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1

Introduction
On the Pneumatological and Missiological  

Interpretation of Scripture

This is an ambitious book that attempts to triangulate around three scholarly 
domains: theological interpretation of scripture, pneumatology and pneu-
matological theology, and missiology or mission studies. Our overarching 
objective is to contribute to theology of mission discussions and do so via a 
reading of scriptural references to the divine spirit. Our secondary goals are 
to develop pneumatological theology in a missiological venue and to enrich 
theological interpretation of scripture initiatives from pneumatological and 
missiological perspectives. Such a complex and complicated triadic and tri- 
directional thesis nevertheless considers the two ancillary aspirations— in 
pneumatology and theological hermeneutics— in effect as the “two hands” 
that drive the broader venture in missiology and missional theology.1

This introductory discussion situates our efforts along three registers: the 
contemporary mission predicament, recent developments signaling the revi-
talization of theology of mission as a subfield of missiology, and the emer-
gence of what I am calling “pneumatological interpretation of scripture” as a 

1. Here I play off the classical Irenaean trope of the Son and spirit as the two hands of the 
Father since I am attempting something similar in this book— namely, developing a missio-
logical pneumatology and a theology, or better pneumatology, of mission as part and parcel 
of a more robustly articulated trinitarian missiology, or triunely conceptualized theology of 
the missio Dei, as will be clarified momentarily. For more on the “two hands” motif in trini-
tarian theology, see my Spirit- Word- Community: Theological Hermeneutics in Trinitarian 
Perspective, New Critical Thinking in Religion, Theology, and Biblical Studies (Burlington, 
VT: Ashgate, 2002), §2.1.
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resource for mission theology today. A fourth and final section will introduce 
the method and argumentative trajectory of the two parts of the book. This 
introduction outlines the current historical- missiological- theological context 
both in the hopes that the crisis of mission2 that many now experience also 
may be felt through the reading of this book and so that the missiological 
proposals sketched throughout and summarized at the end can also be more 
adequately appreciated in the present historical moment.

Are We in a Post- Mission Era?

Since John Gatu, the general secretary of the Presbyterian Church of East 
Africa, called for a moratorium on foreign missionaries and funds in 1971,3 
the crisis of modern mission has only intensified rather than alleviated over 
the last almost half century. We have no space here to provide any exhaus-
tive analysis, so I will delineate the issues in terms of the passing away of the 
classical mission paradigm and reality, and the emergence of something new, 
the precise nature of which remains to be understood and hence adequately 
articulated. For our purposes, then, and in order also to be provocative in an 
appropriately pedagogical sense, I will simply call ours a post- mission era 
and sketch its primary features along three lines.

First, ours is a postcolonial reality.4 Yes, we are a long way from complete 
equality among nations in the present globalizing context, and it does appear 
that even with the European nations giving way to national self- governance, 
new global powers (e.g., China) have arisen while the emergence of the neo-
liberal economic world order portends new imperial pressures and constraints. 
Nevertheless, the postcolonial turn means not just that people are (putatively) 
self- governing but also that sociopolitical, cultural, and ethnic voices across 
Asia, Africa, and Latin America are no longer presumed to be subservient 
to those of the (former) Euro- American masters. Indeed, the postcolonial 
resurgence signals what might be called the color- ing of the global conversa-
tion in that the dominance of white (European and Anglo- Saxon) peoples is 

2. Michael W. Stroope overviews the contemporary “crisis in mission”; his entire first chapter 
effectively charts the emergence and deepening of this felt predicament. Stroope, Transcending 
Mission: The Eclipse of  a Modern Tradition (Downers Grove, IL: IVP Academic, 2017), 23–24.

3. See Robert Reese, “John Gatu and the Moratorium on Missionaries,” Missiology 42:3 
(2014): 245–56.

4. The “post” in “postcolonial” (intentionally unhyphenated in the scholarly literature) is 
less a historical than a critical- ethical category, meaning we live in a sense after the time of the 
modern colonial enterprise but yet still amid its legacy and hence in need of comprehending 
and responding critically to its grip. See, e.g., Federico Alfredo Roth, Hyphenating Moses: A 
Postcolonial Exegesis of  Identity in Exodus 1:1–3:15, BibInt 154 (Leiden: Brill, 2017), 21–23.

Mission after Pentecost
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giving way— imperceptibly slowly in some contexts and not without a fight 
in all others— to reds, yellows, browns, and blacks, and these in variously 
hybridized forms. To the degree that the modern mission movement— like 
the modern theological academe— was forged from the colonial enterprise, 
it was a project of white supremacy and normativity.5 In our postcolonial 
context, then, the interrogation of whiteness includes with it the question-
ing of Christian mission and its complicity in the subjugation of the peoples 
of the earth for the benefit of Euro- American Westerners (whites). If the 
postcolonial moment is in quest of the end of whiteness, does that not also 
mean that a mission paradigm facilitated by whiteness is coming to an end, 
if not already finished?

At another parallel level, ours is also a post- Western and post- Enlightenment 
reality.6 Here I am distinguishing European colonialism as a socioeconomic 
and political project from the Western Enlightenment as an epistemological 
“discovery” and foundational construct. Although both the political and the 
epistemological projects presume and support each other, I focus here on the 
latter because of its, in a sense, ironic interface with the theological sphere.7 
If the Enlightenment rationality was the climax of the intellectual quest for 
certainty punctured variously in the early modern period by Descartes and 
his successors (e.g., Leibniz and Kant on the Continent; Berkeley, Locke, and 
Hume in England), then this contributed to an even more radical dualism in 
the field of theology, given its commitments to understanding the world as 
composed of both material and spiritual dimensions. The problem was and 
remains that these theological convictions were marginalized as private belief 
(fit only for religious adherents) by the Enlightenment- based intellectualistic 
and scientific (scientistic, actually) paradigm that claimed to be the basis for 

5. On modern theology as a byproduct of colonialism, see, e.g., Willie James Jennings, The 
Christian Imagination: Theology and the Origins of  Race (New Haven: Yale University Press, 
2010); and Shawn Kelley, Racializing Jesus: Race, Ideology, and the Formation of  Modern 
Biblical Scholarship (New York: Routledge, 2002), esp. chaps. 2–3. On modern missions also 
intertwined with colonialism, see Love L. Sechrest, Johnny Ramírez- Johnson, and Amos Yong, 
eds., Can “White” People Be Saved? Triangulating Race, Theology, and Mission, Missiological 
Engagements (Downers Grove, IL: IVP Academic, 2018).

6. Again, meaning not that we are no longer Western or that we have left the Enlightenment 
completely, but that we remain with(in) their effects. Similarly (and as will be further detailed 
momentarily), we are postmoderns, meaning only after the modern, but unsure about what 
that means and needing to engage our time more intentionally. (Note: I use postcolonial, post-
modern, post- Western, and post- Enlightenment in a similar sense: being after in some respect 
but yet within and therefore needing critical and ethical perspective.)

7. Apologies for the density of this paragraph; its major themes are explicated in J. Andrew 
Kirk and Kevin J. Vanhoozer, To Stake a Claim: Mission and the Western Crisis of  Knowledge 
(Maryknoll, NY: Orbis, 1999), part 1.

Introduction
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public and verifiable knowledge. Yet the result in both directions remains 
problematic in our late modern situation. On the one side, Enlightenment 
rationalism, logocentrism, and conceptualism were taken over by scientistic 
positivism, and this combination began to show its limitations with the two 
world wars in the West during the first half of the twentieth century, and its so- 
called iron cage of rationality has since further unraveled with the emergence 
of the postmodern and its affective, embodied, and interrelational modalities 
of knowing. On the other side, theological dualism, forced into this posi-
tion by Enlightenment rules, has proffered an otherworldly sensibility that 
has functioned for a while to preserve the political, economic, and religious 
status quo with its promise of rewards in an afterlife, but this alignment is 
becoming largely ineffective when measured against the resurgence of indig-
enous religious traditions that see no bifurcation between the material and 
the spiritual orders of the world. In other words, classical Christian mission, 
initially allied with Enlightenment reason against the perceived irrationali-
ties of the non- European and non- Western world, now finds itself being the 
nonrational outsider on multiple fronts: too spiritual for Enlightenment goods 
on the one side and too otherworldly for traditional Christian or any other 
good on the other side. In this case, then, the epistemological underpinnings 
of modern Christian mission have begun to evaporate and are in need of re-
construction if the enterprise is to be salvaged.8 Hence, to reiterate in another 
key, if the post- Western and post- Enlightenment condition has overturned 
the rationalist and scientistic hegemony, does that also mean that a mission 
paradigm facilitated by that kind of ordering of the cosmos is also expiring, 
if not already extinguished?

Alongside the postcolonial and the post- Western/post- Enlightenment arc 
is the post- Christendom arc.9 Here my focus is not just on how Christian 
mission abetted developments in the political and epistemological spheres 
but on how Christian faith itself has been decentered from the public square 
in almost every meaningful measure.10 And it is not just that Christianity has 

8. Initial efforts in this direction are charted by Peter J. Bellini, Participation: Epistemology 
and Mission Theology (Wilmore, KY: Emeth, 2010).

9. Alan Kreider, Worship and Mission after Christendom (Scottdale, PA: Herald, 2011). See 
also Yong, “Many Tongues, Many Practices: Pentecost and Theology of Mission at 2010,” in 
Mission after Christendom: Emergent Themes in Contemporary Mission, ed. Ogbu U. Kalu, 
Edmund Kee- Fook Chia, and Peter Vethanayagamony (Louisville: Westminster John Knox, 
2010), 43–58, 160–63.

10. Christian mission could contribute to the political precisely because it was also generated 
in part out of the political. Bryan P. Stone clarifies the mutuality, albeit via historical discussion 
of what he calls Constantinianism instead; see his Evangelism after Christendom: The Theology 
and Practice of  Christian Witness (Grand Rapids: Brazos, 2007), chap. 5.

Mission after Pentecost
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been decentered but that the so- called “naked” public sphere has been filled 
in now by multiple “spirits”: those of many cultures (multiculturalism) and 
those of many religions (religious pluralism), just for starters. So the anxiety 
some feel derives from a loss of Christian vitality and authority in the public 
domain and simultaneously an overcrowding of this same space by many other 
voices and powers. Some Christians are therefore now motivated to restore 
the glory and power of the Christian message to such a pluralistic world, 
but the problem is that they do not recognize that the plausibility structures 
undergirding such argumentative forms no longer hold in this post- everything 
world. More exactly, the nature of the Christian or Christianity itself might 
mean something different, so that mission or witness in the way of Christ will 
no longer be as if from a self- obviously recognizable “church” and related 
institutions and organizations to the “world,” understood in terms of other 
realities needing redemption. Thus, some have called for a mission from or 
at the margins, while others have acknowledged that after the dissolution of 
Christendom, mission proceeds not from the West to the Rest but from every-
where to anywhere.11 To return to our point, then: if the post- Christendom 
era is in quest of the end of Christian hegemony, does that also mean that a 
mission paradigm facilitated by such sociopolitical- economic power is erod-
ing, if not already passé?

Yet amid all the discussion that we live in a kind of post- age, we are also 
still very much grappling with the legacies, technologies, and achievements of 
the modern West, indeed in many ways even benefiting from these. Hence, my 
own preferences in this regard are to refer to ours as a late modern rather than 
postmodern context,12 not least because the latter designates negatively and 
vacuously rather than positively. Recognizing our late modern situation allows 
us to see that the postcolonial, post- Enlightenment, and post- Christendom 
forces that today raise serious questions about classical Christian mission are 
real, even if dynamically fluid, phenomena. Part of the question that this book 
seeks to grapple with is how to buttress, even galvanize, the Christian mission 
enterprise when it is being assailed from so many sides. The way forward, 
however, might be to bury a modernist project, even one that bears the name 
of Christian mission, in order that something new may arise out of its throes.

11. See Anthony J. Gittins, Ministry at the Margins: Strategy and Spirituality for Mission 
(Maryknoll, NY: Orbis, 2002); Samuel Escobar, The New Global Mission: The Gospel from 
Everywhere to Everyone (Downers Grove, IL: IVP Academic, 2003); and Allen Yeh, Polycentric 
Missiology: Twenty- First- Century Mission from Everyone to Everywhere (Downers Grove, IL: 
IVP Academic, 2016).

12. See my Theology and Down Syndrome: Reimagining Disability in Late Modernity (Waco: 
Baylor University Press, 2007).

Introduction
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Reimagining Mission Theology in the Twenty- First Century? 
Scriptural and Pneumatic Threads

So Christian mission, if it is to survive at all in whatever comes after late 
modernity, will look very different and perhaps have to go by a different 
name. Almost thirty years ago, David Bosch attempted to chart some of 
the ways forward in his book Transforming Mission, with his own emerg-
ing ecumenical missionary paradigm tracking along thirteen distinct, even 
if interrelated, fronts.13 Interestingly, Bosch came to the field of missiology 
as a New Testament scholar and devoted a large portion of his book— the 
entire first part, consisting of 165 pages— to early Christian perspectives on a 
mission theology. As a systematician myself, I see the need both for ongoing 
theological reflection and for further scriptural consideration. Yes, there is 
a sense in which, as Martin Kähler opined over a hundred years ago, “mis-
sion became the ‘mother of theology,’”14 but there is also an ongoing need 
for sound theological reflection to provide perspective on the swiftly chang-
ing nature of the missional undertaking. Scriptural engagement remains key 
to this important missiological- theological task since there are few reliable 
places Christians can turn to for guidance in faithful discipleship in times of 
rapid change.

It may be deemed fortunate, then, that the subfield of mission theology 
has exploded with scripture studies. There are now many full- length formu-
lations of what we might call biblical theologies of  mission,15 even as there 

13. David J. Bosch, Transforming Mission: Paradigm Shifts in Theology of  Mission, 20th 
anniv. ed. (Maryknoll, NY: Orbis, 2011). Bosch’s thirteen missiological trajectories included 
mission as (1) the church- with- others; (2) missio Dei; (3) mediating salvation; (4) the quest 
for justice; (5) evangelism; (6) contextualization; (7) liberation; (8) inculturation; (9) common 
witness; (10) ministry by the whole people of God; (11) witness to people of other living faiths; 
(12) theology; and (13) action in hope. The breadth and scope are evident, as are the limitations 
that I identify elsewhere, e.g., in Yong, “Pentecost as Facet of the Church- in- Mission or Culmi-
nation of the Missio Dei? A Pentecostal Renewing of Bosch’s (Reformed) Mission Theology,” 
Missionalia: Southern African Journal of  Theology (forthcoming). Extending from this article, 
my book attempts to provide further scriptural (Bosch’s part 1 treats only some of the New 
Testament books) and pneumatological consideration for much of what Bosch proposes, but 
also other notions that are absent or underdeveloped in his book.

14. Kähler, originally 1908, reprinted in Schriften zur Christologie und Mission (Munich: 
Chr. Kaiser Verlag, 1971), 189, cited in Bosch, Transforming Mission, 489.

15. E.g., George W. Peters, A Biblical Theology of  Missions (Chicago: Moody, 1972); Lu-
cien Legrand, Unity and Plurality: Mission in the Bible, trans. Robert R. Barr (Maryknoll, 
NY: Orbis, 1990); William A. Dyrness, Let the Earth Rejoice! A Biblical Theology of  Holistic 
Mission (Pasadena, CA: Fuller Seminary Press, 1992); Roger E. Hedlund, God and the Na-
tions: A Biblical Theology of  Mission in the Asian Context (Delhi: ISPCK, 1997); Arthur F. 
Glasser, with Charles E. Van Engen, Dean S. Gilliland, and Shawn B. Redford, Announcing the 
Kingdom: The Story of  God’s Mission in the Bible (Grand Rapids: Baker Academic, 2003); and 
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are emerging efforts specifically in the Old Testament and mission more par-
ticularly.16 The latter are especially of interest since a question has persisted 
about Israel’s witness to the nations, particularly whether there was ever a 
more centrifugal aspect of this mission in which Israel actively sought to 
reach out to its neighbors, or whether much of it was centripetal, nurtured 
by the expectation that Yahweh would draw the nations to his people and his 
temple within Israel.17 We will take up this question in part 1 of this book, 
even if our own compass will treat it from different angles and in response to 
different concerns. Simultaneously, more recent New Testament scholarship in 
this area has explored more accurately the nature of early Christian mission 
and developed constructive mission- theological ideas in intensive dialogue 
with these documents.18 There are now also specific book studies amid the 
larger testamental considerations that probe missiological aspects of these 
early Christian materials.19 The important point to be made is that there is 
an abundance of scriptural interrogation in the present context.

Yet my own sense is that much of this work is motivated by an effort to 
recall the glory days of modern mission, even if  there is a realization that 
we ought not to retrieve the worst elements of the colonial enterprise. If 
this is close to being true, then rereading the Bible from the perspectives of 
bygone days is probably not the prognosis for imagining a different future 

Christopher J. H. Wright, The Mission of  God’s People: A Biblical Theology of  the Church’s 
Mission (Grand Rapids: Zondervan, 2010).

16. E.g., Robert Martin- Achard, A Light to the Nations: A Study of  the Old Testament 
Conception of  Israel’s Mission to the World, trans. John Penney Smith (Edinburgh: Oliver & 
Boyd, 1962); David Filbeck, Yes, God of  the Gentiles, Too: The Missionary Message of  the 
Old Testament (Wheaton: Billy Graham Center, 1994); Walter C. Kaiser Jr., Mission in the 
Old Testament: Israel as a Light to the Nations (Grand Rapids: Baker Academic, 2000); and 
James Chukwuma Okoye, Israel and the Nations: A Mission Theology of  the Old Testament 
(Maryknoll, NY: Orbis, 2006).

17. Of course, things are actually more complicated than this binary description; e.g., Sieg-
bert Riecker suggests that there are four missional mandates for Israel in the Old Testament: to 
mediate blessings to the nations, to mediate knowledge to non- Israelites, to mediate between 
Yahweh and gentiles (this is Israel’s priestly role), and to mediate hospitality to/for strangers. 
Riecker, “Missions in the Hebrew Canon Revisited: Four Theological Trails instead of One 
Confining Concept,” Missiology 44:3 (2016): 324–39.

18. For more on mission in early Christianity and in New Testament perspective, respectively, 
see on the one hand Scot McKnight, A Light among the Gentiles: Jewish Missionary Activity in 
the Second Temple Period (Minneapolis: Fortress, 1991); and Eckhard J. Schnabel, Early Chris-
tian Mission, 2 vols. (Downers Grove, IL: InterVarsity, 2004); and on the other hand William J. 
Larkin Jr. and Joel F. Williams, eds., Mission in the New Testament: An Evangelical Approach 
(Maryknoll, NY: Orbis, 1998); and Dean Flemming, Contextualization in the New Testament: 
Patterns for Theology and Mission (Downers Grove, IL: InterVarsity, 2005).

19. E.g., Michael J. Gorman, Becoming the Gospel: Paul, Participation, and Mission (Grand 
Rapids: Eerdmans, 2015).

Introduction
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since the worry is that any missiological takeaway in that case will only 
perpetuate what is now a failed missionary enterprise. New approaches are 
thus needed for new times, even in the activity of missiological interpreta-
tion of scripture. For instance, perhaps we might need to reread the story 
of ancient Israel and the earliest Christians less from a modern missions 
point of view than from either a political or an ethnic/racial perspective, 
both of which are at least in part culturally produced.20 The former political 
register is important both since the relationship between Israel and other 
nations is central to the drama of the Old Testament,21 and since at the 
heart of the Christian missional undertaking in the twenty- first century 
is the issue of transnational relations between countries deemed at least 
formerly Christian (if  not also still associated with the Christian religion) 
and those that have other religious affiliations if  not commitments. The 
latter ethnic/racial site is particularly salient both since we need new un-
derstandings of  the particularity of  Israel as the chosen people of  God 
and of  the church as being grafted into that people, and since we now 
realize how deeply divided modern Christians are ethnically and racially 
and how modern Christianity is constituted by such divisions.22 So, just 
along these two trajectories, considerations of ancient Israel living under 
the shadow of imperial Egypt, Assyria, Babylon, and Persia and of early 
Jewish- Christian relations unfolding within the Pax Romana are much more 
than mere historical curiosities. Because they are important for contempo-
rary constructive missiology, especially given our own imperial times and 
racialized circumstances, both parts of this book will engage specifically 
with such scholarship for our missiological purposes.

Another line of mission- theological development, however, is consistent 
with and undergirds some of these mission trajectories outlined and may also 
provide pointers for next steps. Here I am referring specifically to pneumato-
logical mission theologies, including my own extensive work in the arena of 
pneumatology over the decades.23 More specifically, there are two interrelated 
fronts: first, the literature generated from the arena of pentecostal studies, 

20. On this point, see Laura Nasrallah and Elisabeth Schüssler Fiorenza, eds., Prejudice and 
Christian Beginnings: Investigating Race, Gender, and Ethnicity in Early Christianity (Min-
neapolis: Fortress, 2010).

21. As we find in J. G. McConville, God and Earthly Power: An Old Testament Political 
Theology, Genesis–Kings, LHBOTS 454 (New York: T&T Clark, 2006).

22. See, e.g., Denise Kimber Buell, Why This New Race: Ethnic Reasoning in Early Chris-
tianity (New York: Columbia University Press, 2005).

23. For my own work in pneumatology applied to the field of missiology, see Yong, The 
Missiological Spirit: Christian Mission Theology for the Third Millennium Global Context 
(Eugene, OR: Cascade, 2014).

Mission after Pentecost
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and also that related to biblical theologies of mission.24 The emergence of 
pentecostal studies in academia during the past generation has brought with 
it pentecostal missiological formulations, much of it pneumatologically ori-
ented.25 It might be anticipated that such perspectives will continue to ex-
pand given pentecostal mission commitments and their further theological 
development. These proposals have come alongside and invigorated previ-
ously existing and parallel developments in the wider missiological sphere. 
Although the proposals were practically unheard of until more recently,26 the 
last few decades have seen the gathering of momentum at the interface of 
pneumatology and mission theology, including but not limited to work in the 
area of spirituality and mission, ministry and mission praxis, and spiritual 
warfare and mission, among other related topics.27 Some of this ferment has 
derived from charismatic renewal in the mainline Protestant churches and 
the resulting reconsideration of familiar topics from the perspective of the 
person and work of the divine spirit.28 Understandably, these trends in what 
might be called the charismatization of mission theology are parallel and 
oftentimes convergent with pentecostal missiological efforts. Although some 
of these proposals have proceeded from classical missiological assumptions, 

24. As in my prior work, I do not capitalize pentecostal when used as an adjective, only when 
used as a noun or as part of a proper name. The reason— that pentecostal relates as much to 
the day of Pentecost narrative as to the contemporary movement that goes by that name— will 
be further clarified in the next section of this introduction.

25. E.g., John York, Mission in the Age of  the Spirit (Springfield, MO: Logion, 2000); 
Allan Anderson, Spreading Fires: The Missionary Nature of  Early Pentecostalism (London: 
SCM, 2007); Gary B. McGee, Miracles, Missions and American Pentecostalism (Maryknoll, 
NY: Orbis, 2010); Wonsuk Ma and Julie C. Ma, Mission in the Spirit: Towards a Pentecostal/
Charismatic Missiology (Oxford: Regnum, 2011); and Gary Tyra, The Holy Spirit in Mission: 
Prophetic Speech and Action in Christian Witness (Downers Grove, IL: IVP Academic, 2011).

26. E.g., Robert L. Gallagher, “The Forgotten Factor: The Holy Spirit and Mission in Prot-
estant Missiological Writings from 1945–95,” in Footprints of  God: A Narrative Theology 
of  Mission, ed. Charles Van Engen, Nancy Thomas, and Robert Gallagher (Monrovia, CA: 
MARC, 1999), 199–214.

27. Leading the way has been Harry R. Boer, Pentecost and Missions (Grand Rapids: Eerd-
mans, 1961); John V. Taylor, The Go- Between God: The Holy Spirit and Christian Mission 
(London: SCM, 2004); David F. Wells, God the Evangelist: How the Holy Spirit Works to Bring 
Men and Women to Faith (Grand Rapids: Eerdmans, 1987); and C. Douglas McConnell, ed., 
The Holy Spirit and Mission Dynamics, Evangelical Missiological Society Series 5 (Pasadena, 
CA: William Carey Library, 1997). See also Andy Lord, Spirit- Shaped Mission: A Holistic 
Charismatic Missiology (Waynesboro, GA: Paternoster, 2005).

28. For instance, as presented by Fuller Theological Seminary practical theologian Ray Sher-
man Anderson in Ministry on the Fireline: A Practical Theology for an Empowered Church 
(Downers Grove, IL: InterVarsity, 1993), which was released earlier and on a smaller scale under 
another title: The Praxis of  Pentecost: Revisioning the Church’s Life and Mission (Pasadena, CA: 
Fuller Theological Seminary, 1992); the argument goes from part 1, “Christopraxis,” through 
part 2 on apostolic “Mission Theology,” to part 3, “Orthopraxis.”

Introduction

_Yong_MissionAfterPentecost_ES_djm.indd   29 7/24/19   12:29 PM

Amos Yong, Mission After Pentecost
Baker Academic, a division of Baker Publishing Group, © 2019. Used by permission.



10

the pentecostal and pneumatological perspectives informing these inquiries 
are also opening up new vistas and contributing to the implosion of the older 
paradigm.

Behind the feverishness of this pneumatological activity in mission the-
ologies lies a more steady stream of pneumatological reflection in relation 
to work in the biblical theology of mission. This current was initiated in the 
first half of the twentieth century by English missionary- theologian Roland 
Allen (1868–1947). Two of Allen’s books can be read as precursors to the 
present volume. His Missionary Methods: St. Paul’s or Ours focuses on a 
range of Pauline mission strategies, not the least of which include the role 
of signs and wonders and engagement with the principalities and powers, 
while his Pentecost and the World: The Revelation of  the Holy Spirit in the 
“Acts of  the Apostles” explores further the work of God’s spirit for Chris-
tian history and missionary undertaking.29 Allen was a classically modern 
missionary in many respects, so what is being recalled here is less the what 
of his mission- theological prescriptions than the pneumatological elements 
of his missiological thinking and the how with which he attempted to dis-
cern such. In particular, Allen was led back to an engagement with scripture 
and with the works of the divine spirit in relation to mission amid the early 
twentieth- century period within which he was wrestling with next steps for 
the missionary enterprise from the West to the Rest. How might a reengage-
ment with scripture today from such a day of Pentecost starting point and 
pneumatological perspective generate next steps for Christian mission in our 
late modern context?30

Mission after Pentecost: Toward a Biblical- Canonical and Triune 
Missio Dei

Although I am not a biblical scholar, I consider this book, as well as a grow-
ing portion of my efforts as a theologian, to be part and parcel of what is 
now an established track in biblical studies called theological interpretation 
of  scripture. In brief, theological interpretation of scripture insists that while 
modernist approaches to the biblical canon (e.g., historical, grammatical, and 

29. Roland Allen, Missionary Methods: St. Paul’s or Ours (London: R. Scott, 1912); Allen, 
Pentecost and the World: The Revelation of  the Holy Spirit in the “Acts of  the Apostles” (Ox-
ford: Oxford University Press, 1917).

30. Richard Bauckham asks a related question and deploys a similarly biblical exploration 
in response; my thoroughly pneumatological (and pentecostal) answer is meant to complement, 
not displace, his own. See Bauckham, Bible and Mission: Christian Witness in a Postmodern 
World (Grand Rapids: Baker Academic, 2004).
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textual criticism) have their place, the church or believing community as the 
people of God has never only read their sacred texts from such “objective” 
vantage points but always engaged these documents from a faith perspective 
expecting to hear God (not just know about God) in the process.31 To be sure, 
this does not collapse into an extreme form of late modern reader- response 
hermeneutic in which we simply allow our subjectivities to dictate how to 
understand and apply ancient texts to present life circumstances. Instead, 
the theological reading of scripture is traditioned by the reception history of 
these texts, creedal in some respects (i.e., according to the Nicene confession, 
except in non- creedal communities), and ecclesial or confessional in being 
shaped by specific communities of faith (e.g., Roman Catholic, Orthodox, 
or, among Protestants, the various Reformation and post- Reformation con-
fessions or statements of faith). The point is that while some in the biblical 
studies guild might approach these ancient texts from a critical “outsider’s” 
perspective, others, while benefiting from existing biblical scholarship in its 
many forms, can and do read scripture also from a theological posture of 
faith that invites interaction with biblical content as communicating God’s 
word for human benefit.

My own journey into theological interpretation of scripture began from my 
specifically pentecostal location. Hence, much of my earlier work in interfaith 
encounter, disability, science, and political theology is done from an explicitly 
pentecostal perspective. This meant for me both taking into account what 
pentecostal churches and even “traditions” (pentecostal believers don’t like to 
admit they are part of a tradition) believed and thought about these matters 
and also returning particularly to the pentecostal canon- within- the- canon, the 
book of Acts, for fresh scriptural reconsideration in topics that pentecostal 
Christians had not explored much before.32 It ought to be observed that while 
I have my own notions of what such a pentecostal interpretation of scripture 
might or ought to look like, there are many versions of such, not just one,33 
but this also is consistent with other ecclesial and denominational traditions 
(e.g., there is not one mode of Wesleyan interpretation of scripture either).34

31. For an overview, see Craig G. Bartholomew and Heath A. Thomas, eds., A Manifesto 
for Theological Interpretation (Grand Rapids: Baker Academic, 2016).

32. Such a method is manifest in many of my books, although exemplarily, in my humble 
opinion, in Yong, The Spirit Poured Out on All Flesh: Pentecostalism and the Possibility of 
Global Theology (Grand Rapids: Baker Academic, 2005).

33. I outline three models in my “Unveiling Interpretation after Pentecost: Revelation, Pen-
tecostal Reading, and Christian Hermeneutics of Scripture—A Review Essay,” JTI 11:1 (2017): 
139–55.

34. See Joel B. Green and David F. Watson, eds., Wesley, Wesleyans, and Reading the Bible 
as Scripture (Waco: Baylor University Press, 2012).
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Along the way, however, I have begun to realize that while my own reading 
of Acts, and increasingly the Gospel of Luke with it,35 was informed by my 
pentecostal spirituality and traditioning, these texts are owned neither by my 
pentecostal denomination nor even the global movement as a whole. Instead, 
these are Christian books that belong to the church ecumenical. Yes, my pen-
tecostal situatedness was prompting retrievals of these texts in perhaps some 
unique senses, but nevertheless, to the degree that I worked as a systematic 
theologian seeking to think faithfully for the church catholic and not just 
for my pentecostal community, my self- identified pentecostal hermeneutic 
was not copyrighted by my fellowship or movement (as we like to envision 
ourselves, against those other so- called denominations perceived to be static) 
but was constituted by the New Testament itself, especially Luke and his book 
about the acts of the divine wind poured out on the day of Pentecost. From 
this perspective, then, what is pentecostal is less a late modern phenomenon 
related to those churches and movements that see their genesis as the Azusa 
Street revival in Los Angeles in the early twentieth century, as sizable and 
vital as such is across the world Christian landscape a century later. Rather, 
pentecostal denotes connections to and energies unleashed by the outpouring 
of God’s spirit on all flesh on the day of Pentecost (Acts 2:17).

In other words, I have moved from a pentecostal interpretation of scripture 
to a theological but even more explicitly pneumatological and day of Pente-
cost approach to scriptural interpretation.36 The proposal is that Christians, 
at least— those who are followers of Jesus the Messiah, meaning those also 
filled with the same spirit that anointed Jesus— can read scripture only after 
Pentecost. The controlling Christian vision therefore is Jesus the Christ, the 
Messiah anointed by the divine spirit, including his life, death, resurrection, 
ascension, and then giving of his spirit (Acts 2:33), not just to the church 
institutionally conceived (and effectively controlled in many cases), but to all 
flesh understood as the people of God gathered from every tongue, tribe, and 
nation (cf. Rev. 5:9 and 7:9).37 Perhaps pentecostal Christians might gravitate 
instinctively toward such a pneumatological stance and toward the interpretation 

35. See Yong, Who Is the Holy Spirit? A Walk with the Apostles (Brewster, MA: Paraclete, 
2011), for my discussion of Acts- Luke, in that I read Acts sequentially but return every other 
chapter to the Third Gospel from that vantage point of the early Christian experience as re-
corded in the sequel volume.

36. This is the argument of my recent book The Hermeneutical Spirit: Theological Interpreta-
tion and the Scriptural Imagination for the Twenty- First Century (Eugene, OR: Cascade, 2017).

37. See Yong, “Kings, Nations, and Cultures on the Way to the New Jerusalem: A Pentecostal 
Witness to an Apocalyptic Vision,” in The Pastor and the Kingdom: Essays Honoring Jack W. 
Hayford, ed. S. David Moore and Jonathan Huntzinger (Southlake, TX: Gateway Academic 
and The King’s University Press, 2017), 231–51.
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of scripture (I did!), but not all do, even as many other Christians, filled with 
the same spirit of God, if not manifest in quite the same ways, have also ad-
vocated for some kind of related pneumatological hermeneutic and thereby 
demonstrated that one does not have to carry denominational credentials in 
any particular movement in order to embrace such a post- or after- Pentecost 
interpretive stance.38

In this book, then, I spring off such a Pentecost- inspired and spirit- initiated 
approach to theological interpretation of scripture to ask missiological ques-
tions. I note, of course, that, as Roland Allen himself presumed and urged, the 
Pentecost narrative is itself essentially a missiological account, concerned as 
it is with the gift or economy of the spirit as enabling messianic witness from 
Jerusalem through Judea and Samaria to the ends of the earth (which would 
be Rome, considered from a Jerusalem- centric perspective). This is what Acts 
1:8 says, being the effective table of contents for the book of Acts, also known 
historically as the “acts of the holy spirit.”39 In other words, while there are 
human characters— human missionaries— galore in the Acts account (e.g., 
Stephen, Peter, Paul, and others), the central missionary is divine. The spirit 
is sent out from heaven and sends out Jesus’s disciples and followers to bear 
witness to the Father in the name of his Son (see §§5.4–5.5 below). If Acts is 
therefore also the birth of the church as the witnessing or missionary people 
of God, then it is this account that established the foundation for the entire 
New Testament as a witness to what happens in and through the divine spirit 
after Pentecost. Hence, the rest of the Christian testament does not just unfold 
out of the Pentecost event, but we know about these developments through the 
writings that appeared after and were inspired by and through that outpouring. 
And if for the moment we assume that the divine breath loosed at Pentecost 
is also the divine wind spoken of in the Old Testament,40 then in that case we 

38. E.g., Clark H. Pinnock, Flame of  Love: A Theology of  the Holy Spirit (Downers Grove, 
IL: InterVarsity, 1996); cf. Myk Habets, Third Article Theology: A Pneumatological Dogmatics 
(Minneapolis: Fortress, 2016).

39. Dating back to Oecumenius, a seventh- century church leader; see Daniel Marguerat, 
“The Work of the Holy Spirit in Luke- Acts: A Western Perspective,” in The Holy Spirit and the 
Church according to the New Testament: Sixth International East- West Symposium of  New 
Testament Scholars, Belgrade, August 25 to 31, 2013, ed. Predrag Dragutinović et al., WUNT 
354 (Tübingen: Mohr Siebeck, 2016), 111–28, here 118. The astute reader will notice that I 
have resisted capitalizing holy spirit here and the divine spirit elsewhere; in the next section I 
will say more about why.

40. Although many scholars have used the term “Hebrew Bible,” our own Christian theo-
logical readings incline us to retain the more traditional nomenclature of “Old Testament,” 
which in fact best conveys the orientation from which those within the church have long read 
these ancient texts, albeit without any supersessionist hint (that the New Testament or new 
covenant has displaced the former or that the church has replaced Israel, which we will comment 
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might also assume that the ruah Elohim (sixteen times in Hebrew and five 
in Aramaic) or ruah Yahweh (twenty- seven times in the Hebrew) in the Old 
Testament is also a manifestation, before the incarnation and Pentecost, of 
the missionary deity breathing among, within, and through ancient Israel. 
In short, a pentecostal or pneumatological perspective on mission helps us 
recognize across the scriptural traditions what we might call a missio spiri-
tus.41 This is a “biblical, missional Spirit theology,” as another scholar puts 
it,42 a theological vision of the missionary God expressed in and through the 
work of the divine wind, whose witness blows from Genesis to Revelation.43

There is one more point to be made along these lines. The person of the 
holy spirit has been traditionally known also as the shy or hidden member of 
the Trinity, in large part because, as the scriptures themselves also declare, the 
divine wind calls attention not to itself but to the person of Jesus and the God 
he worshiped.44 From that perspective, any pneumatological interpretation of 
scripture cannot be for its own sake but must be for the sake of understanding 
the God of Israel, manifest in Jesus. Hence, any exploration of the missio 
spiritus also cannot be merely a theoretical exercise in pneumatological mis-
siology but must open up understanding of the missio Dei more broadly. In 
this vein, the missio spiritus is the one side of the coin of which the other is 
the missio trinitatis,45 meaning that any further understanding of the work 
of the divine wind in mission enables deeper comprehension of the redemp-
tive witness of the triune Father, Son, and spirit to save the world. There are 

on further in the next section). For a defense of this position, see Christopher R. Seitz, Word 
without End: The Old Testament as Abiding Theological Witness (Waco: Baylor University 
Press, 2004), esp. chap. 6, “Old Testament or Hebrew Bible? Some Theological Considerations.”

41. Which is not synonymous with a biblical pneumatology—e.g., Trevor J. Burke and Keith 
Warrington, eds., A Biblical Theology of  the Holy Spirit (Eugene, OR: Cascade, 2014)— even 
if our own work will build on such extant endeavors.

42. Cornelis Bennema, “Spirit and Mission in the Bible: Toward a Dialogue between Biblical 
Studies and Missiology,” TJ, n.s., 32 (2011): 237–58, here 253; see also K. Steve McCormick, 
“The Mission of the Holy Spirit: Pentecostal Fellowship,” in Missio Dei: A Wesleyan Under-
standing, ed. Keith Schwanz and Joseph E. Coleson (Kansas City, MO: Beacon Hill, 2011), 92–99.

43. I sketch some aspects of missio spiritus in my essay “Christological Constants in Shifting 
Contexts: Jesus Christ, Prophetic Dialogue, and the Missio Spiritus in a Pluralistic World,” in 
Mission on the Road to Emmaus: Constants, Contexts, and Prophetic Dialogue, ed. Stephen B. 
Bevans and Cathy Ross (Maryknoll, NY: Orbis, 2015), 19–33.

44. See Frederick Dale Bruner and William Hordern, Holy Spirit: Shy Member of  the Trinity 
(Minneapolis: Augsburg Fortress, 1984).

45. E.g., Bård Mæland, “A Free- Wheeling Breath of Life? Discerning the Missio Spiritus,” 
IRM 102:2 (2013): 137–47; cf. my own preliminary sketch of such a trinitarian or triune mis-
siological approach in Yong, “Pluralism, Secularism, and Pentecost: Newbigin- ings for Missio 
Trinitatis in a New Century,” in The Gospel and Pluralism Today: Reassessing Lesslie New-
bigin for the 21st Century, ed. Scott W. Sunquist and Amos Yong, Missiological Engagements 
(Downers Grove, IL: IVP Academic, 2015), 147–70.
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complications here that will be addressed throughout this volume. For the 
moment, however, the point ought to be clear: our efforts in pentecostal and 
pneumatological reading of scripture are missiological and vice versa, and the 
trajectory of such an intertwined exploration is for the further development 
of theology of mission (missio Dei), more specifically a trinitarian or, more 
accurately vis- à- vis the biblical witness, triune account of mission theology.46

Outline of the Book and Other Important Matters

It is now time to overview what this book is about. Briefly put, what follows 
is an exercise in theological interpretation of scripture bifocally mediated: 
pneumatologically and missiologically. The latter missiological optic provides 
the telos for the project: how to imagine Christian witness through a rereading 
of the Bible in the late modern world after the collapse, or while experiencing 
the demise, of the modern missionary enterprise. The former pneumatological 
lens, conversely, provides the scriptural starting points for engaging toward 
the horizon. This means that we will focus scripturally on passages regarding 
the divine wind or breath and ask of these missiologically relevant questions.

We will proceed mostly canonically. I say mostly because we will follow the 
canonical sequence carefully with only a minor exception in part 1 devoted to 
the Old Testament, the sacred Jewish scriptures known as the Tanakh.47 There, 
in the second chapter, I treat Elijah and Elisha together, and thus 1–2 Kings 
together first (§2.5), before picking up on a unique episode at the end of 
1 Kings that deserves stand- alone commentary (§2.6). In part 2, devoted to 
the New Testament, our transgressions of the canonical order occur at two 
places, both concerning what is known as the Johannine literature that I have 
gathered together in the final chapter of the book. First, we read Luke- Acts 
next to one another in chapter 5, despite the Fourth Gospel’s situatedness 
between the two Lukan texts. Second, we read 2 Peter and Jude together in 
the seventh chapter, which is a fairly common scholarly practice in the biblical 
studies guild, despite the Johannine Epistles being inserted between them as 

46. Substantive recent work in missio Dei is deeply trinitarian in the post- Nicene sense; 
e.g., John G. Flett, The Witness of  God: The Trinity, Missio Dei, Karl Barth, and the Nature of 
Christian Community (Grand Rapids: Eerdmans, 2010); and Thomas Noble, “The Mission of 
the Holy Trinity,” in Schwanz and Coleson, Missio Dei, 77–84. Our efforts are to return to the 
scriptural sources and to attend to its witness as much as possible on its terms, and so we seek 
to be cautious about imposing a post- Nicene trinitarian frame on the biblical materials, and 
therefore our goal is an effort in missiology with a triune theological inflection.

47. We follow in the footsteps of H. D. Beeby, Canon and Mission (Harrisburg, PA: Trinity 
Press International, 1999), although with much more exegetical robustness.
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part of what has long been considered the Catholic or General Letters (James 
through Jude). Chapter 8 on the Johannine writings, then, discusses 1 John 
sandwiched between the Gospel and Revelation (with further explanation 
for this given in the introductory remarks there). I will grant that once the 
canonical sequencing is broken, there are many other ways to read these texts 
even with our bifocal approach, but this is the path I have chosen, with better 
or worse reasons given here and in the relevant chapter introductions to come, 
along with their attending implications.

A few more cautions and warnings need to be registered before we turn 
to the scriptural texts. If in former times one could proceed in the realm of 
biblical theology as if it were acceptable to just read off the surface of the text, 
in our late modern context we cannot proceed as if historical consciousness 
never dawned. Let me register here some linguistic, hermeneutical, theological, 
covenantal, and missiological caveats related to our second naivete.48

First, linguistically, I have opted to talk about the divine breath or wind 
in the two parts of this book following the linguistic terms found in the 
Old and New Testaments, and this means we will use ruahic (the adjectival 
version) and ruahological (related to the study of the ruah Yahweh or ruah 
Elohim) in the first half and pneumatic (again, adjectival) and pneumatologi-
cal (concerning the study of the divine pneuma) in the second.49 This is one 
means of helping us be attentive to the different conceptual domains about 
the breath or wind of God in the Jewish and Christian scriptures while work-
ing to understand them in relation to each other. While as a Christian reader 
of the scriptural canon I might be justified in deploying one set of terms 
pertinent to the relevant theological commitments— in this case pneuma and 
its variations—I am convinced that the post- Nicene conversation (on which 
more momentarily) can be enriched by a fresh reconsideration of the biblical 
data and hence am motivated to resound the full scope of these texts in this 
work. But a further important question that needs to be asked is, How will 
we know which references to wind or breath— from the Hebrew ruah— are 
divinely related? How might we distinguish a wind from God from the spirit 
of God, and is there a difference?50 As I am not a Hebrew scholar, I have had 

48. Meaning with the full awareness of historical criticism, albeit still motivated by theo-
logical concerns and commitments; for explication, see Mark I. Wallace, The Second Naiveté: 
Barth, Ricoeur, and the New Yale Theology (Macon, GA: Mercer University Press, 1990).

49. Pronounced “ru- ā- ic” and “ru- a- ō- logical” (the h is silent in ruah) and “noo- ma- tō- 
logical” (the p is silent in the pn).

50. Of course, ruah applies not only to God and human beings but also to other creatures 
(angels and demons, at least), as well as to natural phenomena, like the wind (surprise, surprise!). 
For delineation in the Qumranic literature that we otherwise do not comment on, see Arthur 
Everett Sekki, The Meaning of  Ruah at Qumran, SBLDS 110 (Atlanta: Scholars Press, 1989).
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to rely on the work of others.51 Realizing that even this approach does not 
guarantee either accuracy or exhaustiveness of identification, I have come to 
accept a much more modest objective particularly in part 1: to merely sketch 
out some ways to read the Old Testament missiologically in light of refer-
ences to the divine ruah as generally agreed upon in the biblical guild. Part 
of the result of this limitation is that whole portions of these ancient Jewish 
sacred writings, even whole books like Joshua, Ruth, Proverbs, the expansive 
Jeremiah,52 and eight of the so- called Minor Prophets (and, I should note, a 
few New Testament letters: Philemon and 2–3 John) do not have their own 
sections of discussion in this book, as no explicit reference to the divine wind 
is identifiable in these texts. My only justification is that part 1 is not meant 
to be an exhaustive missiology of the Old Testament but is part and parcel of 
a ruahological and missiological theology of the biblical canon. In any case, 
remember that whenever allowed grammatically, I will use interchangeably 
wind, breath, and spirit; ruah in the Hebrew and pneuma in the Greek are 
literally “wind” and “breath.”53

Second, hermeneutically, each chapter is divided into sections, each of which 
focuses usually on one book in that scriptural segment. The discussion is 
therefore exceedingly brief, bifocally directed by ruahological/pneumatological 
data and missiological concerns. In each case, the goal is to understand from 
such a ruahological/pneumatological point of entry the broader missiologi-
cal implications of the text before attempting to chart relevant late modern 
applications. Methodologically, I have attempted to do my historical- critical 
homework, although much of this is relegated to the footnotes, and I try to 
keep the discussion in the main text bifocally driven by our overarching theo-
logical and missiological concerns. Ours is therefore an attempt to understand, 
as much as possible within a short space, the pneumatological texts in their 

51. Principally Lloyd R. Neve, The Spirit of  God in the Old Testament (Cleveland, TN: 
CPT, 2011)— so long as we note his own view that “there is no personalization of the spirit 
within the limits of the Old Testament” (124)— with supporting help from Leon J. Wood, The 
Holy Spirit in the Old Testament (Grand Rapids: Zondervan, 1976); and George T. Montague, 
The Holy Spirit: Growth of  a Biblical Tradition (Peabody, MA: Hendrickson, 1994), part 1.

52. However, Andrew Davies observes the multiple manifestations of ruah in this prophet 
while querying why concerns about charismatic and ecstatic prophecy may have undermined a 
more explicit ruahology (Davies uses “pneumatology”) in this book like other Old Testament 
literature of the seventh century BCE and in the years leading up to the Babylonian exile; see 
“Jeremiah,” in Burke and Warrington, Biblical Theology of  the Holy Spirit, 46–56. I note, how-
ever, that what readers might miss in my book is made up for with the discussion of Jude’s pneu-
matology in chap. 7 below, which is strangely omitted from the Burke and Warrington volume.

53. Donald L. Gelpi was one of the first theologians I read who used the language of divine 
breath regularly to talk about the spirit; see The Divine Mother: A Trinitarian Theology of  the 
Holy Spirit (Lanham, MD: University Press of America, 1984).
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final narrative and literary form and on their own terms before exploring 
mission- theological extensions. This also means that while there is much to be 
gained from intertextual considerations that link earlier and later references 
to the divine wind or breath, time and space constraints in an already long 
book prohibit such excursionary elaboration.54 The exceptions will be when 
discussing New Testament pneumatological references that explicitly cite or 
quote from the Old Testament (e.g., §§5.1, 7.1). Readers should of course 
make their own connections.

Third, theologically, we have already discussed the challenges of reading 
backward from New Testament pneumatology to Old Testament ruahology. 
Navigating these issues will be part of the burden of this book. Perhaps the 
even more important theological question in our biblically focused expedition 
is whether or not our presumptive trinitarian theme already establishes an 
alien conceptual frame on what we find even before we have started. What I 
mean is that pneumatology considered in trinitarian terms is arguably a post- 
Nicene and in that sense later theological conceptualization that is technically 
foreign to the biblical canon and in that sense only anachronistically applied 
as such.55 If we were to be careful in our approach, we might avoid the word 
Trinity and its various linguistic permutations, although we might do well 
to consider triadic used adjectivally as a synonym.56 Yet if we recall ours is an 
experiment in theological— now pneumatological— interpretation of scripture, 
we are in that sense wanting to be sensitive to the various horizons at work: 
how later theological developments provide interpretive lenses for reappreciat-
ing the scriptural message on the one hand and how reengagement with the 
biblical texts can transform in an ongoing manner our inherited theological 
formulations and traditions on the other hand. Additionally complicated 

54. Thus, aside from cross- referencing backward and forward (via our sectional enumera-
tion), we will in very few instances be able to glean from insights such as this one made— 
long before intertextual studies or approaches were in vogue— by an Old Testament scholar, 
that Jesus’s agony, indeed “the burden of the world” that he carried, was borne from Israel’s 
scriptures; see H. H. Rowley, The Missionary Message of  the Old Testament (London: Carey 
Southgate, 1955), 8.

55. John R. Levison, Filled with the Spirit (Grand Rapids: Eerdmans, 2009), helps us to 
understand these challenges more than any other text I know; cf. Clint Tibbs, Religious Experi-
ence of  the Pneuma: Communication with the Spirit World in 1 Corinthians 12 and 14, WUNT 
2/230 (Tübingen: Mohr Siebeck, 2007); and Guy Williams, The Spirit World in the Letters of 
Paul the Apostle: A Critical Examination of  the Role of  Spiritual Beings in the Authentic 
Pauline Epistles, Forschungen zur Religion und Literatur des Alten und Neuen Testaments 231 
(Göttingen: Vandenhoeck & Ruprecht, 2009).

56. E.g., John W. Yates notes that while Paul is not trinitarian in the Nicene sense, “in Romans 
8 the language of God, Christ and spirit, pushes toward a triadic presentation of God.” The 
Spirit and Creation in Paul, WUNT 2/251 (Tübingen: Mohr Siebeck, 2008), 180.

Mission after Pentecost

_Yong_MissionAfterPentecost_ES_djm.indd   38 7/24/19   12:29 PM

Amos Yong, Mission After Pentecost
Baker Academic, a division of Baker Publishing Group, © 2019. Used by permission.



19

herein is that ours is a bifocal investigation, which in effect means that we 
are navigating three horizons: scripture, spirit, and mission. In what follows, 
then, as a recognition of these complex matters, except when quoting other 
sources, I have decided not to capitalize the divine wind, divine breath, or 
divine spirit, nor holy spirit or spirit, all used interchangeably, even if with 
different contextual connotations.57 This will remind us that we are working 
in a kind of liminal space, after Nicaea historically but yet after Pentecost 
biblically. What N. T. Wright calls a “pneumatological monotheism” suggests 
that we are beyond any undifferentiated Hebraic Shema on the one side but 
also before any fully differentiated post- Nicene trinitarianism on the other 
side.58 Missiologically, for us the result is, we hope, a triunely inflected missio 
Dei that not only informs contemporary theology of mission but also has the 
potential to transform received conversations in trinitarian theology.

From this triunely intimated set of sensibilities and inclinations, fourth, 
flows a further theological matter, one that concerns not just how to read the 
Old Testament but also how to understand the ongoing relevance of the cov-
enant made with ancient Israel. While Wright’s pneumatological monotheism 
is convergent with our own pneumatological- triune missiology, his earlier 
stance on the church as true Israel— and more recently the development of 
his view regarding the transformation of the covenant by the triune God of 
Israel59— may be less capable of recognizing how Messianic Jews can embrace 
Jesus as Christ and simultaneously lay claim to and grapple with how to live 
out an authentic (Old Testament–based) Jewish identity.60 The wider issue at 
stake is that the historic trajectory of Christian theological understanding of 
the church as replacing Israel has depended on certain New Testament texts 
to the neglect of others, even while such a view has also marginalized (at best) 
and not known what to do with or how to read the Old Testament except as 
superseded by the New. Wright’s perspective contrasts with that generated 

57. John Goldingay also cautions that references to the divine spirit in the Old Testament are 
not always explicit even as we have to observe the parallels to the divine presence, favor, face, will, 
and so on, so it is right to be hesitant about capitalizing spirit as if from a New Testament or 
post- Nicene perspective; see “The Holy Spirit in the Old Testament,” ExAud 12 (1996): 14–28.

58. For Wright, pneumatological monotheism involves “the spirit, understood as the out-
pouring of the personal presence and energy of the one true God, [that] enables his people to 
do what the Shema required, to love God with the heart, with the strength, . . . with the mind.” 
Paul and the Faithfulness of  God, Christian Origins and the Question of God 4 (Minneapolis: 
Fortress, 2013), 719–27, here 722.

59. See Wright, Paul and the Faithfulness of  God, esp. chaps. 11 and 15.
60. For a Messianic Jewish response to especially the earlier Wright, especially of the period 

from and preceding the first two volumes of the Christian Origins and the Question of God series, 
see Stuart Dauermann, Converging Destinies: Jews, Christian, and the Mission of  God (Eugene, 
OR: Cascade, 2017), 37–44.
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over the last generation by post- Shoah theologians who have sought to think 
through the covenant with Israel as having ongoing significance even in the age 
of the church (both covenants thus running in parallel, in effect). The results 
have been a treatment of Jews either like people of any other or no faith need-
ing to be converted away from Judaism and assimilated into the church, or 
as those who ought not to be evangelized or missionized (to put this in terms 
of the two ends of the spectrum).61 Our own pneumatological perspective 
observes that the outpouring of the spirit at Pentecost is also at least in part 
a direct response to the disciples’ question, “Lord, will you at this time restore 
the kingdom to Israel?” (Acts 1:6 ESV), so that the work of the divine wind 
involves, rather than leaves behind, the renewal of the first covenant.62 The 
point is that the covenant with ancient Israel continues and that it is as those 
grafted into the trunk of the originally chosen and elect people of God that 
gentile believers will participate in the eschatological mission of the triune 
deity to save the world.63 From this perspective, then, the obligation is to read 
Israel’s sacred scriptures as having theological relevance for the church; this is 
surely the case from our christological and pneumatological perspective, but 
also pertains when we consider that the Old Testament records the covenant 
people of God’s own theological self- understanding.

Last but not least, we descend from the theological stratosphere to the 
more mundane missiological realm. The question remains: What might we 
mean by mission in what is ostensibly, as urged in the first pages above, a 
post- mission era? And how even might we extract any kind of biblical mis-
siology when our focus is on pneumatological texts and references? I agree 
that this pneumatological terrain is a new and relatively unexcavated site for 
concerns in mission theology. On the other hand, the wager of this book is 
that the result has the potential to revitalize a moribund enterprise in un-
anticipated ways. So, following out this dare, rather than focusing on the 
sending aspect of classical mission theology (which is uneclipsable at any 
rate in our modern context), my own pentecostal sensitivities suggest that 
the message of Pentecost is about the arrival of the spirit into a world full of 
particularities, differences, and others: of other tongues, languages, cultures, 

61. As suggested by the title of Mark S. Kinzer’s Postmissionary Messianic Judaism: Rede-
fining Christian Engagement with the Jewish People (Grand Rapids: Brazos, 2005), even if the 
argument here does not call explicitly for a moratorium on the evangelization of Jewish persons.

62. Elsewhere I develop further such a spirit- ecclesiology vis- à- vis a nonsupersessionist 
theology of Israel; see Yong, Renewing Christian Theology: Systematics for a Global Christianity, 
images and commentary by Jonathan A. Anderson (Waco: Baylor University Press, 2014), chap. 7.

63. For more on an eschatological but yet nonreplacement theology of Israel, see my In 
the Days of  Caesar: Pentecostalism and Political Theology; The Cadbury Lectures 2009, Sacra 
Doctrina: Christian Theology for a Postmodern Age (Grand Rapids: Eerdmans, 2010), §8.2.1.
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peoples, and nations, of male- female, young- old, slave- free, and so on. From 
this perspective, the missiological call suggested is one that opens up to and 
engages others.64 Our pneumatological- missiological hermeneutic therefore 
queries how the scriptures witness to the divine wind or breath enabling the 
people of God’s interaction with others: other nations, religions, cultures, 
ethnicities, and political structures, often understood even in the more benign 
sense as “outside” the people of God or the church, but in reality as dismissed 
to the margins or subjugated to the underside of colonial modernity.65 What 
are the implications and perhaps problems of such a pneumatological mis-
siology focused on otherness in our post- mission world?66 Responses will be 
suggested along the way, even as we anticipate a more synthetic summation 
in the conclusion. Readers are invited, however, to discern how our ruaho-
logical and pneumatological approach shows us that the stark lines we have 
drawn between “us” and “others” are mostly conventions of habit rather 
than theologically or scripturally sustainable. This means not that all such 
distinctions are passé but that we are invited to be continuously open to how 
the divine breath might forge new relationships and identities in and through 
the redemptive missio Dei.

A final clarification: insofar as we are bridging between scriptural and 
contemporary horizons, I will occasionally use missional synonymously with 
missiological. On the one hand, contemporary missional movements are one 
expression of those seeking a new missiological pathway forward from what 
they are also discerning as the end of classical missionary ventures.67 On the 
other hand, missional has been coined in part certainly to register worries 
that the missiological is too wrapped up with the earlier modern paradigm. 
I apologize to those missional theologians who believe it is better to displace 
the missiological with the missional. My goal is similar to theirs: to find a way 

64. In contrast to any self- preservational missional hermeneutic and project, as Shawn B. 
Redford also resists in Missiological Hermeneutics: Biblical Interpretations for the Global 
Church (Eugene, OR: Pickwick, 2012), 65–66n75.

65. Frank Anthony Spina’s book The Faith of  the Outside: Exclusion and Inclusion in the 
Biblical Story (Grand Rapids: Eerdmans, 2005) is an exemplary study in this regard, but only 
one of his chapters— on the Samaritan woman in John 4— is directly related to ruahic and 
pneumatic texts that are the focus of my book (and even there he says little about the pneuma-
tological aspects of that discussion).

66. This otherness theme is also extrapolated in one direction— vis- à- vis the encounter of 
religions— in my Hospitality and the Other: Pentecost, Christian Practices, and the Neighbor, 
Faith Meets Faith (Maryknoll, NY: Orbis, 2008).

67. The missional literature is now legion; my very selective sampling includes J. R. Wood-
ward, Creating a Missional Culture: Equipping the Church for the Sake of  the World (Downers 
Grove, IL: InterVarsity, 2012); and Gary Tyra, A Missional Orthodoxy: Theology and Ministry 
in a Post- Christian Context (Downers Grove, IL: IVP Academic, 2013).
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forward after modern missions. Yet from the post- Pentecost site I inhabit, I 
believe the missiological reconnects to the witness of God’s spirit. Our goal 
is the recovery and revitalization of not just an idea but a set of spirit- led 
practices that bear witness to the God of Jesus Christ. Missional and mis-
siological in that respect are both subservient to the divine spirit’s witness. 
Our concluding reflections will pick up on and expand this thrust in light of 
the foregoing pages.
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