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A STUDY OF BIBLICAL BASIS OF SPIRIT-
BAPTISM AND SPIRIT-FULLNESS

A Critique on the Pentecostal Position and a
Constructive Proposal

Herrick P. Liu

Introduction

In the search for spiritual renewal in contemporary Christianity,
the doctrine of Spirit-Baptism/Fullness is of central importance. As stated
by A.A. Hoekema, "the central doctrine of Neo-Pentecostalism is its
teaching on the baptism in the Holy Spirit. So basic is this teaching to
the Neo-Pentecostal movement that if you take this doctrine away from
it, what you have left is no longer Neo-Pentecostalism" (Hoekema 1981,
II: 10). This view is supported by many Pentecostal/Charismatic scholars,
such as Ervin (1987, 2), Lederle (1988, xi), Hunter (1983, 2), Hocken
(1992, vol 1, ch. O) and Stronstad (1984, 1). On the other hand, while
insisting on the distinction between Spirit-Baptism and Spirit-Fullness,
evangelicals also agree that the doctrine of Spirit-Fullness is most
important for Christian spirituality (e.g., Walvood 1958, 189). In fact, it
is offered like an evangelical alternative to the Pentecostal Spirit-Baptism
(Dunn 1970, 54; Green 1992, 1791f; Grudem 1994, 763-787; Stott 1975,
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47ff ). In the Third Wave Movement, while the members support and
participate in the charismatic ministries, they expect multiple Spirit-
Fillings rather than Pentecostal Spirit-Baptism (Burgess. McGee &
Alexander 1989, 844). The trend seems to go from Spirit-Baptism to
Spirit-Fullness, despite the variety of interpretations of the latter term.

Many Pentecostal theologians, such as L. Steiner, W. Hollenweger,
G. Fee, H. Lederle (Lederle 1988, 30-32; 227), indicate the need to
redefine the essence of Pentecostalism and to search for a new theological
category to interpret the charismatic experience. Lederle proposes the
concept "the charismatic dimension of a normal Christian life"—
experience and expectation of the empowerment of the Spirit in ordinary
and extraordinary gifts—as a reinterpretation of Pentecostal Spirit-
Baptism (Lederle 1988, 227: 229). In his study, he attempts to incorporate
thes.e distinctive elements of the Charismatic Movement into ecumenical
Christianity (Lederle 1988: 215). In other words, he first presupposes
the validity of those extraordinary charismatic experiences (Lederle 1988,
66) gnd then searches for a reinterpretation that is acceptable for all
sections of Christianity. From an evangelical perspective, this is an
approach starting from below, i.e., from experience.

' In contrast, we attempt to approach from above, i.e., the Bible.
W‘th.OUt any presupposition on the validity (or invalidity) of the
Charlsrpatic experiences, we study the biblical basis of Spirit-Baptism
and Spirit-Fullness. In other words, our primary intention is not to
evaluate the empirical validity of the Charismatic experiences, but rather
to fk?termine the appropriateness of interpreting certain ideal types of
S.pmtual. experiences by these two biblical concepts. We contend that
first, Splrit—Fullness Is a more appropriate concept to interpret these
experiences; second, while the Pentecostal/Charismatic understanding
of Splnt—Baptism/Fullness is subject to further modifications, it does
shed SOMIE light to help evangelicals to reconsider Luke's distinctive
elements in the formulation of the doctrine of Spirit-Fullness. This will
brggden the evangelicals' understanding of Spirit-Fullness as the goal of
spiritual pursuit.

. ‘While recognizing there are some variations of interpretation on
S_pmt-Baptism or Spirit-Fullness within the Pentecostal/Charismatic
circle, we choose the Neo-Pentecostal perspective presented by Lederle
as the representative Pentecostal position (Lederle 1988, 55-57). Since
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these two terms appears only in Lukan and Pauline writings in New
Testament, these related passages become the core material in this study.
It is hoped that this study is not only critical in nature, but also constructive
that it may lead to a more biblical approach for spiritual pursuit.

Pentecostal Hermeneutics

As stated by Stronstad, the heart of the controversy on the doctrine
of Holy Spirit between Pentecostalism and Evangelicalism is the
fundamental issue of hermeneutics, especially the methodological
difference in interpretation of Lukan writings (Stronstad 1984, 2). In
short, Pentecostals affirm that the pattern of Charismatic manifestations
in Acts is normative, and there is no essential difference between Spirit-
Baptism and Spirit-Fullness (Horton 1994, 423{f). The arguments for
this affirmation can be analyzed as follows:

Luke Had a Theological Purpose in His Historical Writings

Acts is a historical record, but it contains more than brute facts.
Luke had a theological intent in his writings (Hunter 1984, 69; Stronstad
1992, 2). M. Hengel points out a close connection between Luke and
Jewish intertestamental historians and concludes that Luke "did have a
theological interest which was at the same time a historical one"
(Stronstad 1984, 7). 1. H. Marshall affirms the close relationship between
Luke and Old Testament historians, and suggests that Luke "may even
be held to have regarded his work as depicting the continuation of history
recorded in Old Testament" (Marshall 1971, 56). He concludes, "Modern
research has emphasized that he [Luke] was a theologian.... His view of
theology led him to write history" (Marshall 1971, 52). In Stronstad's
word, Luke's history is an "interpreted narration" (Stronstad 1984, 8).

Luke Intended to Set Theological Norms from Historical Precedent

In addition, Pentecostals argue for the biblical precedent as based
on historical precedent (Stronstad 1984, 1). First, Paul cited the Exodus
history for instructive purposes in 1 Cor 10. His view of history reflected
the Jewish understanding of Old Testament historiography. In 1 Cor 10:
11 he stated that "these things happened to them as examples and were

written down as warnings for us, on whom the fulfillment of the ages
has come."
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Second, Luke, as Paul's close co-worker, also expressed the same
view of history in his writings. In Lk 4:16ff, Jesus used a historical
precedent to justify His action; namely, leaving His townsmen to minister
to others. In Lk 6:1-11, Jesus used another historical precedent to defend
His disciples against the charge of violating the Sabbath day. So standing
on the same Jewish understanding of historiography. Luke knew well
that his historical writings would have the same value.

Furthermore, Stronstad argues against the applicability of
Longenecker's position to the interpretation of Acts (Stronstad 1984, 1).
Longenecker proposes that NT exegesis of the OT is unique and not
normative for our exegesis of OT because of its revelatory character.
However, Pentecostals claim that when they appeal to historical
precedents in Acts, they are not interpreting OT after the way of NT
authors. Rather, as Christians they are "interpreting certain texts about
Christian experiences by reproducing practices by which the early church
itself on occasion established theological norms" (Stronstad 1992, 16).
S.tronstad provides an example of these practices from Acts 15 that "the
historical precedent of Peter's prior ministry to Gentiles establishes the
norm that Gentiles can be saved apart from the necessity of being
circumcised according to the custom of Moses" (Stronstad 1992, 14). In
other words, since the early church used historical precedents to establish
theological norms, today Christians can use historical precedents in Acts
to establish theological norms (Stronstad 1992, 15).

Luke's Theology Has Independent Value

- Pentecostals not only argue for the theological character of Lukan
writings, but they argue further for its independence (Stronstad 1984, 9:
Hunter 1983, 68). While evangelicals put more emphasis on the narrative
character of Luke, they tend to use Pauline didactic passages to override
Lukan writings in formulating the doctrine of Holy Spirit (e.g. Ladd
1991, 347; Guthrie 1981, 535). In response to J. Stott's statement,
Stronstad makes clear that Luke's didactic purpose is apparent within
itself and it does not need interpretive help from elsewhere in Scripture
(Stronstad 1992, 3). So even if Luke's perspective is charismatic and
thus different from Paul's, his writings are still a legitimate database for
formulating the doctrine of Holy Spirit (Stronstad 1984, 11). Recognizing
the fact that Luke has the majority use of both terms, "Spirit-Baptism"
(3x in Luke: 1x in Paul) and "Spirit-Filling" (9x in Luke: 1x in Paul),



Liu: A Study of Biblical Basis of Spirit-Baptism and Spirit-Fullness 123

Pentecostals seek to elevate his role in formulating the doctrine over
against the traditional evangelical position. They hold that the charismatic
emphasis of Lukan writings cannot be explained away by the ethical
emphasis in Pauline passages.

Built upon the above arguments, the Pentecostals conclude that Acts,
especially the five key passages (2:1-13; 8:14-19; 9:17-18; 10:44-46;
19:1-7), becomes the biblical precedent of Spirit-Baptism. "The events
that occurred on the day of Pentecost are held to be the pattern for
centuries to come," and "what was true at the Day of Pentecost, and on
subsequent occasions in Scripture, must continue to be true throughout
the ages" (Stronstad 1984, 5).

Luke Emphasized a Theological Continuity between Early Church
and Our Age
While recognizing various aspects of the Spirit's ministry in
believers, Pentecostals stress that the primary nature of the Lukan

Pentecost is empowerment for ministry rather than sanctification
(Menzies & Horton 1993, 123; Ervin 1987, 24-25; Stronstad 1984, 62).

First, Luke wrote that Jesus promised the Pentecostal Spirit in terms
of His empowerment (Lk 24:29; Ac 1:5, 8). Second, Luke, through Peter's
speech, interpreted the meaning of Pentecost in terms of Joel rather than
Isaiah and Ezekiel. While the latter emphasized the inward renewal of
the Spirit on an individual and national level (Isa 63:7f; Eze 37:1-14),
Joel promised charismatic and prophetic manifestations for the last days
(Stronstad 1988, 56-57). The Lukan use of Joel indicates that Luke's
understanding of the Pentecost event was a continuation of the charismatic
empowerment theology of both OT prophets and Lukan Jesus. In the
new age, the believers would enjoy an anointing even more intensive
than the disciples' during the earthly ministry of Jesus (Arrington 1988,
7). Third, this coming of the Spirit is for all believers. In Ac 1:8, Jesus
promised this empowerment of Spirit for witness to the end of the earth
until its completion. In Ac 2:39 Peter announced that this promise was
made to all believers anywhere and in every generation. Lastly, Ervin
points out that Luke used the term "gift of the Holy Spirit" in Ac 2:38 to
describe the repeated charismatic event in Samaria (Ac 8:20) and in the
house of Cornelius (Ac 10:45; 11:17). It thus indicates the same nature
of empowerment experiences. So the Pentecostal empowerment is not a
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once-and-for-all event in the church history, but a realization of the
promise which is still in effect for the successive generations (Ervin
1984, 27).

In sum, for Pentecostals, the nature of the Pentecost is basically the
empowerment for ministry. It was the beginning of the fulfillment of
Jesus' promise based on His own charismatic ministry. as well as on
Joel's prophecy which was anchored in the charismatic ministry of the
OT prophets. It is the normative characteristics of the last days rather
than just of the beginning phrase of the last days.

Comment on Pentecostal Hermeneutics

Basically, evangelicals find no problem in accepting that the
historical writings of Luke had a didactic purpose. Different
commentaries proposed different theological themes. In fact the
controversial issue here is particularly related to the doctrine of Holy
Spirit and the narrative nature of Lukan writings—did Luke intend to
present some patterns in his descriptive passages, specifically the five
key episodes of Spirit-Baptism, to establish some normative teachings
on the work of Holy Spirit? Some evangelical scholars seem to give a
rather negative response to this question. D. Guthrie states that "the
theological exposition of the doctrine of the spirit did not fit into Luke's
purpose in Acts, but comes to fuller expression in the epistles (Guthrie
1981, 548; similar views see also Ladd 1981, 347; Walvood & Zuck
1983, 409). However, as clarified by J. Stott, this does not imply that
there is no normative teaching about the Spirit in Lukan writings. Rather
the evgngelicals' concern is the issue of narrative interpretation. The
harrative portion usually contains few clues for self-interpreting, thus
making it difficult to establish normative teaching on its own. Interpretive
helps from didactic portions outside the narrative portion, such as sermons
and teaching wirhin Lukan writings, are crucial for the task (Stott 1990,
11-12; Stott 1975, 15). So the evangelical position is that normative
teaching can hardly be found in the narrative portion of Lukan writings
alone; and it is not a total denial of any normative teaching in Lukan
writings as a whole (contra Horton's understanding, cf. Horton 1994,
233-237).

However, this position still has some conflicts with the Pentecostal
assertion of the pattern value in interpretation of Lukan writings.
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Patterns in Lukan Writings

As mentioned above in section 2, Pentecostals take the five key
passages (2:1-13; 8:14-19; 9:17-18; 10:44-46; 19:1-7) as patterns of
Spirit-Baptism for the church. However, if we examine these passages,
we will wonder if there is really any intended descriptive pattern in them.

Fig. 1. Lukan descriptions in the five key passages in Acts
Relationship  |Day of |Samaria ;Puul Cornelius | John the
with the Pentecost |(8:14-19) é(9: 17-18) (10:44-46) |Baptist's
coming of (2:1-13) " disciples
spirit (CHS) i (19:1-7)

1. precondition| Waiting ‘;No (at |No (at No (at No (at
for CHS (prayer) i‘conversion) conversion) conversion) | conversion)
2. supernatural|Jesus' [No |Paul's encounter| Peter's No
event promise and } with Christ, vision
beforehand |ascension { Ananias' vision
3. preaching |after CHS |before CHS |No CHS during| before CHS
preaching
4. water not dzl-yé before |after CHS after CHS | during/im-
baptism mentioned |CHS mediately
after CHS
5. laying No Yes (with | Yes No Yes
on hands a special
prayer
R beforehand)
6. supernatural|sound & No No No No
scenario supernatural
during CHS |phenomenon
- of fire
7. initial Xenolalia |(?) No mention Xenolalia |tongues
evidence & praise & praise | (Xenolalia?)
& prophecies
8_.e~mp_o_x;t;: ~ |boldness to |No boldness in No No
ment for witness witness
ministry
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From Figure 1 it is not difficult to understand why some scholars
ironically state that "the pattern of Acts is that it has no pattern” (Lederle
1988, 25). Luke did not intend to present any consistent pattern of
theological relationship between the coming of the Spirit and its
preconditions, means, manifestations or even consequences. The details
of each event did not correspond. For preconditions, active waiting in
community prayer was the case for the day of Pentecost, but in other
cases the Spirit was an unexpected gift. The coming of Spirit could happen
before, during or after the preaching or water baptism. Laying on hands
was not necessary in cases of Pentecost and Cornelius. The supernatural
phenomenon of sound and fire in Pentecost did not repeat again anywhere.
Only the Apostles and Paul, after receiving the Spirit, were empowered
to witness in boldness, but not in other cases. There are no apparently
corresponding elements in Luke's presentation of these five cases. We
conclude that Luke had no intention here to present any consistent pattern
in order to establish normative teaching about the coming of the Spirit.

As mentioned above in section 2.2, R. Stronstad makes a case to
argue for the biblical precedents of historical precedents (= patterns).
Here again the key issue is about hermeneutics: whether Luke really
used historical narratives on its own to establish normative teachings?

First, in Paul's case (1 Cor 10:1-13), Paul cited five episodes of
Israelite experience in the wilderness which "were written down for our
instruction” (1 Cor 1:11). Yet when we examine these OT passages we
find that the five episodes are composed of narrative (descriptive) as
well as didactic (interpretive) elements (e.g. speeches, sermons). Paul
did not indicate that the narrative portions alone could be self-interpreted.
How did Paul know the normative teaching about God's judgment? The
answer lies within the didactic (explicative) portion of these episodes
such as speeches by God or certain roles. The first incident is in Num 11:
4-34 and the issue is about waiting and rejecting the Lord, indicated in
Num 11:18-20, rather than anything wrong about eating meat itself! The
second incident (Ex 32:1-6) is about turning away from the first
Commandment by idolatry, Ex 32:7-8. The third incident (Num 25:1-2)
is about sexual immorality that leads to idolatry, as explained in Num
25:5. The fourth incident (Num 21:4-6) and fifth incident (Num 16:41-
49) are explained respectively in Num 21:7 and 16:28-30, 40. Hence,
Paul's citation of historical precedents does not imply a conviction of
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the self-interpretation power of the narratives. The episodes are self-
explanatory because of the didactic elements in those speeches.

Second, in Jesus' cases, Jesus seemed to use historical precedents
to justify His or His disciples' actions (Lk 4:16ff; 6:1ff). Here again we
do not find that Jesus established norms from these precedents. Jesus
did not henceforth regularly turn to gentiles because of constant Jewish
opposition; or in the second case, His followers were not taught to
regularly eat the show-bread or to pluck grain on the Sabbath day to
show that the Sabbath was made for man. Rather, as stated by G. Fee,
the precedent illustrates an assumed principle with regard to the
precedents and the related principle had a source outside the illustration
(Fee 1991, 95). In the first case, possible sources of the principle might
be Gen 12:1-4, Isa 2:1-4 or Isa 61:5-6, indicating that gentiles were not
totally excluded from God's blessings. In the second case, one possible
source was Mt 12:7 (citing Hos 6:6), indicating that mercy was more
holy than external formality (cf. Deu 23:25). Of course, as the ultimate
revelation from God, Jesus possessed the total authority to re-interpret
the OT passages. The precedents were used as illustrations rather than
as a basis to deduce norms.

Lastly, the argument that the early church used historical precedents
to establish theological norms is also not convincing. Of the four
prohibitions which were decided in the Jerusalem council (Ac 15:29), at
least one (probably three except the one about sexual immorality), namely
abstaining from food sacrificed to idols, is evidently not to be taken as
normative in later Church history (1 Cor 10:25 and Col 2:16). Rather,
the church decision was incidental according to their progressive
understanding of God's revelation and their progress in evangelism.
Furthermore, the church's decision to accept gentiles without circumcision
into the believing community was not purely a deduction from Peter's
experience. Rather, Peter's experience (Ac 15:14) is an illustration to
confirm the biblical teaching that gentile salvation apart from the Law
does not contradict the OT prophets (Ac 15:15-18) (Walvood & Zuck
1988, 394). In addition, we should remember that the early church was
clear that the salvation came not from the Law but from faith and grace
(Ac 2:38; Ac 15:1). The church's decision was an application of this
truth to gentiles after they had confirmed God's gracious work in them
through Peter's, Paul's, and Barnaba's experiences. Again, it is not a
formulation of norms from historical precedents alone.
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Finally, it is invalid to assume that there is a precedent value in
every descriptive portion of Lukan writing. In Acts 21:4-5 and 21:10-15
Luke mentioned two cases in which Paul acted against the two warnings,
clearly came from the Holy Spirit (Ac 21:4b; 21:11c¢), about the danger
of returning to Jerusalem. Luke did not bother to give the explanation.
What we can conclude is that Luke's purpose here was not for setting
precedents. Most likely, he just gave an episode which was a necessary
part of the grand story plot (cf. Fee 1991, 91).

Therefore we can conclude that, first, there is no biblical precedent
that historical precedent alone can establish norms; second. Luke did
not take purely narrative portions as self-explanatory and he did not intend
to set norms from them without interpretive clues from other didactic
portions. This conclusion implies that even if we, by inference under
cex-tain assumptions, find some common elements (e.g. separability of
Splr?t—Baptism and regeneration, or tongue-speaking as a concurrent
manifestation of Spirit-Baptism) in the five key passages, we still have
1o rely on didactic portions to establish a theological norm. Common
elgmepts in descriptive passages might just reflect some historical-cultural
coincidences. All believers wore sandals when the Spirit came in
Pentecost, but this does not necessarily imply any norms!

‘ Lastly, rejection of the pattern value of the precedents does not
imply that they are not valid examples of the embodiment of certain
norms within a particular culture and time, which is of great value for
reference in our Christian life. Foot-Washing (Jn 13) is a good example.
Yet WE cannot ascertain what the exact lesson is (brotherly love? humility?
;Zr\glsc)e?) until we can confirm it in certain didactic passage (e.g. Jn 13:

Thesp hermeneutical conclusions guide the exposition of biblical
passages in this paper.

The Significance of Pentecost

As mentioned above in 2.4, Pentecostals also use didactic materials
(.e.g. promises and speeches) in Lukan writings to interpret the
significance of Pentecost and related comings of the Spirit. The day of
Pentecost was basically a fulfillment of God's promise of empowerment
for ministry and it would occur repeatedly in this new Messianic age.
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The issue here was: did Luke interpret Pentecost as a new age of Spirit-
empowerment, or as a new age of Holy Spirit in all aspects of His
ministry?

As stated by F. F. Bruce, "Luke is a biblical theologian" (Bruce
1990, 63). His understanding of what happened in Luke-Acts can be
summed up in the term "salvation history." It was the fulfillment of
God's self-revelation recorded in the Hebrew Scriptures. God revealed
His salvation through His covenant with Abraham (Ac 3:25; Lk 1:55); it
was further displayed through Davidic Kingship (Ac 13:22) and all the
prophets (Ac 10:43; Lk 1:69-70) since Moses (Ac 3:22-24). The angel's
citation of Malachi prophecy (Lk 1:16-17), Zechariah's prophecy (Lk 1:
69-70) and Jesus' citation of Isa 61:1-2a (Lk 4:18-19) all constituted the
Lukan understanding of the new Messianic age. In other words, the Lukan
understanding of significance of Jesus' life and the Pentecost was
anchored in the whole prophetic tradition in OT rather than just in
"charismatic theology of OT" (contra Stronstad 1984, 75f).

One aspect of Lukan understanding of the Pentecost was from the
prophecy of John the Baptist (Lk 3:16-17; cf. Ac 11:16)—"He will baptize
you with the Holy Spirit and with fire" (a0tdg DnGg Pomticet £v mvevuatt
ayiow kot mupt, Lk 3:16). First, the £€v embraced both elements. There
were not two baptisms by Jesus, but one in Spirit-and-fire (Dunn 1970,
I1). Second, the term "fire" in v.17 refers to judgment, which is parallel
with John the Baptist's usage of it in his preaching (Lk 3:9; Mt 3:7). So
this baptism could not be solely gracious. It was one purgative act of
Messianic judgment which meant destruction for the unrepentant, and
purification and blessing for the repentant. In other words, it was not
primarily for empowerment. The Pentecost inaugurated the age of the
Holy Spirit who applies the salvation and sharply differentiates between
the repentant and unrepentant. Empowerment is just one aspect of the
total blessing for the repentant who is initiated into the new age by the
Spirit.

Lk 24:49 and Ac 1:5, 8 are often cited by Pentecostals to support
the empowerment nature of the Pentecost. However, the context of the
new Messianic age for these verses cannot be undermined. First, the
Holy Spirit was "what my Father promised (1 €énayyeiio, Ac 1:4; 2:33,
38f)." This word was used by Luke to describe the covenant promise of
God to His people (Ac 2:39; 7:17; 13:223, 32; 26:6). The promise was
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identified with the gift of the Spirit in Ac 2:38-39. In other words, the
coming of the Spirit in Pentecost was the new covenant fulfillment of
an ancient covenant promise. The Spirit is the means whereby people
henceforth enter into a new covenant (Dunn 1970, 47). The theme of
fulfillment in Lk 24:44 and the theme of the kingdom of God in Ac 1:3
support this perspective. So the nature of Pentecost is the commencement
of the total new covenant ministry of the Holy Spirit, mentioned in Eze
36:27 and Jer 37:33. This is the framework for us to understand the
empowerment emphasized in Lk 24:49 and Ac 1:5, 8.

Two factors can help us understand Luke's emphasis on the
empowerment aspect of the Spirit. First, the disciples were already
regenerated (Lk 10:20); and second, the overall theme in Lukan writings
is mission (Fee 1991, 91; Marshall 1981, 25). For Luke, the Spirit was
the crucial factor for the expansion of the early church. The purification
and renewal ministry of the Spirit to the end of the earth was fulfilled, at
least partially, through His empowerment of the early church, which
herself was a community purified and renewed by Him. Empowerment
was only regarded as one aspect of the total ministry of the Holy Spirit
n ‘Eh_e new age. In other words, in Lukan theology, regeneration is the
Spl.rlt's purification in the church and empowerment is the Spirit's
purification in the world through the church.

For the same reason, Lukan citation of Joel's prophecy (Ac 2:16-

21) did not indicate that his understanding of Pentecost was limited to
Eheﬁempowerment aspect (contra Stronstad 1984, 50-52). First, Peter used
this," the phenomenon that his hearers witnessed was "what was spoken
by the prophet Joel," indicating the fulfillment theme. Peter changed
Joel'§ "afterwards" to "in the last days" to emphasize that with the Spirit's
coming, the last days have come. The term "the last days" belongs to the
comm'on prophetic tradition (e.g. Isa 2:2-4; Hos 3:5) with regard to the
end-time of the Messianic era (Ladd 1991, 344). However, Peter
separated the last days from "the Day of the Lord" (Ac 2:20) and placed
them in history. In other words, the Day of the Lord remains an object of
hope, but the last days of the Messianic salvation have been realized. It
1s noteworthy that Peter understood the outpouring of Holy Spirit at
Pentecost as a final act of Jesus after His death, resurrection and exaltation
before His second coming (Ac 2:33). In this sense the Pentecost event is
historical, once-for-all and thus not repetitive (Stott 1990, 60). Second,
Joel's prophecy, in contrast with Isaiah and Ezekiel, emphasizes the
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prophetic gifts of prophecy, visions and dreams as the evidence of the
new age of Holy Spirit (Walvood & Zuck 1988, 1420). It is also
noteworthy that the revival of these gifts was symbolically fulfilled in
the Xenolalia phenomenon (Ac 2:4), a necessary communicative ability
to reach all nations. Xenolalia is thus only symbolic of all aspects of
empowerment that are needed for the universal prophetic ministry (cf.
Ac 1:8). Recognizing the repetitive occurrence of visions (Ac 9:10, 12;
10:3, 17, 19; 11:5: 12:9; 16:9; 18:9; 26:19), prophecy (Ac 19:6: 21:9),
miracles (Ac 2:43:4:16, 30: 5:12; 6:8: 8:6, 13; 14:13: 15:12; 19:11), and
other more "natural" means of empowerment (e.g., obedience 2:42; unity
2:45, 4:32; sacrifice 2:45, 4:34; boldness in witness 4:8f, 31) with their
important roles in the realization of the great commission, we suggest
that the tongue-speaking at Pentecost, was thus not only a once-for-all
evidence for coming of the new age, but also a starting point of the
revival of spiritual gifts and empowerment for the universal prophetic
ministry (Ac 1:8). Furthermore, the consequences of this empowered
ministry are described as deep conviction of sin (Ac 2:37), mass
conversions (Ac 2:41) and widespread sense of awe, joy, fellowship and
worship (Ac 2:43)—all were "normative" signs of the promised new
age mentioned in books of Ezekiel (36:27) and Jeremiah's (31:33). In
this sense, the empowerment and revivals are repetitive and normative
(cf. Stott 1990, 61; Dunn 1870, 53; Lederle 1988, 72).

Therefore we conclude that, firstly, Luke's understanding of the
Pentecost is the coming of the Holy Spirit in His tofal ministry as
promised in all OT prophets; secondly, the theme of mission leads him
to put more emphasis on the Spirit's empowerment aspect; thirdly,
Pentecost was a final act of Jesus' earthly ministry after exaltation and it
is historical and once-for-all. However, the effect of the Pentecost event,
the new covenant ministry of the spirit including the empowerment aspect
in its various modes, is repetitive until the completion of the great
commission.'

"'The question whether miracles were restricted to the Apostles was out of the scope of this
paper. For a most recent position of affirmation of miracles in modern world by an evangelical
theologian, please refer to Grudem 1994, 361ft.
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The Nature of Spirit-Baptism

The Pentecostal Position

As argued above, the spirit empowerment is repetitive in nature.
Pentecostals interpret this experience as Spirit-Baptism. According to
the Assemblies of God,

All believers are entitled to and should ardently expect and carnestly seek the
promise of the Father, the baptism in the Holy Ghost and fire, according to the
command of our Lord Jesus Christ. This was the normal experience of all in the
early Christian Church. With it comes the endowment of power for life and service,
the bestowment of the gifts and their uses in the work of the ministry (Luke 24:49;
Acts 1:4, 8; I Corinthians 12:1-3). This experience is distinct from and subsequent
to the experience of the new birth (Acts 8:12-17; 10:44-46; 11:14-16:; 15:7-9).
(Article 7, "Statement of Fundamental Truths")

In other words, while recognizing the indwelling of the Spirit in
every Christian, Pentecostals generally insist that Spirit-Baptism is a
subsequent experience after regeneration. It is not necessarily a
chronologically separate experience (Cornelius' case in Ac 10:44); rather
it is a logical subsequence, i.e., that even it occurs at the same moment
of conversion-initiation, salvation (conversion and regeneration) precedes
Spirit-Baptism (Burgess, McGee & Alexander 1988, 43; Horton 1994,
433). In Wyckoff's terminology, this refers to separability (the
dissimilarity in nature or identity) and distinctiveness (being discrete in
character and purpose) (Horton 1988, 431). The significance of this
doctrine is to affirm that one may be saved but not yet have received the
gift of Spirit-Baptism. Believers are thus encouraged to attend to the
conditions for the reception of the Spirit-Baptism and seek for it (Burgess,
McGee & Alexander 1988, 47-48).

Again the major support of this doctrine comes from the five key
passages in Acts (Horton 1988, 428; Burgess, McGee & Alexander 1988,
42-43). The 120 at the Pentecost were believers (Lk 10:20; Jn 15:3; 17:
14; 20:22) before the coming of the Spirit. The Samaritans came to faith
and were baptized before they received the Spirit through the Apostles.
Paul had converted to Christ on the Damascus road and received the
Spirit three days later. The Ephesian "disciples" had either received
salvation before Paul arrived, or at least regenerated immediately before
the coming of the Spirit. The most difficult case of Cornelius, in whom
the Spirit-Baptism and conversion-initiation occurred at the same
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moment, did not rule out the Pentecostal position of logical subsequence
and separability.

Therefore, Pentecostals conclude that Spirit-Baptism "is clearly
[chronologically] subsequent in three cases [Pentecost, Samaria, and Paul]
and logically separable in the remaining two cases [Cornelius and the
Ephesians]" (Horton 1994, 430).

Comment on the Pentecostal Position

As discussed above, Luke did not intend to present any apparently
consistent pattern of the coming of the Spirit. The exceptional case of
Cornelius again confirmed this observation. Hence, what the Pentecostal
can assert is that there are some incidents in Acts, rather than a consistent
pattern, indicating that it is possible to have a time gap between one's
salvation and one's Spirit-Baptism. The issue is whether these cases imply
a necessary doctrine of separability and distinctiveness.

This paper argues that while Spirit—I%aptism may be a separate and
distinct element in the order of salvation,” it is normative for it to occur
at conversion-initiation. The so-called time gap in some cases only
indicates a prolonged conversion-initiation experience. The only
exceptional case of Samaria is to be explained on theological grounds.

1. Spirit-Baptism is not Spirit-Filling

In the five key passages, Luke used seven different verb-phrases to
describe the same coming of the Spirit (Dunn 1970, 70).”

Figure 2. Lukan phrases describing the coming of the Spirit

a) "to baptize with" Bonti{ecBat &v mvevpatt dyiw 1:5;11:16
b) "to come on" (£n) £pxecBar 1 mveduo dyov 1:8; 19:6
¢) "to pour out" £ky€etv and 1oV mvevuartog 2:17,18, 33; 10:45
( €xk€YvToL)
d) "to receive" AauBdvetlv mvedua dytov 2:38; 8:15, 17, 19; 10:
47;19:2

2 Whether it is a distinct element in the "order of salvation" or not, please see Hunter 1979,
302-325 and Grudem 1994, 773, n.21.

3 Most of the statistics in this section come from Dunn 1970, 70-72.
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e) "to give" didoval mvevpo aytov 5:32; 8:18 (d16060ar): 11:
17; 15:8

f) "to come upon" emmintely T0 TvELUW TO dytov 8:16: 10:44;
11:15

g) "to fill with" mAnobnvor nvevpotoc ayiov 2:4:4:8,31:9:17:
13:9, 52 (€mAnpoivTo)

Figure 3. Usage of the seven phrases in the five key passages in Acts

Pentecost | Samaria Paul Cornelius Ephesus

a) to baptize with 1:5 ‘ 11:16

bytocomeon | 18 | ' ' 196
¢) to pour out 2:17 . 7 | 10:45 .
d)toreceive | 10:47 | 815 | 10:47 192
eytogive | 11:17 | 818 | 1117
ftocomeupon | 11:05 | 816 | C1115/10:44
owofillwith | 24 | [ 97 | '

From the two figures above we observe that Luke used all seven
phrases for Pentecost, three for Samaria, one for Paul, five for Cornelius
and two for Ephesus. The referent behind these phrases is always the
same event of the initial coming of the Holy Spirit, and these phrases
represent Luke's different ways of describing this powerful phenomenon
(Dunn 1970,70).

However, among these seven phrases, the nature of the referent
behind the last phrase ("to fill with") is distinct from the others in that it
is the only one that is used of the same individual more than once. In Ac
4:31, "all" those of the community which were filled with the Holy Spirit
after praying had to include Peter and John, who had previous experience
of Spirit-Filling in the Pentecost. In addition, Dunn notes that in the
formula "filling with the Holy Spirit" (tAncOeic nvetpatog dylov elnev),
when "filling" (mtAnc6eic) as an aorist participle was used with "said"
(einev), it always denotes an action which takes place "immediately
prior to or which leads into" the act of saying (e.g. Ac 1:15, 3:4; 5:19; 6:
2;9:17, 40 etc.; Dunn 1970, 71). So in Ac 4:8 Peter was filled with Holy
Spirit again suddenly. This in fact fulfilled Jesus' promise for Spirit
empowerment in special occasions (Lk 12:11). Thus this special
empowerment will not last beyond the hour of need and is repetitive
(contra Ervin 1990, 35). As all the other six phrases were never used to
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refer to a repeated experience in Acts, we conclude that conceptually
speaking, Spirit-Filling is different from Spirit-Baptism. Although they
can happen together in two cases (Ac 2:4; 9:17), they are of different
character. Spirit-Filling (Ac 4:31) is an event Christians can pray for its
reoccurrence, but Spirit-Baptism is non-repetitive.

2. Spirit-Baptism is unconditional

In Luke's description, except for the Pentecost, the recipients in the
other four cases apparently did not expect His powerful coming upon
themselves. They were completely passive until someone came and
enabled the Spirit-Baptism. Paul was the only one engaged in prayer,
but probably a kind of rehabilitation after the shocking Damascus road
experience. Luke did not present him in high expectation of the coming
of such a wonderful gift from God. For the Pentecost event, the 120
were an exceptional group that actively waited for the coming of the
Spirit. They were in the special transitional moment. They were
regenerated but were foretold by Jesus to wait for this historical moment.
So there is no ground in Lukan writings to support the view that Christian
should actively seek for Spirit-Baptism, neither are there certain
conditions to have this experience.

3. Spirit-Baptism is bound to conversion-initiation

Luke's didactic passages clearly indicate that Spirit-Baptism is rather
a gift for Christian conversion-initiation than a subsequent blessing after
earnest prayer. In Ac 2:38, Peter clearly stated that "Repent... and you
will receive the gift of Holy Spirit" (uetavoncate... U@V Kol AUYecHE
TV dwpeav 10V Gyiov nvevpotoc). "The gift of the Holy Spirit" refers
to Spirit-Baptism in Samaria and Cornelius' case (Ac 8:20; 10:45; 11:
17; cf. verb form 8idovar in 5:32; 8:18; 11:17; 15:8). The verb "receive"
(AopBdvw) referred to the Spirit-Baptism in Pentecost (Ac 2:38), in
Samaria (8:15, 17, 19), in Cornelius' case (10:47), and in Ephesus (19:
2). Its future tense is a gnomic future indicating a timeless truth. So for
Luke, the norm is to receive Spirit-Baptism when one repents (see also
Ac 5:32 "the Holy Spirit whom God has given to those who obey Him").

Moreover, Luke's narratives of the five key cases confirm his own
theology of Spirit-Baptism. As Luke mentioned nothing of an earlier
coming of the Spirit, all the recipients—the 120 and the new converts in
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the other four cases—apparently received their first experience of the
Holy Spirit.

Thirdly, while the Samaritan case is the only exception that required
a theological explanation, all the other three post-Pentecost cases indicate
that the Spirit-Baptism occurs at the conversion-initiation event.

In Paul's case, the issue is whether his conversion was a process
that lasted for three days, or occurred instantly in the Damascus road
experience. First, in Luke's description, he was totally passive in the
whole incident. From a literary point of view, the shock effect of the
dramatic experience was not resolved until the reception of the Holy
Spirit (Ac 9:3-18). In other words, for Paul, the whole incident with its
aftershocks that led to his conversion of faith did not complete until
three days later. His blindness, his neither eating nor drinking during the
next three days clearly indicate his psychologically, theologically, as
well as spiritually chaotic state (9:9). This transitional state was not
completed until the reception of the Spirit (9:17 "see again"; 9:18 "eat
again"). If saving knowledge, agreement and decision to trust Christ
personally are three essential components in a conversion (Grudem 1994,
709-713), Paul was not ready psychologically, theologically, and
spiritually to convert until then. If we agree that it is the Damascus road
incident that leads to Paul's conversion, we must allow that the three
days were necessary for Paul to integrate its total meaning and to effect
the ultimate conversion (cf. Dunn 1971, 76). Since conversion is basically
a subjective decision and response, there is no such description throughout
the passage that can hint that the decision was made before the Spirit-
Baptism. When Paul responded with "Lord" he did not even know who
the Lord was (9:5). Ananias' addressing "brother" to Paul (9:17) was
probably a hailing to one's fellow Jew (see 13:38). If it is the case, Ananias'
addressing as a Jewish casual greeting should not be taken as an
expression of a well thought theological assessment of Paul's salvation
status. Moreover, we know well that Ananias was sure in God's will

Paul would become a Christian in a short moment! So we conclude that
Paul's conversion was a process lasting for three days. The conversion
was completed simultaneously with the Spirit-Baptism.

In the Ephesians' case, the spiritual status of the "disciples" cannot
be determined from a testing question with tentative assumptions (Ac
19:2), but by Paul's final appeal to them "to believe in the one coming
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after him (John the Baptist), that is, in Jesus" (g1g tOv €pyouevov pet’
aVTOV 1V MOTEVOWOLY, TOVT €0TLv €1¢ TOV  Incovv, Ac 19:4b). EF.
Bruce notes that when tva is joined immediately to the verb instead of
coming at the beginning of the clause, it "throws g€1¢ t0v €pxouevoV
HET 0VTOV into prominence, thus stressing the preparatory character of
John's ministry" (Bruce 1990, 407). In other words, the "disciples" were
not sure who was the coming one and Paul convinced them that it was
Jesus ("that is, in Jesus"). These disciples were John's disciples and
converted to Christ only after hearing Paul's message. Moreover, J. Dunn
supplies additional linguistic data that Luke used only paéntai here (19:
1) rather than ot pa®nrtat, which is confined to reference to Christian
communities. This loose term may reflect Luke's awareness of their
imperfect spiritual status (Dunn 1970, 85). Lastly, the laying on of hands
in Ac 19:6 did not indicate a separate moment other than the baptism
ceremony, as this was the ultimate goal Paul's whole ministry to them
(19:2). It we do not insist to conjecture too much on the scientific timing
issue from a literary presentation, we can at least conclude that in Paul's
case, the Spirit-Baptism occurred within the conversion-initiation event.

The Samaritan case is the only exception that for special historical
reasons, God allowed the separation between the conversion with the
Spirit-Baptism (Stott 1990, 151ff; Green 1975, 168; Fee 1991, 110; contra
Dunn 1970, 55ff). First, Luke did not even hint about the inadequacy of
Samaritans' faith. The descriptions about their faith (tiotevw + dative)
are typically Lukan language for Christian conversion (16:34; 18:8)
(Marshall 1980, 156; see also 8:14 "Samaria had accepted the word of
God"). Second, Philip approved their faith by granting the baptism.
Nothing in Lukan passage suggests his inadequacy as an evangelist.
Third, it was not that the apostles thought the Samaritan's faith was
defective that they immediately prayed for their Spirit-Baptism (Stott
1990, 155). Fourth, all of the Lukan descriptions of this coming of Holy
Spirit ("receive" v. 15, v. 17; "come upon" v. 16; "give" v. 18, v. 20)
point to the first reception of the Spirit (see discussion above; cf. Ac 2:
38). There is a real time gap between their conversion and Spirit-Baptism.

Several reasons are suggested for the necessity of this exceptional
arrangement of God. The background was that the Jerusalem Church
was not yet ready to accept non-Jewish believers. First, this mission was
resulted from a persecution scattering and was thus not a planned ministry.
Second, leaders' testimonies were the crucial factor for a unified decision
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of acceptance of non-Jewish believers (Acts 11 Peter's testimony: Acts
15 Peter's testimony and Jame's speech). Although Jesus had commanded
a universal commission (Ac 1:8), the Jerusalem Church was still so
unprepared psychologically, culturally, and theologically to accept non-
Jewish believers. It took a lengthy road for the church (Ac Ch.8-15) to
integrate the implications of this great commission. Here, we learn that
the Spirit not only led the church to grow dramatically. but also to grow
in a unified manner.

It is significant here to note Luke's attitude towards this exceptional
case. Lukan theology indicated that the norm is that conversion and Spirit-
Baptism are bound together (Ac 2:38). All other post-Pentecost cases
followed this normative pattern with this single exception. Moreover,
Luke's usage of "simply" in 8:16 (RSV) might indicate a note of surprise
as this case seemed atypical (Stott 1990, 156). Therefore we conclude
that Luke did not intend to present this exceptional case as normative.

Here we can summarize our findings about Luke's teaching on the
nature of Spirit-Baptism:

a) It is experiential by the recipient.

b) It is unconditional for all repentants.

¢) It is bound to conversion-initiation.

d) It is non-repetitive in the believer's life.

e) It has effect on the repentant's life, ministry and role in church.

4. Comparison with Pauline Spirit-Baptism

Paul mentioned about Spirit-Baptism only once in 1 Cor 12:13 (xal
YOp €V VI TveduoTt Hueic TAVTEG €1G €v omua £PanticOnuey, eite
"Tovdaiot €ite "EMAnvec, eite dovrot eite €AeVOEPOL, KOl TAVTEG EV
nvebpa €noticOnuev.). First, it was baptized in one Spirit, not by one
Spirit (contra Ervin 1984, 99). When the £v is used with the passive of
PortiCo, it is locative rather than an agent, just as in 1 Cor 10:2. The
usage of €v in 12:9 with 88wy is thus irrelevant. So the Pauline usage
is same with the Lukan phrase (Fee 1994, 181, n. 378). Second, the
context is about the double concern of Paul, namely, although there is
diversity among members, they are one body (12:12a), and although
they are one body, there is a need for diversity (12:12b). The diversity
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refers to different gifts mentioned in 12:4-11. Structurally, the two "for
indeed” (ko ydp) at the beginning of vv. 13 and 14 mark the connection
of these two verses with the major argument. Specifically speaking, 12:
13 explains 12:12b and 12:14{f explains 12:12a (Fee 1994, 176). In other
words, the Spirit-Baptism in 12:13 is an explanation that although they
have different gifts, they constitute one body because they all have the
common experience of Spirit-Baptism. The "all" restricts the referred
experience to the initial reception of the Spirit at the beginning of the
Christian life.

Third, the metaphors of immersion (baptism) and drinking imply a
lavish experience (Fee 1994, 181; cf. Gal 3:2-5). Paul appeal to their
common experience of the same Spirit that was the source of their
diversity of gifts (cf. 12:4). Thus the purpose of diversity was for unity.
Here we can sum up the Pauline concept of Spirit-Baptism:

a) It is experiential.

b) It is the initial reception of the Holy Spirit, thus is bound to
conversion-initiation (Rm 8:9).

¢) It has effect on the recipient's life, ministry (gifts) and role in
Church (body).

Therefore we conclude that the Pauline and Lukan concept of Spirit-
Baptism is basically agreeable in these major features. The relevance to
our discussion is that they both affirmed that Spirit-Baptism is bound to
conversion-initiation.

The Nature of Spirit-Fullness

Luke's teaching on Spirit-Fullness
As discussed above, Spirit-Filling is different from Spirit-Baptism
in that it is the only Lukan phrases to describe the repetitive experience
in post-Pentecost Christian. Moreover in NT, Christians are commanded
to seek for Spirit-Fullness but not for Spirit-Baptism. In the following
study we will focus mainly on the post-Pentecost cases of Spirit-Filling
and the exposition of Eph 5:18. Of course, as the first Spirit-Filled person
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in the last days, Jesus is our supreme exemplar of a perfect life of Spirit-
Fullness.

1. Spirit-Fullness can be manifested in various ways

Although some Charismatics do not find the evidence of tongues
to be conclusive, most Pentecostals still insist glossolalia as rhe initial
(immediate) evidence of Spirit-Filling (Burgess, McGee & Alexander
1988, 45; Horton 1994, 442). This position stated in Article 8 of
Fundamental Truths of the Assemblies of God: "The Baptism of believers
in the Holy Ghost is witnessed by the initial physical sign of speaking
with tongues as the Spirit of God gives them utterance." Furthermore,
many Pentecostals hold that character qualities are not continuing
evidences of Spirit-Filling. Rather, various charismatic manifestations
are the required evidences (Horton 1994, 443). In sum, only charismatic
manifestations are considered as valid evidence of Spirit-Filling.

The major support of this position comes from the five cases in
Acts (Horton 1994, 440). As we have discussed above, Luke did not
intend to present any pattern for establishment of norms. So the weakness
in this argument is not only on their suspicious inference on Paul's case
(e.g. 1 Cor 14:18) from such indirect evidences, but rather their arbitrary
restrictions on the database from which they make their induction. There
are totally 14 Spirit-Filling cases in NT,” 13 of them are found in Luke-
Acts. All of them are valid for our induction for initial or continuing
evidences of Spirit-Filling. Since we will exegete Eph 5:18 later, we
first analyze the 13 Lukan passages here.”

4 A list of relevant biblical passages about Spirit-Fullness: Ex 31:3, 35:31; Deut 34:9; Mic 3:
8; Lk 1:15, 1:41, 67, 2:40, 4:1, 10:21; Ac 2:4, 4:8, 31, 6:3, 5, 8, 7:55,9:17, 11:24, 13:9, 52; Rm 15:
13, 5:18.

SLk 4:1, 10:21; Ac 2:4, 4:8, 31, 6:3, 5, 8, 7:55,9:17, 11:24, 13:9, 52; Eph 5:18.

6 Since detailed exegesis of these passages is out of the scope of this paper, please refer to the
footnote in each evidence for further exegetical support.
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Figure 4. Charismatic evidences of Spirit-Filling

as initial evidences |

as continuing evidences

a. Xenolalia
. boldness in witness
. meeting place shaken
. miraculous power

. 7
. wisdom

.« . 8
. vision

. ~ . 9

. restoration of sight

. led by Spirit

Ac 2:4
Ac 4:31
Ac 4:31 - 1
Ac 13:9 — '\
X

Ac 7:55

Ac 9:17-18
Lk4:1

X

Ac 9:20-22: 11:24

X
Ac 4:33,6:8

Figure 5. Character qualities as evidences of Spirit-Filling

as initial evidences

as continuing evidences

a.

brotherly love & unity

. love of enemy

.joym

x - -
Ac 7:60

Ac 4:32

X

Lk 10:21: Ac 13:52

X

From the two figures above we can make some observations. First,
both the initial and continuing evidences of Spirit-Filling are of great
varieties, not one. They include both Charismatic and ethical dimension.
The fruit of the Spirit (brotherly love and unity, love of enemy and joy)
are valid evidences (cf. Rm 15:13). As the main emphasis in Lukan
writing is about the expansion of the church, Luke's selective attention
in recording more charismatic evidences cannot be interpreted as the
only valid evidences. For Luke, the effect of the Spirit-Filling is not
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