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ABSTRACT

This research investigated and eval uated the concept
and nmanifestations of Soirit baptism in selected
Pent ecostal denomnations in Qo State. Both theol ogical
and enpirical evaluations were nade on the four
denom nati ons whi ch were randomy selected for the study.

The instruments used were questionnaire, observation
and interview In all, 416 copies of questionnaire were
sent out and 402 copies were returned.  these, only 393
were found usable for the research. Two Pentecostal
churches that belong to two of the four denom nations
studied in O state were personally observed by the
r esear cher. Then, three Qo Sate heads of the four
denom nations studied were interviewed. The Oyo state head
of the fourth Pentecostal denomnation that could not be
i nterviewed had been transferred and had not been repl aced
when this research was carried out.

For the analysis of data, frequency, percentage, T-
test and ANOVA were used as appropriate. The findings of
the research are that:

1. The Pentecostal define Spirit baptismas the initial
infilling of the Spirit subsequent to sal vation.

2. The Pentecostal view the signs of Spirit baptismto
be: speaking in tongues, ecstaticism feeling of joy,
the reception of physical healing and the ability to
performmracle. O these however, speaking in tongues
Is the nost inportant.

3. To the Pentecostal, the techniques of invoking Spirit
baptism are: abstaining from sin, hearing of soul
Inspiring nmessages on Spirit baptism and series of
I ntense prayi ng.
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The Pentecostals are convinced that the experience

they term"Spirit baptismi brings about changes in

a person's life-style.

Satistical tests reveal that there is no significant
di fference between the church nenbers and the church
mnisters in their opinions on the signs of Spirit baptism
and that there is also no significant difference anong
the sel ected denomnations in their opinions on the rel ation-
ship of Spirit baptismto changed life-style. The
differences in the responses of nen to wonen, church
mnisters to church nenbers, denomnation to denomnation
on the concept of Spirit baptism are however significant.
Sgnificant differences were al so discovered between the
nale and the fenal e respondents, and anong the sel ected
denomnations on the nmanifestations of Spirit baptism
Through eval uation, the bases for first two findings that:
Sirit baptismis initial infilling of the Spirit sub-
sequent to Salvation; and that the sign of Spirit baptism
are speaking in tongues, ecstaticism feeling of joy, recep-
tion of physical healing and the ability to perform mracles,
were found to be theol ogically questionable, while the
last two findings that: the techniques of invoking Spirit
baptismare abstaining fromsin, hearing of soul inspiring
ne8sages on Spirit baptism and series of intense praying;
and that the Pentecostal s opine -that the experience of
Spirit bapti smbrings about changes in a person's life-
style could be justified theologically if only the Pente-
costal s would accept to change their use of the term

"Soirit baptismi to Spirit infilling in the two contexts.
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DEFINITION OF TERMS

For the purpose of this study, these concepts are

defined as follows:

1. Liberal Theologians:

These are the Christian theologians who study the
Scriptures with the premises that most of the
materials therein were written by redactors, and so
may not be very authentic, that Christian religious
ideas must be adapted to modern culture and modes of
thinking, and that religious beliefs based on

authority alone must be rejected.

2. Evangelical Theologians:

These are the Christian theologians who hold
resolutely to the verbal, plenary inspiration of
the Bible and to the belief that the Bible was never
a composition of human ingenuity. They affirm that
the Bible is the authoritative Word of God which is a
guide to faith and practice. Sometimes, the
Evangelical theologians are also called the

Conservative or Fundamentalist theologians.

3. Orthodox Churches:

In this work, the term "Orthodoxy" would be
applied to the traditional churches such as the

Catholic and the Anglican churches.
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4. Pentecostal Churches:

Thesa ara the churches that claim to follow the
pattern of the first Pentecost in their Christian
experience whereby the coming down of tha Holy Spirit

on the early Christians was visibly attested.

5. Tarry Meeting:

To the Pentecostals, this i3 a prayer meeting

where peocople pray for the Pentecostal experience of

Spirit baptism.
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CHAPTER _ 1

INTRODUCTION

1.1 Background to the Problem

The issue of the baptism of the Holy Spirit recently
began to attract the deserved attention from other
denominations that are different from the Pentecostal
churches: the Orthodox and the Evangelical Churches. This
i1s because the experience of Spirit- baptism formerly
identified exclusively with the Pentecostal churches has
spilled into the Catholic, the Baptist, the Anglican, the
ECWA and many other denominations {(Hollenweger, 1972). It
is not an overstatement therefore, to say that the issue of
Spirit-baptism can no lenger be neglected.

Whenever the issue of Spilrit-baptism 1s raised,
emotion is stirred up. While Chafer (1948) and Ryrie (1965)
among others wrote to oppose the idea of Spilrit baptism as
taught by the Pentecostals, Jinadu (1982) and Kumuyi (1989)
wrote to defend the Pentecostal baptism of the Holy Spirit,
making it normative for every Christian to have the
experience. The issue is so volatile that it has led to the
dissolution of many marriages, it has turned friends into
enemies, and 1t has created artificial barrier between the
Pentecostal and the non-Pentecostal churches (Barman,
1941). A lot of the claims and counter-claims made on tha

experience are probably more emotional than objective, for
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many of +the writers who wventured to comment dn the
experience never conducted any pheno-menological research
either on the experience of the baptism of the Holy Spirit
among the Pentecostals, or on issues relating to it.

As the Pentecostal churches bhegan to grow
geometrically (Ogunyanju, 1931}, and the Pentecostal
experience began to penetrate into the Traditional
Churches, the Traditional Churches became more tolerant of
the Pentecostals. The Pentecostals often attribute their
peculiar dynamism in making converts to their experience of
the baptism of the Holy Spirit. This has led some churches
such as the Anglican, the Catholic, and the Methodist to
allow their gogﬁhs to conduct programmes that are similar
to those o£g the Pentecostal denominations. A notable
example of this is the recent "Mount Horeb"” retreat held
naticn-wide between the 24th and 27th of December, 1992, by
the "Watchman Catholic Charismatic Movement" (Watchman
Catholic bulletin, 19%92).

The issue of the Pentecostal Spirit baptism becomes
more acute as one suspects that the concept of the baptism
of the Holy Spirit as wused by the Pentecostals is
misunderstood by the Orthodox and the Evangelical churches,
As far as this researcher is aware, no effort has been made
in Nigeria to understudy the Pentecostals and ascertain
from them +their understanding of this controversial

concept,



The interest of this resé&rcﬁér on'thé ekpérience of
Spirit paptism among the Pentecostals arose while a student
in Ibadan. In 1988, a notoricous young man, a student of
the University of Ibadan, who was very unpopular among
other students for his evil deeds such as raping, stealing,
and smoking suddenly changed his life~style after claiming
" to be Spirit-baptized. The changé startled many people and
questions were raised. Since the need for a positive moral
change has been recognized both by some educators in, and
"~ the government of, Nigeria, (Dufojaiye, 1976, Magsud, 1978;
Shagari, 1982; Nduka,b1983.; NPE 1988), this researcher thus
became strongly interested in the situation where the
' religious experience of Spirit baptism could probably
influence moral behaviour. As far as the researcher is
aware, there has not been any research to affirm or deny
~the claim that the Pentecostal experience of Spirit baptism
influences one's morality. Perhaps this study could help
to rectify the situation.

Various researches have been undertakén on a.topic
fhat touches on what the Pentecostals are accused of
linking with Spirit-baptism: Glossolalia (Hoekema, 1966),
Such studies as that of Kelsey {1964) and Kildahl (1972)
are, however, psychological studies, while that of Wood
(1965) 1s a Sociological study of the Pentecostal
experience. Hinson {(in Stagg, 1967) on the other hand,

undertook a historical research on Pentecostal "tongues."
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Although these studies have led to several favourable
conclusions concerning the Pentecostal Spirit baptismal
experience, they have attempted toc treat the experience as
a human phenomenon, stripping it of its supernatural and
theological character (Ward, 1975). This study 15 .
therefore theological and  took . into consideration

the spiritual nature of the subject.

1.2 Statement of the Problem

Although the issue of the Pentecostal Spirit baptism
is hotly debated today, no attempt has been made, to the
knowledge of this researcher, to find out from the
Pentecostals in Oyo State what their understandings of the
concept and the manifestations of Spirit baptism are. This
presents a problem to the theolcgian who wants to provide
an objective evaluation of the phenomenon: How to
sincerely evaluate what i1s not known. This research,
therefore attempted to find out the meaning{s) attached to
Spirit baptism by the Pentecostals. It also examined the
signs that are sald to attend the Pentecostal Spirit
baptism, and the effect of this baptism on its recipients.
A theological evaluation of the Pentecostal understanding
of the concept and the manifestations of the Spirit
baptism, as wunderstood by the selected Pantecostal
churches, based on the exegesis of the pneumatological

passages of the New Testament, was carried out.
g



5

Some questions which this research aimed. ét.

investigating are:

1. How do the selected Pentecostal missions in Oyo
State define the concept of Spirit baptism?

2. what are the signs accepted Dby the selected
churches for accepting that a person has been
baptized in the Holy Spirit?

3. What are the meral implications of the Spirit
baptismal &experience on its recipients as
conceived by the selected churches?

4. Doces the Penteccgtal definition of Spirit
baptism, as posited by the selected churches,

agree with the teaching of the Bible?

| 1.3 Purpcose of the Study

In this work, attempt was made to find out 1f the
selected Pentecostals in Oyo State are unanimous in their -
understanding of the concept, and, of the attending
manifestationg of the Spirit baptism. By such, the work
attempted to set up an acceptable basis upon which tha
concept of Spirit baptism among the Pentecostals could be
understood. This will probably be a basis upon which the
Pentecostals and the non~-Pentecostals can discuss on a
common ground. This work also attempted to find out if the
experience of the baptism of the Holy Spirit, as conceived

by the selected churches, can bring about a positive change
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in a person's 1life style. This, has a great implication
for Nigeria which aims at the moral reformation of its

citizens (NPE, 1988).

1.4 Significance of the Study

i

By goiég to the Pentecostals to find out about their
practice on the baptism of the Holy Spirit, this work has
made a great contribution to religion, to the Nigerian
Society, and to education 1n general. The findings of this
work are useful in the following ways:

1. It may help to diffuse the religious tension that
exists between the Pentecostal and the
non-Pentecostal Christians by providing them with
a common basig for diglogue on the issue of
Spirit baptism. It is hoped that as one group
understands the other's way of thinking, the two
groups would become more tolerant of each other.

2. It may help the Pentecostals to re-evaluate their
conception of the baptism of the Holy Spirit and
adjust -their teaching on the concept, 1if
necessary.

3. It may provide an empirical basis upon which the
soclety would review or re-evaluate its opinion
of the Pentecostal Missions, especially on the
issue of the baptism of the Holy Spirit, which in

turn may better enhance religious harmony in the



society.

It may provide reference material for similar
work on Pentecostalism,

It may provide a basis for the Christian
theclegical schools to re~evaluate the adequacy

or octherwise of their curriculum on pneumatology.

1.5 Hypotheses

Arising from the discussions so far, these hypotheses

la.

1b.

1lc.

2a.

2b.

were formulated for this study:

There is no significant difference between the
church members and the church ministers in their
definition of the concept of Spirit baptism.
There is no significant difference between men
and women 1in their definition of the concept of
Spirit baptism.

Thexre is no significant difference among the
selected denominations in their definition of the
concept of Spirit baptism.

There is no significant difference between the
church members and the church ministers in their

opinion of the manifestations of Spirit baptism.

There 1s no significant difference between menfl

and women in their opinion of the manifestations

af Spirit baptism.
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2c. There is no significant difference among
the selected denominations in their opinion
of the manifestations of Spirit baptism.

3a., There is no significant difference between the
church members and the church ministers in their
opinion of the relationship of Spirit baptism to
changed life-styles.

3b. There is no significant difference among the
selected denominations in their opinion of the
relationship o©f Spirit baptism to changed

life-styles.

1.6 Scope of the Study

This study was concerned with finding out +the
FPentecostal concept of, and the manifestations of, Spirit
baptism only in Oyo State. Theological and empirical
evaluations were then carried out on the information
gathered.

The study included the views of both men and women of
the selected churches. The laity and the clergymen formed
part of the study. Specifically, 24 churches representing

four denominations, were studied.

l.7 Basic Assumptions

The following assumptions were made for this study:
l. It ig feasible to discover the definition of the

concept of Spirit baptism from the Pentecostals
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by means of questionnaire and oral interﬁiaw.

2. It is possible to discover the characteristic
manifestationg of Pentecostal Spirit baptism by
means of questionnaire, o¢ral interview, and
observation.

3. It is possible to compare the view of the church
members/the church ministers, and the men/the
women dichotomies on Spirit baptism.

4. It is possible to assess the Pentecostals!
definiticon of Spirit baptism and their opinion on
the characteristic manifestations of Spirit-
possession.,

5. No studies compared to +this one have been

conducted among the Pentecostals in Oyo State.

. 1.8 Delimitation of the Study

The size of Nigeria was the first factor that limited
this research to a single state: OQyo State. The country
was divided into thirty states apart from the Federal
Capital Territory. Even then, most o©of these states are
larger than some countries in West Africa. This shows that
Nigeria, as a country, is too large for this researcher to
cover evary part,

Another factor that 1l1limited this study is the
uncertainty of the number of the Pentecostal denominations

in Oyo State. They are very many. New Pentecostal
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denominations continue to spring up daily so that it
bacomes almogt impossible to keep an accurate record of
their number. It was thus difficult to even study all the
Pentecostal denominations in Oyo State. This is one of the
reasons why only selected number o¢f denominations was

studied.

1.9 Summary

This chapter demonstrates the need for this research:
that the issue of Spirit baptism, if properly invastigated,
may serve asg a spring-board for dialogue between the
Pentecostal and thea non-Pentecostal Churches. To do this,
selected Pentecostal denominations in Oyo State were used
as a case study. And it is assumed that the result of the
research would benefit both the Christian and the non-

Christian populace of Nigeria.
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CHAPTER 2

REVIEW OF RELATED LITERATURE

: 2.1 Introduction

In thisg chapter, the following concepts will be
examined as used by variocus writers: Approaches to the
study of concepts, Concepts of Evaluation, Influences on
Human Life-styles, Spirit Posession, History of the Modern
Day Pentecostalism, Theoriegs of Spirit Baptism, and, the

Exegetical study of Spirit beptism in the New Testament.

2.2 Approaches to_the Study of_;oncepts

2.2.1 Philosophical Apprcaches to the Study of Concepts

The history of defining concepts has been traced to
Socrates. In the Republic, Plato, a disciple of Socrates
narrates the attempt of his master to correctly define
"justice" {(in Curtis and Boultwoed, 1977). Archambault
(1972} observes that such a proper clarification of any
concept will eliminate ambiguity in its use. Without
thisg,the same term employad in a discussion may mean
different things to the discussants. The result of this is
that they may be addressing different issues under the same
term without realizing it. The aspect of philosophy that
engages in elucidating the meaning of terms is called the

"analytic philosophy" (Akinpelu, 1987).
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Heath {(1967) is probably right when he posits that
concepts must be defined in the context of a given theory.
Concepts cannot be defined independently, and once defined,
the meaning so attached to it must be constantly employed.
This implies that there are various theories guiding the
definition of terms. Heath, while accepting that some
concepts are functional, that is, are understood as
meaningful to those who use them, others, he posits, are
not meaningful, rather, they are meaningless abstract
formulations which are mentally conjured into being. This
includes names such as Mr. Tin, Mrs. Stone, etc, It will
not be correct, howaver, to say that majority of terms
fall into th}thategory. For convenience sake, Health's
classificationldf concepts could be called the "abstract
meaningless concepta”, and the '"concrete meaningful
concepts".

Woods and Barrow (1975) classify definitions into
three: the descriptive definition, the emotive definition,
and the evaluative definition. A descriptive definition is
a fact-stating definition. To say that "Baptism of the
Holy Spirit places a person in the body of Christ" is an
example of this type of definition. An emotive definition
is the one that appeals to feelings or emotion in defining
a concept. An example is this: "Joy floods a person's soul
when he is Spirit baptized". Such a definition gives vent

to feelings. An evaluative definition, on the other hand,
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defines a language in term of what it ought to achieve. An
example of this is "a person must speak in tongues when he
i= baptized in the Holy Spirit”, This is an evaluative
statement for it could be re-phrased: "the baptism of the
Holy Spirit ought to consist in a christian speaking in
tongues." Peaters (1966) calls this the normative aspect of
a definition.

Akinpelu (1987) proposes two classes of definition:
the descriptive and the prescriptive definitions.
According to him the descriptive definition helps to
specify or delimit the functions of a term by giving a
catalogue of what it does. The prescriptive definition
which he also refers to as the normative and the valuative
definition, 1s said to specify what a term or concept ought
to do. According to the normative definition, anything
that differs from the specified statement of the norms,
standards or criteria stated in the definition of a
particular term does not gualify for the use of that term.
In proposing these classes, Akinpelu points out that some
philosophers regard both the valuative and the emotive
definitions as one. He further sguates the evaluative and
the emotive definitions with the normative or prescriptive
definition.

When Woecds and Barrow (1975:4) state that ".... &
philosopher worthy of the name must indulge in a certain

amount of analysis of language or ... must have regard to
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the meaning of words and statement," they are expressing
the general consensus of the philosophers. The problem now
is how to arrive at what can be called an adequate
definition of a particular concept.

Shortly after the World War II, most philosophers
began to seek the meaning of terms in the way the terms
were used in the ordinary language (Edel, 1975). This
approach was initiated by the British scholars. In a jeint
article written by Brune, Cauldill and Ninio {1977), while
supporting this post-World War II approach to philoso-
phising, they assert that language is not to be understood
as context ihdependent. The use to which anyone puts a
language, cochpts included, reflects the clrcumstances in
which such-a person has lived and has coped. That means
experience determines one's understanding of a particular
concept. They point out further that any attempt to
understand a concept independent of experience is likely to
fail.

How a child 1learns the meaning of a concept 1is
enligthening here: he learns it by watching the use to
which the term is put by an adult. This is however, the
simple understanding of the concept, not the complicated
lexico-gramatical or syntactical understanding of language
which awaits later development. Even then, when this
syntactical understanding of a word would be developed it

is still to be gotten from the way it is used in his
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environment, Bruner, Caudill and Ninio call this the
performative use of language.

Halliday (1975) sees two stages in a child's mastery
of concepts: the mathetic and the pragmatic stages. In the
"mathetic stage " an object or event 1s singled out
probably by pointing so that the other person, by
associating the pointing to the object or event pointed to,
will be able to identilify it with the term. The pragmatic
stage begins when a person can relate the disjointed
concepts learnt to his need and finding how he can
practically employ the termg.

Bourne (1966) observes a distinction between concept
formation and concept utilization. Concept formation is
theoretical while concept utilization is practical: the
ability to recognise the experience or thing referred to by
the conceptual idea. Bourne's stages are thus similar to
those of Halliday. The meaning of a concept as used by the
ordinary people at the utilization "or the pragmatic" stage
is the concern of an analytic philosopher. At this stage
a person attaches a conventional understanding to the use
0of a concept. A philoscpher has to determine this
conventional understanding through "proper" questioning
(Elliot, 1979:8-15). For anybody to neglect this
conventional understanding is to destroy the basis of
interpersonal discussion or argument (Pole, 1972: 166).

Where a new situation 1s encountered that the existing
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structures do not incorporate, the society either creates
a new concept to serve this or enlarges an old cencept to
incorporate the new situation. Pole rightly observes that
"totally elastic concept would ... make nonsense of
rational inquiry" (p. 164). This implies that if at all a
concept would be enlarged, it should only be barely.

Any scciety that uses a particular concept does so on
the basis of what Hamlyn (1972) calls the "intersubjective
agreement.” "This intersubjective agreement” acts as a kind
of linking point between truth and understanding. "For
undarstanding what we mean presupposes agreement on the
application of our terms at certain pcecints, and agreement
also constitutgs the criterion of the concept of truth”
(p.257). To properly define a concept in any particular
culture, one has to find out how that particular culture
understands the concept. This will include what Johnson
(1971) calls - the simple differentiation of the relevant
attributes from the irrelevant ones; and the combination of
tha relevant attributes to define the events which are
instances of the concept {(p. 409).

This now raises the problem of the multiplicity of
cultural understanding of concepts. Supposs culture "A"
understands concept "B" as referring to "C" and culture "D"
understands concept "B" as referring to "E", how can we
arrive at a consensus on the definition of "B"?7 Here, the

suggestion of Edel (p.252) is timely. He states that the
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total experience of mankind must be considered, and not
Just the experience of one or two cultures. To do thigs,
the wvarious meanings will be pooled together to give the
different shades of a concept. This will be internally
scrutinised to remove inconsistencies and contradictions.
The product will be a reconstruction or reorganisation of
experiences which will, in the form of an education, add to
the meaning of experience and increase the ability to.
direct the course of subsequent experience (Dewey, 1918).
The universa would thus be taken as the context for a
concept that has universal usage.

Although the attempt to define a concept is not easy

many scholarsg now accept that the ordinary man's context in

. ~
- e

which the term is used should be taken seriously. This is
the conly way the common man can understand and profit from
the product of the scholars' labour. A definition that
proposes a dichotomy between fact stating and evaluative
meanings of a concept should be a subject of suspicion.
Austin (1965: 150) rightly points ocut that 1t is
inadequate. This writer thus suggests an eclectic approach
which defines a concept in the experience of the ordinary
man in such a way that both the fact and the value of the
concept would be properly integrated. This is an important
area where philosophy can be very useful as succinctly

presented by Akinpelu (1987: 169):



18

Philosophy cannot produce its own "special

language," but it can make clear the various
meanings of the words currently in use
according to their different contexts - so

that at least there will be mutual agreement
as to the way the words are being used.
This is the ordinary language or the linguistic

analysis which is still the dominant approach
in phiosophy. -

It is thus obviocus that philcosophy contributes a lot

to elucidating the meaning of concepts.

2.2,2 Religious Approaches to the Study of Concepts

Although A. J,. Ayer (in Brown, 1968), and Braithwaite
(1966) cannot be properly called theologlans but
philosophers of religion, nevertheless, they make
statements that have theological implications. Like some
other philosophers, they view theological pronocuncements as
emotive utterances in disguise. Braithwaite puts their
idea across succinctly when he says that "... the primary
use of religious assertions is to announca allegiance to a
set of moral principles" (1966: 60). By implication,
theological pronouncements are said to be velled policy
statements expressing man's private attitudes and perhaps
also announcing his intention to behave in a particular

way. Many other scholars 1like Berkhof (1950) will not
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subscribe to such a naturalistic approach to religicn,
especially, christianity. Below, some common approaches to
the study of religious phenomena would be examined.

In onhe of his books, Shorter (1975) compares African
Pentecostalism with African Traditional Religions (ATR).
Although his point o©of comparism is that “speaking in
tongues” 1s found among both the Pentecostals and the
African Traditional Religionists, one can Justifiably
extend the comparism to the scarcity of written theological
materials among the adherents or the practitioners of ATR.
Hollenweger (1972) notices a similar thing among the
African Penteccostals. The major difference between the two
groups however, is that while ATR has no written or
codified record of its revelation, Pentecostalism claims
that the Bible is it's revelatory book. Since this
research has to do with ascertaining from the Pentecostals
themselves what their understanding is on the concept of
Spirit baptism, 1t is relevant here to first explore the
various approaches that have been employed at one time or
the other to study wvarious agpects of religious
manifestations before this researcher pinpoints the one or
the ones he would use for his data collection.

A study of Shorter (1975), Ray (1976), Turner (1981),
and Ikenga-Metuh (1983; 1987) will reveal to a student of
religion that there had been and there are still many

approaches to the study of religious phenomena. Some of
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these approaches are the philoscophical, the particularist,
the enumerative, the hypothesis of unit, the historiecal,
the 1limited comparative, the categorical, the thematic, the
anthropological, the evolutionary, the history of religion,
the phenomenclogical, the theological, the multi-
dimensional and the polymethodical approaches.

According to Ray (1976) and Ikenga-Metuh (1987), the

philosophical approach to the study of religion is followed

by the French philoscophical school of religion. This
school focuses on the symbolic - philosophical order
underlying religion. It believes that the symbolic

philosophical order is a determinant of both the social and
the religiOU§ gspects of a people (Ikenga- Metuh, 1987).
This apprqach,.happlied to ATR, has elucidated African
cosmological system and implicit philosophies. It has
shown that religien in Africa forms a ccherent, autonomcus
spheres of thought and action.

Father Temple (1959) applies Western philosophical
categories to interpret African religion. Using the
Bergsonian notion of "vital force," Temple concludes that
the notion of "vital force” unifies Bantu cosmology,
ethics, and ritual, To Temple, the wheole essence of
living, for the Bantu is the acquisition of "force." Like
Father Temple, according to Ray, Father Alexis Kagame also
uses this approach in his study of the same Bantu religion.

Westerlund (1985), however, accuses this school of using
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either the concepts of Thomistic or Aristotelian
philosophies in itg study of religion. The school is thus
accused of both reductionism (Ikenga-Metuh, 1987), and
neglecting the social processes in religious thought forms
(Ray).

Another approach to the study of religiocus phenomena
ig what Shorter (1975: 39) calls the "particularist
approach”. Ikenga- Metuh and Ray include this
particularist approach under what they call the
"anthropglogical approach" (Ikenga-Metuh, 1983: 77; Ray
1976: 7).

According to D. Forde and G. I. Jones (1950, quoted in
Shorter, 19253\40), the particularist approach is "a series
of separatatisélf—contained studies, each devoted to one
particular people or cluster of peoples." The phrase
"Cluster of peoples" may denote geographical continulty or
linguistic affinity. Whatever way one interprets the word
"Cluster"”, this apprcach is still "self- contained" and
"particular". In this approach the religion of a
particular ethnic group or a Cluster of peoples is
thoroughly studied without any attempt to compare what is
found in one group with what in found in another. Here,
religion 1is studied as one of the many items of a
small-scale society (Ikenga-Metuh, 1987). Examples of
scholars who have employed this approach area Turner (1365;

1967) and Evans -~ Pritchard (1956). The approach
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presupposes that the similarities found between different
groups are purely coincidental and that there is no 1link
between the religion of one group and another. Shorter
accuses this school of being "fiercely particularist” and
50 inadequate for the study of a people's religion, His
argument is that while there are areas where particular
groups enjoy autonomy, there are other areas, especially in
religion, where they have things that link them together..
Religious phenomena, he argues, may therefore not bs
static. Ikenga-Metuh (1987) on the other hand charges the
particularist approach with reductionism: that it reduces
religion to mere psychological, sociological and political

devicas.

4'”.-._\‘
Another_ . approach i3 what Shorter «calls "the

enumerative approach". Ikenga-Metuh (1987) calls it "the
descriptive approach” and Ray (1976) calls 1t the
"descriptive survey”. The three words “enumerative",
"descriptive”, and “Survey" convey the 3idea of this
approach very wall. Here, the researcher simply enumerates
the different traditions, items, beliefs, and practices of
salected groups. Major tenets such as "Supreme Being”,
"Baptism of the Holy Spirit", and "Worship", are surveyed
from ona group to another and the findings in each group
are described. The classical example of a researcher who
employs this approach 1s Frazer (1922). Ikenga-Metuh (1987)

and Ray (1976) subject this approach to serious criti-
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cisms. They insist that in its attempt to cover too many
gocieties or/and religlious phenomena, simply enumerating
beliefs and traditions. The study is also said to ignore
the socio-cultural contexts and the historical dimensions
of the phenomena being studied. These, they claim, weaken
the usefulness of this approach.

Another approach mentioned by Shorter 138 the
"hypothesis of unity". This approach is different from the
enumerative approach in that while the enumerative survey
studies each group of people and describes 1ts findings on
each group separately but themati-cally, the hypothesis of
unity traces and harmonizes a common theme that is found
among different groups of people. Hence one can speak of
the Africans’ belief about God, l1life after death, and so on
and so forth. Such a theme is traced from group to group,
religion to religion, people to people, and country to
country. Mbiti (1969) follows this appreoach in his work,

African Religions and Philosophy. The weakness of this

appreoach is in its unproved assumption that there 1is a
common “Africanness" in African religions on the basis of
which such a thematic and unified approach could be based.

The Historical approach 'is another approach for
studying religious phenomena. Shorter, Ray and
Ikenga-Metuh (1987) emphasize +the importance of thig
approach to the study of religions. For sometime, scholars

have recognized the importance of historical study of
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religion. Baeta (1962) for example, observes that the
doctrines and beliefs of the Pentecostal churches in Ghana
have been influenced by that of the Nigerian Pentecostal
churches. In a recent book, Ranger and Kumambo (1972) have
demonstrated convincingly that the history of a particular
religion can be ascertained by a dialogue between oral
history, pelitical history, and contemporary
soclio-religlous analysis of the community where it exists.
Many religious phenomena reveal the Influence of cultural
and religious interaction between different groups. Such
interaction has led to the introduction of new cults and
the modification of the existing ones. This approach may
highlight th there are sometimes conflicting and
contradictory i1deas 1in some expressions or beliefs of a
particular religion.

The 1imited comparative approach of Shorter emphasizes
the need to compare religious phenomena among societies
that share structural, cultural, and environmental
contiquity, This approach 15 different from the
categorical approach to the study of religion in that the
categorical approach rejects geographical contiguity as an
index of historical interaction. This school insists that
it is possible for two societies to have structural and
cultural affinity without any historical link. Instead of
geographical contiguity, the approach posits that to

compare aspect of religious phenomena across societies all
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that is needed is that such societies should have multi-
dimensional similarities that outweigh their differences.
Shorter's "thematic approach” is an attempt to study a
general religiocus theme in different contexts and/or in
either homogeneous or heterogeneous societies, Here the
relative positions, functions, meanings and application of
religious themes or concepts are noted and compared.

One common approach to the study of religion today is
the phencmenclogical approach. Turner (1981: 1-2) defines
it as "... the systematic study of the manifestations or
forms of religion and their associated meaningsa from
morphological, typeological, and comparative view points,
or, in other words, the vocabulary, grammar, and syntax of
religious systems”. Dhavamony {(1973) states that this
method systematically uses the sclentific method of
relating religious theory with experience. It gives the
inner meaning of a religious phenomenon as lived and
experienced by religiocus men. The phencmenological
appreoach explores the way a particular concept is used 1n
a specific society. The interest here is finding out from
the community that uses a concept how it understands it,
and what other aural of meanings it has acquired in its day
to day usage. This is similar to what some philosophers
call the ordinary language usage, or the pragmatic used of
a concept. This approach could be called the experience-

centered, anthropocentric approach. Ikenga-Metuh (1983)
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advocates this approach for a research that is interested
in finding out the way a religiocous concept 1is used
according to the practical experience of a community. The
investigator here suspends his Dbias and interprets
objectively what he discovers in his research. Where
contradiction is encountered, he dcoes not remove it but
points it out in his explanation. Ikenga-Metuh (1983) also
suggests what he calls a "theological approach" to the
study of religion, Thisg attempt presupposes
phonomenological study but transcends it. It suggests
reasons for the appearance of seeming or actual
inconsistencies and attempts to remove or harmonize them.

Shorteg,gpggests that the best appreoach 1s what he
calls theg“mﬁltidimensional approach" which includes what
he calls the "historical", "limited comparative",
categorical”, and "thematic" approaches. Turner [19811 has
however, rejected all his elght categories including his
multidimensional approach. Turner [1981] accuses the eight
categories of not including the specilalist religicus
disciplines. Shorter™s eight approaches are therefore,
nothing but anthropological approaches. To rectify this
problem, Turner [1981] suggests what he calls the
"polymethodical approach”. To him [Turner, 1981]1, this
polymethodical approach includes anthropological,
phenomenological, and theological studies. His emphasis,

however, falls back on the phencmenclogical method.
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The approach to be followed for the study of the
phenomenon o¢f Spirit baptism in +this work is the
phenomencolegical appreach. This is because it has some
inherent values. According to Pobee (1979),
phenomenclogical study begins with the phencmena to be
studiad;it is conducive to clarity in the sense that one
knows what he 1s 1looking for; and i1t proceeds by
description rather than deduction. That is, it does not
start with a priori principles. This would save the work
from various biases which P'Bitek ([1970] accuses wmany
scholars of religion of, and which, according to Westerlund
[1985] manifest themselves in the terminologies, the
selection, the structuring, and the interpretations of the
materials before the researcher.

Having pointed out that a phenomenolegical approach
would be used to ascertain from the Pentecostals their
meaning of the concept of Spirit baptism, and to discover
the manifestations that attend the said experience among
them, this researcher 1s now faced with the methodology he
would employ to find out the meaning which the Bible
attaches to this concept. Generally, Christian theologians
employ what i1is called the exegetical method for this.
There are however, two different schoolgs to this
methodology: the eacclesio-biblical approach and the
biblio~centric appreoach to the study of a religicus concept

as used in the Bible., The ecclesio- biblical approach 1s
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followed by the Cathelic theoleogians. To them, a bibliéal
concept should be understecod only in the light of the
interpretation given to 1t by the church (Bloesch, 1983).
The Reformers, among wheom are Martin Luther, John Calvin,
and Melachton, however, criticise and reject the
ecclesio-biblical approach. They posit that it could
mislead the interpreters of the Bible since the meanings
that may be given by the church to various passages may be
coloured with ecclesiological bias, They, +therefors,
suggest a bibliocentric approach. This is the approach
heing followed today by the Protestant, the Evangelical,

and the Pentecostal churches. The bibliocentric approach

to the study pf the Sacra Scriptura presupposes that the
statements‘in the Sacred boock on which the interpretation
i to Dbe based can be understood grammatically,
historically, and theologlcally (Ramm, 1984; Berkhof,
1950).

Although the Protestant, the Ewvangelical, and the
Pentecostal churches agree that a bibliocentric approach to
exegesils will help "cure ... theological schizophrenia”
(Henry, 1979:14), the next problem which the scholars of
these churches encounter is the part of the Bible on which
a doctrine can be built. Since the issue of Spirit-baptism
is a New Testament concept there is no disagreement among
_tham that any study that will lighten its use should be

based on the New Testament. The problem confronting these
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scholars is: should the study be based on the historical or
the prescriptive part of the Bible? Stott (1975) divides
the New Testament passages on Spirit baptism into three -
the predictive, the descriptive, and the prescriptive
passages, Te him, the issue of Spirit baptism 1s simply
predicted in the Gospels, 1ts fulfillment is described in
the Acts of the Apostles, while the only passage of the New
Testament where the doctrine of Spirit baptism could be
justifiably based, the prescriptive passage of the Bible,
18 in the Epistles. Stott thus describes the passages in
the Acts of the Apostles as historical. He then argues
that since the New Testament Epistles are didactic, they
can serve as a strong foundation upon which doctrines could
be built. Supperting such an argument, Hume (1927, quoted
in O'Connor, 1957) says that building doctrines on
historical records may be guilty of what he calls the

"is-ought”" fallacy. Arguing in his book Treatise on Human

Nature, Hume could not see how one could come to the
conclusion that because something is, or is not, other

things ought to be, or ought not to be. He argues

philosophically that it is impossible to skip from "is" to

"ought" statements. By thisg, Hume is saying that no

generalization about experience 1s ever rationally
Jjustified. Geisler and Feinberg (1980) have, however,
subjected this argument to some criticisms. Hume's

argument has been accused o©of being rationally and
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practically inconsistent, contrary to common sense and
resting cn false premiseg.

Turner (1979) also rel]ects Stott's and Hume's
conclusion that doctrines could not be bullt on historical
records. In Turner's defence (1973) of the right to build
doctrines _on the. historical passages of the Bible, he
argues that it can be demonstrated that in both the 014 and
the New Testaments, doctrine is established not only upon
words attributed to God but also upon actg attributed to
God. In short, Turner (1979) 1s saying that divine
revelation 13 mediated through both tha words and deeds of

God. Turner {1979:62) then points out that

An early creed is a recital of God's actions
on behalf of His people. When secure in the
promised Land the Israelite was supposed to
say, "A wondering Aramean was my father;

and #e want into Egypt ... Then we cried to
the Lord the God of our fathers, and the
Lord heard our voice ... and brought us ocut

csaf'afgypt «.. and gave us this Land {(Deut.26:

Turner (1979) argues that from the Exodus the Israelites
learned of God's power in delivering them from the
Egyptians. From the glift of manna in tha desert, they

f His
1earned of God's providence. At $inai they learned O
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power and His faithfulnesas in keeping covenant promises.
The captivity taught them o©of Geod's ustice, and the
restoration taught them of His mercy. These mighty acts of
God formed an important part of bilblical theclogy as
expressed often in the Psalms and in prophecy(cf Pss.
78:957; 1057 Amas 5:22-27).

Turner (1979:63) thus opines that this methodology of
puilding doctrines on history is continued into the New

Taestament. Ha malntains that

ye are taught lessons based on such events
in Israel's rejection of God's messengers
(Acts 7:2-53), Israel's unbelief as prece-
dent for contemporary skepticism (Acts 13:
16-41), the faith of Abraham and David as
indicative that justification by faith

was experienced under the old covenant
(Rom: 4:2-12), Israel's unbelief as proof
of the danger of apostasy (Heb. 3:6-4:11)
and Elljah's prayer as a precedent for

men of “llke passions" today (James 5:16-18).

Turner submits that Jesus taught by deeds as well as
words. "We have no record of a catechism relative to
Jesus' Messianic claims before Peter was asked for his
great confession" (Turner, 1979:63). Turner further claims

that Jesus simply asked His disciples to follow Him. As
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they did so day after day they witnessed their leader's
mastery of disease, demons, the storm, and even death, in
addition to teachings as "one having authority”" in the
exposition of Scriptures. Turner (1979:63) then deduces
from this that "Surely these events, in their cumulative
effect, enabled Peter to voice the conviction of the twelve
that Jesus was indeed "the Christ, the Son of the living
Gocd"” (Matt. 16:16}. Turner (1979) concludes that this.
particular doctrine of the disciples of Jesué was based on
historical events of which they were first hand witnesses.
He then concludes that it is justifiable to bulld doctrines
on the historical part of the Holy Scriptures. On the
strength of Turner's argument (1979), this researcher will
explore allu££éhﬁew Testament books on Spirit baptism in
his exegetical study cf the subject.

The final problem which the scholars of the
Protestant, the Evangelical, and the Pentecostal churches
encounter in the grammatical interpretation of the
pneumatological passages of the Bible 1s 1f the exegetical
gtudy should be purely etymolegical, c¢ontezxtual, or both.
Berkhof (1950) warns that the contextual study of concepts
is better than the etymological study. He, however, does
not reject the occasional importance of etymological study
of concepts.

For example, while the etymological study of the Greek

word ecclesia from the ek-kaleo throws light on the meaning
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of the word “"church" {Berkhof), Laney (1981) and
Schildenberger (1981) confess that the etymological study
of nabhi only leads to confusion. Berkhof's warning on
over depending on the etymological study of words would
thug guide this researcher in his work.

In his study of the concept of Spirit baptism thisg
researcher will phenomenclogically study the concept and
its manifestations as understocod and experienced by the
Pentecostals, exegetically study its meaning in the Bible,
and then evaluate the observed experience with the teaching

of the Sacra Scriptura. This 1s necessary because, as

Howard (1973:31) says, on every doctrinal issue the
Scripture is the final authority in understanding its
meaning (cf Gal. 4:30). "Unless one. starts with the
Scripture he runs the grave risk of arguing solely on the
basis of experience, or 1logic neilther of which 1is
adequatea".

2.3 Concepts of Evaluation

2.3.1 Secular Concepts of Evaluation

The term "Secular concepts of evaluation" is used here
to designate the various models used to evaluate mundane
things. The great assumption underlying these models is
that things depend exclusively on cause-and-effect, and any
thought of supernaturalism is thereby excluded. These
models could, therefore, be called scientific and they are

effective where only natural variables are involved.
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Evaluation and its types 13 an important phenomencn to
be discussed in this chapter. As an valuative work this
discussion i3 of a great importance. According to Webster
(1980:392), evaluation “ig the act or result of examining
and judging the worth, quality, significance, amount of
degree, or conditicn of something.”

Tripedi (1977:165) defines programma evaluation as:

.++the systematic accumulation of facts
for providing information about the
achievement of programme requisites and
goals relative efforts, effectiveness,
and effliciency within any stage of pro-
gramme development. The facts of evalua-
tion may be obtained through a variety of
relatively systematic techniques and they
are incorporated into some designated
system of values for making decisiouas
about social programmes.

Evaluation ags a process, therefore, 1s a comparism of
one object or idea that is being evaluated with another
object or idea which serves as a standard of comparism.
There must be a standard which may be qgualitative,
quantitative or both (Feuerstein, 13986). Since the
standard in secular evaluation are, however, man made,

there could be no universal value.
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To Soumelis (1977:5) the most important reason for
evaluating something or someone "... is to estimate worth,
importance, relevance, quality, performance ... with a view
to pricing, rating, correcting, improving, or changing ..."
But 1n the opinions of Hyman (1962), the main purpose of
. evaluative research is to provide objective, systematic and
comprehensive evidence on the extent to which a programme
achieves the intended gecals plus the degree to which it
produces either unanticipated and unintended consegquences,
which when recognized, would be regarded as relevant to the
ageancy. The demand for evaluation wvaries from one
organization to another, and from programme to programme.
It my be tq dgvelop new programmes to meset the needs of
stated segmenté of the population. Yet in others, it may
be to ewvaluate the worth of an experience. Because there
are several reasonsa why evaluating, scholars often place
different emphases on some basic dimensions of evaluation.
While Hyman (1962 5-6) emphasizes programme efforts,
programme effectiveness, and programme efficiency, Baruch
(1980:107) ldentifies need evaluation, operation or process
assessment, and evaluation of outcomes.

Programme evaluation ig a device for the feedback of
programme information to programme directors and other
persons responsible for continual development of programme.
Feuerstein (1986: 2-3), suggests the following reasons for

evaluating programmes:
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- to find out what has been achieved or done;

- to measure progress 1in accordance with the

objectives of the programme;

- to dimprove the monitoring efficlency of a

programme for better management:

- to identify strengths and weaknesses;

- to seo 1if efforts are effective;

- to find out if the costs are reasonable;

~ to share experience in order to prevent others

making similar mistakes or to encourage them to
use similar methods;

- to improve effactiveness in order to have more

impact; and

- - to-allow for better planning to be in line with

the needs of people.

Different occagions c¢all for different types of
evaluation. Therefore, the use of a particular model of
avaluation depends on the purposs or the information needed
and the nature of the issue involved. The ultimate goal of
all models of evaluation is to support and assist in making
useful decisions. The guality of the information available
for the process of decision making is directly related to
the validity and meaningfulness of the needs, objectives,
and goals that have been identified.

Evaluation of programme efforts refers to the

assessment of the amount and kinds of programme activities
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considered necessary for the accomplishment of programme
goals within a particular stage of development (Tripodi,
1977:12). The focus o¢f programme effort is on the
documentation of quality and quantity of the activity that
takes place. In that sense, it involves an assessment of
staff, time commitment, activities allocaticon, and the use
of material resources such as funds, space, equipment, and
s0 forth.

Furthermore, programmme effectiveness 1is another
dimension of evaluation. This is concerned with whether or
not the intended outcomes and the beneficial unintended
conseguences have been achieved as a result of programme
efforts. Tqulast dimension of evaluation i1s programme
efficiencyﬂwhi;h is devected to determining the relative
costs of achieving the out come (Tripodi, 1977:29).

According to Baruch (1980), needs assessment deals
with the characteristics or needs of individuals, or groups
targeted for a given programme. It aims at collecting
reliable data, say of the population to which the programme
is directed. It helps the planner tco determine the scope
and severity of a problem. Programme coperation assessment
or procass evaluation, on the other hand, deals with a
critical examination of a programma. It involves
conscienticous and veritable observation about whether a
programme'’'s operation matches plans. It has to do with

what happens when an instruction is given and how they are
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delivered, and how delivery of 1instructions could be
improved. According to Williams (1978:154), programme
operation involveas three levels, namely: specific
assessment; intermediate implementation assessment; and
final implementation assessment.

Specific evaluation is the assessment of designed plan
and measurement procedure in order to ascertailn the extent
to which these correspond to policy decisions. It also
helps to find ocut whether they can be successfully executed
and measured.

Intermediate implementation evaluation deals with thae
critical examination of the degree to which a field
activity is moving forward toward a successful execution
and is prdvidiﬁg useful feed-back information to improve
the execution effort.

Final implementation assessment 1s the overall
evaluation of the degree ©of discrepancy between the ideal
plan and the real £field activity. It aims at finding out
the deviance betwsen the two operations. Operation
evaluation 1s most ideal in providing information for
decision makers.

Outcome or summative evaluation 1s the epitome of all
evaluations. It involves the gathering of feasibility data
before and after the programme in order to measure the
"full circile" of the programme action (Weiss, 1970:57).

Its greatest weakness however, 1s that it cannot provide
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information on programme process. According to Carol Weiss

(1970:44):

Decision makers need to know what it was
that worked or didn't work, what it was
that should be adopted throughout the

system or modifi=zd. Unless the evalua-
tion can provide evidence on the natura
of the programms as it existed ... thers

iz little bases for decizion.

There 1s an increasing demand for evaluation day by
day. Programme directors are being asked by funding
sources, professional droups, clienete and the
sorhisticated general public to demonstrate not only the
neaeds to which their programmes are addressed, but also the
contributions that they make in solving or alleviating
problems.

Generally, evaluation locks at quantity as well as
quality of whatever is evaluated. For example, when
falking about the number of people involved in a programme,
the number of products or services produced, the amount of
material resources available or required, the financial
cost of running a programme or the extent of an area
cultivated, in the opinion of Feuerstein (p.7), we are
raferring to guantitative evaluation. On the other hand,

there are programmes that are hard to count or measure,
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whose factors influence thelr success or failure in
important ways. Thig type is called the qualitative
evaluation; and according to Feuerstein, such factors
includse people's behaviour, abilities, qualities,
attitudes, values, motivation, and how people relate to one
another and to the programme. Religious evaluation belongs
to this class of evaluation.

Dwelling on gqualitative evaluation, Patton (1983:50)
lists some methods of evaluating qualitatively. They are
"system analysis, behavioural objectives decision making,
art criticism, accreditation, adversary and transaction"”,
Other types of evaluative models suggested by Kaufman and
Thomas (1980:108- 127) are Scriven's formative - Summative
model, CIPR Model, CSE- UCLA model, Stake's countenance
model, and Tyler's goal attainment model. Some of these
models would be discussed below.

CIPP model in its case emphasizes the provision of
information for decision makers. These abbreviations stand
for: Context, Input, Process, and Product. The information
or the data collected are presented to someone else to
determine the worth of the programms. This model was
designed by Phi Delta Kappa national committee on
evaluation (stufflebean 1571). It covers the following
aspects of a programme being evaluated: the aspects of the
objective, the population and scope of the intended

programme; the avallable resources, instructional methods
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applied, or other applied efforts, the teacher; teaching
levels, and student response; and the impact the programme
has. Thia evaluative model 1leads to the revision,
termination or continuation of the programme thus
evaluated.

Stake's countenance model is also called Stake's
transaction model. It is a comprehensive avaluation
process which begins during the planning phase of programme
davelopment. It terms decision making process a
"judgment”, This model applies perception and knowledge in
1ts transactional processes (Stake, 1967). Instruments for
collecting data include the use of questionnaire and
observation. The model is good for handling descriptive
data. The Stake mode also called the congruence -
contingency model has the fellowing parts: an identical
match between what is intended and what is observed, the

relationship that exists among wvariables, any condition

existing prior to the take off of the programme which may

relate to its outcome, the countless encountefs between
variables - students/teachers, students/fellow students,
author/readers and =s0 on and so0 forth - abilities,
achiavement, attitudes, and aspirations of the population
resulting from a particular curriculum/experience, This
model evolves 1In three stages - the antecedent, the
transactional, and the outcome. The antecedent stage is

the prevailing condition before the commencement of a
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particulaf programme. The +transactional stage is the
succession ¢f worthwhile engagements, and the outcome is
the effect of the programme efforts, Acceptable
description of the outcome rests only on a fair evaluation
of the observed, intended or set standard.

Tyler's goal achievement model puts emphasis on the
determination of the extent to which the goals defined for
a programme have been achieved (Kaufman and Thomas). This
product oriented model of evaluation includes the
following: the establishment of broad programmes objectives
in behavioural terms, classification of such objectives,
gtipulation of definite situations for the manipulation of
the acquired_\skills in the programme, application of
specific measu?ing tools and collection of performance data
{Tyler, 1950; 1974). Tyler advises that this format be
repeated continuously +ill the required results are
obtained.

Scriven's formative - summative model pays attention
to the quality of needs and determines to what extent the
needs have been met. The quality of needs is demonstrated
by the extrinsic worth of the needs themselves {Scriven,
1967). According to Okedara (1987), formative evaluation
may take place at the beginning of a programme to find out
needs or at any convenient point where one wants to take
stock before proceeding. In that wise, it is a mid-way

evaluation. Summative evaluation however, comes up at the
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end of a programme and conéentrates on the measurement of
achievement of intended outcome - comparing the actual with
the intended outcome. Thisg model is said to be need, and
not goal, oriented, £for gecals tend +to manipulate a
programme. Positive evaluaticon takes place only when an
effect is produced in response to a need.

The advocacy model, according to Kaufman and Thomas,
has a 1legal approach. It is operated by a team of
professionals or specialists, each person being an expert :
on his different field. Together, as a team they determine
the problems facing a particular programme. The following
procedure is followed: the identification of the
programme’'s p;gvalent problems, the study of the causes,
advancinglthelfindings, and the declaration of a verdict.

House (1978) also suggests another model, the decision
making model where "the evaluation is structured by the
decisions to be
made. The evaluation is to supply information on these
particular decisions (p.4)."

Decision makers and information users ocught to be able
to indicate where their uncertainties 1lie; what
activities, actions, and options are clouded by those
uncertainties; and how evaluation information would
.increase their potential for doing better job and making

the programme more effective.
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The decisioﬁQﬁakiné"hodelﬂ does not imply any
particular methodeclogical stance. It is the most open of
all the models to a full variety of methodelogical
strategies. It then follows that the methods to be used
would depend on what evaluative information is needed to
help make specific decisions. | _

In this model, the evaluation is ofteh pérforﬁéd by a
person not directly connected with, but one who works with
those involved in the programme. Such according to Kaufman
and Thomas, are decisilon makers (p.114}.

The process evaluation model, according to Patton
(1983:60) is aimed at elucidating and undarstanding the
internal dynam}cs of programme operation. It deals with
the following éﬁestions: What are the factors that comes
together to make this programme what it is? What are the
strengths and weaknesses of the programme? How are clients
brought into the programme and how do they move through the
programmes once they are participants? And what is the
nature of staff-client interaction?

Process evaluation requires a detailed description of
programme operation which may be based on observations
and/or on 1interviews with staff, clients, and programme
administrators. In this regard, the process evaluator
searches for explanations of successes, failures and
changes in a programme. He sets out to understand and

document the day-to-day reality of the settings under



45
study.

Since some of these models overlap, some secular model
that are indirectly applicable to some aspects of this
research are the Stake's countenance model, and the
Scriven's goal-free model. Thesa ara gqualitative
evaluative models and they are useful for evaluating the
aspect of this research which deals with the effect of
Spirit baptism on a man's life-gstylae. The theclogical
model of evaluation that forms the primary scope of this
work would, however, be examined under “"religious concepts

of evaluation".

2.3.2 Religious Concepts of Evaluation

Evaluation is a common activity either in the secular
or the religious arena. Kehinde (1989:54) demonstrates a
good grap of what it involves when he stateg that "to
evaluate is to make value judgement, involving comparism of
something with another with a view to making either choice
or action decision". The word "comparism" is vital to this
discussion, either one speaks of mundane or religious
evaluation. Here Kehinde rightly underscores the two
objects of comparism which he calls "something”, and
"another".

Edem (1982:90) says this with clarity when he states
that the one who evaluates "must determine the purpose of

evaluation; define what areas to be evaluated, establish
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the basis for judgement, and proceed to measure what the
evaluator I1s attempting to discover". It is exactly in
these objects of evaluation that the secular evaluation
differs from the religious evaluation. In a religious
evaluation, the "object" to be evaluated 1s a religious
experience while the basis of judgement is theological.

In the areas to be evaluated, and the purpose of
evaluation, a theological evaluator does not encounter much
difficulty. The main issue that divides theological
evaluatorg is the basis for judgement. Here, two theories
of evaluation broadly emerge. These are the relative, and,
the normative models. Protagoras, a sophist, is often
referred to(gg the father of relativity in ewvaluation.
Geisler andhfgiﬁberg (1980:354) quote Protagoras as saying:
"Man 1s the measure of all things; of things that are, that
they are; of things that are not, that they are not".
This is a very significant statement. Reflections on this
statement had led many scholarg to conclude that Protagoras
may be rightly acknowledged as forerunner of many
philoscphical and religious systems including -
existentialism, and situationism/relativism, Geisler and
Feinberg see Protagora's statement as emphasizing
individuality which includes individual subjective thrust.
If man is the measure of everything, then whatever he say
is right, is right; and whatever he says 1s wrong is wrong.

Taken in this sense, then right is measured by an
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individuval's will. To him, since there is no universal
truth, there could not be any universal standard. Somse
Christian theolegians who take to this model are Joseph
Fletcher, L. Nineham and Robin Nixon. Fletcher in his
controverslial book on ethics (1966) stretches to its
logical conclusion, the positicn that the c¢laims o©of the
Bible are relative. This means that its demands are not
binding. Fletcher (in Fletcher and Montgowmery, 1972)
states that the problem whether the Bible should be used
normatively or not, is simply a mater of methodclogy. He
claims that he opts for situationism because he abhors
absolutism (pp. 18, 24). In a similar vein, Nineham (1969)
also proposes the relative principle of theological
evaluatiop*in.ﬁis article: "The use of the Bible in Modern
Theology”. Here, he describes any quest for norms as
"Judaistics" and therefore affront to the freedom of the
gospel. Nixon (in Marshall 1977) is of the view that this
model is better for the church than the "legalistic" model.
This school claims that there are many good examples in the
Bible, but this does not make the claims of the Bible
binding or absolute. Each person is right to set up his
basis for religious evaluation outside the Bible as long as
he can defend his action logically.

| Geisler and Feinberg point out the absurdity in the
model: that what is right for one may be wrong for another,

a good basis for one person may not be good for another and
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vice-versa. Such a model would lead to chaos. If everyone
literally "does his own thing" or "judges his own way",
thera would be no Chrisgstian community, that 1is, no
religious uhity. Further, Gelsler and Feinberg ask for the
identification of the particular aspect of man that could
be taken as the "measure". Onea could not even answer "the
good aspect". For in that case, it presupposes that "good"
apart from man is really the measurs ¢f man, and not man
the measure of good.

The second model often employed by many Evangelical
Christians 1is the normative evaluation of religious
phenomena. Here the basis for theologlical evaluation is
the propogitional word of God, the Scripturs. Hanry

(1979:14) passionately pleads for this model of evaluation

whan he states:

The only cure for the theological schizophre-
nia that characterizes neo-Protestant dog-
matic 13 to allow the insplired Scripture

to speak concerning more than just the
personal predilections we ordailn, since

that procedure allows us to extract from them
only what we prefer Lo hear or proclaim.

Supporting himself with citations from the Bible such

as Prov., 30:5, 6; Lk 24:32; II Tim 3:16, Bloesch (in Mckim,
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1983)po§its tﬁat the Bible 13 supreme over the church and
over religiocus experience, and so should be used as the
basis for theoclogical judgement. The reason why Bloesch
emphasizes the supremacy of the Bible over experlence is
because he sees the Scripture as the written Word of God,
and so, possesses inherent authority. Murray (1957) also
affirms categerically that the Bible contains norms or
standards that should guide any religicus experience. This
principle was re-established by the Protestant Reformers
when they regarded "the Bible as the highest authority and
as the final court of appeal in all theological disputes"
(Berkhof, 1950:26). According to Bloesch, this is in
consonance w1t§ Paul's teaching when he says that: "All
Scripture_ is.. d:)d breathed and is useful for teaching,
rebuking, correcting and training in righteousness, so that
the man of God may be thoroughly equipped for every good
work" (II Tim. 3:16-17, NIV). Although Hanson (1963)
accepts the normative stance of the Bible, the problem he
envisages is that of properly understanding the norms which
- the Scripture contains. What Hanson ig saying here is that
using the Bible normatively will provide a theological
evaluator with an objective basis for his judgement. But
this will not solve all the problems. The next issue which
the evaluator has to deal with is how to properly interpret
the statements of the Bible which would be used as the

standard of evaluation.
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Despite the importance of evaluation and the different
approaches to it, there are some general problemsa in
evaluative research. These problems include conceptual and
methodological issues, control over variables, political
and practical problems such as the cost in time, effort,
money, and the bias of the population to be evaluated, and
in soma cases, of the evaluator,
which are involved in some experimental designs and methods
of measurement (Nunnaly 1975:228).

In this work, the theclogico-normative evaluate model
would be employed. Like every other models, it has three
aspects: the thing to be evaluated, the purpose of the
evaluation,_agq the basis for the evaluation. This 1is
because the p.henomenon to be evaluated is a religious
experience, and as such, demands a religious evaluative
model. The theologico-normative model would be used
because it has an objective basis upon which a christian
religious phenomencon could be evaluated. And since mest
Christians accept that the Bible is the written Word of
God, it stands a better chance as an acceptable evaluate
standard of Christian experience than the subjective
standard of relativism which has a greater difficulty in

arriving at an acceptable basis of judgement.
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2.4 Influences on Human Life Styles

2.4.1 Influence of Religion

Although a few scholars have argued that religion
should not be used in schools to bring about "Conversion"
(Cox, 1966), others have argued for its ability, and
indeed the need to use it to bring about a change in man's
life style (Kolo, 1984: pean, 1971). "Conversion" refersg
to a change, not only in a person's world view, but also,
in one's behaviour (Richardson, 1969). In fact, Kolo
(1991) argues strongly that religion could have a strong,
positive, influence on a person's behaviour if
appropriately employed. This 1is because many Christian
theologians agree with Paul that the anti-social behaviours
of man result from his bondage to sin (Gal. 5; Rom 7), and
can only be broken by God's grace through a personal
encounter with God (Henry, 1977).

According to Dean, religion can be systematically
empleoyed both for mental re~orientation and for personal,
mystical, experience of its adherents in order to influence
their life-styles. This, Dean asserts, has implication for
social living. While commenting on Christian religiocus
education, Sherril (1955:82) describes formal religious
education as the "attempt to ... participate and guide
the changes which take place in persons, in their
relationship with God, with the Church, with others, with

the physical world and with oneself".
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The influence on life-style which comes especially
through Christian religion obtains from two related sources
as claimed by some Christian scholars: the Bible which
represents the content of the religion and the Holy Spirit
which brings about the religious experience. The
interaction between the head and the heart knowledge of
Christianity, according to Sherrill, produces a remarkable
effect on the behaviours of Christians. And where this
change is lacking, it is probably because one of or all the
two, vital aspects of Christianity enumerated above is, or
are, lacking (Kolo, 1984). Edge (1959) agreeing with
Sherrill, also sees the authoritative content of the Bible
and the personal experience of Christians in the power of
the Holy - Spirit as very essential if they are to
appropriate for themselves the salvation that is in Christ
and thereby, be influenced.

There 1is, however, no general agreement among
Christian educators on how to use Christianity to bring
about this change in peoples' life-styles. For example,
while Loukes (1965) agitates for experience centered
approach, LeBar (1981) states that some educators have
suggested a content-of-the-Bible-centered approach while
others have called for a theocentric approach. Cox aptly
explains the reason why some educators are calling for
child -~ centered approach to religion as against the

traditional content centered approach. According to him:
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There i3 a growing demand that religious
educatlion ceases to be Bible-centered and
become child-centered. This springs from
a recognition that Bible teaching alone
is not adequate training in religious
thought, that children find the words and
the concepts of the scripture difficult
to understand, that Bible stories often
convey to pupils a meaning different

from that intended both by the writer

and teachers, that Bible incidents seem
to come from an age so different from
ours, that the teaching of the storiles
appears to have no relevance to the life
we have to lead, and that attempts to
make it relevant by appending to the
lesson some forced, modern moral, or
saying brightly, "Now Children, what

do you think this means for us?" are
inadequate {Cox, 1966:T72).

Cox explains the difference between the Bible or
content- centered approach, and the child or experience-

centered approach thus:

The Bivle-centered approach assumes
that any study of the scripture is
beneficial and that, provided the
vocabulary and the syntax are
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intelliigible to him, every reader
understanda them in the same way.
The c¢child center-approcach recognises
that when truth is expressed, not
in the unambiguous formulae of the
s¢ientific text book, but in the
imaginative and historical way

v that is in the Bible, the presupposi-
tions, the mental ability, and the
previous experience of the reader,
condition and modify his understand-
ing of what he reads. It therefore
tries to fit the Bible to the child's
understanding and not the chlld to
the Bible (Cox, 1966:81).

Ilori (1990) advocates that religion should revolve
round people's experiences and the needs of the soclety.
According to him, the objectives and the social values of
a nation should ke the center of religiocus instruction. He
maintains that themes should be chosen from the national
objectives and sccial wvalues (in the case of CRK
curriculum, these objectives and soclal wvalues are set
forth in the National Policy on Education) and arranged
according to the learning experiences and abllities of the
pecple. He emphasizes that based on the generative themes,
the religious instructor should go to other branches of
knowledge to extract materials for his instruction. The
religious instructor 1is also expected to glean further

materials from the moral issues at stake in the society,
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énd should;use the learners' inférest ﬁy féiating materials
taught to their experience. Finally by profuse use of
codes, learners should be led to examine, identify, and
reflect intensively upon the theme and situation under
study.

Pinson and Potts (1978) peoint out the dangers that
confront either the Bible-centered appréach or the
experience centered approach, According to them, the
approach of starting with the Bible and expounding and
applying its truths to 1life has the danger of possibly
answering questions which youths are not asking. It also
raises the problems of establishing contact with the
learners and gaintaining their interest. The experience =
centered appréach on the other hand, which begins with the
learners experience and moves toward Biblical answers is
also dangerous. Its danger 1s that of possibly hindering
the scriptures from speaking their genuine message by
reducing the approach to a set of psychological gimmicks.
Their suggestion is that while it is appropriate to begin
with experience, a responsible hermensuticz should be
employed in relating the Bible to that experience. By this
they mean that the biblical passages to be used should be
expounded contextually.

Although Sargant (1957) attributes the influence of

religion on man to psychological manipulations, Lloyd-Jones

(1959) defends the legitimacy of Christian religious
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influence on its adherents on the ground that, rather than
being psychological, it 1s spiritual. He argues
tenaciously that the c¢change that results in the lives of
Christians in most cases, is wrought by the Holy Spirit,
and that anything short of +this is not Christian,
Pursueing this line of thought, LeBar argues for what sha
calls the God-centered or theocentric approach to Christian
religion. Her argument 1s that content and methodology,
apart from the dynamism of the Holy Spirit cannot bring
about the required positive change 1In a person's
life-style. She therefore advises religion instructors to
conscilously involve the Holy Spirit in religious
:I.nstruct:l.on's._~ To achieve behavioural change in Christian
religionista, religion instructors should use good teaching
techniques, set conduct responsa aims for their
instructions and teach for such response. Religious
leaders should lead their audience to consider how the
truths learnt will or ought to affect their life-styles.
Further, the audience should also be led to submit to the
leadership of the Holy Spirit as they daily face 1life
situations {(cf Rom. B; Gal.5). This is one way Christian
religion can exert permanent influence on its adherents (cf

Eph. 5:18).
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v 2,4.2 Other Socializing Influences

2.4.2.1 Influence of the family

Bank (1971), Feucht (1975), bDurojaiye (1976), and
Datta (1986) are some of the sociolagists that have
researched into the influence which one's family exerts on
his life-style. Bank's claim that home greatly determines
cnes behaviour is based on many empirical sociological
findings conducted on the influence of various child
rearing patterns. According to him, =sociologists have
found that even along class structures, parents reinforce
different behaviour patterns in their wards. This shqws
that the school has not completely taken over fromlthe
family as a socializing agency. Bank argues that the home
still retains its first position as a soclalizing agency.
| This is because the first five vears which are c¢rucial
foundation years for a child are spent with the family.
Durojaive, points out alsc that even after starting school,
the child continues to stay with his parents and to be
- deeply influenced by their behaviour and attitudes.

Writing four years after Bank, Feucht re-emphasizes_
the traditional Jewish and Christian belief that the home
is the primary place of religious nurture and discipline
(Deut. 6; Eph. 6). Arguing along with sociologists, he
underscores the roles of the home in religious training and
socializing fellowship. He points out that within the

family, the child learns not only skills and language but
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also standards of conduct that fits him fbr a soéiety. It
is from home that a child also 1learns religion or
other-wise. | L | | | | |

Durojaiye, havihg.éarried out variﬁus researches.iﬁ
some African countries, concludes that an individual's
behaviour is greatly affected by his parent and siblings
who help shape his personality through their value system.
It is this setting that contributes to give an individual
a mind-set, sense of direction, 1ife purpose, and goals.
Feucht then concludes from similar findings that a child
who is closely related to the thinking and way of life of
a conscientious Christian mother will absorb a l1life 1long
significance from that source than from any other.

Datta. heavily draws on the findings o©of Dodd, and
Lloyds in their separate researches to prove the influence
of one’'s family background on hisg life-style. According to
Datta, Dodd discovered significant differences between
African and non-African family socializing practices.
Datta points out that iIin Africa, there is a greater
emphasis on obedience and 1learning of responsible
behavicur. Similarly in Nigeria, Datta quotes Llaoyds as
saying that there are significant differences between the
family upbringing among the elite and non-elite Yoruba
families in Ibadan. | | |

Datta points out that alfhough there.are similarities

in modes of dealing with aggressive behaviour, yet there
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are different expectationél'of 1hﬁéaiata..6bedience of
commanda and differences in the use of punishment for
socia} offenses. Datta then asserts that the ways parents
or families deal with children in itself has attending and
different effect on behaviour patterns of their children.

It would not be wrong therefore to conclude this

sub-section with this statement of Ilori:

For the child, the family remains the major .
agency of socialization. It i3 a primary
group whose close, intense, and enduring
emotional attachments are, as we have
observed, cruclal not only as the proto-
types of subsequent ties, but also for
adequate socialization and emotional develop-
ment of the child. The family is the first
unit with which the child has continuous
contact, and the first context in whtch
socialization patterns develop. It is a
world in which he has nothing to compare
{Ilori, n.d:31-2}.

- - ) »,

2.4.2.2 Influence of the School Setting
With the introductioen of +the Universal Primary
Education (UPE)} programme in Nigeria, moré pédple have
taken to schooling. Since what takes place in schools is

mora than taaching subjects, it is necessary to examine how
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other extra-curricular activities of these schools
influence human behaviour. The influence of the school to
be considered hera, would be totally from a sociological
perspective, |
Scharf {1978) acknowledges that schools influence the
life-styles of their puplls aither positively or

naegatively. Citing Felton, Sharf says:

-+» many Vvalues are reinforced and
actively expressed in schools by the
present nature of thesze institutions ...
schools enforce conformity, competition
and gbedience ... Dress codes prescribe
a certain dress form for students;
written tests ... grades ... ancourage
competition and cheating and learning
for extrinsic rewards, rules and regula-
Lions control attendance and students!
behaviour {(1978:24).

Boocock (1980) supports this assertion. He agrees
that the way raward 1is given to students, the types of
rules guiding their grading, and other re-enforcement that
are dispensed in the school system are designed to produce
particular behaviour patterns in students. Boocock again
points out that it is due to the prevalence of students
acquisition of negative social behaviours from reward

system that critics have urged a more judicious use of
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group reward structure, clear re-enforcement of appropriate
behaviours, and clearer separation of the motivational and
valuative components of reward system.

While Scharf and Boocock lay emphasis on the reward
structure o©of classroom, Ottaway (1962) emphasises the
influence of soclal interaction in schools. To him, formal
education brings this about between persons and groups and
it changes the behaviour of participants. Durojaiye (1976)
explains that in the school, the child modifies hisg
life-style as he grows and learns through the ever widening
circle of social contacts. The social relations that
exists among the staff, among the pupils, and between the
pupils and the staff in their normal day to dy encounter
influence greatly the behaviour pattern of the child.

Durcjaiye, and Ottaway are unanimous in saying that
social living 1s affected by a person's behaviour. The
school provides such a context in which individuals learn
and ara taught how to behave through interactions. Ottaway
rests his case on the report of Anderson and Brewers which
he says, reveals that the ways in which teachers behave can
influence the behaviour of class children. This shows that
apart from religion which exerts a strong influence on
students, the examples to which a person is exposed
determine his life-style to a great extent. This 1is the
reason why school administrators should be concerned not

only with the subject content which their students receive,
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but also with their staff being good role-models for the
students. This agrees with the teaching of Apastle Paul in

I Corinthians 15:33.

2.4.2.3 Influence of the Peer-Group

Ilori {n.4) rightly emphasizes the lmportance of the
influence which peer-group exerts on the individual. Like
him, Johnson (1980) points cgut that for a long time, people
have under- aestimated that influence due toc their ignorance
of its dynamism. According to Johnson {1980), peer group
teaches social competencies necessary to reduce social
isolation and influence the occurrence or and the
non-Qccurrence of potential problem behaviours in
adolescents. He believes further that in interacting with
one's peer group, a person learns new attitudes, values,
and information which he probably could not obtain from
adults. Also in their interaction according to Durojaiye
(1976) children and adolescents do imitate each others’
behaviour and identify with friends who have admired
competencies. They also imlitate thelr role-models in the
types of clothes they wear, their styles, the music valued,
and what they define as tasteful (Johnson 1980: 125). Al1l
these depend greatly on the pecople that are in the group
being identified with.

Citing profusely from the findings of Waliler (1967)

Hartup (1976), and Johnson and Johnson (1978), Johnson
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(1980) concludes that a peer group not only modifies
behaviour, it also influences one's personal perspectives
on life, Pointing to the findings of Becker (1953) and
Johnson (1973), Johnson (1980) further asserts that many
adolescents have engaged In the use of illegal drugs,
pre-marital sexual intercourse, drinking and other negative
social activities through the influence of their friends,
who, either engage in, or approve such behaviours.

Krasner and Ulmann (1973) on the other hand, observe
that the influence of a group on an individual’s life-style
occurs in the context of collective or crowd behaviour.
Each group has its common norms or standards of acceptable
behaviour. _And as an individual joins a group, in order to
be accepted, he harmonizes his world-view to the one
acceptable to the group of which he 1s a member. Krasner
and Ullmann observe that people respond to others either
directly or indirectly as major sources of reinforcing and
disinformative stimuli. A peer group therefore provides
new models, new sources of reinforcement, and a new
definition of what is permissible or desirable. According
to Kolo (1991}, a proper view of the dynamism of peer group
is, therefore, necessary to the understanding of the
influence it can exert on the behaviour 6r the life-style

of i1ts individual members.
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2.4.2.4 Influence of the Mass Media

Ottaway (1962), and Feucht (1975) have rightly
cautioned the society on the tremendous influence of the
masas media. This word, "mass media", includes novelgs,
fictions, newspapers, magazines, and comic 1literature.
Others are cinema, television, video, and radic, to mention
a few. All these exert powerful influence on the
life-style of individuals,

Ottaway, while supporting the view that the influence

of cinema on children is often bad, comments thus:

««.children imitiate film stars. They copy
their mannerisms, dresses, halrstyles,
attitudes and methods of speech... adole-
scents bring new social hablts into every-
day lives and find some guide to behaviour
and conduct from observing the actors
behabiour in social situation (1962:164).

While Medinnus and Jochnson (1976) agree that the mass
media greatly 1influences a person's 1life-style, they
navertheless disagree that such 1influence i1ia often
negative. They argue that although the books one reads,
and the movies ha watches infliuence one's belief, wvalues,
and behaviour, the assertion that such influence 1ig ocften
negative results from over simplifying the issues involved,

and from over exaggerating the negative influences. They
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opine that many times, rather than having negative
influences, the mass media ¢often has positive influence.
Medinnus and Johnson support their argument with the
psychological researches conducted to find cut the impact
of television viewing on <c¢hildren's personality and
behaviour in England, the United States of America, and in
Japan. According to Medinnus and Johnson, i1in various
researches carried out in order to morally and
socilologically evaluate the influence of mass medial on
children, Himmelwelt, Oppohein and Vince (1958) in England,
Schramn, Lyle and Parker (1961) in the United States of
America, and Furu (1962) in Japan, concluded that there was
no significant evidence to confidently accept that the
influence o©of television on behaviour of viewers is
negative. Medinnus and Johnson, nevertheless support the
view that media generally exercise positive influencing

effect on a person's behaviour,
Kolo disagrees with Medinnuas and Johnson as regards

the applicaticen of theilr conclusion to Nigeria. According

to him,

Religion and moral educators are quite
conscious of the difficulties that an
uncensored mass medla can create 1n
their attempt to teach wholesome
pehavicur to adolescents. They have
thus continued to renew thqir calls

on the government to Keep our mass media

in check (1991:32).
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B : 2.5 Spirit Possession

"Spirit Baptism" is the Pentecostals’ terminology for
their experlence of Spirit possession., Turner (1967, I and
IT) shows this experience tao be widespread among the
Pentecostal churches in Nigeria. One of the vivid examples
he gives ia that one of Susannah Adewumi of the Church of
the Lord who was Splrit possessed in 1936 in a church
service. Turner (1967, II:127) then quotes one Adejobl’'s
account of the Characteristics of Spirit possession as
found in the Church of the Lord. These are "... ripping
off of wearing apparels ... acting unconsciously ...
shivering ... and making jerky, spasmodic movement of their
bodies”. Baeta (1962:1) makes a similar observation in the
Ghana Apostolic Church. He says that in the Church, the

gigns that attend Spirit baptism include:

...rhythmic swaying of the body, usually
wlth stamping to repetitious music {both
vocal and instrumental, particularly
percussion}), hand-clapping, ejaculations,
polgnant c¢ries and prayers, dancing,
leaping, and various motor reactions
expressive of intense religious emotion;
prophesying, speaking with tongues...

In Peel's study of the Cherubim and Seraphim Church,

he obsearves that Spirit - possession i1s closely linked with
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singing and clapping (Peel, 1968), Similar observations
once led the mission churches to ban dancing in their
church worship services (Parrinder, 1974).

The experience described above 1g necessary for one to
see the similarities that exist between the Pentecostal
Spirit possession and that of other religions. Fohrer
(1972) affirms the existence o©of such spirit possession
among the Canaanite religions. And in a separate study Von
Rad (1965) makes a similar observation on the religions of
Cannan. Some other scholars who have documented their
findings of the experisnce of spirit possession among
specific tribes of Nigeria include Idowu (1962), Ndiokwere
(1981), and Barrington - Waxd (1978).

In a 'déi:ailed account, Idowu narrates how people are
spirit - possessed among the Yoruba, while watching or
worshipping orisa. According to Idowuw, a person who is
spirit-possessed while thus watching Orisa often shakes
viglently, incapable of controlling himself, and may at
times predicts the future, or acts as a spokes person for

the orisa. 1Idowu calls those possessed by Orisa as oclorisa

for they have the orisa in them.

Among the Ibo, gimilar manifestations of spirit
pessession are common. According to Ndiokwere, in the
worship of a diety among the 1bo, a worshipper is often
blessed with a special wvisitation of the diety. The

resultant experience 1is called "Divine seizure" by
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Ndiockwerae. This 1is the name Ndiokwere coins for spirit
possession. Barrington - Ward also confirms the presence
of Spirit possession among the Iscko and the Igbo. Ha
reasons that such an experience is often had by a devout
worshipper of a local deity.

Parrinder (1974) generalizes the experience of spirit
possession to all the indigencous religions of West Africa.
Like Idowu, Parrinder explaing that if an wuninitiated
person who 1s watching the worshippers of a god in their
worship is suddenly possessed by the spirit of the god, he
would be advised to take to the priesthood of that god. To
put it better, spirit possession 1is coften used to ¢all
priests into“thelservices of qgods. Such an experience,
accordingft; Parrinder, 1is common in the cults of the West
African gods. Such a possession may occur in the course of
a person dancing with the worshippers of a god. The person
thus possessed 1s attached to a shrine and he would be
consulted by the people for messages from the god in whosa
shrine he serves, To Mbiti (1969), the experience of
spirit possession is not even limited to West Africa,
rather, 1t 1is a common experience throughout Africa.
Schaeffer (1973) comments that the sign of tongues is also
found among the Unitarian and Buddhist groups.

These and other similar observations must have led
Shorter (1975:13} to conclude +that +the appearance of

glossolalia among the Pentecostal churches 1s a proof that
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“v.. the religicus traditions of Africa are going
underground and that they are managing to co-exist as
closed systems with the missionary religions". To Shorter,
therefeore the Pentecostal Spirit possession with its
attending glossolalia 1s borrowed from the African
Traditional Religions. Tha revival of Pentecostalism, to
Shorter, 1s thus a sign of syncretism rather than
spirituality.

Turner (1967, I1:129) argues in the opposite direction

‘of Shorter's. According to Turner,

The widespread occurrence of possesasion

in traditional religlons readily suggests
that similar phenomena in the prophet-
healing Churches must be attributed to

thls source. We cannot be sure that this

is true of the Church of the Lord ...

This means that the main aladura develop-
ment did not exhibit such behaviour in its
rirst decade, but acguired these experiences
through the influence of Western Pentecosta-~
iism.

He therefore charges the claim that spirit possession in
African Independent Churches 1is derived from African
sources as being "over-~hasty".

The issue of how to deal with'similarities in research

findings among different religions have been hotly debated.
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Idoewu warns that similarities between one religion and
another should not be traced to source outside each
religion (1962:3). This is because religious experience
can be similar among different people. Two possible
dangers should be avoided on issues like this. One is to
conclude on the basis of observed similarities that one
group either borrows from the other, or that the two groups
have uproveable geneoclogical link. This is the danger into
which Danquah (1968) falls when he concludes from the
similarities betweaen the Akan and the Hebrew cultures that
the Akan people descended from the Hebrew. The other is
what Idowu calls the "shrinking from any suggestion of
simlilarities or identification between ons ce;tegory of
religious terminologiles or another" (1962:3). P'Bitek
(1970) falls intc this danger when he denies any similarity
between Christianity and ATR.

The approach of Westerlund (1985) is salutary when he
agitates for both the theology of continulty and the
theclogy of discontinuity. The theology of continuity
emphasizes the similarities between two religlions while the
theclogy of discontinuity emphasizes +the differences
between them. It is the conclusion of this researcher,
after critically examining the positions above, that
similarities in any concept between two different religion
would not be perfect. There will also be important

differences. Both the theologies of continuity and
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discontinuity should therefore be taken into consideration
in comparing concepts across religilons. The caution i1is
timaly so asgs not to over-emphasize the similarities in
spirit possession between ATR and the Pentecostal churches.
Any attempt to explain the Pentecostal experience on the
basis of the ATR experience or vice-versa, would be guilty
of reductionism, and according to Ikenga-Metuh,

reducticonism is not scilentific (1983).

2.6 History of the Modern Day Pentecostalsim

Tracing the history of the Pentecostal movement is a
tedious task. Nichol (1966:18) opines that "There is no
agreement among the Pentecostal scholars as to where, when
and under whose leadership the Pentecostal movement began”.
Fof example, Keith (1988) traces the movement to Montanus,
the "heretic¢". Montanus is said to claim that he possessed
the fullness of the Holy Spirit as witnessed to by the
convulsglve frenzy he experienced. This early movement
which influenced Tertullian however demisged.

According to Nichol (1966), the modern Pentecostal
movement began in (1830) when Edward Irving experienced and
ministered Spirit baptism to people with "tongues”. But to
Synan (1971), it was the address of Rev. Alfred Cookman
presented 1in New Jersey at Vineland, charging the
participants of the holiness meeting to look expectantly

for the "Pentecostal baptism of the Holy Spirit", that set
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the stage. By 1891, B.H Irwin had experienced and taught
the Pentecostal baptism of +he Holy Spirit with the
following signs: Shout, scream, speak 1In other tongues,
fall into trance, and get the "jerks" (Synan, 1971:62-3).
By the same 189]1, some Russian Orthodox Christians took
this message of Spirit baptism to Armenia, and on the 25th
of May, 1891, after a brief sermon in Kara Kala, one
Magardich Mushegan among others received the Baptism of the
Holy Spirit (Sherrill and Sherrill, 1975). By 1896, in
North Carolina, many members of the Church of God spoke in
"tongues”. However, the church only became a full fledged
Pentecostal denomination in 1908 (Synan, 1971). And in
1900, cne Demos Shakarian, the grand father of the founder
of the "Full Gospel Businessg Men's Fellowship
International” was said to be baptized in the Holy Spirit
with the sign of tongues (Sherrill and Sherrill, 1975).

Other historians, while accepting that the experience
of Spirit baptism existed befora 1901, never-the-less raefer
to such cases as i1solated. Instead, they recommend Charles
Parham's experience of 1901 as the beginning of the modern
day Pentecostal movement (Kendrick, 1961).

Synan (1975) discerns five stages in the development
of Pentecostalism in the United States of America. These
are: the holiness - Pentecostal movement which began with
" Charles Parham in 1901; the 'finished work' Pentecostal

movement of William Durham in 1310; the oneness Pentecostal
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unitarian movement which beéan in 1913; the protesténf
"neo-Pentecostal movement” which began around 1960C; and the
"Catholic Charismatic" Pentecostal movement that began in
1966.

The holiness - Pentecostal movement that began with
Charles Parham includes the Azusa Street revival of William
Seymour, Charles Fox Parham who is often regarded as the
founder of classical Pentecostalism, began one Bethel Bible
school in 1900 at Topeka. Using only the Bible as the text
for his classes, his students concluded that the only
incontroversial evidence of Spirit baptism 1s "tongues
speaking”. After this discovery, on January 1, 1901, one
Agnes, Ozman was said to have received the Spirit baptism
with the evidence of tongues. Later, Parham opened another
Bible school 1n Houston. It was in the Houston Bible
school o©f Parham that W®William Seymour who carried
"baptismal tongues” to Los-Angeles graduated (Moyer 1982).

The experience of Agnes N. Ozman was a momentous one.
According to Flower (1950:3)}, "It made the Pentecostal
movement of the twentieth century”. It appears that
Flower's point of view prompted historian Nichol (1966:7)
to infer that this event was significant, not because Miss
Ozman had spoken in tongues, for there has been sporadic
outbursts of glossoclalia throughout the history of the
church, but "that for the first time the concept of being

baptized or filled with the Holy Spirit was linked to an
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outward sign - speaking in tongues".

Recently, there has been a debate on the person who
should be regarded as the father of the twentieth century
Pentecostalism. Nichol (1966) and Kendrick (1961) suggest
Parham, Lovett (1975) and Synan (1971) reject such claim.
Synan, who has written one of the best accounts of the
Pentecostal movement, explains this disparity when he
asserts that "most Pentecostal writers acknowledge Parham's
place as the formulator of the Pentecostal doctrine, but
that none calls him the father of the movement because of
later questions about his personal ethies™ (1971:99).

Lovett (1975:135) puts it vividly:

On the basls of ... eye account and addi-
tional research, the writer {ie Lovett}
doubts whetnher Parham assumed any kind

of leadership role in the revival, or was
asked by William J. Seymour to help

certain excesses. It is also doubtful

that Parham's revival meetings were inter-
racial in nature. Seymour, the one-eyed,
unattractive apostle of Pentecost from
Houston, defied the racist mentality of

his time and opened the revival to everyone,
a factor of supreme importance ln explain-
ing the success of the revival. _ .
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Parham later ceased attending the Azusa Street révival
meetings because of their "disgusting similarity to
Southern darken camp meetings"” (Synan, 1971:180). Parham
was white while Seymour was a Negro. Parham was a racist
while his disciple, Seymour broke down the racial barrier
{Hollenweger, 1974). Commenting on the Azusa Street
revival under Seymour in 1906, Nelvin (1980:13) says:
"There were flickering tongues owver the heads of those
being baptized in the Holy Spirit." By 1921, the
Pentecostal baptism was already a reality in Mexiceo
(Hollenweger, 1974},

Two influences helped in shaping Pentecostalism during
its early stage in America. These are Methodism and
revivalism. In the late nineteenth century, the Primitive
Methcdism began to speak of the entire sanctification as "a
baptism of the Holy Spirit" on the model of Pentecost. It
was this idea c¢f the baptism of the Holy Spirit as a
subsequent experience to salwvation that shaped the
Pentecostal doctrine of the second work of grace. The only
difference between Pentecostalism and Methodism is the
evidence of Spirit baptism. Methodism insists on the
outburst of joy as the sign while Pentecostalism insists on
tongues (Dayton, 1978).
| However, by 1910, a movement that was to divide the

Pentecostals began. It was headed by William H. Durham.

As a former Baptist minister, he held to a Reformed view of
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sanctification which places great emphasis upon process,
not crisis. He began to espouse the view called "the
finished work of Calvary”. In his teaching, Durham
rejected the Wegleyan concept of eradication of sin nature
as unscriptural (Menzies, 1975). In his

own words, Durham says:

I began to write against the doctrine

that it takes two works of grace to

gsave and cleanse a man., I denied and

Still deny that God does not deal with

the nature of sine at conversion. I

deny that a man who is converted or

born again is outwardly washed and cleansed
but that his neart is left unclean with
emmity against Gud (Quoted in Brumback,
1961:99),

Today, Pentecostals are divided along thess line: those who
believe in the total eradication of sin nature, and those
who insgist that sanctification is progressive.

Thomas Ball Barratt was one of the leaders that spread
the Pentecostal teaching of Spirit baptism to Europe. He
was a Maethodist minister in Oslo, Norway. Barratt came in
contact with the teaching of the Pentecostal baptism of the
Holy Spirit when he probably visited the Azusa Street
Mission on his visit to the United States of America in

early 1900s. But it was in a meeting in the city of New
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York that Barratt was probably baptized in the Holy Spirit.
Returning to Norway he became a Pentecostal evangelist and
founded the Filadelfia Church in 1916, the largest
dissenter body in Norway. Barratt also contributed to
spreading Pentecostalism in Denmark and Sweden. Alexander
A. Boddy, having visited Barratt in 1907 returned to
England to promote Pentecostalisnm. Boedy was an Anglican
minister. Boddy then invited Barratt to England in 1907.
This led to a Pentecostal revival in England (Dayton,
1978).

By 1909, the movement had entered India through Mukti
and the orphanage of Pandita Ramabai. Soon after that, the
movement extended through India. The movement also spread
to Latin America. In Chile, Willis C. Hoover spearheaded
the movement. Brazil's Pentecostal rewvival began in 1910
(Clouse, 1978).

Ryrie (1986) says that the rise of Pentecostalism was
a reaction to the sterility which characterised the
established churches in the modern era. Zimmerman (1975)
also agrees with this observation. This problem of the
sterility of the churches was not limited to America or
Europe. It was also in végue in Africa. This partly
explaing the spread of Pentecostalism to Africa. The man,
whose ministry probably gave rise to Pentecostalism in West
Africa was William Wade Harris. Haliburton (1971) believes

that the political oppression of Harris'people led to his
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religious conversion. He was a prophet whose influence
spread through Liberia, Ivory Coast and the then Gold
Coast. Although Harris exorcised those who were demon
possessed, and performed a lot of miracles, it is probably
not clear 1f he was Pentecostal. The closest that
Haliburton says about this is that Harris used to pray in
"foreign" languages. This could be similar to the present
day Pentecostal tongues. Harris's thres months ministry in
Ghana led to a lot of converts among whom were Grace Tani
and John Nackabah, the founders of the "Twelve Apostles'
Church o¢f Ghana". {(Haliburton, 1971). Baeta (1962)
indicates that some followers of Harris were Spirit
possessed. Baeta points out further that as soon as Wade
Harris came to Ghana in 1914, some cof his converts who
later formed the "Church of the Twelve Apostles of Ghana"
cama to beliesve that a sign that a person has the Holy
Spirit is the ability to "prophesy"”. This, says Baeta,
means the abllity to foretell future events correctly.
This could be in the form of a dream or otherwise. Writing
on "The Ghana independent/Pentecostal Movement", a Ghanaian
historian writes: "Its foundation dates back only as far as
to Prophet William Wadi Harris' Evangelistic campaigns in
Axim and Apollonia in 1914 which led to the establishment
of the first Ghanaian independent, pentecostal church, "The

Twelve Apcstles Church". (Anquandah, 1990:22).
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By 1919, one Joseph W. E. Appla claimed to speak in
tongues. He was the founder of the "Musama Disco Christo
Church". And by 1924, many members of his church received
the Holy Spirit and some of them were carried home. In
1922, Appiah began a Thursday prayer meeting for his
followers to seek for the Holy Spirit. 1In 1923, one Rev,
Gaddiel Acqua'ah of the Methodist church dismissed Appia
for practicing "occultism". And by 1924, many members of
his church received the Holy Spirit and some of them were
carried home {(Baeta, 1962).

In Nigeria, it is not certain if Garrick Braide had
any 1ink with Pentecostalism. It is however certain that
he was a prophetic figure who performed many miracles. He
also commissioned many evangelists (Tasie, 1978). In 1916
howaver, the late Bishop James Johngson conducted a revival
in the St. Paul's African Church, Breadfruit, Lagos.
Throughout the revival period, he emphasized the need for
Christians to be baptized in the Holy Spirit (Adegboyega,
1978). This emphasis might be the result of the influence
which the rise of the native evangelists such as Braide had
on Bishop Johnson. It is note worthy that the late Bishop
Johnson was Braide's bishop.

Turner (1967, II:3) asserts that by the late 1920s,
the Nigerian Faith Tabernacle had been influenced by the
Philadelphia Faith Tabernacle through 1ts literature to

replace infant baptism with the second "baptism of the
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'Spirit". . Peel (1968:65) ho%ever contends:the statemant.
Quoting Clark's letter to Cdubanjo, Peel points out that
the American Faith Tabernacle never believed in Pentscostal
- Spirit baptism. In the letter, Clark called it "the
Pentecostal tongues delusion". Historians agree that the
"experience of Spirit baptism was not a reality before 1929
in the Nigerian Faith Tabernacle Church,

Peel (1968:70) quotes Medalyese who says that in 1829,
through Joseph Ayodele Babalola, many people were baptized
in the Holy Spirit according to the Pentecostal
understanding. Akosa (1987) makes the same assertion on
Babalola's revival in Ilofa. Babalcla later became an
evangelist of the Nigerian Faith Tabernacle Church in 1930.
Peel (1968) however has a reservation on the experience of
Spirit baptism recorded by Medalyese. Peel believes it to
be an error ¢f anachronism,

From 1930, the experience of the Pentecostal Spirit
baptism became a common phenomencn in the Nigeria Faith
Tabernacle (Akande, 1989; Alokan, 1991)., By 1931, under
the leadership of David Odunbanjo (Adegboyega, 1978), and
the representatives of the Bradford Apostolic Church - D.B,
William, Andrew Turnball and W. J. Williams {Turner, 1967,
I1:30) many members of the Nigerlan Faith Tabernacle were
baptized with the Holy Spirit, speaking in tongues. It is
certain that the tongues explosion among the members of the

Nigerian Faith Tabernacle was connected with the literature
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received from the Bradford Apostolic Church (Peel, 1968,
Turner. 1967, 1:30). From then on, especially after the
Nigerian Faith Tabernacle affiliated with the Apostolic
Church of Bradford, the tongues experience became a common
phenomenon among the members of this denomination
(Ademakinwa, 1971; Orogun, 1990; Orogun, n.d.).

Meanwhile, Peel (1968) records that Moses Orimolade,
who would later join with Christianah Abiodun to form the
Cherubim and Seraphim Church, spoke in tongues in 1925. An
interesting point here is the account of Abiodun who
claimed that a woman who spoke in tongues in her church
spoke fluently in Arabic language at Okesuna (Omoyajowo,
1982). The Cherubim and Seraphim Church (C and S) however,
does not link tongues' speaking with Spirit baptism. And
by 1936, it 1is recorded that the Church of the Lord
(Aladura) had already witnessed the incursion of tongues'
speaking into the church (Turner, 1967, I:49). One common
feature among the indigenous African Pentecostal churches
is the use of drums, songs, and dancing (Turner, 1967,
II:127; Baeta 1962). They believe that dancing aids the
experience of Spirit baptism. Quoting E. Louis Backman,
Baeta (1962:144-5) posits that from the early period of
church history, dance has been recognized "as influencing
the invisible powers and establishing contact with them".

Baeta calls attention to two important observations on

the African Pentecostal churches. First, they are
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emotional. He posits three theorilies for explaining the
sources of the African Pentecostal emotionalism. Baeta
quotes R.J. Jones as saying that the whites influenced the
Negroes through the whites revivalism, which encourages
individualism, emotionalism, and crises experience (Dayton,
1978). According to Baeta, M.J. Herskovits suggested that
the blacks who got the influence from ATR influenced the
whites to be hysterical. Baeta (1962) however rejects the
first two theories, and suggests that emotionalism is

interracial. According to him:

It is quite possible that a certain high
degree of religious emotion, under parti-
cular set of circumstances, Introduced
certain motor reactions in the human
constitution regardless of race; that this
phenomenan would occur when and whenever
the conditions liable to produce it are
fulfilled; and that, 1f it has occurred
frequently esnough, a more or less stereo-
typed pattern of religious experlence would
develeop in connection with it (Baeta,
1962:142).

Another important observation made by Baeta is what he
calls "a process of levelling up". By this he means that
the Pentecostal churches are evidently influencing one

another. This influence could ba in doctrine or practica.



83 _
Hence, the idea cf tongues as a sign of Spirit baptism
probably influenced the Churches which formerly did not
interpret their tongues as a sign of Spirit baptism to
begin interpreting their tongues along this 1line (Baeta,
1962:130)

Akao's observation is revealing. He believes that the
Pentecostal churches have established their international
influence on the Orthodox churches. This influence has led
the World Council of Churches (WCC) and the Vvatican to
commission separate bodies to study in-depth the young
movement. Akao, after a spirited study of the influence of
Pentecostalism on the worship of the main line churches in
Nigeria, predicts that very soon in the area of 1liturgy,
the main line churches would be so influenced that they
would loose their identity as non-Pentecostals (Akao,
1991}. Writing along the same line, Hollenweger (1972)
declares that very soon a clear cut line between the
Pentecostals and the non Pentecostals would become harder
to make for the orthodox churches now experience the
incursion of Pentecostalism. Chandler (1967) argues along
thig same 1line when he enumerates the number of the
Presbyterian pastors speaking in tongues as at that time to
be over 1,000; the Roman Catholics were over 10,000, while
700 Anglican clergymen were speaking in tongues.

Hollenweger (1974) believes that the first contact of

the Catholics with Pentecostalism was in 1962 when some
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Catholics attended the Full Gﬁspel Business Men Fellowship
Internaticnal meeting in Holland. The real break through
in the Catholic church was in 1966/67 when several laymen
of the faculty of Duquesne University, Pittsburg met for
prayer and discussed the vitality of faith. The first two
members of the faculty of Duquesne to receive the
Pentecostal Spirit baptism were the "Ranaghan couple™. It
was from Duquesne that the fire of Pentecostalism spread
into the Catholic church. Synan (1975) says that by 1974,
over 30,000 Catheolic Pentecostals gathered at Notre Dame to
celebrate the eighth vyear of the movement's progress.
Although the Catholic Pentecostal movement accepts the
experience o©of the <Classical Pentecostal movement,
nevertheless, it rejects the theological articulation of
the Classical Pentecostals. Instead of referring to its
experience as Spirit baptism, it calls it charismatic
experience (Hollenweger, 1974).

As Pentecostalism began te make an incursion into the
main line churches, schisms resulted. Clark (1969) blames
the schisms on the resistance and the opposition of the
traditional churches to any ecstatic experience within the
church. Although QOates (1973) accepts the possibility of
Clark's argument, he neverthazless believes that the
ecstatic themselves are guilty ¢f causing dissention among
church members bhecause they are often proud of their

experience. OQates (1973) suggests mutual tolerance from



85
both the Pentecostal and the non-Pentecostal members of
every church.

Pentecostalism has thus come to stay. The movement
can no longer be walved aside. It has become a strong
force +to reckon with. This has contributed +to the
curiosity of this researcher in undertaking the study of

the Pentecostal experience.

! 2.7 Theories of Spirit Baptism

2.7.1 Baptism of the Spirit as Subsequent to Salvation

Many Pentecostals have documented their experience of
Spirit baptism as subsegquent to salvation. Often, these
writers emphasize the importance of their own encounter
with the Heoly Spirit. In the writings of Torrey (1897),
Finney (n.d.), Osteen (1964), Sherrill (1964), Jinadu
(1982), Carothers (1988) and Kumuyi (1989), much weight is
attached to the reality of the experience of glossolalia.

Through studying the book of Acts, Torrey concludes
that no one has the right to preach the Gospel unless he
has been baptized in the Holy Spirit. This discovery led
him to "seek" this baptism of the Holy Spirit, and he
claims that he got the experience in less than a week. Ha
believes that the experience revolutionized his ministry.
In his own account, Finney (n.d.), a renown revivalist,
asserts that many people are not baptized in the Holy

Spirit today because they lack consecration. To prove his
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point, Finney lists twenty-seven sins that could be
responsible for not having the experience of Spirit baptism
(Finney, n.d.:2-4). Finney’'s record here is very important
in that he believes that a person can experience Spirit
bhaptism more than once. Ha himself claims to be baptized
in the Holy Spirit +twice, hence, he speaks of his
"Overwhelming baptisms of the Holy Ghost" (n.d.:18).
Pentecostals such ag Caldwell (1963), Osteen (1964) and
many others will disagree with Finney in his claim that a
person can possibly experience Spirit baptism mors than
onca. The belief of many Pentecostals, it seems, is that
it ¢could be experienced only onca,

In this book, Finney (n.d.) summarizes his belief on
the baptism of the Holy Spirit. To him, tongues is the
sign of the baptism. The book presents Finney as an ardent
believer in the doctrine of the Holy Spirit as subsequent
to salvation. As far as Finney is concerned, the terms
"baptism of the Holy Ghost", "the promise of the Father",
and "endowment of power from on high" are synonymous terms
(n.d.:2, 5, 10, 65).

Csteen's (1964:3) watch-werd 1s "Pentecost (sic) is
not a denomination but an experience from God for every
one." Osteen, who formerly pastored many Baptist churches
in the United States of America, claims to have had a
salvation experience in 1939, but a "baptism of the Holy

Spirit and fire" in 1958. According to him:
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There was no question about ay salvation.
In 1939, I waiked doen a church aisle in
Forth YWorth, Texas and gave my heart to
the Lord Jesus Christ. I experlenced the
new birth. He washed me in his precious
blood. 0ld things passed away and behold
all things became new (1964:13).

Sherrill's (1964) account is interesting. A former
sceptic on speaking in tongues, Sherrill conducted a
thorough historical research on glossolalia, The
intriquing testimony of o¢one Harald Bredesen who claimed
that he spoke Polish fluently when he experienced the
baptism of the Holy Spirit first got Sherrill interested in
the phenomenon, Bredesen also claimed to speak fluently in
a very 0ld form of Arabic at another occasion. In the two
instances, Bredesen claimed he never learnt any of the
languages (1964:16-22).

Sherrill distinguishes between the hard lina
Penteceostalism or classical Pentecostalism and the soft-
lina Pentecostalism or the neo-Pentecostalism. The
classical Pantecostalism  teaches that tongues must
accompany the baptism of the Holy Spirit as a sign, whereas
neo-Pentecostalism does not accept tongues as the sign of
the baptism o©of the Holy Spirit. To neo-Pentecostals,

speaking in tongues is only helpful.
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In his research, Sherrill recorded forty genuine, and
two pure made-up and gibberish tongues. He then invited
six 1linguists to examine the tongues. The 1linguists
immediately spo tted the two made up tongues but pointed out
that the other forty tongues had "language patterns”
although the exact languages were not identified. Harris
(1973), in another study, takes a slightly different
approach to Sherrill's. 1In his own case, Harris documented
seventy-five cases of glossolalia in languages recognized
by the hearers but unknown to the speakers. Similar
findings have led some scholars such as Ward (1975:114) to
conclude that "Glossolalia is not held by most theologians
to be only an utterance in known languages...". It could
sometimes be in unknown languages. Sherrill, who had his
own experience of Spirit baptism on December 2, 1960 with
the evidence of tongues, and Harris asser individually that
speaking in tongues could be real, that is, could be a gift
of the Holy Spirit, and may not necessarily be learnt.

In his own account, Jinadu gives the testimony of how
he received this baptism of the Holy Spirit subsequent to
salvation. He then follows this testimony up with a brief
historical survey of the phenomenon since 1960, and
concludes that the movement "has broken all denominational
barriers" (1982:12). Carothers' (1988) and Kumuyi (1989)
follow a similar pattern. In a personal testimony,

Carothers narrates how he received Spirit-baptism in a
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Pentecostal camp meeting. The woman to invoke the Spirit
on him prayed first in English, and again, in a language
Carothers did not understand. Yet, nothing spectacular
happened to him after these two prayers. In his own words,

Carothers says:

I felt nothing, saw nothing, heard nothing.
Wwhen she was through praying, she asked 1if
I could hear or sense any words within re
that I didn't understand., I thecught for a
minute and realized that there were words
that didn't mean anything to me. I felt
certain that these strange words were
strictly a product of ay own imagination,
and I told her s0 (1988:33).

The woman praying for Carothers told him to speak out
the meaningless words in his mind. As he opened his mouth
to do this, he began to speak in tongues. Even after that
expaerience, Carothers remains a '~ faithful Methodist
clergyman. Following this same pattern that Spirit baptism
i3 subsequent to salvation, Kumuyi relates his experience
thus: "I received salvation on the 6th April, 1964; was
sanctified on the 17th November, 1965 and was baptized in
the Holy Spirit in QOctober, 1974" (1989:35).

All the accounts above are attempts by the individual

writers to prove the reality of Spirit baptism as
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subsequent to salvation from theilr experiences.

Some of the Pentecostal writers that have attempted to
explain what the pentecostals mean by the term "Spirit
baptism” are Duffield and Mieir (1949), Osteen (1964),
Swaggart (1983), and Kumuyi (1989). Duffield and Mieir in
presenting the official exposition of Spirit baptism
according to the Foursquare Gospel Church’s doctrine,
define Spirit baptism as "... a definite experience,
subsequent to Salvation, whereby the third person of the
God-head comes upon the believer to annoint and energize
him for special service" (1949:75). The two writer suggest
that Spirit baptism and the fullness of the Holy Spirit are
the same thing. They arrived at this conclusion by
comparing Mark 1:8; Luke 3:16; John 1:33 and Acts 1:5.
Swaggart defines Spirit baptism as being immersed 1in the
Holy Spirit in such a way that the Holy Spirit actually
takes up residence in the person so immersed. In a similar

way, HKumuyil also defines baptisma Spiritus as "... an

immersion into the Spirit, ... a dipping into the Holy
Spirit, or being clothed, endowed or empowered with the
Holy Spirit so that no weakness will be able to remain in
the believer'sas life” (1989:31).

Few penteccostal theclogians have also written on what
they consider to be the evidence of Spirit baptism. Some of
these are Calgdwell (1963), Jinadu (1982), Swaggart (1983),
Oladele (1988), and Kumuyl (1989). According to Courtney

&

“ .'x,;
..?‘,‘;‘- _



91
(1356:5): |

The gift of tongues is an outward,

- is vi
Biblical pattern and 3ign testifying :igte,

the Holy Spirit has ent

ered the huma a
19 baptismal fullness »+. Though 1? ?st;nple
the only evidence or Spirit baptigm, it ?;

the initial, outward .
evidence. ’ » V1sible physical

Caldwell also claimgs that the initial evidence of the
baptism of the Holy Spirit is speaking with tongues. This
ig different from the gift of tongues. At the baptism of
the Holy Spirit, tongues occur only as evidence of having
received +this experience. Caldwell (1963) raises and
answers the question of why God decides to use tongues as
the evidence of having received +thig experience. He
speculates that the tongue being the most uncontrollable
part of a man (James 3:5-9), its control by the Holy Spirit
implies the total control o¢f the person concerned.
Caldwell (1963) then points ocut that Paul wants every
Christian to speak in tongues (I Cor. 14:5).

Although Jinadu (1982) does not define the baptism of
the Holy Spirit, he however assumes that his readers
understand its meaning. According to Jinadu, God's pattern
is that all who are baptized in the Holy Spirit should

speak 1in tongues. The seven reasons Jinadu states for

."iiﬁ'.



s?eakinglin.tongues aréf.: 5j'

(a) for personal devotion,

{b) to give thanks, _“i-'  |

(¢) to sing the praise of Cod =

{d) to escape the distractions of the world,

(e) for self edification, B

(f) to pray in such a way that the devil will not 59

able to hinder ones prayer: a hotline to heaven,
nd .f . i : : _

(g) a way to full surrénder (1992:17—30);

It is strange that Jinadu who is a strong advocate of
baptism with the Holy Spirit as a subsequent experience to
salvation with tongues as its 1initial evidence does not
mention this point of initial evidence as one of the “"seven
- reasons why every Christian should speak in tongues"

Torrey (1897), Duffield and Mieir (1949), Osteen
(1964), Oladele (1988} and Kumuyi (1989) are some of the
Pentecostals that emphasize the subsequent nature of Spirit
baptism to regeneration. According to Torrey, this baptism
of the Holy Spirit is a work separate and distinct from the
regenerating work of the Holy Spirit. It "is something
different and something further” than the regenerating work
of the Holy Spirit (1897:5).!

The Foursquare Church alsc believes that the baptisma
Spiritus is subsequent to and distinct from His (Holy

Spirit) regenerative work. This "is the second of the four
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cardinal truths upon which the Foursquare Gospel Church isT
founded - Jesus Christ, the Baptizer with the Holy Spirit"
(Duffield and Mieir, 1949:72-73). The other truths which
the church believes are: Jesus Christ the Saviour, Jesus
Christ the great physician, and Jesus Christ the coming
king. | |

Kumuyl (1989) does not belleve that being sanctified -
that is, having pure motives, intentions and perfect love
toward believers; having joy, healing, liberty and victory

in prayer, having self-denial and manifesting =zeal, are

signs of having received baptisma Spiritale. This is

because the early disciples did all these things but only
received the baptism with the Holy Spirit on the day of
Pentecost, argues Kumuyi. Arguing along Durhamism,
Oyebanji (1980) says that Spirit baptism is never intended
to make a person live a holy life, but to confer spiritual
power to do miracles upon a perscn.

Torrey (1897), Oladele (1988) and Kumuyi (1989) agree

that tha purpose of baptisma Spiritug as understood by the

pentecostals is to receive power. Torrey, speaking on the
purpose of Spirit baptism states: "It is always connected
with testimony and service" (1597:4-5).

Torrey (1897) beliewves that the Bible uses different
terms for the baptism of the Holy Spirit. These include
being "baptized with the Holy Spirit", being "endued with

power," "the Spirit fell upon," "the gift of the Holy
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Spirit," and "to receive the Holy Spirit" (Acts 1:4,5; 2:4;
10:44-70; 11:15-16; Luke 24:49).

Osteen (1964) states that in comparing the baptism of
thae Holy Spirit as indicated in Acts 1:5 (cf Matt. 3:11)
and I Corinthians 12:13, he discovers that every baptism
has three elements - first, a baptizer, second a candidate
for baptism, and third, an element to baptism in, Osteen
opines that in water baptism the minister is the baptizer,
the person to be baptized is the candidate, while water is
the element. In the Ppaptism of the Holy Spirit indicated
in Acts 1:5, Osteen points out that Jesus is the Baptizer,
a Christian is the candidate, and the element is the Holy
Spirit. To Osteen, the issue in Acts 1:5 is different from
that of I Corinthiang 12:13. In I Corinthians 12:13,
Osteen sees the Holy Spirit, rather than Christ, as the
baptizer. All Christians are partakers of this baptism and
the element of the baptism is the body of Christ. To
Osteen, the baptism of the Hely Spirit in I Corinthians
12:13 is for non-Christians who are becoming Chrigtians,
hence, it is regeneration. All Christians therefore have
this experience, Q(steen howsever gstates that the baptism of
the Holy Spirit in Acts 1:5 is a step further: not all
Christians experience it. To Osteen then, the baptism of
the Holy Spirit in Acts 1:5, Matt. 3:11, 1is the baptism of
Jesus in the Holy Spirit, whereas, the baptism of the Holy

Spirit in I Cor. 12:13 is the baptism into the body of
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Jegus Christ. The first one is for for power, while the
other is for initiation into the body of Christ, the
Church. : .

Duffield and Mieir (1949:76) assert: "Just as John
immersed the people in water, Jesus was to immerse them
completely in the Heoly Spirit, so that the believers will
be saturated with and full of the Spirit of God." In
comparing Matthew 3:11 with I Corinthians 12:13, Duffield
and Mieir conclude that in "Matthew 3:11, Christ is the
agent and the Spirit is the medium; in I Corinthians 12:13,
the Spirit is the agent and the body is the medium". The
latter refers to regeneration, when the believer enters ths
body while Matthew 3:11 refers to the fullness of the
Spirit by which one is given power for service {(1949:76).

Writing on the conditions stipulated by the
Pentecostals for Spirit baptism, Obaje says that the
conditions are multiple and non-uniform (1977). A casual
study of the available literature on the conditions nesded
for the Pentecostal Spirit baptism seems to confirm Cbaje's
observation. For example Torrey (1897), Duffield and Mieir
{1949), Caldwell {1963), Swaggart {1983), and Kumuyi (1989)
lay down different conditions needed to be fulfilled before
a person 1s Spirit baptized,

For Torrey {1897:9-18), the following conditions are

necessary:



(a)
(b)
{c)
(d)
(e)

(£)

(g)

9%
Sorrow for one's éins {Acts 2:38)
Renouncing the sins (Acts 2:38)
Water baptism (Luke 3:21, 22)
Obedience to the Scriptures (Acta 2:38; 5:32)
Intense desire for the baptism of_the Holy Spirit
(Luke 11:13)
Asking for the baptism of the Holy Spirit (Luke
11:13)

Faith (Mark 11:24)

Duffield and Mieir (1949:103-11)) propose three different

conditions to be met before ovne experience Holy Spirit

baptism:

Requirements I

(a) Repentance from sin (Act 2:38)

(b) Experisence of Salvation (Lk. 11:13; Gal.
4:06)

(c) Water baptism {(Acts 2.38; B:12; 19:5-6)

(d) Sanctification (Acts 5:32; I Cor. 6:19, 20)

(e) Deep conviction of need (Matt. 5:6: John

Requirements II

(a) Repentance froﬁ sins (Acts 2:38)

(b) A definite experience of S$alvation (Gal.
4:6) |

{c) Water baptism (Acts 2:38; 8:12; 19:5, 6)

{d) Sanctification.
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The only difference between requirements I and II is the
omigsion of a “deep conviction of need" which is absent in
requirement IX.
Requirement III
{a) A full yielding of the entire being
{b) Tarrying - waiting on God (Lk. 24:49)
(c) PFaith (Gal. 3:14; John 7:39).
Caldwell (1963:43-51) 1lists the following conditions for
Holy Spirit baptism:
(a) Regeneration (Jn. 3:7)
{b) Membership in the Father's family; baptism of the
Holy Spirit is promised only to the children (Lk.
24:49; Jn. 14:16; 17:26).
{cy Purity of heart {Acts 15:8, 9)
{d) Faith (Gal. 3:13, 14).
According to Caldwell, the faith needed here is the ability
of live in acc¢ordance with what the Bible teaches (Lk.
5:20; Mk. 16:17). He, Caldwell, however points out certain
things that can delay or even prevent this baptism of the
Holy Spirit. These are fear (2 Timothy 1:7), pride (Prov.
16:18), opposition to water baptism, noilse, and tradition
of men.
To Swaggart (1983:150, 156), only two conditions must
be met for Spirit baptism. These are:
(a) Salvation

(b) Faith.
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Finally, Kumuyi (1989:46) posits only thres conditions for
having Spirit baptismal experience:

(a) Assurance of Salvation

(b) Sanctification

{(c) Thirst for the Holy Spirit baptism.

A careful comparism of these conditions will reveal
that they are not contradictory even though they are
varied. And it 1is wvery unlikely that many o¢f the
Pentecostals will reject any of the categories of Spirit
baptismal conditions stated above. It is however, possible
that others may want to 1increase the 1list of the
regquirements. The only thing that the Calvanistic oriented
Pentecostals other-wise termed durhamism would reject is
the need for holiness before one receives Spirit baptism.
Clark (1969) of course is an extremist. He rejects any
condition. All he agitates for i1s that chemical should be
used to induce Spirit baptism.

Chang (1986), Caldwell (1963), Duffield and Mieir
(1949), Torrey {1897) and many ¢ther pentecostals belisve
that Spirit baptism refers to fullness of the Spirit. They
believae that it is the experience whereby a person is
filled completely with the Holy Spirit.

Hollenweger (1974) sees two theories among the
Pentecostals on Spirit baptism. They are what he calls the
two stage and the three stage theories. The two stage

theory states that Spirit baptism i3 subsequent to and
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follows salvation directly but is not necessarily
simultaneous with Salvation. Some of 1its proponents are
John L. Sherrill, John H. Osteen, Charles, Finney and
others. The three stage theory states that the next stage
after salvation is sanctification, and that Spirit baptism
is only the third stage. Expounded further, this theory
teaches that a person must be fully sanctified before he
can receive the baptism of the Holy Spirit. Some of the
proponents of this theory as examined in the literature

review are - W.F. Kumuyil; and R.A. Torrey.

.1 2.7.2 Baptism of the Holy Spirit as Syncronomous with
/ Salvation

What links all the literature to be discussed in thig

section together isg the assumption that Baptisma Spiritus

1s received synonymously with salvation. In another way,
this is saying that Spirit baptism is not subsequent to
salvation. Even here, two camps still exist. The f£irst
group of scholars maintain that Spirit baptism is received

through baptisma aguae, while the second group argues that

Spirit baptism can be experlienced independently of water
baptism. &Some of those who argue that the reception of the
Holy Spirit is syncronomous with water baptism are Alan
Richardson (1958) Cyril of Jerusalem, and S$t. Augustine
(Kelly, 1977). Examples of those who distinguish between

Spirit reception and baptisma aquae are Bruner (1970), Lyon

(1979) and Hoekema (1966).
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According to Kelly (1977) many of the early church
fathers take to the view that water baptism is a carrier of
the Holy Spirit. For example, Cyril of Jerusalem points

out that baptisma agquae has three effects. These are: the

baptized person receives the remission of sins committed
prior to baptism; baptism conveys the positive blessing of
sanctification. By this Cyril implies that water baptism
conveys nearly all the blessings that are spiritual; and
finally, that water baptism impresses a seal of the Holy
Spirit on the believer's soul "... and as a result of it,
the baptized person enjoys the presence of the Holy Spirit”
(Kelly, 1977:429).

Before the Second century, the early church fathers
believe that faith or the "right disposition of the soul"
must be present in an adult before his baptism in water
could be efficacious. That is the time the baptism could
confer the Holy Spirit on the baptisand. Baptism is thus
seen as the completion of the process of renewal. From the
second century, however, "the idea gradually gained ground
that baptism works more or less magically." Theologians
such as Augustine believe that baptism in water works ex

opere operato in Children (Berkhof 1941:626). According to

Moody (1981: 462): "In conflict with Pelagians, Augustine
developed the doctrine (of water baptism)) into a rigid
dogma that assigns saving efficacy to the most

indiscriminate forms of infant baptism."
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Kelly observes that 1t is fairly agreed from the
second century that water baptism mediates the Holy Spirit.
Notable exponents of this view are Clement of Alexandria,
and Iranaeus. "The early view, therefore, ... would seem
to be that baptism itself is the wvehicle for conveying the
Spirit to believers ..." (Kelly, 1977:195). At this time
no reference is made to the laying on of handas before a
person c¢can recelve the Holy Spirit. According to Kelly, by
the fourth century, Cyril of Jerusalem holds that the rite
of baptism confers the Holy Spirit. Athanasius, Hilary,
Jerome, Chrysostom, Theodore, Augustine, Didymus - all
these fathers believe that the Holy Spirit is received at
water baptism. Thias is the representative view of the
Greek and Latin teaching in the second, third, fourth and
fifth centuries.

Of recent, Arulefela (1990) re-argues the point that
it is the will of God to Incorporate a believer into the
body of Christ through water baptism which coincides with
the baptism of the Holy Spirit. Arulefela argues, that any
form of rebaptism is not theological. He points ocut that
at the Council of Arles, it is decided that even the
baptism performed by the heretics should be accepted as

baptism ex opere operateo, although a xright hand of

fellowship is needed to confer the Holy Spirit on the
persons baptized by heretics. This raises a great

guestion. If a right hand of £fellowship is needed to

450 _
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confer the Holy Spirit, can one still conclude that water
is the carrier of the Holy Spirit, or the laying on of
hand? And assuming that the two are different aspects of
the same rite, what does one conclude after studying the
historical record in the bock of Acts on the lack of any
particular pattern which the reception of Spirit baptism

takes? E
Tertullian in De Bagtismol(quoted in Arulefela, 1990)

points cut that baptisma aguae is only preparatory for the

reception of the Holy Spirit. To him (Tertullian), water
does not bring the Holy Spirit on the baptisand. Water
baptism is a symbol ©of the inward sanctification of the
believers, and the baptism simply prepares believers for
the reception of the Holy Spirit. Cunningham (1862) points
ocut the two possible relationship that could exist between

baptisma aquae and the reception of the Holy Spirit. To

Curnningham, the text of the Scriptures imply a connection
between baptism and spiritual blessing. He belisves, that
lgs Cunninghman, that the Scriptures seem toc say that
baptism when properly done, 1is a sign or symbol of
remission of sins and regeneration as previously conferred
and as existing in the party baptized. The other possible
connection 1s that "regeneration 1s produced and bestowed
at baptism and through the instrumentality of that
ordinance” (Cunningham, 1862:271). To Cunningham, the
latter is, however, not likely correct.

!
i
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Stott (1975) sees failth, baptism, laying on of hand,

and the reception of the Holy Spirit as belonging together.

He argues that they are different parts of a single

initiation into Christ. f _ _
Barkhof (1941) opines tha% Martin Luther holds'to the'
end of his life that the baptismal water has the inherent
.power to regqenarate and confer the Holy Spirit through the
invocation of the "Word". Luther 1is, however, said to
demand that the adult recipient must, have faith. Writing
further Berkhof states +that Calvin and tha Reformed
theology argue that water baptism simply strengthens but
does not confer the Holy Spirit on believers: water doesg
not regenarate but strengthens regeneration. Berkhof
states again that Socinians, Arminians, Anabaptists and
Rationalists, teach that baptism does not confer the Hbly
Spirit but is only the sign of an eternal covenant: a mers
act of profession on the part of men. Agreaing with
Berkhof, Cunningham posits that “Phillpott’'s blunder in
asserting that the Reformers taught baptismal regeneration
was successfully demolished by Goode" (1862:241).
Cunningham then concludes that unlike the Church of Rome
and the Church of England, the Reformed churches never
accepted baptismal regenerat;on. The Congregationalists
stand as a separate class. | Ag defended by Halley (in
Cunningham, 1862), the Congregationalists do not see any
" connection whatsoever, between baptism and the reception of
i
i

!
'
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the Holy Spirit. Turner (1967, 1I:194) suggests that some
African indigenous churches are also afraid to link water
baptism with the reception of the Holy Spirit because they
believe that water-deities or spirits can enter a man in

river.

Pache (1954) radically announces that Jesus was never
said to be baptized in the Holy Spirit. Though at His
baptism in Jordan, He was filled with the Holy Spirit, or
anointed by the Holy Spirit (Lk. 3:22, 4:1, 14, 18), the
Bible never referred to Jesus as baptized with the Holy
Spirit. Pache asks a Patinent gquestion as regards this:
"Since the baptism of the Spirit 1is 1linked with the
believer’'s position in Christ, how, indeed could the
Saviour have been immersed in Himself or united to His own
body?" (1954:72).

Howard claims that Christians are never commanded to
be baptized in the Holy Spirit. If the baptism with the

Spirit were

... a vital and integral step in the Christian
growth, it is inconceivable that no New Testa-
ment writer nor Christ Himself, would ever
exhort us to be baptized or to seek such a
baptism with the Spirit. The reason is

simple: We are not commanded, as Christians

to seek something which has already taken place
in our lives (1973:37-8).
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Stott (1975) agrees with Howard when he explains that the
New Testament authors assume that their readers already
have the Holy Spirit (Rom. 5:5, I Thess. 4:8; I In. 3:24;
4:13), this is why the recipients of the epistles are never
commanded to received the Holy Spirit.

The Evangelicals define baptisma Spiritus as "that

work whereby the Spirit places the believer into union with
Christ, and into union with other believers in thes body of
Christ (I Cor. 12:13)" (Euns, 1989:266). Centering his
argument also on I Cor. 12:13, Chafer says: The baptism of
the Holy Spirit is "being placed by the Spirit in organic
union to Christ"” (1945:74). Stott, like the Evangelicals,
therefore discerns two baptisms: the real and the symbolic.
Water baptism depicts the washing away of sin and the
bestowal of the Holy Spirit, the wvery thing that takes
place at conversion when the Holy Spirit is given (1975).

Cunningham (1960, I) believes that the Scriptures

present baptisma aquae as a sign and seal of spiritual

blessings. This symbolic character, asserts Cunninghanm,
was however lost by "the Popish principle of opus
operatum,” that is, having inherent power or efficacy
lrrespective of faith {Cunningham, 1960, I:203).
Cunningham observes further that the proof that baptism
confers grace is often based on the testimonies of the
third, and the fourth centuries church fathers, rather than

the Bible.
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Ryrie (1965) proposes four reasons why the issue of
Spirit baptism is confused today. These are - the lack of
proper understanding of the distinctiveness of the church
to this age; the over-balance on the doctrine of water
baptism which often obscures the doctrine of Spirit
baptism; the association of Spirit baptism with tongues
multipliegs the confusion; and, Spirit baptism 1is often
confused with Spirit infilling.

Although Wolson (1976) proposes that Spirit baptism
occufrad once and for all at Pentecost, and so was never
repeated since then, many other Scholars like Ryrile (1965)
would disagree with him. To Ryrie, the Characteristics of
Spirit baptism are: :

I. It is limited to th&s age

(a) Theologically, the body of Christ to which
Spirit baptism joins a believer (I Cor.
12:13), depends on the resurrection and
ascension of Christ, and is distinctive of
this age.

{b) Biblically, Spirit baptism is not mentioned
in the 014 Testament, and before the
ascension of Christ, 1t was still future
(Acts 1:5 cf 11:15-17). Like wise the work
of the Holy Spirit as baptizing in the
milliennium is not mentioned in the

Scripture i
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I1. It is universal among all bellevers in this age.

{a) I Cor. 12:13 uses aorist tense. All in the
Corinthian church - spiritual, or Carnal,
were baptized in the Holy Spirit. Note the
occurrence of "all".

{(b) Eph. 4:5 states that there is "“one Lord,
faith ... Dbaptism". All these belong
together. All
Christians who accept Christ as Lord through
similar faith asre Spirit baptized.

(c) Christiang are never exhorted to be baptized
in the Holy Spirit.

III. It is repeated each time a pérson is converted
but is experienced only once by each believer.
The aorist tense of I Cor. 12:13 indicates an
unrepreatable experience. Again the experience
of Cornelius (Acts 10:46) indicates a fresh
baptismal work of the Spirit at conversion.

IV. 1t is a non-experiential work of the Spirit. It
could happen unconsciously, though experience
could result. |

V. It is the work of the Holy Spirit (1965:75-8;
1986:363).

Euns (1989:266-7) arques along the same line with Ryrie.

The claim of Richardson (1958:110) that "at water

baptism, a person is initiated into the sphere of the
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operation of the Holy Spirit" is countered by Moody
(1981:313):

fepentance with faith is the one thing

always associated with baptism in the Spirit.
Speaking in tongues, water baptism, and laying
on of hands, are at times present, but

each is at times not mentioned, in the..Acts

of the Apostles, wherein the Spirit is received.

On another page, Moody asserts:

Baptisma includes both faith and immersion
but 1t is faith that is the controlling princi-
ple, The confession of faith may even in an
irregular way lead to salvation without
immersion in water, but immersion in water does
not lead to salvation without the confession

of faith in the saving event of Christ's death
and resurrection. It is the act of God in the
complex of factors in baptisma ... that saves,
but the one factor that controls all the rest
is faith. Without faith none of the poten-
tialities of the other acts become actual and
potent (1981:466).
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Moody then concludes that the gift of the Spirit (Lk.
11:13; Jn 3:34; Acts 2:38; 8:20; 10:;45; 11:17) though
closely associated with water baptism cannot be chained to
this act. It also occurred thrcugh the laying on of hands,
and the invoking of the name of Jesus Christ in the book of
Acts. "Slavery of the Spirit to Sacramental rituals is not
the faith of the New Testament" (1981:447).

Opposing the wview that tongues 13 the evidence of
Spirit baptism, Walvoord (1986:120-1) gives the following
points: :
i. It is the least of all spiritual gifts, and least

effactive in proclaiming the Gospel.

11, 1%t is not a reguired sign of Salvation, hence was
given to only a few Christians.

I1I. It 1s not a proof o©f spirituality; the
Corinthian's church which exercised the gift most
seems least spiritual.

IVv. It is not an inseparable evidence of the baptism
of the Holy Spirit. Every Christian either he
spoke in tongues or not is baptized by the Holy

Spirit.

Walvoord having postulated that Spirit baptism occurs
at the time of one's conversion, 1indicts the Pentecostals
of refusing to submit their tongues to scientific test. He

claims that the tongues could be scientifically tested if
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the Pentecostals will allow their tongues to be taped-
recorded, and played separately to several individuals who
claim to have the gift of interpretation. Identieal
translation of such tongues "would be a scilentific
demonstration of the genuineness of speaking in tongues”
similar to that of the day of Pantecost (1986:120).

Walvoord then ventures into possible explanations of

the contemporary Pentecostals tongues' speaking:
|

I. Much of the tongueé are by psychological means
and not supernatural inducement.

II. In case of real 1apguages spoken in tongues, the
tongues c¢ould be Iinspired by satan. This
explains why some peocple speak horrible
blasphemies against God in their tongues.

I1I. It could be genuine, though such cases are few.

Bruner (1970) observes that the Pentecostal
pneumatology revolves on experience, and not so much on the
doctrine of the Holy Spirit. It centers on the crisis
experience of the full reception of the Holy Spirit. It
does not trouble itself with Pauline or Johannine teachings
on the Spirit paraclete (e.g. Rom. 8; Gal. 5; Jn. 14-~16
etc.), but on the Lucan description of the descent of the

Holy Spirit in Acts. ;
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Bruner states that the Pentecostals agree with the
Evangelicals on nearly all doctrinal issues except in their
pneumatology: their insistence on the baptism of the Holy
Spirit as a subsequent experience to salvation and its
subsequent gifts. e

Lyvon (1979) on his part examines parallel accounts in
the book of Acts on experiences with the Holy Spirit that
bring out the terms used for baptism in the Holy Spirit.
Lyon'sg observation can be classified into three - the terms
used 1in relation to: the activity of the Father, the
'activity' of the Holy Spirit, and the activity of the
believers, in baptism with the Holy Spirit. From the
perspective of God the Father, He "poured out on" and
"gave" the Holy Spirit to the believers. From the
perspective of the Holy Spirit, He "fell upon”, and "Came
upon" the disciples (Acts 1:8; 10:44-46), From the
perspective of the disciples they "received” and were
"filled" with the Holy Spirit. Lyon therefore concludes
that the above five terms from the book of Acts are used
for the gsame experience. o

In his own observation, Howard (1973) says baptism of
the Holy Spirit may be Semﬁntic: people may be using
different terms for tﬁe saﬁe thing. To clear this
confusion, Howard suggests that Paul's method should be
employed -~ that 1is, find Qutlwhat the Bible says on the

|
issue (Gal. 4:30). “Unless we start with the Scripture, we

|
|
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run the grave risk of arguing .solleiy ori the basis of
experience or logic, neither cof which is adequate. The
objective Word of Gaod is ocur only final court of appeal"
(1973:30~31}. By implication Howard here calls for an
objective standard to evaluate the on going debate on

_ |- o
Pentecostalism. _ O

Mather (1984) observes that the Pehtecostals éra:now
engaging their critics in apologetics. The Pentecostal
apologists see the argument that thers is no command in the
.'Epistles that Christians should be baptized in the Holy
Spirit, as a weak argument. Their reply to this is that
the Epistles never made such a command to be baptized in
the Holy Spirit because it was part of the normal Christian
initiation and the writers of the Epistles would have
assumed that everyone had recelived the power of the Holy
Spirit. The Pentecostals argue further that the lack of
such a command to be baptized in the Holy Spirit deces not
negate Spirit baptism. This is because neither is there
any command in the Epistlies that a person should be
baptized in water, yet the Church does it.

Mather (1984) states further that many Pentecostals no
longer accept tongues as the initial evidence of receiving
the baptism of the Holy Spirit. On the terminologies of
charismatic experience, Mather points out that terms such
ag "baptism of the Spirit”, "the gift of the Holy Spirit",

"the promise of the Father"”, "being filled with the
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Spirit,"” ete. are all used inferchangeabiy by the
Pentecostals for the same experience, The first term,
"baptism of the Hely Spirit", has c¢ome under severs
criticism: that as it is used, it makes some Christians
first class, and others second-class Christians. This has
led some Pentecostals to coin a new phrase, "being released
in the Spirit", for this Pentecostal sxperience.

Kildahl (1972) 1in a psychological research of
glossolalia concludes that tongues speaking results from
hypnotism. Each expectant of Spirit baptism must trust his
leader. Kildahl believes that every glossolaliast has a
close relationship with a leader who is helping him to
receive the baptism of the Holy Spirit. The leaders who
teach others how to speak 1in tongues just add some
unintelligible syllables together to form "tongues”. And
since the linguists who worked on some recorded tonques by
Kildahl could not interpret any of the tongues, Kildahl
concludes that glossclalia is learned from the leaders who
themselves use unintelligible tongues. Kildahl's work
succeeds 1n showing that much of what passes for
glosseplalia is psycheological.

Hoekema  attempts a theological evaluation of
"tongues". According to him: '

I. It cannot be proved with finality that the

miraculous gift of the Spirit, which include

tongues, are still in the church today.
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II. That every believer must seek a post-conversion
Spirit baptism has no basis in the Scripture.

II1. The theclogy of Pentecostalism erronecusly
teaches that a spiritual blessing must be
attested by a physical phenomenon.

iv., Implicit in Pentecostallism is a kind of
subordination of Christ to the Holy Spirit which
is not in harmony with the Scripture.

V. The theology o©f Pentecostalism tends to create
two levels of Christians: those who have the
baptism of the Holy 3pirit and those who have
not. And I_

V1. the theolcgy of Penfecostalism implies that the
church has been without adequate power, without
full 1light, and without a full-orbed Christian
experience from the end of the first century to
the beginning of the twentieth century (1966:103-

20). . |
Culpepper (1977) examines the passages which 1link

baptism with the Holy Spirit in the New Testament. He

categorizes the texts into the predictive, historical, and
didactic passages,. Under the predictive passages,

Culpepper has Matt. 3:11; Mk. 1:8; Lk. 3:16; Jn, 1:33; and

Acts 1:5. All the passages look forward to Pentecost.

Acts 11:16 is historical, and here, baptism in the Holy

Spirit occurs simultaneocusly with conversion. The only

i
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didactic passage on Spirit baptism is I Cor. 12:13., It is
this last passage that gives the theological interpretation
of Spirit baptism. All the passages cited ahove thel
predictive, the historical, and the didactic passages -
employ the same Greek preposition, en. There is,
therefore, no Justification in insisting that the
preposition means "with" in the predictive and the
historical passages, but "in" in the didactic passage. En
could mean "in", "by", or "with". This shows that I Cor.
12:13 could mean "Christ (the subject) baptises the
believer (object) with the Spirit (element) into His body
{(purpose)" (Culpepper, 1977:60-1).

Unger examines tha various Bible verses often quoted
to support the doctrine of speaking in tongues. He then
arrives at the following five conclusions:

1 Tongues today stand unsupported by the testimony
of the general stream of historical, biblical,
Christianity. The argument here is that speaking
in tongues ceased about 100 A.D because they are
no longer needed by the church.

I1 Tongues today are manifested practically, and
universally, as unsound doctrine. Where
competent Bible teaching is done tongues do not
occur. Where experience rather than the Bible is
taught and made the basis of belief, errors

occur,
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III Tongues today are a major source of division and

misunderstanding in the Church.

v Tongues are not incentive to holiness or true

spirituality.

A Tongues run the risk of dinviting dJdemonic

deception and despoiling (1971:148-60).

Chafer distinguishes baetween the use of Baptd and
Baptizo. The primary meaning of Baptd is to dip, and it
involves two actions -_thatlof putting in, and that of
taking out. Baptizd howeve; primarily means enveloping
"within an element and so to become subject to that
element, It implies only the putting with no reference to
removal” (1948, VI:40-1). The secondary meaning of baptizo
is to bring an object under the influence of another quite
apart from any physical enveloping. The difference pointed
out by Chafer is significant. Baptd implies a temporary
immersion or dipping. The thing dipped or immersed is
removed again. The term baptd 1s used only three times in
the New Testament. These are in Lk. 16:24; Jn. 13:26; and
Rav. 19:13. Baptizd, however, implies a permanent
immersion. "By the Spirit baptism into Christ the believer
is joined permanently unto the Lord" (1948, vI:41). |

Udoisang (1986) tackles the issue of speaking in
tongues as the only indisputable sign of being baptized in
the Holy Spirit. He points out that a biblical case cannot

be established for this "indisputable sign" of tongues.
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Udoisang then concludes that tongues is not the only, and

not aven,

the standard sign of receiving the Holy Spirit.

After examining some of the biblical texts often

adduced by the Pentecostals to support Pentecostalism,

Obaje, proposes a seven point rebuttal of the Pentecostals'

demand for tongues as the evidence of Spirit baptism,

Thesa are:

I.

II.

II1.

Iv.

The prophecy of John the Baptist concerning the
baptism by the Messiah does not include any
slight hint that glosgolalia shall be the
avidence (Matt. 3:11).

In +the promise made by the Lord himself
concerning Spirilt baptism, glossolalia was not
mantioned as the initial physical evidence (Acts
1:5).

The initial thedry of the contemporary
Pentecostalism cannot be supported genuinely from
the miraculous and unigque experience in Acts,
Paul's doctrinal statement regarding Spiritual
gifts clearly reveals that the glift of tongues is
not for all believers (I Cor. 12:4-30).

Speaking 1in other +tongues 1is a widespread
phencmenon among non-Christians. Consequently,
it cannot be a genuine gign that one has recelved

the baptism of the Holy Spirit.
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VIi. There are many saints of God throughout the
history of the church including this day that
have not spoken in other tongues. And
VII. 1t i3 not stated anywhere in the entire New
Testament that speaking in other tongues must be
or could ba the initial physical evidence of
Spirit baptism (Cbaje, 1986:8-11).
Sanders briefly distinguishes between the baptism of
the Holy Spirit and the infilling of the Holy Spirit. He
observes that the two are opposite in meanings. He writes

thus:

By the baptism, wWwe are put into the element.
3y the filling, the element is put into us.

By the filling, the Spirit i3 in us. This
Spirit baptism as in water baptism, is

initial, and so far as 'clear Scripture state-
ment is concerned, is never repeated. On the
other hand, the filling may be repeated or may
never be ecxperienced (1340:65).

In his book, Lught (1981) suggests that the confusion
éurrounding the concept of the baptism of the Holy Spirit
between tha Pentecostals and the non-Pentecostals 1is partly
but not totally Semantic. He observes that many times when

the Pentecostals speak of the baptism of the Holy Spirit,
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they actually mean the filling of the Holy Spirit.

To end this section, Stott's (1975:9-10) advice will
be examined. In the preface to this edition, Stott
suggests three area on which all Christians should agree as
basis for further discussiqn on the i1ssue of Spirit
baptism. These are that: i

I. truth is cbhjective. "All our traditions all our
opinions, and all our experiences must therefore
be submitted to the independent and objective
tegt of biblical truth.”

II. Christ 1is central. In theory and practice,
Christ should be the centra of our faith. Any
doctrine that teaches that something must be
added to Jesus should be rejected for the one
that acceptas the sufficliency of Christ alone.
And |

III. life is diverse: Christian sxperience may not be
the same for all. "If we will but renounce the
desire to imprison each other in straight -

jackets, we shall find a new freedom and a new

fellowship in the God of abundant diversity."

2.8 Exegetical Study o©on Spirit Baptism in the New
Testament

2.8.1 _ _ © The Gospelg

Spirit baptism was only predicted in the Gospels

(Culpepper, 1977). The accounts by all the Gaspel writers_

i
oL
L
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on John the Baptist's prophecy in this regard are

identical. Both Matthew and Luke state: autos humas

baptisei en pneumati hagid) ... (Matt. 3:11; Lk. 3:16).

Even in Mark where the preposition en is omitted in some
manuscripts, Metzger (1971:74) observes that the "over-
whelming weight of Greek manuscript evidence ... supports
the reading with en. _

Oepke (1964) sees en pneumatil hagio; as instrumental.
That is, baptism is a mean of bestowing the Holy Spirit.
The clause can therefore be translated: "with the Holy
Spirit". Harris (1978), however argues strongly that the
dative is locative. He suggests that with the exception of
I Cor. 12:9, en has a local sense when used with baptizo in
the New Testament. If this argument is walid, then the
phrase can translate: "in +the Holy Spirit". This
researcher is persuaded that the dative here is locative.

The autos ... baptisei in Matt. 3:11; Mk. 1:8; and Lk.

3:16 refers to ho erchomenos, that is, the Messiah.

Baptisei depicts a future event (Robertson, 1934). It
could be classified as a "progressive future", If such a
classification i1s wvalid (Burton, 1976), though this is
doubtful, then the work o©of the baptizer with the Holy

Spirit, ho opisd ... Icannou ... erchomenos, that is, the

Messiah, will denote the i1dea of progress in future time
(Dana and Mantey, 18953). The clause can then ba

translated: "he who comes after me ... will continue to

i
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baptise you with the Holy Spirit". The 1lmplication of this
syntax is that baptism with the Holy Spirit i3 not an event
for only a day - the actiwvity 13 continuous. Since such a
classification is however doubtful, the continuity of the
Messianie spirit baptismal ministry could better be argued
from another text. _

The work of tha Messiah as the one who baptizes with
the Holy Spirit is also highlighted in John 1:33. The
writer of the Fourth Gospel employs participle to convey
this message. Dana and Mantey (1953:231) in their CGresk
grammar bock classify this type of the use of the
participle as periphrastic, "In the present tense, the
periphrastic construction marka more clearly the durative

force" Stott (1975:23) observes that:

This use aof the present participle is time=-

less. It describes not the single event
of Pentecost, bubt the distinctive ministry
of Jesus: "this is he who baptizes witn

the Holy Spirit.n

The force of the participle here i3 that the Messiah will
continue to baptize in the Holy Spirit. The early church
later identifies Jesus as the expected Messiah who gives
the Holy Spirit (cf Acts 1:4-5). The work of Jesus as the
bestower of the Holy Spirit did not end on tha day

-of Pentecost but rather, will continue
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throughout the Church age.
Both Matthew and Luke include in thelr narratives that
the Messiah will also baptize with purl (Matt. 3:11; LK.
3:16). Beasley - Murray (1984) observes that in these

words, pneumati hagioikai puri, is the two-fold work of the

Messiah summarized: the redeemer and the judge of mankind.
The Messiah i1s the redeemer who also bestows the Holy
Spirit on mankind. And he is the judge who is figured as
baptizing with fire. Fire could be used for refinement and
consuming judgment. For the people of God, 1t will be
their refinement for the kingdom as feoretold in Mal. 3:1ff.
For the wicked, it will be with consuming power as in Mal.
4:1. The baptism of the Messiah as bestowing life and
judgment is picked-up and developed further in the Epistles
(e.g. Rom. 6). Jesus later developed this idea of baptism
as Jjudgment (Mk. 10:38, 39). Many Bible scholars
understand this text as a reference to Jesus' imminent
cruclifixion. Commenting on the Lucan parallel of this
text, Luke 12:49, 50; Morris (1974) observes that the
thought of baptism here refers to the thought of the cross.
Both to baptisma and to poterion are ugsed interchangeably
in the two texts. The cup refers to bitter suffering
{Matt. 26:39, 42; Mk. 14:36; Lk. 22:42). Richardson
{1958:180) points out that: "There 1is the deepest
gsignificance in Jesus' conception of hig death as baptism,

and one that could and must be shared by his disciples (MK.
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10:38f; Lk. 12:50)."

It could be summarized from the fore-going that John
the Baptist predicts, not the baptism of Jesus, but that of
the Messiah, a baptism of eleansing and judgment. This is
because John had no c¢lear notion of the Messiah as
corresponding tc Jesus Christ. The early church later
applied the prophecy to Jesus;

The Gospel of John has many references on the bestowal
of the Holy Spirit by Jesus. Barrett (1978:88), correctly
observes that "All the Johannine statements about the
Spirit are thrown into the period after the death and
resurrection of Jesus ... by simple future tenses (cf Jn.
14-16)." In all these passages, Jesus presented Himself as
the one who will pour out the Holy Spirit on mankind. In
John 14:16, the two verbs employed regarding the endowment

of paracletos are erotesd ("I shall ask"), and dosei ("He

will give"). This paraclete referred to as the Spirit of
Truth in wverse 17, could only comeé when JesSus goes away
{Jn. 16:17). This implies that the work of the Holy Spirit
in the believer "is a consequence of the sgaving work of
Christ and not something separate from 1it" (Morris,
1971:663). It is worthy to note that the functions
asgigned to the Holy Spirit in John 16 are else=-where 1in
this Gospel assigned to Jesus (14:20; 15:4,5,; 7:14; 13:13
of 8:14). Probably, this is why the Holy Splirit is here

called another Paraclete (14:16). Barrett (1978) believes



124

that both allon and paracleton may be taken ags adjectives

and we may accordingly translate: He will give

{a) another Paraclete, or

(b)) another to be a Paraclete, that 1s, another who

comforts.

The first translation will imply that Jesus Himself is
Paraclete (c¢f I Jn, 2:11). "The context suggests
continuity between the offices of Jesus and the Paraclete”
(Barrette, 1978;461).

John 3:5 is an important text to this research. It is
very controversial. Tasker (1960) observes that the text
cannot refer to John's baptism. This is because as a
Pharisee, Nicodemus would not have submitted to John's
baptism (cf Lk. 7:30). Tasker, therefore subscribes to the
view that the phrase "of water and of the Spirit" is a
reference to Christian baptism "in which cleansing and
endowment of the Holy Spirit are both essential elements"
(1960:70-71). Bruner (1970) observes that since the
preposition ex appears only before hudatogs and not before

pneumatos, hudatos and pneumatos therefore refer to the

things that take place at the same time. The aorist
subjunctive passive, gennéthég confirms this singularity of

time. This suggests that baptisma agquae could be a carrier

of the Holy Spirit. Tillich (1963) is of this view when he
gays: "the Spiritual Presence cannot be received without a

sacramental element" (1963, 3:122). The sacramental
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element in this interpretation is the water of baptism.
Bultmann (1931) concludes similarly on water as a Carrier
of the Holy Spirit (cf Acts 2:38; 9:17f). Bultmann
believas that it i3 in the bestowal of the Holy Spirit at
water baptism that the church sees the specific difference
of its baptism from that of John (cf Acts 19:1-6; Mk. 1:8).
Water and Spirit according to this interpretation, brings.
about rebirth.

Although Barrett believes that Christian baptism is
often but not always, the means by which the Holy Spirit is

conferred on the individual in the New Testament, he points

ocut that:;

Only if washing with water signified and
was accompanied by the acticn of the Spirit
could Christian baptism introduce one into
the Kingdom of God. That is, John niether
ignores nor repudiates the Christian rite,
but sees it as a rite that is separate in
meaning, an outward sign that is separate
from its inward reality (1978:209).

This shows that it 1is possible to interpret "water*
without reference to baptismal rite. One observes,
therefore, that scholars disagree on the sacramental import

of Jn. 3. While scholars such as Tasker (1960), Bruner .
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(1970) and Craig (1939) see serilous sacramental interest
here, others 1like Dodd (1911), Burge (1987), and Dunn
(1970) deny any sacramental import or reference in the
Fourth Gospel. Burge argues that if the writer of the
Fourth Gospel was interested in the sacraments, he would
have recorded either or both +4the baptismal commission
or/and the upper room meal. But both are absent in this
Gospel.

Burge (1987) points out that if one accepts that there
i1s a relationship between baptism, 1f the "water" here
points to it, and the reception of the Holy Spirit, there
will be a problem in discerning the relationship. A group
of exegetes maintains that the Spirit is here subjected to
the water, hence water 1is the carrier of the Holy Spirit.
Chrysostom is an example of this interpretation. Another
group says that Spirit can be dissociated from water as a
saecond experience. The Holiness and the Pentecostal
theology follows this wview. For the Pentecostals, water
indicates Salvation and the Spirit indicates Spirit
baptism. Yet another group sees the Spirit here as
indicating faith. Hence, both baptism and faith are thus
co-joined for rebirth. Exegetes such as Clement of Rome,
Juatin, and Vellanikal are examples of this interpretation.

Are the pneumatological passages of John 3 and 6
sacramental at all? Herbert Klos believes that here, the

wrlter of the Fourth Gospel is calling the people back to
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the proper conception of the Sacraments as means of grace
(in Burge, 1987). Barrett (1978) and G. MacCregor (in
Burge) however see the texts as critical of the imbalanced
view of baptism and the Eucharist {(cf Paul's discussion on
sacramental abuse in I Cor. 10 and 11). The eucharist
discussions in John 3 and 6 are therefore negative and
corractive.

Some other scholars such as Bultmann (1951) posit a
Johannine disdain for Church sacraments. To explain the
possible sacramental passages, Bultmann adduces that the
texts are redactional corrections to conform John's
gsoteric doctrine of union with Christ to the traditional
use of the Sacrament. Bultmann's view can however ba
countered by saying that: John did not entirely ignore the
sacraments (cf 1:32£€; 3:26; 4:1); Mark and Luke did not
record the baptismal commission; the argument on
redactional addition are hypothetical; and the use of
symbol by John does not exclude his appreciation for the
material expressions of this unién: baptism and the Lord's
Supper (Burge, 1987).

Ryrie {1976) points out an interpretation which states
that "water" here can be interpreted according to the
rabbinic usage of the Hebrew word TPH "a drep of semen”, to
mean physical birth. If "water" has this meaning here, and
kai is taken to mean "and", then the phrase would mean - a

man must first be born physically and then, spiritually
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(cf vﬁs. 8—12: I Jn. 3:9; I Pt. 1:23).

Morris (1974) proposes that "water" and "Spirit" can
be taken together to mean "a Spiritual Seed". Thus, it
implies that a man must be born, not of earthly but
spiritual semen. Ryrie (1976) suggests further that
"water” can be taken to mean (a) the word of God, as in
John 15:3; or (b) it could be a synonym for the Holy Spirit
and may be tranglated "by water, even the Spirit." Barth
(1969, 1Iv:121) states that "In this irreversible order a
step 1s taken, a critical synthesis made in which the
second member totally explains the first, absorbs it, and
thus completely replaces it."

Burge believes that both hudatos and pneumatos of John
3 are anarthrous and are governed by a single preposition
ex. "Here we probably have a hendiadys in which both terms
signify a single concept" (1987:166-7). |

The type of relationship that water has to the Holy
Spirit cannot be conclusively proved from Jn. 3. One thing
is however undeniable -~ that the emphasis here is on the
Holy Spirit and not water, as the only reference to water
there 1s in v.5. It 1s convincingly clear from passages
such as John 4:14, and 7:38, 39 that water is a times
metaphorically used by John to represent or typify the Holy
Spirit, but the relationship between the two 1is not

portrayed further.
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John 20.22 posits that after His resurrection, Christ
breathed on Higs disciples and gave them the Holy Spirit.
Barrett (1978:570) states that it "does not seem possible
to harmonizea thils account of a speclal bestowing of the
Spirit with what is contalned in Acts 2 (c¢f Lk. 24:48f;
Acts 1:48f)." Culpepper (1977:65) enumerates threa
possible approaches to interpreting this text:

(a) that at this time the disciples received a new
1ife in the Spirit, but that it was not until
Peritecost that they received the endowment of
power from on high;

(b) that the bestowal of the gift at this time was
provisional, a mere anticipation of the decisive
gift of Pentecost; or

{c) that each group of the New Testament writings
must be interpreted from the context of its own
perspective: Lucan writings from the perspective
of Luke, and Johannine writings £from the
Johannine perspective. Since John records that
Jesus has promised the Spirit (Jn. 7:37-39,
14:16-18, 26; 15:26; 16:7-15) but gives no other
fulfilment of this promise, it is likely then
that John 20:22 is John's eguivalent o¢©f the
Pentecost.

This researcher is only persuaded with the second

interpretation. The c¢ircumstances surrounding this



bestowal.bf the Holy Sﬁirit differs radically from that of
the Pentecost. It 1is therefore, likely that the event in
John 20:22 was a filling with the Spirit for power until
the regularized relationship of the Spirit began at
Pentecost. b

o John 3:22 presents an interesting acdount of the wafef
baptismal activities ¢f Jesus. He spent time in the land
of Judea making and baptizing converts (3:26 cf 4:1). The
writer of this account attaches an editorial comment (4:2),
explaining that it was Jesus' disciples that did baptilise,
not Jesus Himself. This account, 1f compared with the
post-resurrection commission of Jesus to His followers to
make disciples by baptizing and teaching converts (Matt,
28:19), a conclusion, then, 1g arrived at: Jesus finds it
suitable to delegate the task of ritual baptism In water to
others, while He most likely reserves the task of baptizing
others in the Holy Spirit exclusively for Himself.

One may conclude from the study of the Gospels fhat
the issue of the endowment of, or the baptism in, the Holy
Spirit, is futuristic and was only fulfilled after the
resurrection of Christ, This prediction first given by
John the Baptist is recorded by the four Gospel writers as
beling affirmed by Jesus. If John 20:22 i1s not regarded as
a fulfilment of this promise, then, other New Testament
books should be studied to find out thig fulfilment. If

there are things of value discovered in this study of the
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accounts of thé Gospel writers pertaining to the baptism in

the Holy

(a)

(b)

(c)

(d)

(e)

Spirit, they are:

that there 1is something called "the baptism in
the Holy Spirit", .
that Christ is the authentic baptizer here,
that the work of Christ as the baptizer continues
for a designated period, probably the church age,
and

that the element for this baptism is the Holy
Spirit. It is further discovered that
followlng the analogy of using water for the Holy
Spirit (e.g John 7:38,39), and the compariscn of
John's baptism in water with Christ's baptism in
the Holy Spirit, there seems to be a conscicus
effort to 1ink water with the Holy Spirit,
especially by the Fourth evangelist. The link is
symbolic - water is used to symbolize the Holy
Spirit. It is probably an outward sign of the

inward grace. The ritual, which is water baptism

is delegated to the disciples of Jesus, but the -

reality which is Spirit baptism is probably -
exclusively retained by Jesus Christ. Before the
Pentecost, water baptism possibly looked forward
to the giving of the Holy Spirit (¢f Ezek. 36:25,
27), the reality of which i1s possible only

through the death and ressurection of Jesus
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| Christ. Both the ritual baptism  (water baptigm)
‘and the real baptism (Spirit baptism) ~ ~ appear to
be mandatory for a wcould be bhellever’ in the

Gospel accounts.

2.8.2 The Acts of the Apostles:

The book of Acts contains the records of the historj;c
fulfilment of the predictions on Spirit bhaptism given 1in
the Gogspels. There seemg to be an attempt by the writer of
both the Gospel of Luke and the Acts of the Apostles to
make Spirit baptism a bcontinuous acts in both books. Luka
24:49 closes with an instruction from Jesus that the
disciples should wait in the cilty (Jerusalem) until they
are given power from on high, while Acta 1:4 resumes the
narration by saying that the disciples assembled together
as commanded by Jesus, Again, thé'prgdiction of Spirit
baptism (Matt. 3:11; Luke 3:16; Mark 1:8; John 1:33) 1is
picked up by the writer in Acts 1:5 that as John baptised
with water they would ba baptised with the Holy Spirit ou

mota pollas tautas hmeras. Acts therefore records some

Instances of this baptism (Stott, 1990).

In explaining the incident of Pentecost, Peter points
out that it is a double fulfilment of both the promises of
the Father (1:44; 2:16) and of the Son, Jesus Christ (1:5
of 2:33). The promise of the éather to give His Spirit to

His people was renewed through Jesus Christ. It was on



133
the day of Pentecost that this gift of the Holy Spirit wag
permanently poured out on the disciples of Jesus. Thisg
promised Spirit, 1s dispensed, as predicted in the Gospel
accounts, by Jesus Christ, after receiving it from the
Father {2:33). Stott, in comparing Acts chaptera 1 and 2

makes thig wvalld observation:

The glft of the Spirit is synonymous with

Wwhat has earller been termed the promise

of the Spirit' (1:4; 33, 39), "the

baptism of the Spirit" {1:5) and "the out pour-
ing of the Spirdt" (2:17, 33) (1690:25).

Macgregor (1954), in his exegesis'of Acts 1:5 observes
that the immediate fulfilment of this Spirit baptism as
found in Acts 2 is gquite apart from any specifically
Christian baptigsmal rite. This observation 1s impeortant.

However, in Acts 2:38, Peter adds another dimension to
the issue of the reception of the Holy Spirit when he says:
"Repent and be btaptized and you will receive the gift of
the Holy Spirit". Stott (1990) argues that there cannot be
repentance without faith: "the turn from sin being
impossible without the turn to God (cf vvs. 41, 44)." The
proposed order in verse 38 seems to bhe repentance, baptism
forgiveness of sins, and reception of the Holy Spirit. The

study of the other Spirit baptism passages in Acts howaver
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suggests that in the historical records, no particular
ordar 1s followed (Smith, 1970).

The next important passage to this study in Acts is
in chapter B. This is the Samaritan experience. To Obaje
(1986:29) this is an undisputable prove that Spirit baptism
comes after regeneration: "They were converted by Philip,
rejolced owver their salvation and partook of the water-
baptism, yet far remcved from +the baptism in the Holy
Spirit". Peter and John came to bestow this gift upon
them. The Samaritan experience is therefore, a two-stage
experience which should, however, not be used to prove tha
Pentecostal claim of Spirit baptism as a second blessing
because of its abnormality. Bruner (1970), on the other
hand argues that the Holy Spirit was withheld from the
Samaritans to teach the vital connection of water baptism
and the gift of the Holy Spirit. Dunn (1970), however
disagrees with this. To him, the Samaritans were never
Christian before the coming of Peter and John to them,
therefore, they could not be said to have a two-stage
experience of salvation first, thenh Spilirit-baptism later.
He adduces the following polnts for this:

(a) the Samaritans were expecting a mythologlcal

Mesgiah, someone different from Jesus Christ;

(b) they were under the emgtional i1influence rather

than a calculated decision to trust Christ for

salvation. This is probably why Luke describes



(c)

(d)

(e)
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their response to Simon with precisely the same
word as he uses for their response to Philip -

Proseichon ( 8:6, 11 ff). This suggests that

their reaction to Philip was for the same reasons
and of the same quality and depth as their
reaction to Simon (vvs. 6-Bff).

The word used for their faith, Pisteuein cannot
bear the full weight usually put on it. As used
in this passage, it probably signifies the
acceptance of a disclosure rather than commitment
to it. When Pisteuein governs a dative object
(except perhaps Kurios or theos), it signifies
intellectual ascent to a statement or proposition
rather than commitment to God (24:14; 26:27).
The ascent of the Samaritans at this time
therefore does not deserve the name Christian;
Since the same word Pisteuein, used for the faith
of the rest of the Samaritans is also used for
the faith of Simon, Luke probably intends to show
his readers that their faith was as spurious as
that of Simon;

in the New Testament, the possesaioh of the
Spirit is the hallmark of the Christiah, and it
is important to note that the critical factor of
this narrative is the Spirit's absence from and

coming to Samaritans. And



have developed because of the racial and
religious animosity between them ang the Jews
from Jerusalem, They, tharefore, Could not make
a full commitment because they lacked a right-
hand of fellowship from the Jews. Peter and John
who were Jews, gave the Samaritans this right
hand of fellowship.
This researcher Supports Dunn's argument, for it does not
Seem probable that anybody without the Holy Spirit could be
designated a Christian,
Obaje (1986) Posits that the Spirit was withheld by
God from these Samaritans ti11 the coming of the
representatives of the Jerusalem church to over-rule the
Separation that could have existed between the church in
Samaria and the church in Jerusalem. For before then, they
were enemies (cf Matt 10:5-6). But Stott (1971) believes
that any argument that Philip did not teach Properly or
that the Samaritans did not believe Properly, and so the
apostles had to Supplement Philip's teaching or improve the
Samaritans' understanding should be dismissed. This
incident elucidates Luke's conception of the progress of
the gospel: The message having been preached in Jerusalem,
then Judea, is here shown to be taken next to Samaria (cf
1:8-9). Whatever the argument, one thing is Clear, that

the Holy Spirit was received by the Samaritans, not before,
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nor at water-baptism, but by the laying on of hands after
water baptism (8:17). | |

In Acts 10 and 11 is the record of the Spirit-baptism
of Cornelius and his household. When explaining this
gpecial incident to other disciples, Peter racalls the
prediction of John the Baptist, and concludes that it is a
Spirit baptism (11:186). The picture here is that of
conversion-initiation: the making of a Christian. The
Spirit-baptism is not a second blessing. It is an
insupportable assumption to say that Cornelius was
converted before Peter’'s arrival (Obaje, 1986). Relating
the incident later, Peter says that Cornelius told him how
he had seen an angel who told him to send to Joppa and
bring Simon called Peter by which Cornelius and his
household would be saved (11:13-14). This suggests that
God used Peter to bring about the conversion of Cornelius
and his household (cf 15:7). The Spirit fell on Cornelius
while Peter was vet speaking of the forgiveness of sinsg
which every believer receives (10:43f). Peter had not said
anything of the gift of the Spirit but rather of helief and
forgiveness. Dunn comments here: "The natural implication
is that Cornaelius at that moment reached out, in faith, to
God for forgiveness and received, as God's response, the
Holy Spirit (cf 11:17; 15:9), not instead of the promised
forgiveness but as the bearer of it (Gal, 3:2f)" (19?0;80).

When the Judean Christians heard that God had given the

: @i
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gift of the Holy Spirit to Cornelius, they concluded that
God had granted life-giving repentance to the Gentiles

{11:18) - that is, the gift of metanoiav eis zoen.

Corneliua and his househald, having exhibited the saving
faith were thus given the Spirit of forgiveness and
cleansing (15:9 cf 10:43; 11:17; 15:7)}. Stott (1990)
observes that Peter's message to Cornelius was "marvelously
comprehensive" - it contains the whole Kerygma, Peter
concludes after the Spirit fell on the household of
Cornelius that since God had given them the Holy Spirit,
which is the reality, they could therefore not be denied
the sign which 1s the water baptism. Another thing to
observe in this account of Cornelius' conversion - apart
from the thing peinted out above, that here conversion and
Spirit baptism cannot be separated - is that this pattern
differs from the pattern found in the account of the
conversion of the Samaritans. The Spirit baptism took the
spectacular form it took, as on the day of Pentecost in
order to open the door for Gentiles to enter the Church.
The Judean Christians rejoice on hearing of the Cornelius
experience, not because he and his household spoke 1n
tongues, but because God has granted salvation to the
Gentiles (11:18).

The last important incidence of Spirit baptism in
Acts 1s found in Chapter 19 verses 1-7. Dunn (1970) 1in a

thorough analysis points out the possible intexpretations
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of this passage. The first interpretation is that the
twelve disciples in Ephesus were Christians before Paul
fbund them. But they were Christians who did not "receive
the Holy Spirit" when they believed. The second
interpretation 1s +that +the +twelve disciples were not
Christians but only became Christians after encountering
Paul (Marshall, 1980). These two interpretations are
diametrically copposed - argument against the first is an
argument for the second interpretation. And any argument
for the first interpretation is an argument against the
second interpretation. The argument often proposed to
gupport the first view is that Luke describes thogse found
in Ephesus as Mathétai (disciples), and since this term is
used technically to describe Christians by Luke (e.g Act
6:7; 9:19,28; 21:168), the disciples must have been
Chrigstians. There, however, sceems to be an oversight in
this argument. Whenever Luke employs the term Mathétai for
Christians, he qualifies 1t with either hoi as in hoi

mathetail en Ierousalém (6:7), "the disciples in Jerusalem”,

or with ton as in Kai t8n mathetdn (21:16), "and some of

the disciples”. But the use of Mathetai in Acts 19:1 is

different. It is tines mathetali. It may be translated

"certaln disciples”, or "some disciples”. This implies
that they did not belong to the disciples in Ephesus. This
is reinforced by their ignorance of basic Christian

matters. Dunn suggests that Luke probably uses this
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construction to show their lack cf relation to the church
at Ephesus. For Paul, 1t is impossible for anyone without
the Holy Spirit te be a Christian (Rom. 8:9) "the absence
of the Spirit therefore indicated that they had not even
begun the Christian 1ife" (1970:86). Stott supports this
conclusion when he asserts that "if they were anybody's
disciples, they were disciples of Apollos and of John the
Baptist. This probably explaings why Paul went right back
to the very essence of the gospel - he explained to them
that the Messiah had come and that they should believe Him
(vs 4). It was after these thatzh'?certain disciples”
believed Paul's message and they were baptized. And it was
only when they received the Holy Spirit that they could be
properly called Christians. The first interpretation is an
attempt to prove that Spirit baptism is subsequent to
salvation; the second, an attempt to prove a one state
pattern of conversion cum Spirit baptism,.

But ancther problem attends this second interpretation
that the "certain disciples" of Ephesus became Christians
only after encountering Paul. The bone of contention is -
did the "certain disciples" hecome Christians as a result
of their faith in Jesus Christ, or the water baptism they
had, or the laving on of hands by Paul? That is, by which
of these three acts was the Holy Spirit bestowed on them?
. Those attempting to prove that water-baptism bestows the

Holy Spirit on believers argue thus:
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dhen Paul learned that they had not received
the Spirit, ne immediately inquired after
their baptism, not their falth, and not

any ether ceremony, Moreaver, although the
twelve were mathetal and their essential
lack was tne Spirit, Paul did not simply 1lay

hands on them but first ba tised th
Tar0taT p 1em (Dunn,

Dunn {(1970) observes that the laying on of hands here (vs.
6), 1s the climax of a single ceremony: the water baptism.

Alan Richardson's comment is alse valuable.

Thus, faith in Christ is inseparable from
baptism, and this faith is itself the result

of the operation of God's prevenienl grace,

or of the Holy Spirit, before ever the
candidate can come to baptism at all (cf 1 Cor.
12:3). PBaptism apart from faith would have
been incomprehensible to the mind of the
apostelic church ... again it have been
unthinkable that there should have been sincere
believers who were not baptized, except for
those who were awaiting the opportunity of
baptism (1958:347..348}.

This passage, therefore, presents both faith, and water

baptism as being so closely related that they cannot be
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separated. To the early Christians, converts were baptized
immediately they belijeved s0 that the faith cannot be
separated from the water~baptism: True repentance angd
conversion was demonstrated by submitting to the rite of
wataer baptism, as an outward demconstration of an i1inward
grace. The refusal to submit to water-baptism may be the
evidence of a lack of sincere conversion.

This passage (Acts 19:1-7), is very unique. It is the
only passage where persons already baptised, even with
John's baptism, were again rebaptized. The case of Apollos
is dinstructive here. He also knew only the baptism of
John, and needed only fuller instruction about the way of
God (18:25f). But he differed from the twelve mathetal in
one crucial respect: "he already possessed the Spirit
{(18:25)" (Dunn 1970:88). Appolos was therefore, not re-
bhaptized; his baptism by John, though inadequate, was
raecognized,

Dunn (19270) contends that in Acts, the relation
between the gift of the Spirit and water - baptism is
particularly confusing - sometimes sharply contrasted (1:5;
11:16), sometimes quite unconnected (2:4; 8:16f; 18:25),
sometimes in natural sequence (2:38; 19:5f), sometimes the
other way about (10:44-48). The study of the book of Acts,
therefore, does not offer a definition of Spirit-baptism
but a description of the fulfilment of the promised baptism

of the Holy Spirit (Richards 1985). The Pentecost account
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of Acts 2 does not show that the first 120 disciples (1:5)
were re-baptized either before or after their Spirit -
baptism. Qepke (1964) asserts that it i1is beyond any
question that there is a close relationship of water-
baptism and the reception of the Spirit. In few cases, the

Pneuma hagion wag imparted prior to water baptism (Acts

10:44ff; 18:25f), but in the majority of cases, 1t was
imparted either at water baptism or shortly after - wards

(Acts 2:3; 8:16f; 9:17f), and often by the laying on of
hands. There 1s however, no clear pattern in the book of
Acts for Spirit baptism, but "the gift if present justifies
the rite of water-baptism, and there is no suggestion that
baptism with the Holy Spirit makes water baptism
unnecessary or irrelevant" (Williams, 1950:20). It 1is
therefore difficult to argue from the bock of Acts for

single pattern of Spirit baptism.

2.8.3 The Pauline Epistles

In studying the Pauline conception of Spirit -
baptism, it is a truism that a person's methodology will
likely affect his study of Pauline theology on the Holy
Spirit. For example, if one starts tackling the question
of baptism with I Corinthians 15:23, it can be argued that
Paul's_view of baptism is magical. If on the other hand,
. one glves a.central emphasis to I Corinthians 1:14 - 17, it

can be argued that Paul gave no weight whatsoever to
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baptism. And if one starts with Romans 6:1-11, one will
likaly end up with a deeply mystical view of baptism (Dunn,
1970). To forestall any of these fallacles, the present
researcher intends to study Pauline writings
chronologically (Dunn, 1970; Kummel, 1966). Bunn
(1970:104) cbserves that:

é

Since Paul can speak of baptism with no
mention of the Spirit and faith (e.g Ron
6:4), of faith with no mention of the Spirit
and baptism (e.z I Cor. 15:1-2}, and of the
gift of the Spirit with no mention of faith
and baptism {(e.x II Cor., 1:21-22), 1t is...
mizleading to sgpeak of M"baptismal contexts®
(or of 3pirit or faith - contexts for that
matter)., What we want are the conversion -
initiation contaxts, whatever elements are
present or absent.

This researcher intends to study some key passages that
have to do with Christian conversion - initiation to find
out which elements are present and which are absent.

In I Thessalonians 1:5-9; 2:13, the elementa in the
conversion - initiation spoken cof here are: the Word
preached, the response of faith, and the Holy Spirit. It
is possible that the reception of the Spirit is hera

closely linked with the reception of the Word (cf wva. 6).
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In I1I Thessaloniang 2:15ff, the two elements are agaln
mentioned in relationship to salvation: The Holy Spirit
and faith. It is important to note that water - baptism is
entirely absent in Paul's epistles to the Thessalonians.
"The call and the Word, the Spirit and belief are the
important elements in conversion - 1initiation in what are
probably Paul's earliest writings" (Dunn, 1970:106]).

Galatians 2:16-21 1is a conversion - initiation
passage, Justification is the underlying theme, and faith
is the means to receive this justification and live out the
life of Christ. In Galatians 3:1-5,14, Paul argues that
the Holy Spirit is received by the exercise of faith which
the message of Christ stirs up (3:2). "Faith alone is the
critical factor on the human side in the conversion complex
which here revolves round preaching, faith and the Spirit
(Dunn, 1970:108-9). The word baptizein appears for the
first time in 3:27, but it makes better sense to start
reading from verse 23. The Galatians were en Christoi

Iesou (vs. 26) because they were baptized eis Christon, and

as such, had put on Christ (vs. 27). There 1s a general

agreement among biblical scholars that christon enedusasthe

is a metaphor (Lightfoot, 1957). There 1is an apparent
illusion to the baptismal robes in this verse. Building on
this generally accepted fact, that "putting on Christ" is

a metaphor, Dunn (1970) argues strongly that eis Christon

ebaptisthete must also be taken as a metaphor. The reasons
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for this assertion are:

(a)

(b)

(e)

(d)

there 1s a wvery close connection between verse
27a and b. This caiis for taking the phrases as
alternative and interchangeable expressions for
the same reality: To be baptized into Christ is
to put on Christ. The sense is disrupted if one
is taken as a metaphor and the other as a literal
description of a physical act,.

The context rewvolves round the contrast between
the old covenant and the new covenant; between

sonship kata sarka and sonship kata pneuma

(4:28f). In the first covenant the relationship
with God 1s through the law which is entered into
by an ocutward, physical rite. The second covenant
is through the Spirit of Christ, and 1s entered
into by an act of believing. '

Paul draws his contrast between circumcision and
baptism. He points to the cross and
resurrection, to failth and the Spirit.

God 1s the subject of the action denoted by

ebaptisthéte as a comparison with I Corinthians

12:13 and II Corinthians 1:21 shows. It is God
who incorporates into Christ, and He does this by
baptizing en pneumati. This new relationsghip

(Gal. 6:15) is referred to as birth kata pneuma

(4:29), And finally, while baptizesthal eis ton
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cnoma refers to the baptismal rite, baptizesthal

eis Christon is the figurative way of describing

the act 0of God which puts a man "in Christ™ {(cf
Rom. 6:3, I Cor. 12:13) {(Dunn, 1970). It is
migleading to equate the two phrases,

In summary, to be bkaptized into Christ is the same as
putting on Christ. But this does not make ritual baptism
a "mere symbol"”. Water-baptism hag its role in cenversion-
initiation. The emphasis seen so far implies that water
baptism is to be understood as an expression or act of
faith.

The study of Paul so far points out that in his early
writings, the correlatives of the Spirit and faith were the
dominant themes in his thought about conversion-initiation.
There is no thought of a subsequent coming of the Spirit,
and baptizein appears only once as a metaphor for entry
into union with Christ which is otherwisa called
conversion.

I Corinthians 1:10-17 is another conversion-
initiation passage. The baptism discussed here is water
baptism. Dunn (1970) posits that to baptize into a name
(vs. 13) is to baptize into allegiance to the person named,
and he indicates that baptism in the name of Christ is the
formal act wherein and whereby the baptisand gives himself
te Christ. Barrett (1971:47) agrees with this assertion

when he says that the phrase egd ebaptisthen eis to onoma
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Paulou (vé. 13 - this obviously means the same thing as egd
de Paulou in verse 12) indicates that "it is under the
authority of Christ that the baptism takes place, and also
that the person baptised becomes the property of Christ, is
entered, as it were, to his account”. In verse 17, Paul
points out that as important as water baptism is, it is not
at the heart of his practice, namely preaching the gospel.
Here, Barrett observes that "It is difficult to avoid the
conclusion that this verse reveals at least a relative
disparagement of baptism" (1971:48). Paul spoke 1less
favorably of baptism here probably because 1t caused
division among the Corinthian Christians. Preaching 1s
more important to him in affecting conversion (cf Rom.
1:16). Barrett believes that I Cor. 6:11 addresses the
issue of water - baptism but may be interpreted as the Holy
Spirit being given at baptism, He however argues that
since the Hely Spirit listed last in this verse is in fact
the agent of sanctification (Rom. 8:8f; Gal. 5:22-5), and
is connected with justification (Rom 8:4; 14:17), Paul is
not giving an order of conversion experience. Barrett
therefore posits that the Corinthians were convinced by the
work of the Spirit and simply expressed the faith already
created in them through water-baptism. Whatever way this
verse is explained, water-baptism is definitely so closely
related to the gift of the Spirit that conversion-

winitiation camnot be completely without one of them
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(wWwilliam, 1950). The phrase baptizesthal eis ton Mousen (I

Cor. 10:2) 1is a midrashic allegory. Barrett quoteas
Lietzmann with approval as saying that we must not attempt
to explain "into Christ” on the basis of a supposed Jewish
formular "into Moses". This is partly because there is no
such Jewish formular, It is probable that Paul coins it
{Barrett, 10971). Adams however finda a point of contact
between "baptism into Moses” and "baptism into Christ". He
peoints out that none of the two baptisms is a baptism by
water: in fact, water never touched the Israelites who
passed through the Red Sea. None was a physical baptism.
However, as the Jews came under Moses' thorough controlling
influence as a result of the stupendous miracle wrought by
Yahweh 1n which He made the Israelites pass through the
sea, Christians are also under the controlling influence of
Jesus which is exercised through the Holy Spirit given by
God (Adams, 1980).

The last and the most important text to this study in
Paul's letters to the Corinthians is I Corinthian 12:13.

The wverse states gar heni pneumati hemeis pantes eis hen

soma ebaptistemen ... Kal pantes hen pneuma epotisthemen.

Richards (1985) believes that this text defines Spirit
baptism. Certain scholars such as Barrett (1971) argue
that the baptism here 1s water baptism. They explain that
this verse teaches that the Holy Spirit is bestowed on all

Christians at water - baptism. It is also said that it is
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this water-baptisﬁ which incorporateg the baptisand into
the body of Christ. Other scholars such as Stott (1975)
take this verse to refer specifically to Spirit baptism:
the baptism in the Holy Spirit. Dunn (1970:129) puts this

assertion succinctly when he says: "Paul is thinking of.

baptism in the Spirit; he is not speaking about water at_'

all”, This is the seventh and the last occurrence of the

expression in the New Testament: "baptized with <the
Spirit". The other occurrences are in Matthew 3:11; Mark
1:8; Luke 3:16; John 1:33; Acts 1:5 and 11:16. Since the
same phrace is used in the texts Jjust guoted and I Cor.
12:13 that means that the same baptism is being referred to
in all these passages . The use of the word hémeis in I
Cor. 12:13 rules out the argument that it is a simple
reference to the day of Pentecost, for neithe; Paul nor the
Corinthians were there to share in the event itself., Yet,
Paul and the Corinthians have also been baptized in the
Holy Spirit. Richards (1985) explains this point when he
says that the baptism o¢f the Spirit which began at
Pentecost is a continuing work of the Holy Spirit. Each
individual who believesgs in Chrigt experiences the baptism,
for it is the work of the Holy Spirit by which he joins us
with Christ and with one another as the members of a
spiritual body. There are two emphatic repetitions of

words in this verse-pantes and hen. "All" appears as "all

baptized"”, and "all made to drink". Paul deliberately
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contrasts "all"” with "cne", which appears as "by .one
Spirit", "into one body”, and "of one Spirit". What Paul
1s doing here i1s underlining a common experience of all

Christians: The fact +that <they all possess the Holy

Spirit, Baptism of the Spirit 1is therefore not a .

subsequent experience enjoyed by gome Christians. In all
the seven occurrences of the expression "baptized with the
Spirit", the preposition en appears. This same grammatical
expression should be translated unifermly as either
"baptized in the Spirit", or "baptized with the Holy
Spirit". It is not proper to translate it as "baptized by
the Spirit" in I Corinthians 12:13 and as baptized with the
Spirit" in the other six texts, the preposition en should
ba translated uniformly in all the seven taxts.

Stott (1975) rightly points out that every kind of
baptism has four parts - the subject, the object, the
element, and the purpecse. O0ften the element is introduced
with an en and the purpose with an eig. At times, one of
the parts may be so obviocus that it may have to be supplied
by the reader (Stott, 1975). If I Corinthians 12:13 is
compared with the remaining six Parallel texts (e.g. Matt.
3:11), one unaveidably concludes that the baptizer is Jesus
Christ. The phrases: "we were all baptized"', and "we were
all made to drink of one Spirit (I Cor. 12:13)"' are
equivalent expressions. John 7:37 and fellowing also

agrees with I Corinthians 12:13 that it 1is through Jesus'
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death and resurrection that we are made to drink of the
Holy Spirit. The "element" in the baptism is therefore the

Holy Spirit. The dative eni pneumati just as the dative in

the other six texts that speak of "baptized with the Holy
Spirit", is locative. The purpose of this Spirit baptism
ig introduced by eis which has the sense of motion towards
- or into some goal. The goal of this Spirit baptism is
incorporation into the Body of, or union with Christ (cf
Gal. 3:27) (Dunn, 1970). For Paul, to become a Christian
and to become a member of the beody of Christ arae
synonymous. According to Griffith-Thomas, baptism of the
Spirit is the initial work of the Holy Spirit in uniting
believers to Christ and to one ancother in Him (Actg 2:33;
Gal. 4:6), It is worthy to note here that since the 1I
Corinthians 12 which affirms that all were Spirit baptized
(vs. 13), assumes that not all spoke in tongues (vs 30), it
is difficult to make glossolalia a touchstone for Spirit -
baptism (Parker, 1988). In fact, it is alsc difficult to
biblically prove Spirit baptism to be subsequent to
salvation.

The study of Paul’'s letters to the Corinthians reveals
that the Holy Spirit is received at conversion, and that it
is the presence of this Spirit that makes a person a
Christian, a member of the Body of Christ. Paul's emphasis
in these letters 1s on the Holy Spirit which every

Christian has, without confusing the Spirit baptism with
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water-baptism. The relationship between the two baptisms
are not revealed in these epistles.

In Paul's letter to the Romans, the most important
passage to this research is 6:1-14. Scholars split on how
to interpret i1t. 8Some scholars such as Bruce (1963) see 1t
as a baptismal passags. This school believes that the
passage depicts what happens when a person is baptized in
water. This wview is highly sacramental., Others such as
Richards (1985) disagree sharply with this. This second
school argues that the baptism here is not a ritual baptism
in water, but rather, Spirit baptism: the act of God
through Holy Spirit whereby Christians are united so
completely with Jesus in Hisg death and resurrection. Water
baptism 1s only seen as the symbol of this real and only
one baptism. An exegetical study of the passage however
supports the second school of thought to an extent. It is
important to note that the subject of Romans 6 i1is not
baptism but death to sin and the life which follows it (vs.
1). This theme of death to sin and 1i1fe to God i=s expanded
in the following thirteen verses. To drive home his point,
Paul uses three metaphors: that of water baptism; that of
plant cultivation; and that of crucifizxion. All the three
metaphors are pointing only to a reality the new life made
possible in Christ. If "baptized unto Jesus Christ (vs 3)"
is taken to mean "Baptized intc the body of Christ" (cf I

Cor. 12:13), then, Paul would be understocd here as



154
referring to that act of God. by which believers are
baptized in the Holy Spirit in order to be members of the
body of Christ. But it seems better here to take vss. 3.
and 4 together. In that case, "baptized into Christ ...
into his death" will be the same thing as "buried with him
by baptism into his death". S8ince thosa who contest vs 3,
baptized into Christ, agree that atleast vs 4 refers to
water-baptism (Dunn, 1970), it would be more logical for
them +to accept that the two verses refer tc the same
incident. If, however, vs. 3 1is taken as referring to
Spirit baptism while vs. 4 is taken as referring to water-
baptism, the exegete ends up seeing Paul closely relating
the bestowal o¢f the Spirit with water baptism. The
researcher sees the clossness of the thought in vvs 3 and
4 as recommending the view that the two verses address the
game thing. But this thought of burial with Christ cannot
be separated from the thought in ws. 2: "We who died to
sin". The verb in vs 2 is used in this instance to point
to a definitive act in the past, Murray (1968:213) believes
that "what the apostle has in wview 13 the once-for-all
definitive breach with sin which constitutes the identity
of the believer”. If vs8 2 is taken as the basis for
interpreting the verses that follow it, then the baptismal
incident narrated in vvs. 3 and 4 will be seen as an
illustration of the realilty o¢f the believers death 1in

Christ. Paul believes that hisz audience would understand
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his illustration: because they were all baptised in water.
He thus draws upon their experience to point out its
spiritual truth.

The second illustration of the life which a Christian
has is found in vs 5. The word translated "cojoined" or
"united" in some versions of the Bible is the Greek word
sumghutea. It could be a horticultural metaphor, and so
mean "planted together"”, if the word is seen to be taken
from Sumghutea (Moulton and Milligan, 1982). It could also
be a biological imagery of physical and natural growth
which, for example, "unites in unbroken wholeness the
broken edges of a wound or bone". In that case, it would

derive from sumphuomai which means to grow together

(Liddell and Scott, 1972:667). The union of Christians
with Christ will therefore be like the grafting of a branch
unto the main stem so that they become one, or 1like the
healing of a wound, so that the body is whole (Dunn, 1970).
In this case, vs 5 will read "for if we have been grafted
in him in a death 1like his ...". This metaphor is
conveying the same information as conveyed by the
illustration of water-baptism.

The third metaphor is that of crucifixion (vs. 6).
The verse says "our old self was crucified with him". This
illustration, like the first two, points to the complete
break of ties with the old creation (Gal. 2:19; 6:14f; I

Cor. 5:14f, 15). The things pointed out above are divine
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activities, which can be accomplished only by the power of
the Holy Spirit. It is logical therefore to conclude that
water baptism as used here is partly a metaphor, just like
the other two metaphors.
But to maintain that water baptism is exclusively used
here as a metaphor will lead to the other extreme. Water

baptism could be seen as closely related to newness of

life. It could be a means and step of commitment to
Christ. In fact in the early church, converts were
baptised immediately they believed. This makes it

difficult to know where one ends and where the other
begins. Paul definitely does not hold a low view of water
baptism. It would do more justice to the teaching of Paul,
however, to accept that conversion initiation remains
incomplete until water baptism take place. The willingness
to submit to water baptism is a sign of genuine conversion:
"the outward action would never have applied where the
inward invisible grace is absent"” (Hodge, 1976:236).
Another important text that will be examined is Paul's
statement in his letter to the Ephesians that there is "one
baptism (4:5)". This verse seems to poise a problem since
this research has consistently affirmed that there is
something called Spirit-baptism (e.g John 1:33) as Separate
from water-baptism (Matt. 28:19). Like many of the already
considered texts, scholars differ on the interpretation of

this "one baptism”". Taylor (1965) states the first three
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availlable interpretations of this phrase. Tha first ig

that it refers to the rite of water baptism which is an
initiatory ceremony for admission into the Christian
community (Miller, 1931). Wood (1978:56) explains that
this water baptism "symbolizes identification with Christ
in hisg death and resurrection, sealing with the Spirit, and
incorporation into the body of Christ". The second school
interprets the "one baptism" as the Spirit baptism. This
view does not assert that water baptism is superseeded but

rather emphasizes the fact that i1t was now received a

- richer significance from the saving work of Christ and the

bestowal of the Holy Spirit. A proponent of this view is
Wuest who, while commenting on the "one bhaptism” in this

text, says:

It cannot refer to the rite of water baptism

It cannot refer to the rite of water baptism
becausa the entirs contaxt is superanatural
gven to the faith exercised by believers in
appropriating salvation. It means "one
placing into". That means in response to
our act of faith, we were placed by the Holy
Spirit into the body of which Christ is the
head (1953:96-97).

Wuest therefore proposes this translation for Ephesians

4:4"60
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There 13 one body and cne Spirit, even as
also you were called in one hope of your
calling, one Lord, cne faith, one placing
into, one Sod and Father of all, the one
above all and through all and in all (1853:97).

Despite this brilliant explanation by Wuest, 1t i3 very
unlikely that the "one baptism" referred to here is the
Spirit baptism, Or else, how can the "one Spirit”
mentioned in vs 4 be explained? If thae baptism in vs 5
also refers fto Spirit baptism, it would amount to a
duplication.

The third school sees thisg phrase as referring te a
second blessing subsequent to salvation. It is seen as an
additional gift of the Holy Spirit. The Wesleyan
theologians any many Pentecostals follow this
interpretation. This interpretation is highly improbable
because the seven great things mentioned in Ephesians 4:4-6
are the things that unite all the cChristians. If this
phrase 1s taken as referring to the baptism of the Holy
Spirit as a subsequent blessing, then it will refer to what
some, but not all Christians have. This violates the
logical thought of Paul. The last school seeg tha "one
baptism" here as referring to both the water baptism, and
the Spirit baptism. Spirit baptism is used here, not as

subsequent to, but as simultaneous with, salvation.
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Criswell (1974) sees water baptism as the real baptism,
because 1t is the physical baptism. To him, Spirit baptism
is only a symbol of water baptism. Pache in disagreeing
with Criswell that water baptism is the real bvaptism,
posits that both water baptism and Spirit baptism "are so
bound together that Paul could state in reality that there
is only one baptism" (1975:203).

This researcher believes that the "one baptism (4:5)"
is the water baptism. This does not negate the fact that
every Christian also possesses the Holy Spirit. The issue
of the endowment of the Hely Spirit has been dealt with by
Paul in his phrase that affirms that there is "one Spirit"
(4:4). Paul is probably not trying to say here that water
baptism confers the Holy Spirit on one, neither is he
saying here that water baptism signifies Spirit—baptism..
All he does here is to assert that the two experiences
exist: There is one Spirit, there 1s one water baptism.
Here, more than in any other place, Paul elevates water
baptism. It is the one wvisible baptism that binds all
Christians together. There is therefore no
ground for anybody tc refuse to be baptized in water, nor
is there any ground in the Bible to underplay the
importance of this rite.

The last Pauline text that will be examined is found
in Titus 3:5: "According to his mercy he saved us, through

the washing of regeneration and renewing of the Holy Spirit
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which he poured out upon us richly, through Jesus Christ

our Saviour"., Scholars disagree as to what is meant by

"the washing of regeneration”. Hiebert (1957) points out

two such interpretations:

(a)

(b}

that it is a reference to the regenerating work
through the Word of God. Paul is said to have
pcinted out earlier (Eph. 5:26) that the church
is cleansed "by the washing of water with the
HWord". In some other places, "the Word" is
pointed out as the instrument or means of
regeneration (I Pet. 1:23; James 1:18). As "the
Word" is applied to the heart, regeneration 1s
brought about through the Holy Spirit.

Other scholars, however, take the "washing of
regeneration" as a reference to water baptism.
Hiebert (1957:70-72) suggests that 1if it is taken
as water baptism, it should be seen as the

outward sign of the inner reality. He however

. confesses that "the two are never separated".

Thisg researcher supports the second
interpretation. It is more probable that the
reference herse is to water baptism. This 1s the
ocutward manifestation of an inward grace, and the

two are hardly separatable.

On the washing of regeneration and renewing of the

Holy Spirit, "two grammatical constructions are possible.
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One is to regard both Palingenesias and anakainoseos as

dependent upcon the word loutrou. With this construction,
regeneration is further described as the renewing of the
Holy Spirit - both pointing to the same act. The other
construction says that dia governs both the "washing of
regeneration” and the "renewing of the Holy Spirit". Two
facts emerge out of this construction. The facts are that
the renewing work of the Spirit begins at regeneration and
continues throughout the life-time of a believer (cf Eph.
5:26; Rom. 12:2) (Hiebert, 1957). Despite the plausibility
of the second construction, this researcher in inclined
towards the first construction: That both the regeneration
and the renewing of the Holy Spirit refer to the same act.

Paul' pneumatology points out unmistakably that a
Christian receives the endowment of the Holy Spirit from
God at conversion ( Rom. 8:9). This conversion -
initiation which begins with man's faith in the atoning
work of Christ completes only with the rite of water-
baptism. It is foreign to Paul that there could be an
unbaptized Christian. Water-baptism, therefore, according
to Paul, can be regarded as the final lap of conversion

initiation.

2.8.4 The Petrine Epistles

The last text of great importance to this study is

found in I Peter 3:21 which reads: "and this water
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symbeolizes baptism that now saves you also - not the
removal of dirt from the body but the pledge of a good
conscience toward God." The text relates water baptism
directly to salvation and God ("that now saves you ...
toward God"). By implication it relates baptism with the
bestowal of the Holy Spirit. This work of reconciling
people with God 15 earlier said to be the purpose of
Christ's death {3:18) and resurrection (3:22). This Christ
event is so important that without the resurrection of
Christ, there could neither be Christian baptism nor
salvation. Lenskl (1966) sees in this text, Peter's
asgertion that water-baptism saves. But he expands the
meaning of "the water of Baptism" to include not only the
rite of baptism but also the preached word of God which
leads to the baptisands' conversion. The baptisands’
accaptance of the gospel is thus seen as culminating in
water baptism (¢f Eph. 5:6; Matt. 28:19). By this, Lenskl
(1966), while taking serious the claim that at water-
baptism God confers salvation on the baptisands, balances
this view by saying that such a person must have also been
ministered to properly through the preaching of the word of
God. Dumn (1970), while agreeing that baptism sawves, calls
attention to the clause: "not the removal of dirt from the
body". This, he believes, is saying that it is not the
outward aspect of baptism that saves, but "the pledge of a

good conscience" that one gives toward God i1in water
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baptism. By this, Dunn sees baptism as an outward act, or,
a pledge of submission to God. Following this 1line of
argument, water-baptism is seen, according to I Peter 3:21
in two aspects: as a rite which cleanses the body, and , as

an expression of man's eperot@ma to God. 1Its ability to

save 1is closely bound to its usefulness
in helping man to express his submission
to God.

There is no doubt, even with only this verse from I
Peter, that this apostle closely links'salvation, and by
implication, the reception of the Holy Spirit with water
baptism. There 1is however no general concession on the
precise type of the relationship.

Apart from Peter that does not specify clearly the
connection between salvation and the reception of the Holy
Spirit (which is another term fof Spirit baptism), it is
unmistakably clear from both the Lucan and the Pauline
writings that the one cannot exist without the other. To
Luke, the household of Cornelius were recognized as
Christians when they received the baptism of the Holy
Spirit. The "Certain disciples" 1in Ephesus were not
Christians till the Holy Spirit came upon them. This is
consistent with Pauline theology when he asserts that
whoever does not have the Holy Spirit of God is none of His
own (Rom. 8:9). It is the presence of the Holy Spirit that

puts a person in the body of Christ. To the Gospel
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" writers, this Spirit baptiesm is the prerogative of the

Messiah, who 1is constantly referred to as the baptizer.
This Spirit baptism is not an activity that took place only
once in history but a continuing activity of the Christos,
by which every Christian is made a member of His body. By
implication, this activity, having begun at the beginning

~of the church, on the day of Pentecost, is peculiar to the

Church age. The idea of a Christian that has not been

baptized in the Holy Spirit, is therefore foreign to

the New Testament.

2.9 Summary

Two approaches to the study of concepls are pointed
out here: the philosophical and the religions épproaches.
A point of agreement belween the two schools 1s the
importance of taking the context 6f concepts seriously
while defining them. It is also pointed out that there are
both secular and religious concepts of evaluation. It 1Is
suggested that while the phenomenoclogical approach to
defining human experience 1g dimportant, +the biblical

approach is needed for an objective evaluation of every

phenomenon of Christian experience. Recent researches have

shown that there are many influences on human 1ife styles.
The religious influence is one of the most important ocnes.

This Chaptexr also demonstrates that Splrit pessession

is a common human experilence. It ig not limited to only
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the Pentecostals. The history of modern day Pentecostalism
shows that the experience is not limited to Africa. Again
two theories of Spirit baptism are pointed out: that it is
subsequant to, or, 1t 1s syncronomous with salvation.
Finally, in the exegetical study of the Spirit baptismal
passages in the New Testament, the records of the Gospel
writers present the experience as a prediction. There is
no constant pattern of the experience in the Acts of the
Apostles’' account, The Pauline accounts suggest a link
between conversion and Spirit baptism. There seems to be
no Justification, therefore, for separating conversion
initiation from Spirit baptism. The Petrine passage,
however, appears very difficult to interpret. It shows a
link between water and Spirit baptism. If water 1is
accepted as the carrier of the Holy Spirit, then this
epistle would be the proof text for 1it. This

interpratation is however questionable.

, T W
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 CHAPTER 3

RESEARCH PROCEDURE

}3.1 Introduction
This chapter focuses on the methodology employed for
the research. The chapter describes the research design,
the population, the sample for the study, the research
instruments, and the statistical analyses used for the

study.

- . 3.2 The Design

The research is a survey of the understanding of the
church members and the church ministers of the Pentecostal
denominations in Oyo State, on the concept and
manifestations of Spirit baptism. The population for the
study was divided into sub-groups. fie church members, the
church ministers, the men, the women, and each of the
denominations in the population formed a sub-group,
Comparism of the views of these groups was then made as the
researcher deems fit.

To gather data for this study, the researcher used
three instruments: the questionnaire, oral interview, and
personal observation. Two sections in the questionnaire
were reserved for only the church ministers - one of the

two sections was for all the church ministers who attended
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theological schools. The remaining sections of the
guestionnaire were filled by all the respondents to the
guestionnaire. The oral interview was administered only to
the heads of the Pentecostal denominations selected for the
study in Oyo State, while observations were carried out in
gome assemblies that belong to the selected denominations,
during theilr worship services.

In the way reported above, the research gquestionnaire
provided devices which brought out needed information used
for analyses and hypotheses’' testing. The data collected
from the oral interview and the result of the observations
carried out supplied answers to the remaining research
questions which are not included in the research

hypotheses.

| 3.3 The Population

To a statistician, the population of any study refers
to all the subjects of the research (Butler, 1962). In
this study, it is all the Pentecostal churches in Oyo
State. The research population is discussed here in ths
following sub-groups:

(a) The heads or the leaders of all the Penteccstal
denominations in Oyo State. These people were
interviewed individually since they are expected
to have a proper understanding of the beliefs of

their individual denominations on Spirit baptism.



(b)

(c)

(4)

(e)
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The church ministers from all the Pentecostal
denominations in Oyo State. This set of people
were asked to complete the questionnaire designed
for this study. Since these ministers are
responsible for teaching the church membhers the
Word of God, and 1leading or guiding their
congregations on religiocus issues, this
researcher is convinced that these church
ministers |
understand the teaching of thelr dencminations on
Spirit baptism, properly.
The church members from each of the Pentecostal
churches in Oyo State.
Men and women in all the Pentecostal churches in
Oyo State, church ministers included, were
divided intec two distinct sub-groups according to
their gender. The responses of the two sub-
groups were compared later.
The last sub-group of the research population is
made up of all the congregations (churches) in
all the Pentecostal denominations in Oyo State.
The special services often held for invoking the
baptism of the Holy Spirit upon the expectants,
that is, those anxious to have the Pentecostal
experience, were observed by the researcher on

the spot.
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However, since the target population of this study is
too large to reach every individual in it, and the
geographical spread of the churches is tco vast to be
covered within the time of this study, sampling of the

population wag resorted to.

i 3.4 Sample for the Study

Best (1970) and others support the use of sampling to
study a large population. To select the samples for this
study, this researcher used, stratified, random sampling,
It was stratified in that the Pentecostal churches were
grouped along the denominational, zonal and sex lines. It
was random in that any of the denominations, the local
churches, the c¢hurch members, and the church ministers,
stood equal chances of being selected for the study. The
sampling procedure is as follows:

{a) This researcher arbitrarily decided to select and
study four denominations. To select the
denominations studied, +the 1list of all the
Pentecostal denominations in Oyo State that are
members of "The Organisation of the African
Independent Churches (OAIC)}" was collected from
their national secretary, Pastor Sam Babs Mala.
The names of other Pentecostal denominations
known to this researcher, which are big but are
not memhers of the QAIC were then added to the

list collected from Pastor Mala. The names of
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all the Pentecostal denominations thus discovered
were numbered serially. To select only four
denominations from this list, ballot papers egual
in number to that of the complled Pentecostal
denominations in Oyo State, were used. Only four
of the ballot papers had "Yes" written on them.
All the others had "No". Having done this,
students from a nearby school were asked to help
draw the 1lot. Before drawing the 1lot, the
students were allotted numbers to match the ones
serially given to the listed Pentecostal churches
in Oyo State. The individual numbers of the
students that plcked "Yes" were ugsed to trace the
names of denominations with those numbers on the
list. Only the four denominations so picked were
then used for this study,.

For a fair representation of the sample, OCyo
State was zoned into three: Ibadan, Oyo and
Ogbomoso. Ibadan zonag comprised of Ibadan, its
villages and Ibarapa local government areas. Oyo
zone was made up of Oyo town, 1ts wvillages, and
Oke Ogun. Ogbomoso zone included Ogbomoso town
and its villages including Otte and Oko. In each
zone, the l1ist of all the churches were collected
from their sgecretariats. Such churches were
grouped according to their denominational

affiliation. They were then serially numbered,
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From each zone, eight churches were drawn by lot
with two churches coming from each denomination.
To draw the 1lot for sach denomination in any
zona, equal number cof ballot papers with the
number of the churches in a particular
denomination were provided. "No" was written on
all the ballot papers, except two which had "Yes"
on them. Students from a nearby school were
invited to help draw the 1o0t. To do this, the
numper of the students involved in drawing the
lot eguated the number ©of the congregation of
that particular denomination in the zone for
which the 1lot was drawn. These students were
assigned serial numbers, beginning from "OQ1",
The assigned numbers of the two students that
picked the ballot papers with "Yes” were used to
select the churches identified with these numbers
on the zonal 1list of the denomination at stake.
Since there were three zones, six congregations
were thus randomly selected from each of the
salected Pentecostal denominations in Oyo State.
This left the researcher with 24 churches as his

sample.

For each of the 24 cdngregations selected for the
gtudy, 16 church members were again selected.

The selection this +time was stratified into
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men/women subgroups. In each congregation, eight
men and eight women were selected by lot. First,
prior permission was sought from the clergymen in
each of the congregations covered in this
research. On an appointed date, the researcher
or his assistant, with the help of the clergyman
in a particular congregation, divided the church
members into two sub-groups: the men and the
women. Ballot papers amounting to the number of
the people in each sub-group were given to them.
In each sub-group, all the ballot papers had "eh"
written on them, while only eight of the ballot
papers had "ah" written on them. In each
congregation, eight men and eight women were
produced by 1lot. These were the people who
picked the ballot papers with "ah" written on
them. Summed up, in the 24 congregations, 384
people were produced from the churches. This,
broken down, were 192 men and 192 women. These
people, divided according to their gender, formed
another sample for this study.

Two congregations were selected for on the spot
observation, using the coincidental technique.
The technique was coincidental in that the
researcher only carried out his observations in
the first two Pentecostal Churches he came

across. The churches belong to two of the four
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denominations selected for this study.

(a) The colncidental technique was also used to
select the 27 church ministers for this study.
The church ministers from each of the selected
denominationg in Oyo State that came across this
researcher, were used for this study.

(f} To find out the heads of the four selected
denominations in Oyo State for oral interview,
this researcher went to the state secretariat of
each dencomination and ascertained <from there,
the name of the head of that particular mission
in Oyo State. The heads of these denominations
then formed part of the sample for this study.

It is assumed that the total population of any four

Pentecostal denominations selected for this study in Oyo
State does not exceed 75,000. And following the guidelines
given by Krejcie and Morgan (1970) in their article on
determining sample size for research reportsg, a figure of
about 393 people is suitable for a population of 75,000
members in the three zones of the four selected Pentecostal

denominations of Oyo State.

3.5 Research Ingtruments

The three instruments that were used in this study are
- the questionnaire, the oral interview, and the on-the-
spot observation. Of these three instruments, only the

questionnaire was used to elicit data from the populaticn
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to.tesf thé ﬁfﬁotheses formulated for this research. Tha
other two instrumentgs were used to gather information to
collaborate the findings from the questionnaire, or explain
some isgues which the guestionnaire failed to address.
Close-ended questionnaire was used to elicit
information from the respondents. It has the advantages of
being easy to compute, enhancing the anonymity of +the
respondents, consuming less time both for the researcher
and the respondents, and minimizing the influence of the
respondents' personalities on the research.
The questionnaire was designed to obtain information
from the respondents on the following areas:
(a) The respondents' personal data. Five items were
pointed out for response. |
(b) The respondents' understandings of the'concépt.éf
the Pentecostal Spirit baétism. This section has
eleven tegt items.
(c) The respondents’ understanding of the
characteristic manifestations of the Pentecostal
baptism of the Holy Spirit. This section has six

test i1tems.

. {d) The respondents' opinions on the effect of the

Pentecostal Spirit baptism on. the life-styles of

the beneficiaries of the experience. Hare

eleven test items were specified.
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(e) The importance attached by the church ministers
of the Pentecostal denominations to the
Pentecostal doctrine of Spirit baptism. This
section has five test items. And
(£) The +type of theclegical education which the
ministers in these Pentecostal denominations had.
There were seven test items in this section.
Only one type of guestionnaire was used for all the
respondents: the church members and the church ministers.
However, while all the respondents answered the guestions
under "Peréonal Data", Sectilons A, B, and C, only the
church ministers answered quéstions in sections D and E.
Even here, section D was reserved for only the church
ministers who attended Christian theolcgical schools,
Sections A to D of the questionnaire followed Likert

5 - peoint scale. The items were scored thus:

Strongly Agreed (SA) - 5 scores
Agreed (A) = 4 scores
Neutral (N) = 3 scores
Disagree (D) = 2 scores
Strongly Disagreed (SD) _ I- 1l score.

Apart from the main body of the questionnaire, page
ona of the gquestionnaire carried an introductory appeal
letter to the respondents. The researcher did not ask for
the respondentg' names. This removed any fear of being
traced. However, the genders of the respondents are

needed, so0, they were requested for. The dencominational

r
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affiliations of the respondents were also requeéted. This
enhanced the comparism of the denominational views by the
researcher on the concept and manifestations of the
Pentecogstal Spirit baptism. The respondents were also
asked to state 1f they are church members or church
miniaters. This made it possible for the researcher to
compare the wviews of the selected Pentecastal Churches
along the lines of their ecclesiastical status.

It is important at this point to state that the items
in the questionnaire came from the literature review and
this researcher's initiative. The final draft however,
depended on the approval of the thesis' supervisor. The
methods of the analysis of the gquestionnaire are discussed
later.

Structured oral interview was also used to gather
information. The interview covered areas such as the
biblical justification for, the techniques of invoking the,
and the moral implications of, the Pentecostal Spirit
baptism. To each question, the researcher suggested
answers which were not revealed to the respondents. The
interviewer then secretly +ticked any of the proposed
answers that tallied with the one given by the regpondent
to any particular guestion, This facilitated the
compilation of the results later. Allowance was, however,
made for answers that were different from those proposed by
the researcher. Those interviewed in this research are the

heads of the four selected denominations in Oyo State,
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The last instrument that was used to gather data for
this study is the structured observation. Two churches
where special programmes were held to invoke the baptism of
the Holy Spirit among the four selected denominations were
visited by this researcher, for on the spot observation.'”
Things needed to be observed were already identified before
,embarking on the visit. This directed the attention of the_
observer to issues dimportant to the study he was
conducting. The result was used to find ocut if the answers
to be gotten from the guestionnaire was collaborated with
observation. In other words, the observation found out if
the theoretical beliefs of the Pentecostal churches agree
with their practice on Spirit baptism.

|| .
- 3.6 Validity of the Instruments

Two validity tests were carried out on the instruments
uged in thig research. These are the face validity and the
content wvalidity tests. O'Muircheartaigh and Francig
{1981:107), writing on the face validity of an instrument
state +that: "The most superficial examination of the
validity of an attitude scale involves merely checking that
all the items in the scale are dealing with some aspect of
the attitude continuum under study”. As stated earlier,
the help of the thegis' Supervisor and a statistician were
solicited. They helped check if all the test items in the
three instruments were concerned with some aspects of the

research. After confirmation, one was certain that the
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instruments had face validity.

The content validity test checked if the instruments
used were efficient and suitable to measure what was
expected so as to minimize errors and misinterpretations
(Horst, 1966, cited in Miri, 1982). Here again, the
researcher depended on the expert advice of the thesis'
supervisor and a statistician. Horst is quoted as saying:
"a psychological measure may be said to have content
validity if 1t measures something of which some authority
or groups of authorities assert that it does measure" (in
Miri, p.50). The approval of the c¢ontents of the
instruments by the two experts mentioned above - the
thesis' supervisor, and a statistician - was therefore
accepted as confirming the content validity of the research

instruments.

4.7 Pilot Study

Further wvalidation of the research questionnalre was
obtained from a pilot study carried ocut in one Pentecostal
church using the two categories of respondents.

The pillot sample were ten members selected from the
congregation, and the church minister. The questionnaire
was administered on these subjects, to comment on the
nature of the questions in all parts of the questionnaire.
The respondents were simply asked to either agree or
disagree with the questions in the questionnaire to the

extent that the questions in their judgement satisfactorily
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respresented the concept and manifestation of Spirit
baptism on the one hand and its effect on life-style of
. peaople on the other hand. Sectiong D and E of the
questionnaire were exclusive to the church minister.

Simple analysis of the response from the pilot sample
showed agreement level of 80% and 100% respectively among
the church members and the church minlisters. To this
extent the content/construct validity of the instrument was
established before the instrument was finally used for the

main study.

3.8 Administration of Research Instruments

After seeking prior permission from the church
leaders, eight research assistants who had been vigorocusly
trained on how to administer questionnaire were sent to
administer the questionnaire to the eight selected
assemblias in each zone. They administered and collected
the copies of the guestionnaire on the spot.

Thigs researcher perscnally conducted the planned
interview with the Oyo state leaders of three of the four
selected denominations, after securing appeintment with
each of them. Again, this researcher conducted the planned
observations unannounced in two assemblies of the selected

denominations where tarry meetings were being conducted,

. 3.9 Methods of Statistical Analysis

Not all the copies of the questionnaire were recelved

back, and only those received copies in which all the
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required items were filled were classified as "usable”.
Copies of the gquestionnaire in which one or more of the
regquired items was or were not filled was or were
classified as "unusable”. All the usable copies of the
questionnaire from the church members were assigned numbers
from "001" to "366" where "366" was the serial number
agsigned to +the 1last properly £illed copy of the
questionnaire from the church members. The returned copies
of the questiconnaire from the church ministers were
assigned serial numbers from "01" to "27" where "27" was
the number assigned to the last copy of the questionnairs
that was properly filled, from the church ministers.

The responses from the gquestionnaire were assigned
numerical scores in the usual practices of 5, 4, 3, 2, and
1 for Strongly Agree, Agreed, Neutral, Disagreed, and
Strongly Disaqreed, respectively. Having scored the
responses to the questionnailre, the score for each of the
four secticons - A, B, €, and D were computed. Thea
descriptive statistics of frequencies and simple
percentages were used for the section on "Personal Data",
and other relevant sections.

The data obtained from the questionnaire was used for
the calculations necessary for analysis, The statistics
used to test the proposed hypotheses 1 - 5 was the

parametric statistics of T ~ test for independent samples:



t = e | X3
2

ys?, 82

N, N,

For the 6th - 8th hypotheses, the Analysis of Variance for
independent samples (ANOVA), was used. To calculate the
variations between and within the denominations, the

following formulae were applied

~ 1 _ 7%
Variation between R Z: 'E; N

groups

. -
variation within groups =Y, Y xij - E?f
1

2 T3

Total sum of square (ss) =E X3~ 5

Variance estimate

between S?%, = °/Df

within 8%, = /Df
F= 88./8%

where
n; = In for each sample
T, = If for each sample
X, = Mean of each sample
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Exzij = Summation of the square of esach observation

in each sample.

T j/nj = The square of the total observation for each
sample divided by number of observation.
Df = Degree of freedom.

The critical level cof significance for the two types

of calculation - the T - test, and the ANOVA, is 0.05.

3.10 Summary
This chapter shows that this research is a survey
study. To do this, gquestionnaire, observation, and
interview wera employed. And the population cut across
both the church members and the church ministers. Both the
descriptive and the non-descriptive statistical methods

were applied in analysing the data thus collected,
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CHAPTER 4

"ANALYSIS AND INTERPRETATION OF DATA

- ' 4.1 Introduction

In this chapter the information gathered in the course
of this study through observation, interviews, and
questiconnaire are reported. In general, the instruments
used were tailored toward elucidating information from the
Pantecostals on their concept of Spirit baptism, the
manifestations of the experience, and 1ts effect on 1its
recipients' life styles. The questionnaire was further
used to find cut the theological training recaived by the
ministers of the selecte% denominations. The results of
the dQata collected are .analyzed here, and theclogical
evaluation provided where necessary. In this chapter
answers are provided to the questions raised under the
"Statement of tha Problem" and the hypotheses formulated

for this study in the first chapter of this dissertation.

4.2 On-tha-Spot Chservation

Two services conducted for Spirit baptism were
ohserved. One was in the Be Prepared Evangelical Church
(BPEC) headgquarters, Ibadan, and the other was in the
Christ Apostolic Church (CAC), Agbala Itura, 0ld Ife road,
also in Ibadan. The programmes of the two services which

were identical are presented below:
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BPEC
1. Choruses
2. Choir Anthem
3. Sermon: Revd. Dapo Ojo
4. Ministration of Spirit baptism
5. Announcement
6. Closing Prayer and Benediction.

CAC
Choruses
Congregational hymn
Announcement
Sermon: Pastor S.K. Abiara
Ministration of Spirit baptism
Closing Prayer and Benediction.

ok WwWwNe-

It was observed that the only difference in the two
programmes 1is the time slot given to the church
announcements.

This particular programme of the Be Prepared
Evangelical Church was planned for those who had water
baptism that afternoon, although many other church members
were also in attendance. The message delivered by the
mission's General Overseer that evening was titled: "The
answer to the Attack of Satan is the Holy Spirit", and the
text was Acts 4:31. In it, the preacher emphasized the
need for all the categories of Christians to seek the
experience of Spirit baptism in order to defeat all kinds
of satanic attack on their lives.

After the message, the preacher gave an altar call to
those who wanted to be Spirit baptized. Twelve people
answered the call. Then the presiding Pastor asked those
who had already received the Pentecostal baptism to move

forward, and pair with those who wanted to have the
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experience of Spirit baptism. After palring up, they were
told to face each other, joining their hands together. 1In
this way, prayer for Spirit baptism began. The joining
together of hands was to stir up the zeal for prayer in
those who wanted the Spirit baptism. The prayer continued ‘
for about 20 minutes, during which several peaple spoke in
tongues. As the prayer was on, a Deacon took the
microphone and began to sing a chorus with the following

wording:

Breath on me, Father breath on me/2ce

That great power given to Jesus in those
days, Fatwner breath it on me.

After the 20 minutes of hot prayer, another Pastor
came forward and stopped the general prayer. He then
prayed over the request. After this prayer, Revd. Dapo 0Ojo
asked those who received the Spirit baptism in that meeting
to signify. Only one lady testified to raceiving the
experience that evening.

In this observation, the points that are of importance
to thig research are: tongues' speaking was observed to ba
the evidence of Spirit baptism 1in the church:; and, the
techniques used 1in 1invoking the experience of Spirit
. baptism in the church include - praying with the
.expectants: suggesting the pattern of the tongues expected

from the ons being prayed for by speaking in tongues
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cleafly fo his hearing during prayer; and, working ﬁp the
expectant into the experience through a spiritual leader
joining his hands with the expectant's.

In the CAC Agbala Itura, another praver meeting for
Spirit baptism was organized. The meeting began with the
singing of choruses accompanied with clapping and druming.
. After this, a congregational hymn was sung. A brief
announcement followed this. Then, Pastor Abiara preached
on: "The Power of Pentecost”. His text came from Acts 2.

After the sermon, people were told to begin singing
choruses on Spirit baptism as led by an Evangelist. These
choruses gradually led into fervent praying, accompanied
with druming, uncoordinated <clapping, and a general
atmosphere of confusion. After about 30 minutes of
praving, the prayer wasgs stopped by a Pastor. But the
confusion did not subside as many people continued to speak
in tongues at the same time. With the ringing of a bell,
however, order was restored. Aftar this, three peoplea
prophesied 1n tongues, interpreting their messages.

In this second obserwvation, the following peoints are
of interest to this research: tongues was observed to be
the evidence of Spirit baptism; druming, clapping and
singing were depended upon heavily for invoking the
experience of Spirit baptism; the experience was clearly
ecstatic, as some of the recipients stumbled on benches,
showing that they have 1lost control of themselves; and

finally, there was an element of suggestion of the pattern
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of the tonques expected from the one being prayed for from
the presiding Pastor as he himself spoke in tongues to the
hearing of everycone present in the service through the
microphone.

Two things are found to be common to the two
observations made by this researcher: one, that speaking in
tongues is the accepted evidence of Spirit baptism, and,
two, that unconscious suggestion of the pattern of tongues
expected from those who wanted the experience was offered.
In other aspects the two services differed. For example,
while the Be Prepared Evangelical Church did not use drum
to induce Spirit baptism, the Christ Apostolic Church used
it. Again, while in the Be Prepared Evangelical Church,
pecople were paired up to pray, such a practice did not

occur in the Christ Apostolic Church.

[4.3 Interview with Church Leadersg

In all, Oyo State leaders of three denominations were
interviewed. These are: the CAC, the Redeemed Christian
Church, and the Be Prepared Evangelical Church. The leaders
are Pastor M.A. Adeoye, Pastor A. Arinola, and Revd. Dapo
0jo, respectively. Presently, the Foursquare Gospel Church
of Oyo State does not have a state leader. The former state
leader has recently been seconded to the Nigerian
Evangelical Fellowship (NEF) as the National Secretary. In
his absence, none of the Pastcrs of the denomination in Oyo

State was willing to grant this researcher any interview.
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In all, nine questions that are directly relevant to
the research topic were asked the church leaders. These
are: the definition of Spirit baptism, the sign of its
reception, the techniques of invoking the experience, the
Biblical support for the doctrine, the moral influence of
the experience, the type of Bible schools attended by the
ministers, the effect of the schools on their church
doctrines, the importance of dancing and clapping to
receiving Spirit baptism, and the relation of holiness to
the reception of the experience.

On nearly all items, the leaders showed a remarkable
agreement in their responses. On the definition of Spirit
bpaptism, while Pastor Arinola simply defined it as "... the
reception of the Holy Spirit in fullness subsequent to
salvation," Revd. 0jo added that the experience must also
be subsequent to sanctification. Pastor Adeoye agreed with
Revd. Ojo's addition

On the initial sign of Spirit baptism, the three
leaders agreed that it is speaking in tongues. On the
techniques of 1invoking the experience, Pastor Adeoye
emphasized the preaching of a soul inspiring sermon on the
need for the experience, after which the expectants should
be allowed to pray fervenly for the baptism. To the answer
given by Pastor Adeoye, Pastor Arinola added the use of
choruses accompanied with clapping and dancing to stir up
the poeple's emotion. Revd. Ojo disagreed with the use of

choruses and dancing. Rather, he suggested what he called
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"héndshaké.by.spirituai leaders"”. Here he meant that those
who already had the experlence should hold the expectants
one by, while praying together for them to receive the
baptism. This spiritual handshaking to receive Spirit
baptism is unique to the Be Prepared Evangelical Church.

| _. The Biblical support adduced for this experience by
fhe.leaders vary. Pastor Arinola cited Acts 1 : 8 ; Act 2
: 1 - 4; Pastor Adeoye cited Lk 24 : 4 - 9; Acts 1; 10; and
19, while Revd. 0Ojo cited Ps. 39 : 3; Ezekiel 47 : 3 - 5;
Hosea 6 : 3; John 17 : 38 -39; Acts 2; and Acts 19. To
another guestion, the thres church leaders affirmed that
the Spirit baptismal experience has a remarkable influence
on a person's moral 1life. Basing their answers on the
observations they made of their members who have had the
Spirit baptismal experience, they asserted that the
recipients of Spirit baptism do have their lives changed.
This is manifested in their conduct in the church, in their
places of business, and in the way they relate to others
 both within and outside the church.

On the issue of the training of their ministers,
Pastor Arinola and Revd. Ojo claimed that their ministers
" are trained in their denominations’ Bible schools. This is
' to prevent strange doctrines from creeping into their
churches. According to Pastor Adeoye, while the CAC has
its own Bible school, most of its ministers are trained in
other missions' theological I1institutions. This, he

claimed, is already influencing the doctrines of the CAC,
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especially on Holy Spirit,

On the role which clapping and dancing play in
receiving the Pentecostal Spirit baptism, Pastor Arinola
saild "it raises the emotion of the people, ensures their
concentration, and thus enhance their quick reception of
the Holy Spirit baptism". Pastor Adeoye, accepted that
there is nothing wrong in using dancing and clapping to
prepare the mind of the peopls for Spirit baptism, but
Revd., 0jo vehemently opposed dancing and clapping in
bringing about Spirit baptism. In fact, Revd. 0Ojo even
opposed the use of drum on any ground, in the church.

Commenting on the ecstatic experience of some people
during their experience of Spirit baptism, the three church
leaders agreed that it exists in there churches. To Pastor
Arinola, this results from the Holy Spirit attempting to
drive out the evil Spirit in the recipient’s life. Tho
struggle that ensues leads the expectant of the Holy Spirit
to shake vigorously. Revd. 0jo could not explain why such
happens, but he confessed that sometimes, even in hisg
church, some of the recipients d4do become unconscious.
Pastor Adeoye, on the other hand, while recognizing this
fact, said that the recipients do not necessarily have to
be ecstatic.

To the last question on the relation of holy living to
the reception of the Holy Spirit, the three leaders agreed
that a person must live a life of holiness vefore he can

recelve tha Pentecostal Spirlt baptism. After experiencing
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Spirit baptism, the Holy Spirit then leads the recipient
into further sanctification. They claimed that this 1is a

continuous process.

4.4 Questiocnnaire: Descriptive Analyses

In this section, descriptive statistics of frequency
and simple percentage are used ag deemed £it by this
resaarcher. Whers Likert five point scale was employed in
gathering data, to find the percentage of those who agree
to each item, the figures under A (Agreed), and SA
(Strongly Agreed) are totalled. The addition of the
figures under SD (Strongly Disagreed) and D (Disagreed)
rapresent the percentage of the negative responses to ths
particular item. To 1dentify the "general view"of the
Pentecostals in Oyo State on each item, the higher of the
two percentages between the positive and negative responses
is accepted. Since the figure under N (Neutral) in each
ltem 1s qualitative rather than quantitative, it 1s not

considered.

' 4.4.1 Denominational Representation

In. all, four denomihations were involved in thisg
study. The dencminations are: The Be Prepared Evangelical
Church, the Foursquare Gospel Church, the Christ Apostolic
Church (CAC), and the Redeemed Christian Church (RCC). In
all, 416 coples of questionnaire were sent out, 402 copies

wera returned, and 393 copies were found usable. The break
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down of the responses received from each denomination is

shown in table 4:1

Table 4:1 Denominational Affliliation

O W S A TR T M R TN ER MEL NN M R R ey L e ——————— Ty — —— Ty — o S o a—y — ———

S/N Dencminations £ %

1.  Be Prepared Evangelical Church 102 " 25.96
2. Foursquare Gospel Church 93 23.66
- 3. Christ Apostolic Church 101 25.70
4. Redeemed Christian Church 97 24.68
T rotar T 393 100.00

Table 4:1 shows that a total of 393 respondents were
used. The analysis shows that the highest number of usable
guestionnaire was received from the Be Prepared Evangelical
Church (102). This represents 25.96 percent of the returned
copies of questionnaire. The Christ Apostolic Church is
next with 101 returned copies of usable questionnaire.
This represents 25.70 percent of the respondents. Next to
this church 1is the Redeemed Christian Church with 97
returned copies of usable questiconnaire. This is 24.68
percent of the respondents. Finally, the Foursquare Gospel
Church returned 93 coples of usable gquestionnaire. This is
23,66 percent of the respondents.

This shows that from a total of 104 coples of
gquestionnaire sent to each denomination, two copiles from
the Be Prepared Evangelical Church, 11 copies from the

Foursquare Gospel Church, three coples from the Christ
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Apostolic Church, and seven coples from +the Redeemed
Christian Church, are not used. Some of the 23 copies not
used in this study were not returned, while the rest are

discarded as unusable.

i4.4.2 Personal Data
A biographical information section was provided for in
the administered questionnaire. The responses here are
meant to help facilitate analysis and comparism of

collected data. The findings are repcorted here

]

4:2 Gender of the Respondents

S/N Gender £ % “
i 1 Male 204 51.91

2 Female 189 48.09
I Total 383 100 "

Table 4:2 shows that the respondents are made up of
204 men representing 51.91 percent, and 189 women
representing the remaining 48.09 percent of the
respondents. While equal numbers of men and women had
copies of the gquestionnaire administered to them among the
church members {192:192), the figure of the male
respondents in table 4:2 is higher because all the church

ministers who had the gquestionnaire administered to them
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are men, and so, have their figure added to that of the
male church members. This imply that 10 men and two women
either did not return their gquestionnaire, or their
returned copies of questionnaire are unusable due to poor
completion of the items there-in. This also shows that
majority of those whose views are used in this study are

men.

Table 4:3 Age of the Respondents

S/N _1L;ges 4 % -_]
1 Below 30 years 179 45.55

l 2 30 - 50 years 185 47.07 i
3 Above 50 years 29 7.38
Total 393 100

W S SEh—

Table 4:3 shows the analysis of the ages of the
respondents to the questionnaire sent out. Of the 393
respondents, 179 are below the age of 30. This is 45.55
percent of the total respondents. The respondents also
include 185 who are between 30 - 50 years. This represents
47.07 percent of the total respondents. Those who are
above 50 years are 29, representing 7.38 percent of the
respondents. this implies that majority of the respondents

are adults.
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Table 4:4 Status of the Respondents

S/N Status ; £ . ‘

1 Church members 366 93.13

2 Church ministers 27 6.87

I Total ' 393 100
S—

.Table 4:4 reveals that 27 of the 393 respondent are
church ministers. This represents 6.87 percent of the
respondents. The remalining 366 respondents are church
members. This represents 93.13 percent of the total
respondents. This implies that five ministers and 18
church members either did not return their questionnaire,
or due to incomplete filling of the items there-in, ths
questionnaire are declared unusable. This also shows that

majority of the respondents are church members.

Table 4:5 Spirit baptismal Experience

M .t W T vy v M e A Er e e TR et v A vaw mmt e T N M O M S R A S A N e R W A e e =

S/N Experience of baptism o %
1. Have been baptized with the Spirit
in the Pentecostal way 375 95.42
2, Have not been baptized in the Spirit
' in the Pentecostal way 18 4.58
Total 393 100

According to table 4:5, 375 of the 393 respondents

have experienced Spirit baptism according to the
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Pentecostal interpretation. This represents 95.42 percent
of the respondents. The remaining 18 respondents have not
experlenced the Spirit baptism as believed by the
Pentecostals. This represents 4.58 percent of the total
respondents. This implies that majority of the respondents
have experienced the Pentecostal S$pirit baptism, and so,

have answered from their personal experience.

4.4.3 Responses only from the Ministers

Sectiong D and E of the questionnaire were filled only
by the church ministers. The sections are to find out 1f
they are promoting Spirit baptism as understood by the
Pentecostals in theilr churches, and to find out their
theological training. Below, their responses are analyzed

in tables 4:6, 4:7, and 4:8,
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Table 4:6 Encouragement of Spirit baptism

1. Pentecostal's Spirit
baptism preached at
least thrice yearly 7.41 11.11 25,92 22.22 33. 4

2. Pentecostal Spirit
baptism taught at
least twice yearly 11,11 7.41 25.92 25,93 29.63

3. Tarzy meetings are
conducted at least
four times annually 3.70 7.41 33.33 18.52 37.04

4. Pentecostal Spirit

baptism to be encou-

raged in churches - - 14.82 22.22 62.96
5. Spirit vaptism changes

people's l1ife styles - 7.40 25.93 40.74 25.93

Mk Y et WL T W TR M W e B e S e Tk e W ey VN e L e B e B ey e et ey e e o e A e v A e S e W S Sk gt B e e S

Table 4:6 1s extracted from section D o©of the
questionnaire. It was filled by only 27 ministers involved
in this study. As explained earlier in section 4.4, the
percentage of those who agree to the statement in each item
is computed by adding the figures under SA and A together.
For the percentage of those who disagree, the figures under
5D and D are totalled. The figure under N, being
gualitative rather than guantitative, is neglected.

For each item, the frequency and percentage 9of those
who agree 1is compared (cp) here with the frequency and
percentage of those who disagree with the i1tem. The
frequencies and percentages of those encouraging the
experience to those not encouraging it are: those who

preach sermons on Spirit baptism at least thrice a year
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(frequency: 15 cp 5; percentage: 55.56 cp 18.52), those who
organize special teachings on Spirit baptism at least twice
vearly (frequency: 15 cp 5; percentage 59.26 cp 18.52),
those who conduct tarry meetings for the reception of
Spirit baptism at least four times annually (frequency: 15
cp 3 percentage 55.56 cp 11.11), and those who are
convinced that the Pentecostal Spirit baptism should te
maintained (frequency 23 cp -; percentage: 85.18 cp - ).
As a matter of observation, item five on table 4:6 shows
that the ministers generally agree that the experience of
Spirit baptism brings about a change in 1life styles
( frequency: 18 cp 2; percentage 66.47 cp 7.40).

The findings in table 4:6 imply that, whereas all the
ministers agree that <the Pentecostal emphasis on Spirit
baptism should be maintained (since the responses under N
are neglected), some of them are doing nothing to promote
it. The majerity of them are, however, encouraging the
Pentecostal experience in theilr churches, The attitude of
the ministers in this study who are not prometing the
Pentecostal experience of Spirit baptism in their churches
is likely going to affect their church members in their

ablility to defend this belief of the Pentecostals.
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Table 4:7 Theological Education of Ministers

e A e i e e S A e i = . WA e = = E e EEr = M = R S ER N v W MmN N A A R AR e Em Er — e

Percentage

S/N Items Pogitive Negative
1. Attended Bible School 55.56 44,44
2. Positive Pentecostal

emphasis placed in the

Bible School attended 55.56 44.44
3. School offered courses

on Holy Spirit 55.56 44.44
4. Contemporary issues of

Pentecostalism stressed A4 .54 55.56
5. Satisfied with the empha-

sis placed on Pentecosta-

lism in your school 48.15 51.15

M SN R R W et T N S A E A W TR D AN N NN SRV D e W B wt N B NN S T S ¥ A wm A S T S S N w SN e e S A e R A TR S e W

Table 4:7 shows that only 55.56 percent of the church
ministers in the churches under study ever attended any
Bible school. This percentage amounts to only 15 ocut of
tha 27 ministers. All the 15 ministers agree that the
aschools they attended laid positive Pentecostal emphasis
in their teachings, and offered courses on the Holy Spirit.
Oonly 13 people which represent 48.15 percent of
the ministers is, however, satisfied with the Pentecostal
emphasis laid in the schools they attended. Even out of
these, only 12 church ministers (44.44 percent) admits that
ita school gave attention t¢ the comtemporary issues of
Spirit baptism.

This implies that even though 55.56 percent, le. 15 of
the 27 ministers attended Bible schools, their schools are

not concerned with the contemporary issues confronting
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Pentecostalism. They are still offering courses formulated
a long time ago without evaluating the relevance of their
programmes. This may be either because these schools are
not exposed to the contemporary issue of Pentecostalism or
they are underestimating its influence. Otherwise, one
would have expected that all Bible schools should have
emphasised this phenomenon 1n order to adequately prepare

their products to meet its challenge after graduation.

Table 4:8 Duration of Theological Education

S/N Items £ % -I
1 1l Year 5 18.52
2 2 years 4 14.82
3 3 years 1 3.70
4 Above 3 years 5 18.52
I Total 15 55.56

Table 4:8 shows that of the 15 church ministers who
attended theological schoel, 18.52 percent of them attended
a one year Bible school. This represents five ministers.
Two of them attended Bible schools for two years. This is
14.82 percent of the 27 ministers. Only one, which is 3.70
percent of them attended a three year Bible school, while

five, which is 18.52 percent, attended theological schools
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for more than three years.

It could be from the data above that many ministers of
the Pentecostal churches are not adequately prepared for
the pastorate. While 11 Pastors have not attended any
Bible school, five of those who attended Bible schools went
to a one year course. This is inadequate for a life long

calling.

| 4.4.4 Theological Evaluation

Sectioné A, B and C of the administered questiconnaire
were filled by both the church members and the ministers.
The sections (ie. A, B, and C) were earlier constructed to
find out the understanding of the Pentecostals on the
concept of Spirit baptism, 1ts manifestations, and its
effect on life styls. The results are presented below,
followed by a theologico - normative evaluation of the

responses,
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Table 4:9 Concept of Spirit baptism

M W N i ot S et e v S et e S em R EE M A R W P N M e ER TEF M M A YIS N M W T WE EE AN ek e W M Ak e W R A A A

Percentage
S/N Items SD D N A SA
1. Definition: Initial
infilling subsequent
to salvation 2.54 4.58 1.27 30.03 61,58

2. New birth: Not a qua-
rantee of Spirit baptism 19.08 11.45 3.31 39.44 26.72

3. Frequency: May be expe-
rienced more than once 12.21 24.68 13.24 28.50 21.37

4. Abstention from sin: A
pre-requisite 3.56 B8.40 5.09 28.50 54.45

5. Series of praying: A
pre-requisite 9.16 32.06 12.72 30.79 15.27

6. A lot of fasting: A
pre-requisite 12.72 36.64 21.63 21.12 7.89

7. Tongues in dream: A
valid evidence 28.75 47.58 10.69 8.40 4.58

8. Presence of Spirit in
life: Not necessarily
baptism 10.69 21.37 11.70 44.54 11.70

9. Quick repetition of
suggested words: A
method of reception 32.82 30.79 12.98 15.78 7.63

10.Dancing, druming,
singing and clapping
gquicken reception of '
Spirit baptism 27.74 34.86 16.02 15.78 5.60

11.Saving faith: Not a

quarantee of Spirit
baptism 7.63 13.49 8.39 48.35 22.14

The percentages above are computed from the 393

responses recelved to the administered copies of the
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fesearch questionnairé. Ag stated earlier, the addition of
the figures under A and SA gives the percentage of those
who agree to the statement in that particular item, while
the percentage of those who disagree with the statement is
gotten by adding the figures under SD and D together. This
i1s necessary for determining the particular wview being
evaluated theolecgically. Where the higher percentage is
negative, such a view is not discussed since it does not
represent the "general view" of the Pentecostals. X

Following the procedure stated in the last paragraph,
only seven of the 11 items on table 4:9 are accepted by the
Pentecostals as representing their view. The items not
generally accepted are those of numbers six (fregquency: 194
cp 114; percentage: 49.36 cp 29.01), seven (frequency: 300
cp 51; percentage: 76.33 cp 12.98), nine (freguency: 250 cp
92: percentage: 63.61 cp 23.41) and 10 (frequency: 246 cp
84; percentage: 62.60 cp 21.38). As observed here, the
percentages of negative responses are higher. The seven
i1tems generally accepted by the Pentecostals as
representing their concept of Spirit baptism are those 1n
items: one (frequency: 360 cp 28; percentage: 91.61 cp
7.12), two {(frequency: 260 cp 120; percentage: 66.16 cp
30.53), three (frequency: 196 cp 145; percentage: 49.87 cp
36.89), four (frequency: 326 cp 47; percentage 82.95 cp
11.96), fiwve (frequency: 18l cp 162; percentage: 46.06 cp
41.22), eight (frequency: 221 cp 126; percentage: 56.24 cp

32.06), and 11 (frequency: 277 cp 83; percentage: 70.49 cp
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21.12),

Items one, two, eight and 11 are here examined
together since they are all designed to find out the
Pentecostals' view on the subseguent nature of Spirit
baptism to salvation. Comparing the four items pointed out
in this paragraph, the respondents unénimously agree that
a person can exercise saving faith, experience new birth,
and be indwelt by the Holy Spirit, without being baptized
~in the Spirit. The Bible however uses "salvation" to
include all these experiences. According to the
Scriptures, faith must be exercised in the "Christ event"
for salvation (Acts 16:31; Rom. 1:16-17; I Cor. 1:18, 24;
Eph. 2:8), regeneration {(Jn. 3), and Spirit indwelling
(Eph. 1:13; Rom. 8:9). In fact, Jochn chapter three
praesents salvation (Sothéi) as a synohymn of regeneration

(genneth®t anothen) (Jn. 3:3 ¢f vs. 17). Since regeneration

and Spirit indwelling, brought about by the exercise of
faith, are aspects of salvation, one can justifiably use
the term "salvation" to include all the experiences
identified in items one, two, eight and 11 on table 4:9,
The study of the Pentecostals' responses to the four
identified items above on table 4:9 leads to the
conclusions that: (1) to them, Spirit baptism is subseguent
to salvation, and, (2) it is the initial infilling of the
Holy Spirit. These two conclusions agree with the claims
of Osteen (1964), Swuaggart (1983), and Kumuyi (1989),

whose works have been reviewed in the second chapter of
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this dissertation. These conclusions show that the
Pentecostals are not denying that the non-Pentecostal
christiana are saved or are being indwelt by the Holy
Spirit. What they are saying is that Spirit baptism 1s
something further than conversion. It is the first time a
christian is filled with the Holy Spirit. This finding
provides answer to one of the guestions in chapter one on
how the Pentecostals define spirit baptism. Furthermore
the Penteccstals affirm that the experilience is repeatable
in one's 1life, and can be gotten only after abstaining from
sin and after series of praying for many days (items three,
four, and five on table 4:9). The conditions which a
person must meet before he can experience Spirit baptism
are thus: salvation, sanctification, and thirst for the
experience (or a lot of praying).

For the theologico-normative evaluation of these
findings, the exegetical study of the New Testament carried
ocut in the second chapter of this dissertation has shown
that this Pentecostal view, as it stands, is faulty. The
Bible clearly shows that Spirit baptism cannot be divorced
from salvation experience. In other words, i1t is
gyncronomous with salvation. §o it is taught by the early
apostles (Acts 1 cf 2), so it 1s taught by Cornelius (Acts
10 cf 11), and so it is taught by Paul (Rom. 8:9). It is
not something further than salvation, it i1s an integral
part of 1t. When the apostles had not received the Holy

Spirit, they were not yet christians. It was only the
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presence of the Spirit in their 1lives that qualified them
to be christians (cf Rom 8:9).

The term "baptized with the Holy Spirit" appears only
seven times in the Bible. In the Gospels, the experience
is put in the future (Matt. 3:11; Mk. 1:8; Lk 3:16; Jn,
1:33). In Acts, the term appears twice (Acts 1:5; 11:16).
Acts 1:5, 1like its parallels in the Gospels, 1is put in
future tense because it was yet to be fulfilled: the
Messiah who would baptize people with the Holy Spirit had
not been glorified (Jn. 7:38). The only historical use of
the term is in Acts 11:16. And here, Spirit baptism took
Place concurrently with salvation in the life of Cornelius
{Acts 10 cf 11). First Cor. 12:13 is from a didatic
passage, and as such, it gives the theological
interpretation of Spirit baptism. The use of the same
Greek preposition, 'en, in the Gospels (Matt., 3:11, Mk.
1:8, Lk. 3:16 and I Cor 12:13 shows that the same
experience is being referred to. There 1s, therefore, no
grammatical or theological justification for separating the
experience., According to I Cor. 12:13, Spirit baptism makes
one a member of the body of Christ: a Christian. This
probahly explains why the Qld Testament saints were never
said to be Spirit baptized, and why it is never said that
Spirit baptism will again take place after the churehb ages
because there would no longer be the need for it. If it is
thus peculiar to this age, and it makes one a member of the

body of Christ, then, it cannot be different from salvation






