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A theological reflection on the 
 Baptism in the Holy Spirit with particular reference to 

glossolalia in Pentecostal and Reformed worship 

 

Abstract 
 
Using contemporary methods of theological reflection and contextual 

theological models I offer a critical rumination of Holy Spirit baptism and 
charismata within the respective traditions. With an emphasis on glossolalia, I 
investigate its use in worship within the different contexts, as well as re-evaluate 
a personal experience of Pentecostalism. Finally, I also assess the wider 
dynamics of this phenomenon and traditional Reformed interpretation of 
baptism in the Spirit, advocating a fresh approach which aims for integration.  

 

1. Introduction 
 

Rationale 
 

Before commencing this paper I should say why I have chosen to research this 

topic. Foremost, I am genuinely interested in the baptism in the Holy Spirit 

(herein BHS) and the charismata, particularly the manifestational spiritual gifts 

of 1 Corinthians 12:8-10, which divided the NT Church and still, I believe, cause 

difficulty for the contemporary one. I am, therefore, grateful for the opportunity 

to research this copious issue which is the most critical step I have taken in 

analysing Reformed and Pentecostal doctrines associated with BHS and 

glossolalia (tongues speech, herein TS). Secondly, as an evangelical in the 

Reformed tradition, I have difficulty in accepting the Pentecostal reading of Acts, 

especially on the issue of „subsequence‟ (Pentecostals speak of two works of 

the Spirit: one for regeneration, sometimes called “receiving the Spirit” and  one 

for empowering, called BHS), as for me BHS is the same thing as coming to 

faith. Thirdly, having worshipped in a Pentecostal church my feelings and 

perceptions of BHS and TS are currently clouded by hurt, bewilderment and 

ignorance. Consequently, in using the processes of theological reflection (i.e. 



 2 

the pastoral cycle), I believe now is the time for a necessary re-evaluation of my 

experience of this manifestation and distinctive spiritual gift. Fourthly, as a 

minister, I have to be open to different perspectives which oppose my own point 

of view and so I should be fully aware of the issues, divergent thoughts, biblical 

evidence, Church history and contemporary practice encircling BHS and TS that 

divides denominations and, sometimes, even congregations. Finally, my central 

stimulus comes from appreciating David Jenkins who writes in The Gift of 

Ministry that ministers:- 

Do not rest content with repeating Christian tradition or regurgitating 
it in the language of the day; rather they question the 
presuppositions on which the tradition works, and then they reassert 
its truth in terms of their own experience.1 

 

Methodology 
 

Now a brief word about how I plan to proceed. My primary aim is to 

demonstrate a clear commitment to experiment with new models of theological 

reflection, encouraging a less subjective approach in favour of a more objective 

one, of presenting a careful exploration of Pentecostal doctrine and worship 

experience (which is largely emotional) alongside, what I term, “Reformed 

intimidation” (which is mainly intellectual). In order to do this I intend to follow a 

systematic theological enquiry asking important analytical questions such as:- 

 Is TS connected with the exercise of power? 

 What does BHS and TS mean to Pentecostals and Reformed 
Christians? 

 

 Why is it seen as fundamental in certain contexts? 
 

 What is the correlation between Word (dogma) and Spirit (charismatic 
experience)? 

 

                                                 
1
 D. Jenkins, The Gift of Ministry, (London: Faber & Faber, 1947), p. 75. 
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Secondly, by reading the biblical text through the lens of Pentecostalism, my 

aim is to encourage a more holistic approach in my re-evaluation of BHS and 

TS as, despite personal comments which are anecdotal in nature, I recognise 

that there is a theology emerging from this context which needs to be analysed 

and discussed in a fresh light. Hence, with little quantitative or qualitative 

research, I believe that it is possible to work for integration between the two 

interpretations solely based on personal experience. Thirdly, although TS is a 

theme which cries out for exploration of what the human sciences of 

psychology, sociology and anthropology say to the phenomenon, coupled with 

the fact that it is found in other religions, is only briefly acknowledged here. 

Fourthly, although space does not permit a meticulous study, for the purposes 

of this paper, it is necessary to consider the history of British Pentecostalism 

and, particularly, the Elim Church, as there are significant characters and 

events which need to be appreciated in order to understand the fundamental 

differences between the traditions. Fifthly, I examine the Dunamis Project of 

Presbyterian-Reformed Ministries International (herein PRMI) an affiliate of the 

Group for Evangelism and Renewal (herein GEAR), the evangelical wing of the 

United Reformed Church (herein URC) which, in my opinion, has done a lot of 

work towards integrating the different views held. Lastly, I believe that it is 

important to appreciate the charismata living in the era of the Holy Spirit and 

disagree with Reformed cessationists who think that certain miraculous spiritual 

gifts ceased when the first apostles died and Scripture was complete. A brief 

response to cessationism is required, as I affirm that gifts such as glossolalia:- 

 Are an expression of God‟s power and presence in believers. 
 

 Are on-going in 21st century congregations. 

 And are necessary for building up the Church (1 Cor.12:7).  
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2. Systematic theological enquiry  
 

1. Traditional definitions 
 

The Reformed view 
 
Reformed theology generally denies a two-stage work of the Spirit and regards 

BHS as a “once-only” event that occurred at Pentecost and is not an experience 

to be individually repeated among believers. Therefore, Presbyterian and 

Reformed cessationists see BHS in terms of regeneration, conversion and 

sanctification.2 The Westminster Confession, the classic exposition of the 

Reformed Faith, paraphrases that:- 

They who are effectually called and regenerated, having a new heart 
and a new spirit created within them, are further sanctified…through 
the continual supply of strength from the sanctifying Spirit of 
Christ…and so the saints grow in grace, perfecting 
holiness…(Ch.XIII).3  

 

Scholars generally hold that there is no clear scriptural support for the teaching 

that BHS is subsequent to conversion, but there is much evidence for BHS in 

connection with regeneration, something Stott refers to as “God‟s norm”.4 It is 

therefore right to conclude it happens only once, as Grudem (Reformed-

evangelical) explains, “At one moment we are spiritually dead, and then at the 

next moment we have new spiritual life from God.”5 I agree that every Christian  

receives BHS at conversion, but acknowlegde Lewis‟ “Whipsnade experience” 

that we do not always know when this instantaneous change occurs.6 Stott 

rightly speaks of the fullness of the Holy Spirit as a continuous blessing7 

(reiterating the Confession above) and progressive sanctification is, therefore, 

                                                 
2
 J. F. MacArthur, The Charismatics: A Doctrinal Perspective, (Grand Rapids: Zondervan, 

1978), pp. 165-166., also Charismatic Chaos, (Grand Rapids: Zondervan, 1992), pp. 47-84; 
also R. B. Gaffin, Perspectives on Pentecost, (Phillipsburg: Presbyterian and Reformed, 1979), 
p. 109-111; and B. B. Warfield, Counterfeit Miracles, (London: Banner of Truth, 1972 [1918]).  
3
 J. W. Ross, Westminster Confession of Faith, (Inverness: J. G. Eccles Printers Ltd), pp. 61-63. 

4
 J. W. Stott, The Baptism and Fullness of the Holy Spirit, (London: IVP, 1966), p. 20.  

5
 W. Grudem, Systematic Theology, (Leicester: IVP, 2002), p. 701.  

6
 C. S. Lewis, Surprised by Joy, (New York: Harcourt, Brace and World, 1955), p. 237.  

7
 Stott, p. 21.  
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individualistic and, although “essentially a divine operation in the soul”,8 relies 

on our cooperation with God. The biblical teaching is subjective as we all have 

an on-going struggle with sin (Rom.7:13-25) and Calvin expresses the 

neccessity of “earnest endeavour” (1 Thess.5:23) in perfecting our holiness 

(2.Cor.7:1).9 Suffice to say that this subjective Pietist pattern was prominent 

during the Evangelical Revival and although Wesley endorsed “Arminian 

perfectionism”, others like Whitefield and Finney held to the Calvinist / Puritan 

understanding. Later Reformed theologians (i.e. Hodge, Berkhof, Berkouwer) 

also stressed the biblical norm to be repeatedly filled with the Spirit (Eph.5:18) 

by an objective means based more upon the Word, Sacraments and fellowship 

and cannot find in the Scriptures a doctrine for subsequent BHS. Berkouwer 

says, “Holiness is never a „second blessing‟ placed next to the blessing of 

justification.”10 

 
The Pentecostal view 
 
Pentecostalism emerged out of a tradition within Methodism known as the 

American Holiness Movement in the mid nineteenth century. Holiness teachers 

began to speak of Wesley‟s “entire sanctification” as BHS on the model of 

Pentecost.11 Pentecostals claim to be a restoration of original Christianity and 

teach that BHS is an experience different from conversion, usually evidenced by 

TS12 (for a convenient summary, see Hollenweger)13 and is a continuing 

                                                 
8
 L. Berkhof, Systematic Theology, (London: The Banner of Truth Trust, 1969), p. 532. 

9
 J. Calvin, (Inst.3.6), q.v. J. P. Wiles, Instruction in Christianity (Calvin’s Institutes), (Redhill, 

Sovereign Grace Union, 1966), pp, 167-168. 
10

 G. C. Berkouwer, Faith and Sanctification, (Grand Rapids: Eerdmans, 1952), p. 64.  
11

 D. W. Dayton, “The Holiness Movement”, The New International Dictionary of the Christian 
Church, (Exeter: The Paternoster Press, 1974), p. 475.  
12

 A useful source on the history of Pentecostalism is S. M. Burgess, G. B. McGee (eds.), 
Dictionary of the Pentecostal and Charismatic Movements, (Grand Rapids: Zondervan, 1988).  
13

 W. J. Hollenweger, The Pentecostals, (London: SCM, 1972), pp. 513-522 
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promise to all believers, though not all will receive.14 The fundamental biblical 

basis for Pentecostal pneumatology is Acts 2 and further accounts in the book, 

which, Pentecostals claim, indicate that those who came to faith in Christ 

received the same experience as the first apostles (8:15;9:17;10:44-46;15:7-

9;19:6).15 Thus the Assemblies of God officially say:- 

All believers are entitled to and should ardently expect and earnestly 
seek the promise of the Father, the Baptism of the Holy Ghost and 
fire....This wonderful experience is distinct from and subsequent to 
the experience of the new birth.16  

 

Prince (neo-Pentecostal) agrees and suggests that, “It is the privilege and the 

responsibility of each believer to go on and seek this experience personally.”17 

Thus, for Pentecostals, the focus of attention has shifted from orthodoxy to 

orthopraxy (the experience of the Holy Spirit) and so, paraphrasing Suurmond, 

because less attention is given to the inward transformation than to the external 

manifestation of the Spirit,18 some contemporary denominations regard a 

charismatic experience as essential and will look for glossolalia as the “initial 

evidence” following BHS.19 Others, such as Elim, leave open the precise nature 

of the “signs” that might occur.20 

 

 

                                                 
14

 J. Rodman Williams, The Pentecostal Reality, (Plainfield, NJ: Logos International, 1972), p. 
3.; D. Gee, Wind and Flame, (Croydon: AOG, 1967), p. 7f 
15

 C. Brumback, What Meaneth This?, (Springfield: Gospel Publishing House, 1947), pp. 191-
246; D. Petts, The Dynamic Difference, (Springfield: Gospel Publishing House, 1976), pp. 20-
23. 
16

 I. Winehouse, The Assemblies of God: A Popular Survey, (New York: Vantage Press, 1959), 
pp. 207-209.  
17

 D. Prince, From Jordan to Pentecost, (Witney, Oxon: Gateway Outreach Ltd, not dated), p. 
66.  
18

 J. J. Suurmond, Word and Spirit at Play, (London: SCM, 1994), p. 155.  
19

 W. Kay, “Assemblies of God: Distinctive Continuity and Distinctive Change”, in K. Warrington 
(ed.), Pentecostal Perspectives, (Carlisle: Paternoster Press, 1998), p. 59., also 
http://www.ag.org  
20

 Elim Pentecostal Church, “Fundamental Truths”, accessed at http://www.elim.org.uk/ 
fundamentals, on 23

rd
 November, 2006.  

 

http://www.ag.org/
http://www.elim.org.uk/%20fundamentals
http://www.elim.org.uk/%20fundamentals
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The Evangelical view 
 
Evangelical theology is largely an exposition of Reformed theology and 

consequently many evangelicals identify regeneration with BHS. Dunn (non-

Pentecostal) was one of the most influential scholars to enter into serious 

debate with Pentecostals over their belief that to become a Christian is one 

thing, to receive BHS is another. His Baptism in the Holy Spirit was formative in 

shaping my theological opinion that “to become a Christian, in short, is to 

receive the Spirit of Christ, the Holy Spirit.”21 BHS is synonymous with coming 

to faith (Acts 11:18; 2 Cor.1:22; Gal.3:3). Furthermore, Stott‟s apt exegesis 

shows that not just some, but all the Corinthian Christians received BHS at 

conversion (1 Cor.12:13).22  

 
The Cessationist view 
 
Calvin seems to have a negative view against the continuation of the 

charismata, “But that gift of healing, like the rest of the miracles have vanished 

away.”23 Nevertheless, there are many other references in his Institutes which 

support the continuation of the empowering work of the Holy Spirit. Typically, 

Reformed evangelicals have discounted the miraculous gifts. Warfield argued 

extensively that they ceased early in Church history,24 but I believe this is 

mainly due to dispensationalism and overemphasizing Sola Scriptura as there is 

the insistence that faith must be based upon the Word of God alone and not 

upon experience or emotions which are untrustworthy. Cessationism has come 

                                                 
21

 J. D. G. Dunn, Baptism in the Holy Spirit, (London: SCM, 1970), pp. 13-14, 96.  
22

 Stott, p. 26.  
23

 John Calvin, (trans. F. L. Battles), Institutes of the Christian Religion, (Philadelphia: 
Westminster, 1975), p. 1467.  
24

 Warfield, Counterfeit Miracles. 
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in for criticism from recent evangelical studies25 and I will later show that the 

cessationist presupposition is unsupported in Scripture. 

 
2. From classical to contextual theology 

  
There now follows a more detailed exposition, but from the above it can be 

deduced that my theological reflection has already started as Scripture and 

tradition are the two main sources of classical theology. However, according to 

Bevans, as well as taking these sources into account, contextual theology also 

“takes into account the spirit and message of the gospel” and “the culture in 

which one is theologizing.”26 Part of my theological task is to question the 

assumptions of my Reformed-evangelical background and to re-evaluate an 

experience of Pentecostalism. As the question of charismata and BHS distinct 

from conversion continues to present me with a theological dichotomy, I 

appreciate Bevans‟ assertion that doing theology in context is not something 

optional, but an imperative.27 Accordingly, one of the first methods for 

theological reflection, as Green proposes, is to:- 

Try and get inside the experience as much as possible, in order, to 
make sure that we really are aware and conscious of the feelings, 
emotions and impressions that the experience engenders.28 

 

Theological model – The Pastoral Cycle  
 

Unfolding my Pentecostal experience 
 
Our Christian experience is spiritual. Bates affirms this:-  

 
We are born again in water and the Spirit and the Spirit recreates 
our humanity (2 Cor.5) and gives us gifts to journey onwards as a 
Christian people (1 Cor.12; Rom.12).29 
 

                                                 
25

 D. Bridge, Signs and Wonders Today, (Leicester: IVP, 1985), pp. 166-177. 
26

 S. Bevans, Models of Contextual Theology, (New York: Orbis, 1992), p. 1.  
27

 Bevans, pp. 5-6.  
28

 L. Green, Lets Do Theology, (London: Continuum, 2004), p. 25, 42–55.  
29

 S. C. Bates, “Method in Contextual Missiology”, Missionalia (26,2), p. 150.  
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The presence of the Holy Spirit is manifest in different ways, but Campolo 

suggests that most Christians have a basic dissatisfaction with the quality of 

their spiritual life and long for something more and something deeper.30 I 

became attracted to the Elim Pentecostal Church for several reasons:- 

 I wanted to know why this form of Christianity was growing (Elim has 
experienced steady growth and now numbers over 600 churches in the 
UK) whilst attendance in most mainstream denominations was 
declining.31 (Appendix A).  

 

 I was searching for lively atmosphere, modern music and was 
encouraged that the congregation expected the charismata to be a 
reality in their services and daily life,32 as in my URC context, the 
exercise of spiritual gifts, while not actually forbidden, was either 
unexpected, or unwelcome. 

 

 It was here that I first encountered Christians gifted in TS and like the first 

disciples I was amazed and confused (Acts 2:6-12;10:45-46). Although I 

consider cessationism to be a foolish doctrine, up to that point, I had little 

expectation that the Holy Spirit would do anything other than inspiring fellowship 

through the Word and sacraments. And yet, simultaneously, the evangelical in 

me desired the spiritual gifts as biblical information presupposes participation in 

them.33 Bizarrely, however, the use of TS in this congregation‟s worship 

troubled me and I initially blamed my non-Pentecostal background for making 

me suspicious. However, in retrospect, I realise that it was because no one 

provided an adequate explanation for the apparent meaningless babble. 

Subsequently, feeling intimidated, I irrationally assumed that glossolaliacs were 

religiously deluded. There was no pressure to conform, per se, but occasionally 

I felt a second-rate Christian. It hurts when told you have not received BHS 

                                                 
30

 T. Campolo, How To Be A Pentecostal–Without Speaking In Tongues, (Dallas: Word 
Incorporated, 1991), p. 23. 
31

 These are the major findings from the 2005 English Church Census, accessed at 
http://www.christian-research.org.uk, on 13

th
 December, 2006. 

32
 M. Wenk, “The Fullness of the Spirit: Pentecostalism and the Spirit”, Evangel (21:2. 

Paternoster Periodicals, 2003), p. 42.  
33

 J. Rodman Williams, Renewal Theology :Vol. 2, (Grand Rapids: Zondervan, 1992), p. 326. 

http://www.christian-research.org.uk/
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unless you demonstrate TS. Nevertheless, I worshipped here for over a year, 

cautiously acknowledging that those who dismissed glossolalia as gibberish 

needed to think twice,34 but ultimately welcomed Campolo‟s speculation “that 

there are a lot of phonies in the Pentecostal movement”,35 and eventually 

returned to the traditional environment of the URC. 

 
At first a definite lack of understanding 

 
This inconsistency, between acceptance on the one hand and doubt on the 

other, stretched my faith. I have never spoken in tongues, but as there are 

twenty-three references to TS in 1 Corinthians 14 alone,36 coupled with the fact 

that Paul has such high regard for it (1 Cor.14:8), I do not deny it either.  Doing 

contextual theology has helped with the ambiguity and I realise my initial 

conclusion is wholly inadequate, as I cannot deny the Holy Spirit and dismiss 

those who seemed to be having, what for them was, a “normal” Christian 

experience. It is ironic that TS is seen as the most controversial of all the 

spiritual gifts37 and the most studied and discussed aspect of Pentecostal 

piety,38 but interpretations differ as to what BHS means and the Pentecostal 

definition above, I have since discovered, is an over-simplification. 

Paradoxically, several months after encountering TS, I began to sense the 

presence of God in this congregation‟s demonstrative worship and without fully 

understanding, to re-quote Bevans, “the culture in which one is theologizing”39 a 

contextual experience can be easily misunderstood. 

 

                                                 
34

 C. G. Williams, “Speaking in Tongues”, D. Martin, P. Mullen, Strange Gifts, (Oxford: 
Blackwell, 1984), p. 83. 
35

 Campolo, p. 115.  
36

 M. J. Cartledge, “The Nature and Function of New Testament Glossolalia”, The Evangelical 
Quarterly, (Vol. 72:2, April, 2000), p. 135. 
37

 D. Bridge, D. Phypers, Spiritual Gifts & the Church, (London: Inter-Varsity Press, 1973), p. 71. 
38

 S. J. Land, Pentecostal Spirituality, (Sheffield: Sheffield Academic Press, 2002), p. 172. 
39

 Bevans, p. 1.  
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Intensive analysis 
 
Although Schatzmann reminds us of the close proximity of BHS and TS in 

Pentecostal theology and practice,40 it is an insufficient response. As Green 

clarifies:- 

Once engagement with the issue and experience has been made, it 
becomes possible to move onto intensive analysis of what is 
happening in the situation.41 
 

It is also important to appreciate how much “past baggage” one takes into a 

new situation. History, culture, tradition, personal background and life‟s 

experiences, influence one‟s thinking and belief. Moving from a fairly inactive 

traditional congregation to an energetic charismatic one introduced a whole new 

experience of “being church” to me. In writing this paper I realise now just how 

much “negative baggage” (narrow-mindedness, bias, pride and superiority) I 

brought into this context. Re-evaluating the experience has shown that part of 

the problem was to do with me and I never even knew it! If I had been more 

aware of this at the time then my “pastoral lens” would have adjusted more than 

I allowed it to. In retrospect I was too subjective in bringing my pre-conceived 

ideas into this Elim congregation. Although it is impossible to come into any new 

situation totally objectively, Green surmises that as:- 

Christ puts himself right inside the situation alongside the people‟s 
experience, our theology should likewise be indigenous and 
contextual, originating from within the specific experience that 
people themselves have of God and God‟s world.42 

 

Hence, in re-evaluating the experience, I now think it is crucial to ask:- 

 Why is this church like this? 

 Who was being edified through this worship? 

                                                 
40

 S. Schatzmann, “The Gifts of the Spirit: Pentecostal Interpretation of Pauline Pneumatology” 
in Warrington (ed.), Pentecostal Perspectives, p. 80. 
41

 Green, p. 26.  
42

 Green, p. 18. 
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 What is the congregation‟s understanding of their situation? 

 
To facilitate this I need to briefly consider Pentecostal history and use of 

Scripture and how contemporary congregations relate to Pentecostalism, 

assessing its impact in worship, ministry and practice.  

 
Gathering information from history 

 
A Presbyterian proto-Pentecostal 
 
The pastor Edward Irving has been described as “the most notable precursor 

to the Pentecostals in Britain.”43 He led the first attempt at “charismatic renewal” 

in his London Church in 1831 and saw glossolalia as the sign of BHS, thus 

anticipating the Pentecostal doctrine of initial evidence. However, Hathaway 

comments that there is little to suggest that early Pentecostals received this 

doctrine from him. It is more likely that they came across his writings 

subsequently and used them to reinforce their position in a climate of severe 

hostility to Pentecostalism, whose early leaders encountered opposition and 

ostracism.44     

 
Keswick 

A name associated with the strongest holiness movement of the late 

nineteenth century where an annual summer convention, started by Canon 

Harford Battersby, the vicar of Keswick, was held. The first meeting in 1875 had 

no denominational limits and was largely supported by the Evangelical section 

of the Church of England.45  Its main purpose was “promoting practical holiness” 

                                                 
43

 M. R. Hathaway, “The Elim Pentecostal Church: Origins, Development and Distinctives”, in 
Warrington (ed.), Pentecostal Perspectives, p. 4.  
44

 Hathaway, p. 4. 
45

 S. Barabas, So Great Salvation; The history and message of the Keswick Convention, 
(London: Marshall, Morgan and Scott, 1957), p. 6. 
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by meetings for prayer and discussion.46 Keswick had its own clearly defined 

teaching (e.g. power and infilling with the Spirit) and this “Higher Life”, 

Hathaway agrees, “prepared the way for the Pentecostal doctrine of a Spirit 

baptism, evidenced by charismatic gifts, which gave power for Christian 

service.”47 

 
Emergence in America 
 
I take it as a given that Pentecostalism owes its existence to the Evangelical 

Revival and the Holiness Movement (I am not aware of any scholar who 

disputes this). In his biography of Charles Parham (1873–1929), Goff argues 

that Parham‟s development of Holiness theology into a specific theological 

understanding of BHS and TS48 was a crucial development in Pentecostalism 

and therefore Parham should be regarded as the founding Father of 

Pentecostalism: “As the initial evidence, glossolalia becomes the sine qua non 

of the experience and its importance is hard to overestimate.”49 However, I 

argue that the central event in Pentecostal development occurred with William 

Seymour (1870–1922) on Azusa Street, Los Angeles in 1906. Seymour and his 

followers experienced BHS and TS and significantly news of this “revival” 

spread worldwide. 

 
Emergence in Britain 

 
The Methodist minister, Thomas Ball Barratt (1862-1940) is the link between 

British and American Pentecostalism. In 1906, he was fund raising in America 

                                                 
46

 “The Keswick Convention”, accessed at http://www.gospelcom.net/chi/DAILYF/2003/06/daily-
06-29-2003.shtml, on 21st November, 2006. 
47

 Hathaway, p. 4.  
48

 For a brief overview of Parham‟s doctrine see G. B. McGee, “Tongues, The Bible Evidence: 
The Revival Legacy of Charles F. Parham, Enrichment (1999), accessed at 
http://www.agts.edu/faculty/faculty_publications/articles/mcgee_parham.pdf, on 15

th
 December, 

2006.  
49

 J. R. Goff, Fields White Unto Harvest: Charles F. Parham and the Missionary Origins of 
Pentecostalism, (Arkansas: University of Arkansas Press, 1988), p. 11. 

http://www.gospelcom.net/chi/DAILYF/2003/06/daily-06-29-2003.shtml
http://www.gospelcom.net/chi/DAILYF/2003/06/daily-06-29-2003.shtml
http://www.agts.edu/faculty/faculty_publications/articles/mcgee_parham.pdf
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and after reading The Apostolic Faith50 began to correspond with Azusa Street 

leaders and later he received BHS and the coveted evidence of TS.  Barratt 

returned to Oslo to “spread the Pentecostal outpouring”51 citing that “tongues 

are the new signs of the Christian Church.”52 He won support from Lutherans 

and Baptists, but intriguingly his spiritual experience encountered opposition 

from Methodist colleagues. The Norwegian Movement of the Blessed Holy Spirit 

attracted an Anglican vicar from Sunderland, Alexander Boddy (1854-1930), 

who was greatly influenced by Keswick and was convinced that there was more 

to experience in the Christian life.53 Hollenweger declares that he is the 

“unchallenged pioneer of early British Pentecostalism”54 supporting glossolalia 

as being authentic evidence of having received the Spirit.55 Sunderland became 

the centre of Pentecostalism, hosting an annual Whitsun Conference. By April 

1908, Confidence56 reported that some 500 people had experienced BHS and 

TS.57 

 
The origin of the Elim Pentecostal Church 

Elim (taken from Exod.15:27) was founded in Ireland by George Jeffreys 

(1889-1962) in 1915. Boddy invited him to preach at his Pentecostal Convention 

in 1913 where it was clear that he was gifted both as preacher and revivalist. 

Hathaway says that Jeffreys “is probably, to date, the most successful British 

evangelist of the twentieth century” who saw tens of thousands converted to 

                                                 
50

 A newspaper William Seymour sent free of charge across America, spreading word of the 
Azusa Street revival. 
51

 “Pentecostalism”, accessed at 
http://www.thegraceproject.com/Articles/VoicesFromthePast.htm, on 25th November, 2006.  
52

 W. J. Hollenweger, Pentecostalism, (Peabody: Hendrickson Publishers Inc, 1997), p. 224.  
53

 N. Hudson, “The Earliest Days of British Pentecostalism”, The Journal of the European 
Pentecostal Theological Association, (Vol. XXI, 2001), p. 49, 51. 
54

 Hollenweger, Pentecostalism, p. 343.  
55

 Hudson, “The Earliest Days of British Pentecostalism”, p. 51.  
56

 The oldest and most influential Pentecostal magazine in Britain published by Boddy which 
Hollenweger says “provided a link between the different emerging Pentecostal groups” (q.v. 
Pentecostalism, p. 343).  
57

 A. A. Boddy, Confidence, (April 1908), q.v. Hathaway in Warrington (ed.), Pentecostal 
Perspectives, p. 5.  

http://www.thegraceproject.com/Articles/VoicesFromthepast.htm
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Christ.58 Interestingly, it is difficult to ascertain when Jeffreys had the 

Pentecostal experience, or indeed his theological position on BHS and TS. 

There is no doubt he was charismatic and his Spirit anointing manifested itself 

in divine healing, which in Elim had far reaching consequences in publicizing the 

Pentecostal message.59 The church was brought together, first as the Elim 

Evangelistic Band, but this was changed to Elim Foursquare Gospel Alliance 

when the Deed Poll was registered in April 1934.60 Elim grew and Jeffreys 

evangelistic campaigns in England were particularly effective during the years 

1924-1934.61 However, differing interpretations of church government and 

doctrinal issues led to Jeffreys resigning his position as leader by 1940. The 

post-war years were difficult times for the Elim Church especially during the 

1960s when the Charismatic Movement challenged traditional Pentecostal 

worship styles. But by the late 1980s, Elim was rejuvenated. Hathaway 

concludes that “Eighty years after its foundation, Elim is full of vitality and 

determination to fulfil its mission”62 – as the Church exists to fulfil the Great 

Commission (Mat.28:19-20). 

 
Assessing this history 

 
Dayton‟s assertion that “Pentecostalism spread rapidly around the world and 

changed the course of Christian Church history forever” 63 is, I believe, accurate. 

Before attending Elim I had no historical knowledge of the denomination, or the 

wider Pentecostal movement from which it emerged. My values and 
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assumptions were conditioned by personal factors described above. In contrast, 

by appreciating Pentecostal history I am now able to critically analyse prior-

judgements, subsequently shaping my opinion and permitting a new 

understanding. I have learnt that the “root of all theology is the witness of the 

Christian community in worship, proclamation, service and daily living”64 and 

following my encounter with Pentecostalism I have read widely on its history 

and numerous themes have emerged which, I think, helps to explain 

Pentecostal expression of worship.  

 
Triumphalism 

The first generation Pentecostals defined themselves and their theology in 

terms of triumphalism. They believed themselves to be spiritually superior to 

other Christian traditions, regretting the fall of the church after the first century, 

which had lapsed from the true faith.65 So, the Apostolic Faith Movement 

included the words, “the restoration of the faith once delivered to the saints‟ on 

its masthead.”66 The history of the church between the first and twentieth 

century had been an interlude. The Holiness Movement had provided the 

preliminary showers, but now Pentecostals were experiencing the Latter Rain 

and the Holy Spirit wanted to restore the (apostate) church to its former glory.67  

 
Doctrinal liberation 
 
Pentecostals explained their experiences as having an encounter with the 

Spirit and were “less able to explain it in theologically consistent terms.”68 

Hudson points out that this was very evident with Boddy himself who had 

difficulty in holding together the integrity of his various experiences. Then again, 
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the reality is that Christendom has never dealt adequately with the doctrine of 

the Holy Spirit69 and in defence of Pentecostalism, Dayton asserts that it is a 

distinctive theological development which was experiential and doctrinal, 

building upon principles already established in the Holiness Movements.70 

Nevertheless, as Kelsey says:- 

Pentecostalism did not begin as a movement until people had begun 
to think about the experience of tongues and to see it as the 
keystone of religious life.71 

 

 Pentecostals were encouraged to experience the presence of God in their 

midst through vibrant singing, praise, prayer and charismata. They did not 

analyse this liberation, but simply enjoyed it.  

 

Theological reflection: „theology by heart‟ 
 
This method of reflection is summarized as being where:- 

God is experienced as immanent, personal and intimate, speaking 
through the interiority of human experience…as the primary space in 
which theological awareness is generated.72 

 

The Reformed tradition, I believe, often emphasizes the intellectual side of 

faith at the expense of experience. Pre-Elim I certainly considered doctrine 

more important than experience. Post-Elim I now find Stott‟s emphasis that 

Pentecostal experience is somehow an “escape route by which to avoid our 

God-given responsibility to use our minds Christianly”,73 erroneous. Instead 

discovering, as Baker declares, “that Pentecostals focus not only on orthodoxy 

(right belief), but also on orthopraxy (right action), and orthopathy (right 
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feeling)”,74 has confirmed that we cannot ignore such expressive worship. 

However, as no one could readily give me an adequate explanation for the 

pattern of their worship I naturally was very suspicious of “Tongues People”75 

and agreed with Campolo that their “system of religious hieroglyphics - leave 

those outside their fold somewhat confused and more than a bit intimidated.”76 I 

resented the fact that my liturgical background was seen by some Pentecostals 

to be un-spiritual. However, without appreciating their spiritual triumphalism and 

dogmatic freedom I realise now that these believers wanted me to seek and 

share in their encounter with God.  

 
Additionally, grasping that Pentecostal theology is not so much a creed, but a 

spiritual experience has given me a whole new perspective into understanding 

this church setting. Probing into the recesses of my experience has revealed 

that BHS, as distinct from conversion, was fundamental to this particular 

congregation and the majority felt the need to stress TS. Only now do I 

appreciate that personal feelings can be an important theological source (i.e. 

Ps.139) and the glossolaliacs I encountered, through their emotionalism, were 

worshipping God with an intimacy I had never come across. Initially, my 

tendency was to doubt whether they were having an authentic spiritual 

experience at all. As mentioned earlier, I became less skeptical, but remained 

challenged and analysing TS has revealed that there was value to their worship 

which I never appreciated before. 
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Authentic accounts of lived experience 
 

Pentecostals have been described as “spiritual entrepreneurs…willing to take 

risks for God”77 and following his experience Boddy spent most of his time 

writing short tracts and articles in Confidence defending the Pentecostal 

position. Hudson stipulates that these magazines are invaluable in 

understanding early Pentecostalism, revealing how the leaders engaged with 

historical sources in an attempt to explain their own spiritual experiences.78  

Suffice to say that modern Pentecostals are big on testimonies which are often 

included in their services: “…the Holy Ghost fell from heaven…my tongue 

began to magnify and praise God in another language…79 These heart-felt inner 

experiences and verbatim spiritual accounts can be transformed into a 

theological resource, as they are “authentic accounts…deep personal 

feelings…presented in a form that can be read and analysed.”80  

 

Psychology of individuals and church culture model 

“Theology by heart” was fully realised “as psychology developed as a 

discipline that focused critical attention on the significance of the inner self” (i.e. 

the notion of reflexivity).81 Prior to commencing this study I had never given 

consideration to examining the psychology of church services (and regrettably 

lack of space means only a brief assessment). Although I accept that the TS in 

this church was real, this model accepts that religious experience is “shaped to 

some degree by the psychological propensities of the person involved”82 which, 

I think, explains why some glossolaliacs in this congregation often seemed to be 
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competing with one another by getting louder, dominating the worship and 

showing off to others. Not used to such expressive practices, I remember 

feeling really out of place there and quite embarrassed that people were not 

controlling themselves. It is no exaggeration that Elim was an alien culture to 

me and although I recognise TS is an ability that is “empowered by the Holy 

Spirit, given to equip the Church to carry out its ministry until Christ returns”83, I 

am still uneasy with such mass outbursts of speaking and singing in tongues 

during worship. Nevertheless, understanding the psychology has made me less 

reductionist and more theologically appreciative that TS "cannot be considered 

the language of the mad”84 and is more than “a spontaneous utterance of 

uncomprehended and seemingly random speech sounds.”85  

 
Church cultures  
 
Equally, accepting that religious experience is “shaped by the teaching and 

social rules of the faith community” has also been an important discovery. Elim 

is a faith community shaped by a particular lens of history, tradition and 

interpretation. My Reformed background and denominational commitments 

affected the way I lived the experience, but my earlier prejudices no longer 

remain, because I have applied the same model to the psychology of URC 

culture and realised that theology is more inclusive than previously thought.  

 
For example, the URC is, theologically speaking, a broad church embracing 

evangelical, liberal and charismatic understandings of the faith.86 People are not 

forbidden to TS, but ecstatic utterance is rare. Although at the time I received 

little edification from TS, exploring the ethos and customs of a local Elim church 
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has, ironically, helped me to understand more of my own tradition and I suggest 

that possibly the URC struggles with such atmospheric freedom in worship:- 

We don‟t have to pretend to be Pentecostals or ape a particular way 
of being spiritual. It‟s the openness to the Spirit that seeks to indwell 
us that matters.87 

 

And yet established historic denominations have been influenced by 

Pentecostalism. GEAR, for instance, was formed in 1974, on the tail-end of the 

Charismatic Renewal and aims “for a touch of Holy Spirit fire” and actively 

promotes courses which aim “to equip Christians for ministry in the power of the 

Holy Spirit.”88 As a result, Reformed believers (neo-Pentecostals like me) exist.  

 
Theological reflection - “Where is God in all this?” 

Now that information has been gathered from experience, history and culture 

as Green suggests:- 

It is here that we attempt to look at the situation we have 
experienced and explored, and begin to see within it the very 
presence of God.89 

 

It is now appropriate to move into the theological reflection stage of the 

pastoral cycle. To fully understand TS we must turn to the Bible.  

 
Concise Biblical Evidence 
 
Although Pentecostals try and show that TS was at least foretold in the Old 

Testament (Is.28:10,13) and Mark 16:17 records Christ‟s prediction that all 

Christians would speak in “new tongues”, the main sources are the Book of Acts 

and 1 Corinthians 12-14. 
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The Book of Acts (Lukan pneumatology) 
 

The phenomenon of glossolalia is inextricably tied to the beginning of the 

Church‟s mission.90 Tongues were not given until Pentecost. In Acts 2:4 it is 

clear that all the disciples spoke in “other tongues.” Again in Acts 10:46 a 

corporate outburst of tongues is recorded. In Acts 8:4-25 Samaritans became 

believers, but any specific mention of tongues when they received the Holy 

Spirit is omitted. Finally, in Acts 19:6 a reference is made to tongues as 

evidence that those present had received the Holy Spirit. 

 
Response 

 
On reflection I expected to find more evidence for TS in the NT. Mark 16 is a 

late addition, obviously added in an attempt to complete the Gospel and as this 

passage is missing from some of the earliest manuscripts, can it be reliable 

Scripture?91 Christianson says the Acts phenomenon is according to a definite 

pattern92 and, interestingly, Gunkel (a non-Pentecostal scholar) states with 

regard to the teaching of Acts that:- 

If we intend to understand the view of the Spirit cherished in the 
apostolic age, then we must begin from the Spirit‟s most striking 
characteristic activity, that of glossolalia.93 
 

I am not so convinced. Critically engaging with the texts has not satisfied me 

that there is a precedent for establishing the connection between BHS and TS. 

There is no consistency found in the above chapters and we would be hard-

pressed to conclude that Luke‟s intention was to say that TS should be an 

absolute for conversion. Although Reformed Charismatic theologian, Rodman 
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Williams argues that tongues are initial evidence of Spirit baptism94, to my mind 

tongues is not that central to the narrative. In fact, according to Hoekema, there 

are more instances in Acts where people are described as being filled with, or 

full of the Holy Spirit where no mention is made of TS (4:8; 4:31; 6:3; 6:5; 7:55; 

9:17; 11:24; 13:9; 13:52).95 Therefore, I question Atkinson‟s (Pentecostal) 

reasoning that Pentecostals are justified in their beliefs by appealing specifically 

to Acts to defend their distinctive views.96 Can such doctrine be formulated from 

what is largely an historical account, “a whirlwind tour of three decades“97, of the 

early Church? This was not Luke‟s purpose in writing at all. He was presenting 

an apologia of Christianity, not establishing principles of conversion.  

 
Even by 1912, Boddy had modified his views on initial evidence doctrine 

agreeing, “That tongues are not necessarily a convincing sign of the baptism of 

the Holy Spirit.”98 Furthermore, I have uncovered that just as there is divergence 

between Pentecostal and Charismatic churches (with the latter being not as 

dogmatic in the insistence of TS as initial evidence of BHS), so too there is 

discrepancy between Elim congregations emphasizing different gifts. Gee‟s 

claim that the Pentecostal movement has always insisted TS should accompany 

BHS99 is certainly the position adopted by the majority of Elim pastors, but is not 

stated in the national Church‟s official Statement of Faith, which leaves open the 

precise nature of the „signs‟ that might occur:- 
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We believe…that the believer is also promised an enduement of 
power as the gift of Christ through the baptism in the Holy Spirit with 
signs following…100   

 

Finally, the TS in Acts were clearly foreign languages (xenolalia) which were 

understood by those present (2:5ff). Classical Pentecostals believed this was 

normative, as Barratt writes, “I was filled with light and such power that I began 

to shout as loud as I could in a foreign language.”101 And yet most of the 

glossolaliacs I heard were using a nonsensical jumble of words and when 

questioned they insisted TS was a heavenly language. Researching this paper, 

however, has revealed that there is clearly ambiguity in TS (Appendix B) which 

warrants further investigation, but a fuller discussion is beyond the scope of this 

paper. 

 
The Epistles (Pauline pneumatology) 

 
 Detailed exegesis is not possible here, but the main passages which have a 

particular Pentecostal BHS interpretation are Gal.4:6; Eph.1:13; Tit.3:5-7. Only 

1 Corinthians mentions TS. Paul spoke in tongues and views it positively. It is 

one of a variety of gifts (12:4,28) used for strengthening the church, but only if 

the resultant words benefit all who listen (14:5). He encourages its use in public, 

albeit with regulations (14:27-28,39-40). 

 
Response 

 
Dunn‟s scope is extensive and, as specified, personally influential. He 

discusses every BHS passage in the Pauline corpus and advocates conversion-
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initiation. But, my raison d'être is not to cut the ground away from under the feet 

of Pentecostals (Dunn‟s tactic),102 but to accept Hodgson‟s challenge that:- 

Theology requires a continual process of interpretation that 
constructs new visions of Christian faith and practice from resources 
provided by Scripture, tradition, reason, and experience in the 
context of contemporary cultural challenges.103 

 
 
Contextual theology (Green, Bevans, Lehmann et.al.) has proved to me that 

there is more than one way to "do" systematic theology and I have realised that 

Pentecostal readings of Scripture are more holistic. I appreciate Land here who 

reminds us of orthopathy - the feelings that accompany individual experience - 

and are the heart of Pentecostal spirituality.104 The “theology by heart” model 

has proved useful again here, as despite my personal Reformed-evangelical 

theology I am able to transcend prejudices and it has been valuable to discover 

that theology is not just about doctrine, institution or corporate spirituality, but 

about a person. Re-reading George Whitefield‟s Journals describing the New 

Birth experience105 and Billy Graham‟s How To Be Born Again106 shows it is 

possible to have a subjective experience of the Holy Spirit (although, as my 

methodology is aiming for more objectivity, perhaps a paradox has emerged 

here?) 

 
Thorough theological responses have been made to Dunn‟s criticism. 

Pentecostal scholars (Atkinson, Ervin, Petts et.al.) have argued extensively 

against his interpretation of Greek metaphors and shown that their doctrine is 

more sophisticated than I at first thought.107 Although 1 Corinthians seems full of 
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contradictions (in 14:5 Paul expects all to TS, yet 12:30 suggests not; on one 

hand he values it (14:4,17,18), on the other merely tolerates it (14:6,39)), Fee 

has aptly shown that these verses were:- 

Primarily for the purpose of correcting a Corinthian abuse, not of 
instructing them theologically…and for this reason a certain tenuous 
exists for us in the task of theologizing.108 

 

Therefore, I no longer agree with Stott‟s postulation that Pentecostals tend to 

be wary of talking about theology or doctrine that does not recognise experience 

and participation.109 Furthermore, investigating the biblical evidence through the 

lens of Pentecostalism reveals a number of possible directions may be 

considered in developing NT pneumatology (i.e. harmonization between Luke 

and Paul). In fact a contemporary definition of Pentecostal belief that 

“Pentecostals distinguish between the indwelling of the Holy Spirit as the source 

of saving faith…and the outpouring of the Spirit that empowers”,110 is an 

accurate description which has made this evangelical realise that I actually 

support a form of subsequence, as along with PRMI I affirm that BHS is the 

gateway to the gifts (further discussed below). 

 
Finally, I have also begun to look at whether BHS should be seen 

sacramentally. This question is asked by Pawson (charismatic-evangelical) who 

sees Spirit-reception consisting of four elements (repentance, faith, water 

baptism and spirit baptism) and argues convincingly that there is a relationship 

between water baptism and BHS. If there is a link, then the acts are not 

necessarily concurrent and there is an unlimited time between receiving the 
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Spirit and then receiving the Spirit‟s power.111 Pawson‟s exegesis does not offer 

a serious argument against Dunn (there‟s no bibliography and few footnotes) 

and in my opinion would probably not appease second “experience” 

Pentecostals or Neo-Pentecostals (Basham et.al). However, for Charismatics 

(like me who accept the divine gifts) it is an adequate response, which loosely 

affirms „subsequence‟ and also translates very well for Reformed paedobaptists, 

as it excludes any notion of baptismal regeneration (ex opere operato). 

 
Relating BHS and TS to the contemporary context 

 

I agree with Banks that the “charismata are not temporary in character but 

ongoing features of the Church‟s life.”112 There is no evidence that spiritual gifts 

ceased in the early church, which Kendall refers to as a theological cop-out by 

those who want to explain the absence of supernatural power in the Church 

today.113 According to Scripture it is only when 1 Corinthians 13:10 is fulfilled 

that the gifts will cease. Grudem interprets “the perfect time” of this verse as 

being the Parousia.114 In our context, TS is just one of the many different gifts 

and shows that, “God has given us carte blanche to come before him and ask 

for the gifts of the Spirit.”115  

 

Glossolalia can be overvalued 
 

The problems of the church in Corinth “are mirrors held up before the church of 

today.”116 It is wrong to assume that all Christians should experience TS. Land 

helpfully points out that in Pentecostalism the legacy of a spiritual elite is still 

present today (certainly true in my experience – although I understand potential 
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reasons for this now) “which divides Christians into the “haves” and the “have 

nots” of redemptive experiences.117 In my view some of my Pentecostal peers 

were excessively emotional and tended to uphold subsequence doctrine as the 

mark of a true born-again believer. Paul explains how TS should be used, yet 

this Elim congregation ignored his regulations in 1 Cor.14:27f by not controlling 

themselves in public worship. Interestingly, the early Pentecostal conventions in 

Sunderland demonstrated that it was possible to have a sense of order and yet 

still be open to the Spirit in all its fullness.118 Grudem agrees that we should take 

Paul‟s instructions as the standard. Dozens of glossolaliacs competing together 

is not biblical for the Spirit is concerned in building up the Church (Eph.4:15f).119 

Therefore, the gift of interpretation is (1 Cor.14:13) is necessary as it sets TS “in 

the context of worship which does not involve showing off to others.”120 

Ultimately, TS is a form of prayer (1 Cor.14:14) which is especially edifying to 

the individual.121 Stott goes even further by suggesting that Paul even strongly 

discourages private TS if the speaker does not understand what he is saying as 

“one cannot simply contemplate Christian prayer and praise in which the mind is 

not actively engaged.”122  

 
Uneasy feelings still remain  

 
In examining the Reformed and Pentecostal positions, I am less sceptical of 

the latter, but still believe that what the NT teaches is not a two stage process of 

BHS, but rather the initial blessing of regeneration, followed by a process of 

growth into maturity. I can illustrate this personally: I was baptized as a baby, 

but do not believe I was regenerated until I confessed Christ many years later 
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(Pawson‟s chronological separation). I received BHS at my conversion (the 

traditional evangelical view), but my experience of BHS was quiet and 

unspectacular, but was genuine as it began to show in my life (Gal.5:22-23 and 

Moltmann‟s point that God endows all those called to faith with spiritual gifts).123 

I continue to co-operate in sanctification and receive on different occasions, 

fullness of the Spirit (herein FHS see below), which empowers my ministry. I am 

a Spirit filled Christian who does not TS and, therefore, there is justification to 

dispute Schweizer‟s view that under no circumstances should glossolaliacs be 

criticised,124 as my Pentecostal experience has left me with several unanswered 

questions:- 

 Can experiences like this always be trusted? 

 When someone TS is it an angelic language to God, or a message for 
human beings? 

 

 Why do interpretations vary? 
 

Future Expectations 

Research has led me to agree with Hollenweger that Pentecostalism cannot be 

characterized as anti-intellectual and anti-ecumenical without good 

qualification.125 The Movement has historical Presbyterian and Methodist roots. 

The World Alliance of Reformed Churches (WARC) and members from several 

branches of the Pentecostal tradition met in 1997 to dialogue about the role and 

place of the Holy Spirit in the Church and continue to meet.126 Pentecostal / 

Charismatic elements have contributed to URC life with GEAR promoting:- 
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The Dunamis Project (PRMI) 
 
The purpose of the project is to equip Christians to share in the ministry of the 

Holy Spirit (justification, sanctification, empowerment, koinonia) and Dunamis 

(from the Greek word for “power”) teaching is informed by, and placed within, 

biblical, historical (Welsh Revival, Azusa St, Duquesne Weekend et.al.) and 

recent moves of the Holy Spirit (i.e. The Third Wave). PRMI was founded in 

1966 during the Charismatic Renewal by a group of Presbyterian pastors who 

had the Pentecostal experience, but were dedicated to promoting their 

experience in ways that were consistent with their Reformed-evangelical 

theology and style.127 Its contemporary leaders are generally Third Wave 

proponents, who are open to the miraculous gifts, but see BHS, not as a 

Pentecostal second blessing, but as part of conversion. Furthermore, they do 

not focus on TS as evidence of BHS, but affirm the value of all charismata.128 

However, while rejecting initial evidence doctrine, it must be affirmed that many 

do indeed receive the gift of tongues. Finally, Dunamis calls the experience of 

empowerment - “baptized”, “filled”, “received”, or “released” with the Holy Spirit 

rather than in the Holy Spirit.129  

 
The question of semantics  

On this last point, I regard the Dunamis Project as being beneficial in analysing 

the Scriptural ambiguity over the terminology. Its study of the Greek terms 

pletho (plhvqw) meaning “filled” and pleroo (plhrovw) meaning “saturated” are 

the clearest explanations I have come across in recognising a difference in 

vocabulary. Necessity mandates a brief explanation, but Dunamis shows that 
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the “filling” described in certain passages in Acts (2:4;4:8;4:31;9:17-20;13:9) is a 

short-term one: a temporary empowerment in order to do something for God. 

Alternatively, the term “saturated” describes a state of being (i.e. as a tree must 

be “saturated” with sap if it is to be alive and produce fruit) and this “fullness” is 

not episodic, but long-term because of the indwelling of the Holy Spirit (i.e. 

sanctification is past, present and future).130 This interpretative framework, I 

believe, harmonizes Pentecostal and Reformed pneumatology, as well as eases 

the tension between Pentecostals and Evangelicals over biblical interpretations 

of when to use “baptized in” or “filled with” the Holy Spirit. As this paper‟s title 

clarifies I prefer to use in when referring to BHS and in light of this study it 

remains my conclusion that when speaking of conversion this is the best term to 

use (ie “saturated in”). However, filled with the Spirit (FHS) is more appropriate 

when talking about subsequent empowerment experiences, as it avoids 

confusion over sanctification and empowerment and is more consistent with the 

biblical usage. 

 
Challenging the traditional views 

Clearly, then, I am no promoter of the Pentecostal interpretation of “second 

blessing” and “initial evidence”, as I think this results in a too narrow 

interpretation (i.e. the term BHS is not used to describe the empowering work of 

the Holy Spirit as experienced by the disciples, but pletho is: Acts 2:1-4; 9:10-

22). Equally, the evangelical position, held by traditionalists such as Stott, also 

suffers by confusing BHS with sanctification. The Dunamis Project shows that 

both views end up distorting the “Biblical witness and robbing Christians of what 

has been promised us as sons and daughters born into the kingdom of God.”131 

The Dunamis observation of many FHS infillings, I suggest, prevents neglecting 
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the distinctive empowering operations of the Spirit for witness and service 

following initial conversion (BHS). (Appendix C). 

 
Difficult issues – where next? 

In order to see a thriving URC I believe that a greater appreciation of the 

charismata and the equipping for ministry by the Holy Spirit is needed in the 

denomination. I agree with Campolo “that non-Pentecostals cannot walk away 

from those who talk of having had a charismatic experience, because we all 

need it.”132 Many of the assumptions which I held about the way God works in 

the Church have shifted. I had entered into a totally new realm about which I 

knew very little and this encounter with the Holy Spirit continues to influence my 

ministry. Consequently, post-Elim and post-research, I am far less suspicious of 

Pentecostals and realise that we must encourage the gifts to be more of a 

reality. The URC needs to see further “charismatic renewal” as a challenge 

rather than view it as a betrayal of our ethos.133 I do not think the Reformed 

tradition is compromised by placing a greater emphasis in the Holy Spirit. For 

one, charismatic theology tends to have a fundamentalist approach to Scripture 

which goes right back to Sola Scriptura. Secondly, the Holy Spirit illuminates the 

Scriptures and empowers people for ministry echoing the “Priesthood of all 

believers.” In conclusion, we need witness of both the Word and the Spirit and 

Peel sums it up brilliantly by saying that “major problems arise when the church 

becomes more concerned to feed spiritual experience than seek out the 

Word.”134 To this end PRMI provides invaluable teaching.   

 
Then again, as well as respecting the Bible and its clear teaching, it is also 

about consulting wider views of theological thinking on this issue. For example, 
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in writing this paper, I have discovered different hermeneutical principles affect 

the way Scripture is interpreted. Barth‟s understanding of hermeneutics differs 

from Bultmann‟s, for example.135 It is also clear that one must appreciate the 

social and cultural background of first century Corinth in order to fully 

understand the text of 1 Corinthians. Briefly, charismatic phenomena and 

ecstatic behaviour were common features of cults at the time and this is 

important in understanding Paul‟s letter. The first Christians had brought to the 

faith “a Hellenistic [pagan] worldview and attitude toward ethical behaviour”,136 

which Derham even proposes meant the Corinthians felt the need to compete 

with the idol-temples, where TS “featured in pagan worship, it was natural that 

this would be the focus of interest.”137 Cartledge agrees that because of similar 

phenomena in Hellenistic religion the Corinthians over-evaluated glossolalia.138 

 
Indeed, Cartledge‟s research into Pentecostal and Charismatic issues needs 

further personal exploration. He promotes a theology based upon empirical 

research – something which, I admit, is lacking in my paper – and his 

methodology places TS within the search-encounter-transformation model of 

theological reflection. I cannot elaborate here suffice to say that his proposals 

are stimulating.139 As well as Land‟s work (see earlier), of even greater 

significance is discovering the “Transposition” principle.140 First published in 

1949, C. S. Lewis explained TS by noting the differences between sensations 
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and emotions and his theory offers a fairly reasonable idea of what is occurring 

spiritually, assisting in the argument against Cessationism, as TS is a valid gift.   

 

3. Conclusions  
 

The pastoral cycle is nearly complete. I comprehend what Ballard and 

Pritchard now mean in saying that:- 

It is of the nature of a praxis approach to ministry that action and 
reflection, theory and practice, live in mutual support and 
critique…certainly we need the mental resources of something like 
the pastoral cycle. 141 

 

This study has been largely personal, biblical and church historical moving into 

a series of responses in the shape of theological conclusions: (1) on reflecting 

how I handled my Elim encounter, I realise that I reacted badly. But, I have 

given sufficient background to my experience and have been encouraged in this 

research, as I have questioned my assumptions and prior understanding of 

Pentecostalism alongside my Reformed-evangelical perspective, identifying 

what triggered my “inferiority complex” (notably that in this local congregation, 

TS was assumed as being a definite sign of BHS), plus the various influences 

which contributed to this experience. Consequently, I understand more of the 

theological issues associated with TS and realise that the confusion was due to 

a lack of reflection on both Pentecostal and Reformed doctrine and practice; (2) 

I have identified what theological issues were at stake. The NT passages, upon 

which Pentecostals base their distinctive doctrine are not that conclusive. 

Moreover, the traditional Evangelical position is also tenuous particularly as, 

The PRMI Dunamis Project reveals, it causes confusion between BHS 

(conversion  sanctification) and FHS (spiritual growth  empowerment). 
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Ultimately, the pastoral cycle must also reach a conclusion in practical action. 

Green adds that “it is exciting engaging in action that is the outcome of 

theological investigation.”142 My research has practical consequences, 

particularly with respect to the way in which my conclusions shape interpersonal 

relationships between believers in the different traditions. Green gives a sharper 

definition of what is expected when he writes about being “theologically 

committed to action in matters of justice, peace and community.”143 (1) There 

has been a discovery of new facts, a fresh understanding of Scripture and a 

scrutiny of my experience which upholds a number of prior-evangelical / 

“orthodox” statements against the significance of orthopraxy and new insights 

into orthopathy; (2) I have critically analysed my views and do not believe there 

is anything wrong with TS. It is a spiritual gift and should be gratefully 

recognised as such, but Paul lays down clear rules governing public worship 

with the basic “charismatic principle” found in 1 Cor.14:12. I agree that where 

uncontrolled outbreaks of enthusiasm take place, apathy develops; (3) there are 

wider issues connected with TS which have either not been mentioned or fully 

articulated here; (4) I conclude that to some extent the URC is spiritually poor in 

its forms of expression and the denomination should encourage greater 

teaching on the charismata and spontaneity in worship. Stott writes, “the best 

way to stress the importance of our subject is confessing our great need of the 

power of the Holy Spirit today”144 and in its own words from 2001 General 

Assembly , it seems the denomination supports this by suggesting:-   

Perhaps, as we seek to let the Spirit work more richly in each of us 
and in our fellowships, a very URC sort of exuberance will 
increasingly bubble out of us as our Spirit confidence grows.145 

Word count (including allowed +10%) = 8,513 
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Appendices 
Appendix A - Sunday Attendance Comparison Chart 

 1989 
Annual 

Change 
1998 

Annual 

Change 
2005 

1989-2005 

Total 

Change 

Roman Catholics 
(England) 

1 703 

800 
-3.2% 

1 217 

800 
-4.2% 

875 

600 
-49% 

Church of 

England 

1 260 

800 
-2.6% 

975 

900  
-1.6% 

867 

400 
-31% 

Pentecostals 
236 

700 
-0.1% 

214 

600  
+4.9% 

287 

600 
+22% 

Methodists 
512 

300 
-2.9% 

379 

700  
-3.4% 

289 

400 
-44% 

Baptists 
270 

900 
+0.2% 

277 

600  
-1.2% 

254 

800 
-6% 

United Reformed 
149 

300 
-2% 

121 

700  
-6.2% 

69 

900 
-53% 

Total of above: 
4 599 

300 
 

3 579 

400 
 

3 018 

800 
-34% 

Source: 2005 English Church Census, accessed at http://www.christian-research.org.uk 

 
 
Appendix B - Degrees of intelligibility in glossolalia 

unintelligible   intelligible    intelligible to 
(but expressive)    to some   all present 
 

----------------------------------------------------------------------------- 

non-interpreted   xenoglossolalia  tongues with 
tongues speaking       interpretation 

Source: Watts, F., Nye, R., Savage, S., Psychology for Christian Ministry,  
(London: Routledge, 2002), p. 34. 

 
Appendix C - Views of the empowering work of the Holy Spirit 

Pentecostal View  Dunamis Project View  Evangelical View 
 
Born again (Justification) New life in Christ (Justification) New life in Christ   
                                                                                       (Justification / Sanctification) 
 

Entire Sanctification   Holy Spirit Within (Sanctification) Empowerment 
(2nd Blessing) 
 
Baptism of the Holy Spirit  Fruit / repeated fillings with   Growing in grace 
    The Holy Spirit 
 
Initial evidence (Tongues) All gifts and empowered to witness Growing in grace 


