked 
more generally how Gunkel can claim that the more lively one’s experi-
ence of the Spirit, the more certainly will one take the Spirit to be a super-
sensous substance. Would it not be equally conceivable (and possibly even 
more natural) to comprehend the Spirit as a (personal?) power and not as 
übersinnlichen Stoff on the basis of such an experience?  

As we have seen above, Gunkel would reply to the latter question that 
these two are anyway identical in the ancient mind. And, at least in a cer-
tain strand of Hellenism, this is indeed true. For instance, Diogenes Laer-
tius records that the Stoics think that pa/n to. poiou/n sw/ma, evstin (7.56), 
and Nemesius, likewise referring to Stoicism, conveys that ‘power 
(du,namij) is matter (u[lh tij)’ (Nat. Hom. 30 [MPG 540b]).52 While it is 
thus a matter of fact that the Stoics thought about power in material terms, 
it is nonetheless unfounded to conclude that ‘ancients’ could not think 
differently about power or spirit. One only needs to recall the dualistic 
cosmology of Platonism.53 However, as we are discussing Old Testament/ 
Hebraic and not Greek thought, Gunkel would have needed to give evi-
dence for parallel conceptions of matter and force from the Hebrew Bible. 
But this he fails to do.  

Finally, to return to the debated nature of Hebraic thinking, the proposal 
made in the present study is that what Gunkel calls the Old Testament 
‘naiveté not yet troubled by reflection’54 did not lead the writers to com-
prehend the Spirit as a supersensous substance; rather, contrary to Gunkel 
and the scholars of similar opinion before and after him, it is exactly this 
lack of ‘highly developed abstraction’ that has kept the Old Testament 
writers from engaging at all in philosophical/scientific discourse about the 
                                                 

51 This is our own coinage by which we try to capture Gunkel’s thought about the 
weight of x;Wr. 

52 Cf. the slightly different statement in Nat. Hom. 40 (MPG 561a; referring to Aris-
totle): ‘matter is power’. On the Stoic concept of power, see further M.P. Nilsson, Ge-
schichte der Griechischen Religion, II: Die Hellenistische und Römische Zeit (Munich: 
Beck’sche Verlagsbuchhandlung, 19612), 266. 

53 See the discussion in 2.1.1. 
54 Gunkel, Influence, 61. 
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ontology of the Spirit (as one can find it in Hellenism, per contra).55 This 
proposal is confirmed by Tengström: 
The OT does not concern itself with questions about the “nature” of things. Observations 
of the physical world are registered, but they are always associated intimately with 
human experience and put in the service of analogical thought and metaphorical im-
agery.56 

On a similar note, Gese argues in his essay ‘The Question of a World 
View’ that the given framework of the prescientific world view of the 
ancients did not progress beyond human sense-perception, that is, their 
world view was constituted by how they perceived nature and the world 
through the human senses of vision, hearing, etc.57 Gese explains that ‘so 

                                                 
55 This is not to set up the kind of antithesis between Hebrew and Greek thought as 

Köhler and Boman have done (L. Köhler, Hebrew Man: Lectures Delivered at the Invita-
tion of the University of Tübingen, December 1–16, 1952 (London: SCM Press, 1956), 
passim; T. Boman, Hebrew Thought Compared with Greek; LHD (London: SCM Press, 
1960), passim). Rather, the differences referred to above are highlighted on the basis of a 
comparison of the nature and content of the literature on pneumatology that was analysed 
in 2.1. on the one hand, and that in the current section and 2.2.2. on the other. For a 
thorough critique of the methodology of the works cited above, see J. Barr, The Seman-
tics of Biblical Language (Oxford: Oxford University Press, 1961). 

56 S. Tengström, ‘x;Wr’, TDOT, XIII, 381, mentioning Isa. 7:2; Prov. 25:23 and Hos. 
8:7 as examples. Cf. D. Hill, Greek Words with Hebrew Meanings: Studies in the Seman-
tics of Soteriological Terms; SNTSMS 5 (Cambridge: Cambridge University Press, 
1967), 212 n.1.  

Also Snaith criticizes the kind of hermeneutic put forward by Gunkel when he 
charges Volz (who followed Gunkel’s reasoning) of ‘the old error of trying to force 
undeveloped ideas into modern categories’ (N.H. Snaith, Distinctive Ideas of the Old 
Testament (Philadelphia: Westminster, 1946), 200). He applies this judgement also to 
Volz’s interpretation of Num. 11:25 (Volz, Geist, 23–24; cf. Gunkel, Influence, 61; A.H.J. 
Gunneweg, ‘Aspekte des alttestamentlichen Geistverständnisses’, in A.H.J. Gunneweg, 
Sola Scriptura. Vol. I: Beiträge zu Exegese und Hermeneutik des Alten Testaments (Göt-
tingen: Vandenhoeck & Ruprecht, 1983), 102). Contrary to Volz, Snaith takes x;Wr here as 
a supra-human power which ‘is not conceived as being material, because the idea belongs 
to a time when the… distinctions between “personal” and “impersonal”, or between 
“material” and “spiritual”, were not made’ (N.H. Snaith, Leviticus and Numbers; NCB 
(London: Nelson, 1967), 230). The passage may hence be best interpreted by a different 
metaphor: Yahweh took some of the endowment of the Spirit that was on Moses and gave 
it to the elders (perhaps in order that the seventy might work with Moses ‘in one spirit 
and purpose’ [so E.J. Young, My Servants the Prophets (Grand Rapids: Eerdmans, 1953), 
69]). The elders thus came ‘under the influence of Yahweh’s Spirit, which had been on 
Moses. More specific than this we cannot be’ (T.R. Ashley, The Book of Numbers; 
NICOT 16 (Grand Rapids: Eerdmans, 1993), 214). 

57 In modern natural science, per contra, the limits of sense-perception are constantly 
violated; in fact, scientific instruments for measurement have taken the place of sensual 
perception (H. Gese, Essays on Biblical Theology (Minneapolis: Augsburg Publishing 
House, 1981), 228). 
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many of the biblical texts are poetic, because it was only in this form that 
the truth could be expressed. Poetic language brings a statement closer to 
what our senses can perceive, while at the same time intensifying it meta-
phorically.’58  

Against this background we are now in a position to give an answer to 
the question that we have raised above regarding the validity of Gunkel’s 
claim that the more lively one’s experience of the Spirit, the more certainly 
will one take x;Wr to be a supersensous substance. Our discussion above 
leads us to the conclusion that the more lively one’s experience of the 
Spirit (i.e. the more sense-perception is involved), the more difficult it is to 
formulate this Spirit-experience in a literal statement and the more likely it 
is that one will talk about it in figurative language.59  

However, modern interpreters often find themselves challenged how to 
understand such metaphorical and symbolic language. Gese observes that 
one either allegorizes such language or interprets it ‘realistically in a literal 
manner, which is as foolish as trying to discover the zoological species of 
the fish that swallowed Jonah’.60 To apply this insight to the interpretation 
of the Spirit-language of the Hebrew Bible means that interpreters have to 
beware of both materialization as well as spiritualization of phrases like 
‘the Spirit is poured upon us from on high’ (Isa. 32:15, RSV).61  

We can thus conclude that it is a modern misconception to assume that 
when the writers of the Hebrew Bible describe religious experiences in 
sensory language they were making statements relating to science. This 
conclusion should prevent us from trying to conceptualize the Spirit in the 
Hebrew Bible in such highly developed notions like ‘substance’, ‘super-
sensous substance’ or even ‘immaterial substance’. 

2.2. Qumran 

Some scholars believe that they find support for the idea of an infusion-
transformation of the believer in the Qumran documents. However, the 
evidence that has been put forward mainly regards the concept of the na-
ture of the Spirit. It has been argued, too, that the physical Spirit of God 
fuses with the human spirit, although this has not been linked to transfor-

                                                 
58 Ibid., 235. 
59 Cf. J.M. Soskice, Metaphor and Religious Language (Oxford: Clarendon, 1985), 

96; G. Lakoff, ‘The Contemporary Theory of Metaphor’, in A. Ortony (ed.), Metaphor 
and Thought (Cambridge: Cambridge University Press, 19932), 239–41. 

60 Gese, Essays, 243. 
61 On the interpretation of this metaphor, see M. Dreytza, Der theologische Gebrauch 

von Ruah im Alten Testament: Eine wort- und satzsemantische Studie (Giessen/Basel: 
Brunnen, 1990), 224–25; Rabens, ‘Development’, 169–71; and section 2.2.2.1. below. 
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mation and ethics.62 Before the first assumption, namely the material na-
ture of the Spirit, will be analysed, we will briefly look at this second part 
of the argument. 

Betz contends that in 1QHa 8.22 the Spirit of God fuses with the spirit 
of the believer and becomes one with it. Betz builds this reasoning on his 
translation of $db[ xwrb br[th[la…]…[…] ~lÎw[lÐ $ynpl as ‘before you 
[…] to mix with the spirit of your servant…’. However, both at the time of 
arguing this case as well as more recently Betz was aware of the fact that 
this translation is very speculative because of the immense fragmentation 
of the manuscript in this place.63 It is hence not surprising that the modern 
translation of García Martínez and Tigchelaar offers a very different ren-
dering of 8.22: ‘in your presence [forev]er. [May… not] associate with the 
spirit of your servant…’, supplying ‘[w[l]’ in the first and ‘[la…]’ in the 
last gap. One can conclude from these disagreements that it will be better 
not to rest any case concerning the precise nature of the influence of the 
divine Spirit on Qumran members on this passage.  

Contra Betz, the supposed (physical) fusion of the divine and the human 
S/spirits likewise cannot be supported by alluding to Josephus, who says 
that the Essenes believe the soul to emanate from the finest ether 
(lepto,tatoj aivqh,r [J.W. 2.154]).64 First of all, the soul is not identified 
with lepto,tatoj aivqh,r (which is not necessarily material anyway) but is 
said to emanate from it. Moreover, Beall points out that Josephus’ descrip-
tion of the Essenes’ views is in this place particularly coloured by Greek 
thought, due to his apologetic intention.65 

                                                 
62 The passages quoted by Stuhlmacher in this context explicitly mention spirits – not 

the Spirit of God (Stuhlmacher, ‘Erwägungen’, 13). His thesis has come under attack by 
J. Baumgarten, Paulus und die Apokalyptik: Die Auslegung apokalyptischer Überliefe-
rungen in den echten Paulusbriefen; WMANT 44 (Neukirchen-Vluyn: Neukirchener 
Verlag, 1975), 164–65.  

As 1QHa 15.6–7 relates an ethical effect of the Spirit, the passage could be interpreted 
as potentially referring to infusion-transformation if one were to understand xwr as a 
physical substance. However, this understanding will be challenged below. 

63 Betz, Offenbarung, 130. Betz mentioned in a private conversation on 04.06.2002 
that he would now prefer the translation ‘[may not come an evil spirit] to mix with the 
spirit of your servant’. 

64 Ibid., 131. Also the passages mentioned in Betz, Offenbarung, 134, do not support 
the claim that the Spirit is understood as a (physical) substance, because 1QS 3.4–9 
speaks about cleansing by the Spirit (and not glorification), and 1.11–13 does not men-
tion xwr at all. 

65 T.S. Beall, Josephus’ Description of the Essenes Illustrated by the Dead Sea 
Scrolls; SNTSMS 58 (Cambridge: Cambridge University Press, 1988), 105. Interestingly, 
Betz does not offer support for this view from the DSS themselves. For a similar critique, 
see A.R.C. Leaney, The Rule of Qumran and Its Meaning (London: SCM Press, 1966), 
36–37. 
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While it was relatively easy to see that the line of thought depicted 
above is problematic, it is more complex to evaluate the arguments that 
have been submitted in support for the supposed material nature of the 
Spirit, to which we now turn. 

The main proponents for a physical concept of the Spirit in the Qumran 
documents are Betz and Horn. The clearest example of Horn’s proof texts 
is 1QHa 15.6–7.66 This passage is particularly interesting for our purpose, 
because should the author here operate with a physical concept of the 
Spirit, one could conclude that he may also be inclined to think of the work 
of the Spirit in infusion-transformation categories, for he ascribes ethical 
effects to the inception of the Spirit. With regard to the text, Horn seems to 
go along with the standard translation since he argues that one can deduce 
a substantial view of the Spirit from the Spirit-water-imagery (‘Wasser-
Geist-Metaphorik’) in these lines: ‘you have upheld me with your strength, 
your Holy Spirit you have poured over me so that I will not stumble’ 
(15.6–7; cf. 4.26).67 Betz’ model of the Spirit in Qumran is founded on 
these two passages from the Hodayot too (and further: 23.9). However, 
Betz renders the verb @ynh, that is here used of the Spirit, as ‘swung into’, 
on the basis of its cultic use for wave offerings in the Hebrew Bible. ‘The 
ether-like substance of the Spirit can be moved, “swung” as the wind 
moves the air, a view that is caused by the term xwr.’68 We will briefly look 
at this and other options for translating @ynh. 

The decisive advantage of Betz’ rendering of yb htwpynh is its utilization 
of the literal meaning of the word. Although he was not followed by many 
scholars,69 his rendering nevertheless appears to be right. However, while 
his translation may be the correct one, the inference that we are therefore 
dealing with a concept of the divine Spirit as an ethereal substance is an 
unsubstantiated claim which does not hold ground upon close scrutiny (cf. 
2.2.1. above). 

A similar translation of the line is chosen by Holm-Nielsen, García 
Martínez and Tigchelaar and others, who translate ‘you have spread your 

                                                 
66 On Horn’s other textual data, see further Rabens, ‘Development’, 170, 163 n.5. For 

a critique of a sacramental interpretation of 1QS 3.4–9 as held by Horn, see J. Schreiner, 
‘Geistbegabung in der Gemeinde von Qumran’, BZ 9 (1965), 177, and Betz, Offenba-
rung, 134. 

67 Horn, Angeld, 59. Translation by E. Lohse (ed.), Die Texte aus Qumran: hebräisch 
und deutsch, mit masoretischer Punktation, Übersetzung, Einführung und Anmerkungen 
(Munich: Kösel, 19812), 139. 

68 Betz, Offenbarung, 130–31. 
69 Stuhlmacher appears to be the only one (Stuhlmacher, ‘Erwägungen’, 13). 
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holy spirit over me’.70 This idea of ‘spreading’ may be due to YHWH’s 
‘waving’ of his xwr. Like Betz’ rendering, the wording of this rendering 
does not suggest that the Qumran-psalmist had a material concept of the 
Spirit of YHWH. 

Finally, also the translations of Lohse, Horn and others (‘poured/shed/ 
sprinkled over’; ‘distilled into’71) have strong evidence in their favour. 
Namely, @ynh is used in Psalm 68:10 for rain. Moreover, cognate evidence 
in 1QS 4.21 and in the Hebrew Bible72 indicates that verbs of ‘pouring’ are 
frequently used in connection with xwr. Although the translation of Holm-
Nielsen, García Martínez and Tigchelaar may still be preferable,73 we will 
concentrate in the following on Horn’s translation and interpretation be-
cause the wind and air imagery has already been discussed in 2.2.1. above. 

 While the most accurate translation of 1QHa 15.6–7 is difficult to de-
termine, it seems to be less difficult to ascertain that one is here dealing 
with a metaphor. Even Horn is positive about this, as we have seen. What 
is not clear, however, is how such a metaphor should be interpreted. There-
fore, some light shall be shed on this complex issue in the following sec-
tion where 1QHa 15.6–7 will be analysed as a primary example in the 
context of some more general considerations about metaphors.74 Since 
some observations about metaphors have already been made in passing in 
section 2.2.1., it is important to ask now more systematically 

1) what a metaphor is, 
2) how one can recognize a metaphor, and  
3) how one can interpret a metaphor, because metaphors will be repeat-

edly encountered throughout Part I. 

2.2.1. Strategies for Interpreting Metaphors (Demonstrated in the Example 
of 1QHa 15.6–7) 

1) Metaphors are a hotly debated field of study among linguists and phi-

                                                 
70 Holm-Nielsen sees support for this translation in the combination of Isa. 11:15 and 

30:28 (S. Holm-Nielsen, Hodayot: Psalms from Qumran; AThD 2 (Aarhus: Universitets-
forlaget, 1960), 131 n.2). 

71 M. Mansoor, The Thanksgiving Hymns; STDJ 3 (Leiden: Brill, 1961), 149. 
72 E.g. Isa. 19:14; 29:10; 32:15; 44:3; Ezek. 39:29; Joel 2:28–29; Zech. 12:10 (cf. A.E. 

Sekki, The Meaning of Ruaḥ at Qumran; SBLDS 110 (Atlanta: Scholars Press, 1989), 
79). Cf. Acts 2:17–18, 33; 10:45; Tit. 3:6. 

73 For a similar discussion with the same conclusion, see now also S.T. Um, The 
Theme of Temple Christology in John’s Gospel; LNTS 312 (London: T. & T. Clark, 
2006), 96 n.145. 

74 1QHa 15.6–7 has been selected because it is textually the best preserved of the pas-
sages mentioned above. Moreover, it has strong potential for supporting the infusion-
transformation approach because the result of the Spirit-infusion is religious-ethical life 
(see esp. 15.7c). 
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losophers, so it is not surprising that one finds different views even when it 
comes to the theory of what metaphor is. Buntfuß distinguishes between 
weak and strong metaphor theories,75 a classification that is shared by 
Soskice and Harré, though they speak of substitution and Gestalt theories. 
Basic to the former is the idea that metaphor is another way of saying what 
could also be said literally.76 However, this traditional view is no longer 
accepted by modern scholars. Gestalt theorists emphasize that what is 
expressed by metaphor cannot be expressed in the same way by other 
means. The combination of primary subject (tenor) and modifying term 
(vehicle) results in a new and unique agent of meaning – which means that 
the designation of a word or phrase as ‘merely metaphorical’ is absurd.77 In 
the broad line of this strand of scholarship we will henceforth employ the 
definition of metaphor of Soskice: ‘metaphor is that figure of speech 
whereby we speak about one thing in terms which are seen to be sugges-
tive of another’.78 

On the basis of this definition we may infer that in 1QHa 15.7 God’s 
giving of the Spirit (tenor) is spoken of in terms which are suggestive of 
the pouring of a fluid, most likely of water (vehicle),79 thus resulting in a 
new meaning. 

2) How can one recognize that one is dealing with a metaphor in a given 
text? Various criteria for discerning the presence of a metaphor could be 
mentioned and discussed at this point,80 but for the sake of brevity we will 
focus here on the most important one, namely, a ‘jarring deviation from the 
previous topic of discussion that would result from taking the sentence 
literally’.81 With Dawes one might describe this ‘metaphorical warrant’  

                                                 
75 M. Buntfuß, Tradition und Innovation: die Funktion der Metapher in der theologi-

schen Theoriesprache; TBT 84 (Berlin/New York: W. de Gruyter, 1997), 3. 
76 J.M. Soskice and R. Harré, ‘Metaphor in Science’, in Z. Radman (ed.), From a 

Metaphorical Point of View: A Multidisciplinary Approach to the Cognitive Content of 
Metaphor; PW.TS 7 (Berlin/New York: W. de Gruyter, 1995), 290–91. 

77 Cf. Ibid., 290–91. See also H. Weinrich, Sprache in Texten (Stuttgart: Klett, 1976), 
276–341, who speaks about an ‘image-receptor’ and an ‘image-contributor’. 

78 Soskice, Metaphor, 15 (italics removed). Cf., e.g., M. Black, Models and Meta-
phors: Studies in Language and Philosophy (Ithaca: Cornell University Press, 1962), 
236–37; A.P. Martinich, ‘Metaphor’, REPh, VI, 335. 

79 Cf. 1QS 4.21: ‘He will sprinkle over him the Spirit of truth like lustral waters.’ Cf. 
Isa. 32:15; 44:3.  

80 See the helpful analysis in G.W. Dawes, The Body in Question: Metaphor and 
Meaning in the Interpretation of Ephesians 5:21–33; BIS 30 (Leiden/Boston/Cologne: 
Brill, 1998), 48–55. Further criteria can be drawn from our exposition of the notion of 
‘contexts’ in 3a). 

81 M.C. Beardsley, ‘Metaphor and Falsity’, JAAC 35 (1976), 219–20. Black further 
explains that the decisive criterion is often ‘the patent falsity or incoherence of the literal 
reading – but it might equally be the banality of that reading’s truth, its pointlessness, or 
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as ‘a certain semantic tension between an expression and its context’.82  
This point is well illustrated by an example from Paul, who writes to the 

Philippians: ‘I am fully satisfied, now that I have received from Epaphro-
ditus the gifts you sent, a fragrant offering, a sacrifice acceptable and 
pleasing to God’ (4:18b–c). It is entirely surprising that Paul, as he talks 
about a material gift, suddenly says that this is an ovsmh.n euvwdi,aj (lit. ‘an 
odour of a sweet smell’). Taken literally, this designation would mean that 
Paul thinks that one/God can smell the gift. But as Paul is writing here in 
the context of his friendship with the Philippians about a (possibly finan-
cial) gift, even with imagery of accounting in 4:18a, we are confronted 
with a semantic tension when interpreting a fragrant offering literally (as it 
is to be understood in Gen. 8:21; Exod. 29:18, 25, 41; Lev. 1:9–17, per 
contra, where animals are being burnt). This indicates that we are dealing 
with a metaphor. 

A similar tension can be observed in 1QHa 15.6–7 where the writer 
thanks God for his spiritual strengthening (cf. vv.8, 10, 14), using in 15.7a 
                                                                                                                               
its lack of congruence with the surrounding text and nonverbal setting. The situation in 
cases of doubt as to how a statement is best taken is basically the same as in other cases 
of ambiguity. And just as there is no infallible test for resolving ambiguity, so there is 
none to be expected in discriminating the metaphorical from the literal’ (M. Black, ‘More 
about Metaphor’, in A. Ortony (ed.), Metaphor and Thought (Cambridge: Cambridge 
University Press, 19932), 34). Cf. J.J.A. Mooij, A Study of Metaphor: On the Nature of 
Metaphorical Expressions, with Special Reference to Their Reference; N-HLS 27 (Ox-
ford: North-Holland, 1976), ch. 2, esp. p. 26; J.R. Searle, ‘Metaphor’, in A. Ortony (ed.), 
Metaphor and Thought (Cambridge: Cambridge University Press, 19932), 103. For 
further scholars, see the overview in J.G. van der Watt, Family of the King: Dynamics of 
Metaphor in the Gospel according to John; BJS 47 (Leiden: Brill, 2000), 7–8. 

82 Dawes, Body, 50; cf. 51–52; M. Brändl, Der Agon bei Paulus: Herkunft und Profil 
paulinischer Agonmetaphorik; WUNT II/222 (Tübingen: Mohr Siebeck, 2006), 233–35. 
One way to recognize such a ‘semantic impertinence’ (P. Ricœur, The Rule of Metaphor: 
Multi-disciplinary Studies of the Creation of Meaning in Language (London/Henley: 
Routledge & Kegan Paul, 1978), 132) is to review the ‘typicality conditions’ (R. Jacken-
doff, Semantics and Cognition; CSLS 8 (London: MIT Press, 1995 [19831]), 121–22) of 
the tenor and the vehicle. In other words, it is helpful to investigate the defining charac-
teristics of both tenor (here: ‘Holy Spirit’) and vehicle (here: [something] ‘poured’) and 
consider whether or not they can be linked on a literal level (for more details and exam-
ples, see D.H. Aaron, Biblical Ambiguities: Metaphor, Semantics and Divine Imagery; 
BRLAJ 4 (Leiden: Brill, 2001), 40–41, 77–79). 

In order to identify metaphors it may be of further help to know what metaphors can 
look like. Of the various classifications of metaphors that have been offered, Baldauf 
provides one of the most nuanced ones. She specifies attribute, ontological, picture-
schematic and constellation metaphors (C. Baldauf, Metapher und Kognition: Grundla-
gen einer neuen Theorie der Alltagsmetapher; SGBS 24 (Frankfurt: Lang, 1997), 83–84). 
See particularly her analysis of ontological and picture-schematic metaphors, as the 
OT/NT Spirit-metaphors fit mainly into these two categories (Baldauf, Metapher, 119–
38). 



46 Chapter 2: Infusion-Transformation in Paul’s Context? 

for the strengthening by the Spirit a phrase that is associated with literal 
liquid (cf. the physical imagery in vv.7b–9). The judgment that one is 
dealing in this (and similar) Qumran text(s) about the Spirit with meta-
phor(s) is thus confirmed.  

Apart from that, in the case of the Spirit-language of the DSS the inter-
textuality with Old Testament Spirit-metaphors raises the expectation that 
one is here dealing with metaphors too. The Old Testament evidences such 
a huge variety of examples of Spirit-language that, when interpreting them 
literally, it would be difficult to assign a particular concept of the Spirit to 
each different phrase. For example, what ontology of the Spirit would be 
implied by the assertion that the Spirit ‘clothed himself with Gideon’ (Jdg. 
6:34), and how would such an ontology line up with the Spirit being ‘on’ 
(Num. 11:25–26; Isa. 32:15; Joel 2:28–29; etc.), ‘rushing on’ (Jdg. 14:6; 
etc.), ‘with’ (Exod. 31:3; Dan. 4:9; Mic. 3:8; etc.) or ‘in’ (Gen. 6:3; Num. 
27:18; Dan. 5:14; etc.) people? As both individual writers as well as the 
Old Testament in general freely vary the kinds of (mutually inconsistent) 
usage of Spirit-locutions, it seems that they do not consider them literal 
forms of language,83 particularly as they often appear in literary genres 
where non-literal language abounds (prayers, prophecies, psalms, etc.).84 

This point is clearly apparent when looking at the expression that God 
‘pours out’ his Spirit. While the meaning of ‘pour out’ may be literal 
(where the object is plainly so, as in the case of water), non-literal usage 
abounds in the Old Testament, having objects such as anger (Isa. 42:25; 
Jer. 44:6), wrath (Jer. 10:25; Ezek. 7:8; etc.), indignation (Ezek. 21:31), 
heart (Ps. 62:8; Lam. 2:19), soul (Isa. 53:12), life (Lam. 2:11), lust (Ezek. 
23:8), folly (Prov. 15:2), wickedness (Prov. 15:28; Jer. 14:16), words (Ps. 
94:4; Sir. 39.6), thoughts (Prov. 1:23), proverbs (Sir. 18.9), teaching (Sir. 
24.33), blessing (Isa. 44:3; Mal. 3:10), grace (Ps. 45:2), praise (Ps. 
119:171), wisdom (Sir. 50.27), etc. Against this background it would be 
erroneous to presuppose that the collocation of ‘pour out’ with ‘Spirit’ is 
literal and that Spirit thus must be a fluid substance. This is particularly 
obvious when other tropes used in connection with xwr suggest a different 
meaning.85 

                                                 
83 Cf. G.B. Caird, The Language and Imagery of the Bible (London: Duckworth, 

1980), 190, who makes clear that the juxtaposition of a number of different images in a 
text is a mark of the linguistic awareness of the writer that she is using metaphors. 

84 Cf. M.M.B. Turner, ‘Spirit Endowment in Luke-Acts: Some Linguistic Considera-
tions’, VoxEv 12 (1981), 56–58. Searl rightly remarks that one cue for spotting meta-
phorical utterances is the knowledge that certain literary genres, like poetry, are more 
prone to metaphorical language than others (Searle, ‘Metaphor’, 103).  

85 On this see M. Turner, ‘“Trinitarian” Pneumatology in the New Testament? – To-
wards an Explanation of the Worship of Jesus’, ATJ 57 (2003), 178–79. 
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On the point of method it should be noted further that an a priori deci-
sion to interpret every utterance literally unless one is forced to do other-
wise does not do justice to the process of interpretation. This becomes 
clear when one looks at the negation of the metaphorical statement ‘Man is 
a wolf’: ‘Man is not a wolf’ could be either metaphorical or literal! Only 
by enquiring the context is it possible to decide for one of the two op-
tions.86  

3) Finally, some principles for interpreting metaphors should be singled 
out. In section a) the importance of analysing the contexts of metaphors 
will be elucidated and under b) we will discuss whether and how one can 
gain closer access to the meaning of a metaphor by paraphrasing it. 

a) ‘Contexts’ of metaphors. Fowler has provided a helpful interpretative 
matrix for understanding texts. He emphasizes that any unit of communica-
tion has to be understood within three contexts: context of utterance, of 
culture and of reference.87 We will briefly look at each of these and apply 
them to the Qumran text under discussion. 

Firstly, one needs to identify the context of utterance, the situation 
within which discourse is conducted. This context comprises the (physical) 
surroundings in which the communication takes place, the relation of the 
participants of the discourse to each other, and the channel of communica-
tion employed. In the case of a letter, for example, the context of utterance 
is split; that is to say, the text is written and received at different times and 
in different places.88 Most likely this is also true for the Hodayot. The 
writer of 1QHa 15.6–25, possibly a/the t/Teacher, composed and recorded a 
prayer of thanksgiving for God’s help to him, which was probably re-used 
at a later stage on special communal occasions, like being chanted at a 
banquet celebrated by the community or recited by newly initiated mem-
bers at the Feast of the Renewal of the Covenant.89 However, as no first-
hand data about the context of utterance of 1QHa 15.6–25 is available, one 
should refrain from drawing firm conclusions from this parameter for the 
interpretation of the metaphor concerned. 

                                                 
86 Cf. J.M. Soskice, ‘Metapher und Offenbarung’, in J.-P. van Noppen (ed.), Erinnern, 

um Neues zu sagen: Die Bedeutung der Metapher für die religiöse Sprache (Frankfurt: 
Athenäum, 1988), 80; Black, ‘Metaphor’, 34; S. Glucksberg, ‘How Metaphors Create 
Categories – Quickly’, in R.W. Gibbs, Jr. (ed.), The Cambridge Handbook of Metaphor 
and Thought (Cambridge: Cambridge University Press, 2008), 68, 70. 

87 R. Fowler, Linguistic Criticism; Opus (Oxford: Oxford University Press, 19962), 
110–16. Cf. P. Cotterell and M. Turner, Linguistics and Biblical Interpretation (Downers 
Grove: IVP, 1989), 301. 

88 Fowler, Criticism, 112–13. 
89 Cf. Philo, Vit. Cont. 80. Cf. G. Vermes, The Complete Dead Sea Scrolls in English 

(London: Penguin, 19954), 244. 
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Secondly, in order to interpret a metaphor properly, one needs to take 
into consideration the context of culture. This, according to Fowler, is ‘the 
whole network of social and economic conventions, all the institutions and 
familiar settings and relationships, constituting the culture at large, espe-
cially insofar as these bear on particular utterance contexts’.90 Against this 
background we can agree with Machamer’s statement that ‘we should ask 
not about the meaning of metaphors but about how people understand 
metaphors’,91 because ‘to comprehend is to give structure to the mind by 
forming a model, and this structure takes its form from our perceptions and 
prior knowledge of the world, including the social world (which itself 
includes language)’.92  

Applied to the interpretation of 1QHa 15.7, this means that the compre-
hension of the phrase ‘your Holy Spirit you have poured over me’ depends 
on a priori conceptions of the Spirit. If the Qumran sectarians who used 
this phrase were accustomed to the idea that the Holy Spirit is a material 
substance (although the grounds for this assumption would need first to be 
established) they might very well apply this spectrum of meaning to the 
idiom (as scholars like Betz and Horn do).93 However, if the Qumran be-
lievers did not have such a view of the Spirit, a metaphorical interpretation 
of the phrase would suggest itself, as ‘by their tensions and collisions 
certain metaphors continue to call us beyond the literal meaning of words 
and let their figurative meaning become active’.94 In this case the Qumran 
members might have interpreted the phrase on the basis of its inter-
textuality with similar Old Testament phraseology encapsulating Spirit-
experiences,95 or against the background of their own experience.96 

                                                 
90 Fowler, Criticism, 114.  
91 P. Machamer, ‘The Meaning of Metaphor: A Plea for Understanding’, in T. Borsche, 

et al. (eds.), Blick und Bild im Spannungsfeld von Sehen, Metaphern und Verstehen; SAM 
III (Munich: Fink, 1998), 255. Cf. S.R. Levin, ‘Language, Concepts, and Worlds: Three 
Domains of Metaphor’, in A. Ortony (ed.), Metaphor and Thought (Cambridge: Cam-
bridge University Press, 19932), 122–23. Soskice remarks with regard to the recipient of 
the metaphor: ‘It is one’s metaphysics, not metaphor which is at issue’ (Soskice, Meta-
phor, 90). 

92 Machamer, ‘Meaning’, 257. This point can be illustrated by Machamer’s example 
‘e-mail is ruining thought’. One will only understand (though perhaps not agree with the 
truth-claim of) this metaphor if one can construct a model for what ‘ruining thought’ 
could mean, and if one knows what e-mail is (Machamer, ‘Meaning’, 260). 

93 On the pre-scientific metaphysics of the ancient Hebrew world, cf. 2.2.1. above. 
94 K. Harries, ‘The Many Uses of Metaphor’, in S. Sacks (ed.), On Metaphor (Chi-

cago: University of Chicago Press, 1981), 169. 
95 These locutions may have become ‘dead metaphors’ by the time the Hodayot was 

written. (See Baldauf, Metapher, 86, for a critical discussion of the concept of ‘dead 
metaphors’.) 
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Thirdly, one needs to look at the context of reference, which is ‘the topic 
or subject-matter of a text’, in order to receive a metaphor adequately.97 On 
a similar note, Cotterell and Turner explicate that one’s comprehension of 
a metaphor is enhanced by the availability of a cotext from which the 
purpose of the metaphor might be deduced.98 

1QHa 15.7 is placed within the cotext of 15.6–25, which is – particu-
larly in the immediate cotext (vv.6, 8) – concerned with God’s strength-
ening of the writer. It is not an academic discourse on the nature of the 
Spirit but an emotive hymn of thanksgiving. Therefore, it is highly 
unlikely that the metaphor was intended to convey insights about a topic 
(i.e. the ontology of the Spirit) that is not the subject-matter.99 As has been 
pointed out in section 2.2.1., one would rather need a philosophical dis-

                                                                                                                               
96 It is important that both creator and recipient of a metaphor share a range of experi-

ences because these form part of one’s presupposition pool. See Machamer, ‘Meaning’, 
261; Cotterell and Turner, Linguistics, 300–301. 

97 Fowler, Criticism, 114. 
98 Cotterell and Turner, Linguistics, 301; on ‘cotext’ (or literary context): 16; cf. U. 

Eco, Semiotics and the Philosophy of Language; Advances in Semiotics (Bloomington: 
Indiana University Press, 1984), 123. 

99 Both author(s) and recipients of metaphorical speech may nevertheless hold certain 
views about the Spirit as part of their presupposition pool. However, these presupposi-
tions need to be reconctructed on the basis of less ambiguous evidence (on this see 
above). 

The same methodological criticism needs to be applied to the way in which Davies 
quotes Rabbinic sources in support of a similar hypothesis (W.D. Davies, Paul and 
Rabbinic Judaism: Some Rabbinic Elements in Pauline Theology (Philadelphia: Fortress, 
19804 [19481]), 184–85, building on J. Abelson, The Immanence of God in Rabbinical 
Literature (London/New York: Hermon, 1969 [19121]), 212–221; however, Abelson can 
also be read differently: see Hill, Words, 233, 274). For one thing, Davies fails to give 
textual evidence for the assumption that Hebrews conceived of light, fire and sound as 
matter. Moreover, also his only case that is indeed suggestive of a physical concept of the 
Spirit, i.e. Lev. Rab. 15.2, seems to crumble when one looks at the cotext. Particularly the 
parallel thought of  

weight of the wind (Job 28:25)    ~ weight of the Spirit on a prophet (R. Aha) 
                 (1.A.–C.), and 
measuring of the waters (Job 28:25)  ~ measures of the Torah (R. Yudan b. R. Samuel) 
                 (1.F.–H.) 

indicates that to arrive at conclusions about the nature of the substance of the Spirit/ 
Torah on the basis of the physicalities of the vehicles ‘weight’/‘measures of’ would mean 
to appeal to aspects of the literal referents that have no relation to the context of refer-
ence, because to comprehend the instalments of the Torah (Scripture, Mishnah, Talmud, 
etc.) as having the same physical substance as water would be absurd. Similarly, one 
cannot infer that the Spirit of prophecy has the same material essence as the ‘weight of 
the wind’, simply because the two are brought together in this allegorical construction. 
Rather, the main point of R. Aha seems to be that the work of the Spirit is not of same 
intensity with every individual prophet. 
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course with mainly literal language to establish the conception of the Spirit 
that is held by a given group of people. Such a systematic reflection about 
the nature of the Spirit is provided by the theologian Pannenberg, to give 
an illustration for what we do not find at Qumran. He uses the modern 
Spirit-metaphor ‘force field’ not only as a model for how the Spirit works 
but also for what it is. In the case of Pannenberg we have a writer (as well 
as readers) whose context of culture clearly comprises the knowledge of 
ancient and modern physics and philosophy, so that he is able (and willing) 
to unfold the various aspects of the model of force fields, and in this 
course he explicitly discusses the materiality/immateriality of the Spirit.100  

b) Paraphrasing metaphors. We have finally reached the significant 
question, whether and how one can express without the metaphor con-
cerned at least part of the spectrum of meaning that the metaphor maybe 
designed to convey. On the first part of the question, it has already been 
indicated under 1) that this study is conducted in line with the consensus of 
modern metaphor theorists, who emphasize that ‘no metaphor is com-
pletely reducible to a literal equivalent without consequent loss of con-
tent’.101 Some scholars take this position so far as declaring that a meta-
phor cannot be explained or paraphrased at all.102 

However, there is a more balanced view. For example, Eco argues that 
‘if a metaphor has epistemological value, then it ought to be possible to 
paraphrase it’.103 Consequently, while interpreting a metaphor does not 
mean searching for one unique paraphrase, it nevertheless means searching 

                                                 
100 W. Pannenberg, Systematische Theologie. Vol. 1 (Göttingen: Vandenhoeck & Rup-

recht, 1988), 414–16. Alternatively, see Welker’s detailed application to pneumatology of 
the force field model which refrains from going as far as philosophizing about the physi-
cal/non-physical nature of the Spirit (M. Welker, God the Spirit (Minneapolis: Fortress, 
1994), 239–48). 

For an exposition of what Hengel thinks are Essenic tendencies of trying to system-
atically comprehend the mysterious, see M. Hengel, ‘Qumrân und der Hellenismus’, in 
M. Delcor (ed.), Qumrân: Sa piété, sa théologie et son milieu; BETL 46 (Paris/Gem-
bloux/Leuven: LUP, 1978), esp. 371–72. 

On the conception of theory-constitutive metaphors (in science) as opposed to literary 
metaphors, see R. Boyd, ‘Metaphor and Theory Change: What is “Metaphor” a Metaphor 
for?’, in A. Ortony (ed.), Metaphor and Thought (Cambridge: Cambridge University 
Press, 19932), 488–90, 521. 

101 Soskice, Metaphor, 94. 
102 So, e.g., Black, Models, 237; M. Hesse, ‘Die kognitiven Ansprüche der Meta-

phern’, in J.-P. van Noppen (ed.), Erinnern, um Neues zu sagen: Die Bedeutung der 
Metapher für die religiöse Sprache (Frankfurt: Athenäum, 1988), 133–34. 

103 U. Eco, Die Grenzen der Interpretation (Munich: Carl Hauser, 1992), 212. The ex-
ceptions are dead metaphors. 
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for principles that will narrow down the choice of possible paraphrases to a 
plausible set of alternatives.104 

With regard to 1QHa 15.6–7, some principles for narrowing down the 
choice of possible paraphrases of line 7a have been identified in the above 
discussion of the contexts of the metaphor. We have seen that a writer (and 
later perhaps a community) expresses in a pre-scientific, Hebrew setting 
his gratefulness to God in a hymn of thanksgiving (possibly alluding to the 
metaphorical promise of the ‘out-poured’ Spirit in Isa. 44:3–4). When it 
comes to finding a plausible set of alternative paraphrases for what the 
speaker may have wanted to convey with the metaphor ‘your Holy Spirit 
you have poured over me’, the cotext proves in this case to be of particular 
help: 
a  ‘you have upheld me with your strength’ (v.6b) 
a'  ‘your Holy Spirit you have poured over me so that I will not stumble’ (v.7a). 

The parallelism of line 6b and line 7a suggests a similar meaning of the 
two sentences (cf. the intertextuality with the parallelism of Isa. 44:3a and 
v.3b, followed up by 44:4–5).105 One possible paraphrase for line 7a could 
therefore be ‘you have strengthened me by your Holy Spirit so that I will 
not stumble’.106 However, one might argue that this paraphrase reduces to 
nothing the emotive character of refreshing waters being poured upon the 
writer. As an alternative one could therefore propound: ‘you have caused 
me to experience the power of your Holy Spirit’, or ‘you have refreshed 
me by your Holy Spirit so that I will not stumble’.107 
                                                 

104 Cf. G.A. Miller, ‘Images and Models, Similes and Metaphors’, in A. Ortony (ed.), 
Metaphor and Thought (Cambridge: Cambridge University Press, 19932), 392; Searle, 
‘Metaphor’, 103–104. Halliday therefore prefers to speak of the ‘congruent’, rather than 
the ‘literal’ expression that somewhat corresponds to the metaphorical expression 
(M.A.K. Halliday, Introduction to Functional Grammar (London: Arnold, 1985), 321). 

105 Cf. M. Fatehi, The Spirit’s Relation to the Risen Lord in Paul: An Examination of 
Its Christological Implications; WUNT II/128 (Tübingen: Mohr Siebeck, 2000), 70. Cf. 
1QHa 15.7–8: ‘you have fortified me against the wars of wickedness’ and ‘you placed me 
like a sturdy tower’. For a detailed structural analysis of 15:6–25, see Um, Temple, 95–
97. 

106 It should be noted that the phraseology of being ‘upheld’ and ‘not stumbling’ is 
also metaphorical. Per contra, see the non-figurative language of 1QHa 8.15: I look ‘to 
be strengthened by [your] ho[ly] spirit… to serve you in truth…’.  

On the justification of the method of paraphrasing that has been applied, see further 
M. Leezenberg, Contexts of Metaphor: Semantic and Conceptual Aspects of Figurative 
Language Interpretation; ILLCDS 1995–17 (Amsterdam: Elsevier, 1995), 186. 

107 Baumgarten suggests that a combination of xwr and qcy (‘to pour’; our text uses 
@ynh, as discussed above), may indicate a purifying activity of the Spirit (J.M. Baumgar-
ten, ‘The Law and Spirit of Purity at Qumran’, in J.H. Charlesworth (ed.), The Bible and 
the Dead Sea Scrolls: The Second Princeton Symposium on Judaism and Christian 
Origins. Vol. 2 (Waco: Baylor University Press, 2006), 101). While this meaning cannot 
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Once again, some may still ask whether one should not try to carry over 
the material denotation of the literal referent of the modifying term (a fluid 
being poured) to the primary subject (Spirit). However, to do so would be a 
methodologically questionable undertaking, both on the grounds of the 
contexts of the metaphor which indicate that this aspect does not appear to 
have been an option in the original setting, as well as from the point of 
view of semantics. For metaphors in a given co(n)text do not have two 
meanings, one literal and one metaphorical, but one meaning.108 This 
meaning is constituted by the interplay of tenor and vehicle because, as we 
have already observed, ‘by their tensions and collisions… metaphors… 
call us beyond the literal meaning of words and let their figurative mean-
ing become active’.109 It needs to be decided on the basis of the context, 
which of the defining characteristics of the (literal) vehicle are intended to 
give new definition to the tenor in order to convey (figurative) meaning.110 
How strongly figurative each metaphor is, however, needs to be decided in each individ-
ual case. Some non-literal language may be what Aaron calls ‘ascriptive’ or ‘weakly 
figurative’, whereas other statements are ‘strongly figurative’. The actual placing of a 
particular statement on the continuum between ‘literal meaning’ on one side and ‘non-
sense’ on the other depends on how one judges the degree of convergence of the defining 
characteristics of the tenor and the vehicle. In the case of major convergence, a phrase is 
‘less metaphorical’ than in the case of minor convergence. Aaron has helpfully illustrated 
this ‘gradient model of the meaning continuum’ with the following diagram:111 

  

                                                                                                                               
be excluded in our passage, there is also no indication that it is intended (e.g. by cultic 
language – unless one comprehends @ynh against the background of a wave offering).  

108 Soskice, Metaphor, 85; cf. Eco, Grenzen, 215; Beardsley, ‘Metaphor’, 220. See 
esp. the nuanced discussion in Glucksberg, ‘Metaphors’, 73, 78. 

109 Harries, ‘Uses’, 169. See also the broader discussion in Glucksberg, ‘Metaphors’, 
68, 70, 74; R. Giora, ‘Is Metaphor Unique?’, in R.W. Gibbs, Jr. (ed.), The Cambridge 
Handbook of Metaphor and Thought (Cambridge: Cambridge University Press, 2008), 
150, 156.  

110 Cf. M.C. Beardsley, Aesthetics from Classical Greece to the Present: A Short His-
tory (New York: Macmillan, 1966), 144; cf. further Ricœur, Rule, 96–99; R. Zimmer-
mann, ‘Einführung: Bildersprache verstehen oder Die offene Sinndynamik der Sprachbil-
der’, in R. Zimmermann, Bildersprache verstehen: Zur Hermeneutik der Metapher und 
anderer bildlicher Sprachformen; Übergänge 38 (Munich: Fink, 2000), 30–33. 

111 Aaron, Ambiguities, 112; cf. 28–29, 59–67, 122–24. 
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The Meaning Continuum and the Relative Role of Ambiguity 
As ambiguity increases, so do the resonances of non-literal meaning, 

until one reaches levels of obscurity that result in nonsense. 

 

Again, we can use Philippians 4:18 to illustrate this insight. It can be at-
tested that the semantic tension that has been observed in the sentence ‘I 
have received… the gifts you sent, a fragrant offering, a sacrifice accept-
able and pleasing to God’ calls beyond the literal meaning of ‘fragrance’. A 
semantically absurd carrying over of all aspects of the vehicle would be, 
for instance, to declare that the gifts of the Philippians have the same 
physical nature as that of a fragrance (unless it was a bottle of perfume, of 
course). However, nothing in the contexts of the metaphor indicates that 
this aspect of ‘fragrance’ could be triggered in verse 18. Rather, it is much 
more likely that ‘in speaking of the Philippians’ gifts as a “fragrant odour” 
Paul is asserting that they are of the highest worth since they are pleasing 
to God’.112 

Also in 1QHa 15.7 one needs to untie the vehicle ‘poured out’ from 
those denotations and connotations which are not activated by the context 
and seek those which are invoked by it (i.e. ‘to ask for the similar within 
the dissimilar’113). The new meaning that results from speaking of the 
Spirit in terms which are appropriate for the pouring of water in the con-
texts of 15.7 is constituted by the new insight that is conveyed into how 
the Qumran-believer was strengthened by God: it was through the life-
giving and refreshing power of God’s Holy Spirit. The material denotation 
of water is not invoked in this context. Nor is a material denotation of wind 
or air (in the case of the rendering of @ynh as ‘wave/spread’) invoked in this 
context.114 

                                                 
112 P.T. O’Brien, The Epistle to the Philippians: A Commentary on the Greek Text; 

NIGTC (Grand Rapids: Eerdmans, 1991), 541. Cf. the parallels that 1QHa 15.7 would 
have with this interpretation of Phil. 4:18 should @ynh be comprehended against the 
background of a wave offering. 

113 Schart, ‘Gestalt’, 35. 
114 On this see further 2.2.1. 


	Preface
	Acknowledgements
	Table of Contents
	Abbreviations
	Chapter 1
	Introduction
	1. Rationale
	2. Overview of Contemporary Scholarship with Specific Reference to the ‘Infusion-Transformation Approach’ to Spirit and Ethics in Paul
	2.1. Diverging Explanations
	2.2. The ‘Infusion-Transformation Approach’ to Spirit and Ethics in Paul
	2.2.1. Ernst Käsemann
	2.2.2. Peter Stuhlmacher
	2.2.3. Friedrich Wilhelm Horn
	2.3. Conclusion

	3. Definition of Terms
	4. The Thesis

	Part I 
	Religious-Ethical Empowerment through Infusion-Transformation
	An Examination of an Established Approach
	Chapter 2

	Infusion-Transformation through a Material Spirit?
	An Investigation of Paul’s Context 
	1. Graeco-Roman Literature
	1.1. The Physical Spirit
	1.2. Infusion-Transformation

	2. Judaism
	2.1. The Hebrew Bible
	2.2. Qumran
	2.2.1. Strategies for Interpreting Metaphors (Demonstrated in the Example of 1QHa 15.6–7)
	2.3. Joseph and Aseneth
	2.3.1. The Physical Spirit
	2.3.2. Infusion-Transformation
	2.4. Philo
	2.4.1. The Physical Spirit
	2.4.2. Infusion-Transformation

	3. Conclusion

	Chapter 3
	Infusion-Transformation through a Material Spirit?
	An Investigation of Paul
	Excursus 1: The Alleged Concept of the Spirit as Immaterial Substance (Rom. 8:9; 1 Cor. 3:16; 6:19; etc.)
	1. The Alleged Material Nature of the Spirit (1 Cor. 15:44)
	2. The Alleged Infusion by the Material Spirit through the Sacraments (1 Cor. 12:13; 6:11; 10:3–4)
	2.1. Infusion by the Material Spirit at Baptism? (1 Cor. 12:13a; 6:11)
	2.2. Infusion by the Material Spirit at the Lord’s Supper? 
	(1 Cor. 12:13c; 10:3–4)

	3. Conclusion

	Part II
	Religious-Ethical Empowerment by the Relational Work of the Spirit
	A New Approach
	Chapter 4

	Prolegomena to a Relational Approach to the Ethical Work of the Spirit in Paul
	1. Definition of Terms
	2. The Relational Model
	3. The Centrality and the Empowering Character of Relationships in Paul and His Context
	4. The Framework of the Relational Model
	4.1. Philosophical, Theological and Anthropological Presuppositions
	4.2. Pneumatological Presuppositions


	Chapter 5
	Religious-Ethical Empowerment by the Relational Work of the Spirit:
	A Selective Discussion of Paul’s Context
	1. Early Jewish Literature
	1.1. Philo
	1.2. Qumran
	1.3. Traditions Based on Ezekiel 36:25–28

	2. Graeco-Roman Literature
	3. Conclusion

	Chapter 6
	Religious-Ethical Empowerment by the Relational Work of the Spirit in Paul
	1. Introduction: The Fundamentals of Spirit and Ethics in Paul
	2. Ethical Transformation through Spirit-Enabled Contemplation of the Divine (2 Cor. 3:18)
	2.1. How is the Transformation Achieved?
	2.1.1. The Unveiled Face
	2.1.2. Beholding as in a Mirror
	2.1.2.1. Beholding as Receiving (Cognitive) Revelation
	2.1.2.2. Beholding as Encounter 
	2.1.2.3. Beholding as Contemplation
	2.1.3. The Role of the Spirit
	2.2. What is the Result of the Transformation?
	2.2.1. The Meaning of ‘Being Transformed from Glory to Glory’
	2.2.2. The Ethical Dimension of the Transformation 
	(‘Being Transformed… into the Same Image’)
	2.3. Conclusion

	3. Ethical Empowering through a Spirit-Shaped Filial Relationship with God (Rom. 8:12–17; et al.)
	3.1. Relationships Individual and Corporate: Romans 8:12–17 
	and Its Cotext
	3.2. Establishing Religious-Ethical Life (Rom. 8:12–14)
	3.3. Empowered by the Spirit of Adoption as Sons (Rom. 8:15–16)
	3.3.1. Characteristics of Adoption and Sonship in Paul (esp. Rom. 8) 
	and His Context
	3.3.2. Empowered by a Filial Relationship with God
	3.4. View Ahead (Rom. 8:17) and Conclusion

	4. Ethical Empowering through the Communal Work 
	of the Spirit
	4.1. Being Built Up by the Gifts of the Spirit
	4.2. Participation in the Spirit

	5. Conclusion

	Part III 
	Conclusions
	Chapter 7
	Conclusion
	1. The Results of this Study
	2. The Implications of this Study
	2.1. Further Implications for the Study of Early Judaism
	2.2. Further Implications for Pauline Theology
	2.2.1. Implications for Pauline Theology in General
	2.2.2. Implications for Pauline Pneumatology
	2.2.3. Implications for Pauline Ethics 


	Appendix
	140 Years of Research on Spirit and Ethics in Paul:
	A Critical Overview
	1. The Interplay of Spirit and Ethics in Paul’s Religion: 1868–1930 (From Ernesti to Schweitzer)
	1.1. The Interpenetration of Human and Divine Activity (H. Ernesti)
	1.2. Two Opposite Principles are at Work in Christian Life at Different Times (O. Pfleiderer)
	1.3. The Spirit as Overwhelming Ethical Power (H. Gunkel)
	1.4. ‘Dying and Rising with Christ’ as Unity of Passive and Active Ethics (A. Schweitzer)

	2. The Interplay of Spirit and Ethics in Paul’s Theology:
	1930–1990 (From Bultmann to Dunn)
	2.1. ‘Being in the Spirit’ (Indicative) and ‘Walking by the Spirit’ 
	(Imperative) Become One in the Moment of Decision (R. Bultmann)
	Excursus 1: The Relation of Indicative and Imperative in Paul – V.P. Furnish’s Response to Bultmann
	2.2. The Sanctifying Work of the Spirit is the Spirit’s Witness to the 
	Believer’s Acting in Faith (K. Stalder)
	2.3. The Eschatological Spirit Enables Obedience from the Heart and Introduces an Intense Battle with the Flesh (J.D.G. Dunn)

	3. The Interplay of Pauline Pneumatology and Ethics in Recent Scholarship Since 1990 (Horn & Fee)
	3.1. Developmental Approaches to the Relation of Spirit and Ethics in Pre-Pauline and Pauline Writings
	Excursus 2: The Limited Scope of the Connection of Spirit and Ethics in Paul – F.W. Horn’s Response to Gunkel et al.
	3.2. By the Spirit Christians are Able to Resist the Temptations of the Old Aeon Without Struggle (G.D. Fee) 

	4. Summary of Results and Questions

	Bibliography of Works Cited
	Index of References
	Index of Authors
	Vorspann Rabens WUNT II 283 2nd ed.pdf
	Preface to the Second Edition
	Preface to the First Edition
	Acknowledgements
	Table of Contents
	Abbreviations



<<
  /ASCII85EncodePages false
  /AllowTransparency false
  /AutoPositionEPSFiles true
  /AutoRotatePages /None
  /Binding /Left
  /CalGrayProfile (Dot Gain 20%)
  /CalRGBProfile (sRGB IEC61966-2.1)
  /CalCMYKProfile (U.S. Web Coated \050SWOP\051 v2)
  /sRGBProfile (sRGB IEC61966-2.1)
  /CannotEmbedFontPolicy /Error
  /CompatibilityLevel 1.4
  /CompressObjects /Tags
  /CompressPages true
  /ConvertImagesToIndexed true
  /PassThroughJPEGImages true
  /CreateJobTicket false
  /DefaultRenderingIntent /Default
  /DetectBlends false
  /DetectCurves 0.0000
  /ColorConversionStrategy /LeaveColorUnchanged
  /DoThumbnails false
  /EmbedAllFonts true
  /EmbedOpenType false
  /ParseICCProfilesInComments true
  /EmbedJobOptions true
  /DSCReportingLevel 0
  /EmitDSCWarnings false
  /EndPage -1
  /ImageMemory 1048576
  /LockDistillerParams false
  /MaxSubsetPct 100
  /Optimize false
  /OPM 1
  /ParseDSCComments true
  /ParseDSCCommentsForDocInfo true
  /PreserveCopyPage true
  /PreserveDICMYKValues true
  /PreserveEPSInfo true
  /PreserveFlatness true
  /PreserveHalftoneInfo true
  /PreserveOPIComments true
  /PreserveOverprintSettings true
  /StartPage 1
  /SubsetFonts true
  /TransferFunctionInfo /Apply
  /UCRandBGInfo /Remove
  /UsePrologue false
  /ColorSettingsFile ()
  /AlwaysEmbed [ true
    /Bwgrkl
    /Bwhebb
    /TimesNewRomanPS-ItalicMT
    /TimesNewRomanPSMT
    /TimesNewRomanSpecialG1
    /TimesNewRomanSpecialG1-Italic
    /TimesNewRomanSpecialG2
    /TimesNewRomanSpecialG2-Italic
  ]
  /NeverEmbed [ true
  ]
  /AntiAliasColorImages false
  /CropColorImages true
  /ColorImageMinResolution 1200
  /ColorImageMinResolutionPolicy /OK
  /DownsampleColorImages false
  /ColorImageDownsampleType /Bicubic
  /ColorImageResolution 1800
  /ColorImageDepth -1
  /ColorImageMinDownsampleDepth 1
  /ColorImageDownsampleThreshold 1.50000
  /EncodeColorImages false
  /ColorImageFilter /DCTEncode
  /AutoFilterColorImages true
  /ColorImageAutoFilterStrategy /JPEG
  /ColorACSImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /ColorImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /JPEG2000ColorACSImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /JPEG2000ColorImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /AntiAliasGrayImages false
  /CropGrayImages true
  /GrayImageMinResolution 1200
  /GrayImageMinResolutionPolicy /OK
  /DownsampleGrayImages false
  /GrayImageDownsampleType /Bicubic
  /GrayImageResolution 2400
  /GrayImageDepth -1
  /GrayImageMinDownsampleDepth 2
  /GrayImageDownsampleThreshold 1.50000
  /EncodeGrayImages false
  /GrayImageFilter /DCTEncode
  /AutoFilterGrayImages true
  /GrayImageAutoFilterStrategy /JPEG
  /GrayACSImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /GrayImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /JPEG2000GrayACSImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /JPEG2000GrayImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /AntiAliasMonoImages false
  /CropMonoImages true
  /MonoImageMinResolution 1200
  /MonoImageMinResolutionPolicy /OK
  /DownsampleMonoImages false
  /MonoImageDownsampleType /Bicubic
  /MonoImageResolution 2400
  /MonoImageDepth -1
  /MonoImageDownsampleThreshold 1.50000
  /EncodeMonoImages false
  /MonoImageFilter /CCITTFaxEncode
  /MonoImageDict <<
    /K -1
  >>
  /AllowPSXObjects false
  /CheckCompliance [
    /None
  ]
  /PDFX1aCheck false
  /PDFX3Check false
  /PDFXCompliantPDFOnly false
  /PDFXNoTrimBoxError true
  /PDFXTrimBoxToMediaBoxOffset [
    0.00000
    0.00000
    0.00000
    0.00000
  ]
  /PDFXSetBleedBoxToMediaBox true
  /PDFXBleedBoxToTrimBoxOffset [
    0.00000
    0.00000
    0.00000
    0.00000
  ]
  /PDFXOutputIntentProfile (None)
  /PDFXOutputConditionIdentifier ()
  /PDFXOutputCondition ()
  /PDFXRegistryName ()
  /PDFXTrapped /False

  /CreateJDFFile false
  /Description <<

    /BGR <>
    /CHS <FEFF4f7f75288fd94e9b8bbe5b9a521b5efa7684002000410064006f006200650020005000440046002065876863900275284e8e9ad88d2891cf76845370524d53705237300260a853ef4ee54f7f75280020004100630072006f0062006100740020548c002000410064006f00620065002000520065006100640065007200200035002e003000204ee553ca66f49ad87248672c676562535f00521b5efa768400200050004400460020658768633002>
    /CHT <FEFF4f7f752890194e9b8a2d7f6e5efa7acb7684002000410064006f006200650020005000440046002065874ef69069752865bc9ad854c18cea76845370524d5370523786557406300260a853ef4ee54f7f75280020004100630072006f0062006100740020548c002000410064006f00620065002000520065006100640065007200200035002e003000204ee553ca66f49ad87248672c4f86958b555f5df25efa7acb76840020005000440046002065874ef63002>
    /CZE <>
    /DAN <>
    /ESP <>
    /ETI <>
    /FRA <>
    /GRE <>

    /HRV (Za stvaranje Adobe PDF dokumenata najpogodnijih za visokokvalitetni ispis prije tiskanja koristite ove postavke.  Stvoreni PDF dokumenti mogu se otvoriti Acrobat i Adobe Reader 5.0 i kasnijim verzijama.)
    /HUN <>
    /ITA <>
    /JPN <FEFF9ad854c18cea306a30d730ea30d730ec30b951fa529b7528002000410064006f0062006500200050004400460020658766f8306e4f5c6210306b4f7f75283057307e305930023053306e8a2d5b9a30674f5c62103055308c305f0020005000440046002030d530a130a430eb306f3001004100630072006f0062006100740020304a30883073002000410064006f00620065002000520065006100640065007200200035002e003000204ee5964d3067958b304f30533068304c3067304d307e305930023053306e8a2d5b9a306b306f30d530a930f330c8306e57cb30818fbc307f304c5fc59808306730593002>
    /KOR <FEFFc7740020c124c815c7440020c0acc6a9d558c5ec0020ace0d488c9c80020c2dcd5d80020c778c1c4c5d00020ac00c7a50020c801d569d55c002000410064006f0062006500200050004400460020bb38c11cb97c0020c791c131d569b2c8b2e4002e0020c774b807ac8c0020c791c131b41c00200050004400460020bb38c11cb2940020004100630072006f0062006100740020bc0f002000410064006f00620065002000520065006100640065007200200035002e00300020c774c0c1c5d0c11c0020c5f40020c2180020c788c2b5b2c8b2e4002e>
    /LTH <>
    /LVI <>
    /NLD (Gebruik deze instellingen om Adobe PDF-documenten te maken die zijn geoptimaliseerd voor prepress-afdrukken van hoge kwaliteit. De gemaakte PDF-documenten kunnen worden geopend met Acrobat en Adobe Reader 5.0 en hoger.)
    /NOR <>
    /POL <>
    /PTB <>
    /RUM <>
    /RUS <>
    /SKY <>
    /SLV <>
    /SUO <>
    /SVE <>
    /TUR <>
    /UKR <>
    /ENU (Use these settings to create Adobe PDF documents best suited for high-quality prepress printing.  Created PDF documents can be opened with Acrobat and Adobe Reader 5.0 and later.)
    /DEU <>
  >>
  /Namespace [
    (Adobe)
    (Common)
    (1.0)
  ]
  /OtherNamespaces [
    <<
      /AsReaderSpreads false
      /CropImagesToFrames true
      /ErrorControl /WarnAndContinue
      /FlattenerIgnoreSpreadOverrides false
      /IncludeGuidesGrids false
      /IncludeNonPrinting false
      /IncludeSlug false
      /Namespace [
        (Adobe)
        (InDesign)
        (4.0)
      ]
      /OmitPlacedBitmaps false
      /OmitPlacedEPS false
      /OmitPlacedPDF false
      /SimulateOverprint /Legacy
    >>
    <<
      /AddBleedMarks false
      /AddColorBars false
      /AddCropMarks false
      /AddPageInfo false
      /AddRegMarks false
      /ConvertColors /ConvertToCMYK
      /DestinationProfileName ()
      /DestinationProfileSelector /DocumentCMYK
      /Downsample16BitImages true
      /FlattenerPreset <<
        /PresetSelector /MediumResolution
      >>
      /FormElements false
      /GenerateStructure false
      /IncludeBookmarks false
      /IncludeHyperlinks false
      /IncludeInteractive false
      /IncludeLayers false
      /IncludeProfiles false
      /MultimediaHandling /UseObjectSettings
      /Namespace [
        (Adobe)
        (CreativeSuite)
        (2.0)
      ]
      /PDFXOutputIntentProfileSelector /DocumentCMYK
      /PreserveEditing true
      /UntaggedCMYKHandling /LeaveUntagged
      /UntaggedRGBHandling /UseDocumentProfile
      /UseDocumentBleed false
    >>
  ]
>> setdistillerparams
<<
  /HWResolution [2400 2400]
  /PageSize [612.000 792.000]
>> setpagedevice




