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Introduction


In the post-Vatican II era of the Catholic Church we have been made more aware of the term ‘baptism of (in) the Spirit’.  This term, along with various correlatives––‘outpouring of the Spirit’, ‘infilling with the Spirit’, ‘effusion of the Spirit’, and others––has been used to describe a distinctive renewal in personal faith that many would say they have experienced particularly through the charismatic renewal movement.  Sullivan comments on the significance of this phenomenon:
In my opinion, the remarkable growth of the charismatic renewal in the Catholic Church can be explained only in reference to the experience that so many people have had of lives that have been changed after they have been prayed with for a new outpouring of the Spirit, or, as most of them will put it, after having been baptised in the Spirit.



The renewal movement, however, gives rise to questions and fears, and for that reason has not always been either understood or welcomed. Congar writes:
The movement raises a large number of questions.  It asks questions of the Church.  It suggests to the Church a way to rejuvenation and renewed vitality.  At the same time it also raises questions about itself.  Some see it as an enterprise of the devil.  Bishops and theologians have warned of the risk of serious errors.


The term baptism in the Spirit is now used across the Christian denominations to describe all kinds of personal religious experiences.  Congar cites several testimonies given by those who have experienced what they would call baptism of the Spirit: ‘The whole of my being was tingling,’ and from another witness, ‘I was invaded by a new power of love.’
 These experiences can be related to the initial stirrings of faith in an enquirer, or they can be associated with a new experience of faith in a committed Christian; they can accompany a new or renewed acknowledgement of Jesus as Lord or they can come as unexpected moments of peace and joy.    


In this paper I would like to look at why the expression baptism in the Spirit is susceptible to misunderstandings and why usage of the term can give rise to confusion.  From the outset, we need to be aware that we are dealing with a reality that may be examined from different perspectives: theological and scriptural, historical and sociological, spiritual and psychological.  In other words, we are considering, in the first place, a grace of the Holy Spirit which sends us to the Scripture and tradition to find interpretive tools.  Secondly, because great numbers of individuals have identified themselves with the experience of baptism in the Spirit in recent times, we find ourselves looking at a ‘movement’ which brings in historical and sociological considerations. Thirdly we are faced with the data from personal witnesses who speak from their own frames of reference which can be highly personalised.  


I identify, from the above, three major sources from which can be derived insight into baptism in the Spirit; each of these sources, however, also adds its own difficulties: 

1. 
The New Testament presents an assortment of texts which can be related to 


baptism in the Spirit.  The interpretation of these texts and how they relate to each 

other is a complex issue. 

2.
In the twentieth century, the Pentecostal churches developed pneumatologies from 

their own particular traditions and experiences.  These pneumatologies have 


pervaded all the Christian denominations, especially as the baptism in the Spirit has 

provided a focus for a particular kind of ecumenism.

3.
Those who would say they have experienced the baptism of the Spirit have 


been encouraged to express themselves publically and have filled the Church with a 

whole variety of subjective descriptions.

I will look at these three areas in order to identify the threads of confusion that can lead to very real misunderstandings and even divisions in the Church.

New Testament Data

We find in the New Testament many interrelated and relevant texts that must be considered in order to develop a sense of how the term baptism in the Spirit is used to describe a whole range of events and circumstances.  It is clear that what we describe today as baptism in the Spirit does not readily submit to unequivocal scriptural interpretation, but, nevertheless, the wonderful array of linked, overlapping, and even conflicting texts gives an insight into the complexity of the matter under discussion.  

We find, first of all, that there are seven passages in the New Testament where we can read specifically of baptism in the Holy Spirit.  These are Matthew 3:11, Mark 1:8, Luke 3:16, John 1:33, Acts 1:5, 11:16, and 1 Corinthians 12:13.  The first four, occurring in the Gospels, refer to John saying something to the effect of “I baptise you with water…but he (Jesus) will baptise you with the Holy Spirit” (Mark 1:8).  Matthew and Luke also include, “and with fire.”  Two of the seven texts occur in Acts (1:5, 11:16).  Jesus says “John baptised with water…you shall be baptised in the Holy Spirit” (1:5), and “I remembered the word of the Lord, how he said…you shall be baptised with the Holy Spirit” (Acts 11:16).  The other occurrence is 1 Corinthians 12:13, where we read: “For in one Spirit we were all baptised into one body.” 

The simplest understanding of the above is that a differentiation is being made between John’s baptism by water and the baptism that Jesus comes to bring which is a baptism by water and the Holy Spirit.   In this sense, John, who is the forerunner of Jesus, administers a baptism which itself is the forerunner of Jesus’ baptism.  The water-baptism of John is a sign of repentance and a change of heart in the one who wishes to turn from sin, but the water and Spirit-baptism of Jesus is a New Testament ‘sacrament’ (to use the term rather anachronistically), signifying more particularly the gift of God’s life.  Hooker agrees that the baptism of John is a prophetic sign:
Just as John’s whole mission was to point forward to Jesus, so his baptism was intended to point forward to the baptism which Jesus would carry out.  Behind all our traditions we can discern the powerful symbolism of a baptism with water that was intended to be a dramatic representation of a baptism with the Holy Spirit, bringing forgiveness of sins, renewal, and judgement.  If we want to see how this baptism was effected, we need look no further than the ministry of Jesus himself.


There are also further, slightly less direct, references to be found in the New Testament which we can use to draw more material into the discussion, and to bring us to an understanding which is more nuanced.  In John 3:5 we hear of how Jesus speaks to Nicodemus: “I tell you solemnly, unless a man is born through water and the Spirit, he cannot enter the kingdom of God.”  These words would seem to find a ready interpretation under the ‘sign-reality’, sacramental hermeneutic which is especially evident in John’s Gospel; in this instance the visible sign of water signifies the invisible reception of the Spirit.  Titus 3:6 is slightly more ambiguous in that it could sit alongside John 3:5 as a sacramental reference, or, it could be used to introduce the notion of a separation between the baptismal event and a further experience: “He saved us through the washing of rebirth and [italics mine] renewal by the Holy Spirit, whom he poured out on us generously through Jesus Christ our Saviour, so that, having been justified by his grace, we might become heirs having the hope of eternal life” (Tt 3:6,7).  


We see, at the end of Matthew’s Gospel, a more specifically sacramental reference expressed in a trinitarian baptismal formula:
All authority in heaven and on earth has been given to me. Go, therefore, make disciples of all the nations; baptise them in the name of the Father and of the Son and of the Holy Spirit, and teach them to observe all the commands I gave you.  And know that I am with you always; yes, to the end of time (Matt 28:18-20).

McDonnell and Montague note that the use of this formula reflects a liturgical tradition different from the practice of baptising in the name of Jesus witnessed extensively in Acts (2:38; 8:12, 16; 10:45; 19:5).  They continue:
In any case the most plausible reason for the trinitarian formula in Matthew appears to be that the evangelist, and perhaps the tradition before him, saw Christian baptism as a participation in Jesus’ own experience in the Jordan, in which the Father and the Spirit figured prominently.


Another pertinent reference is made to baptism by Mark in the story of how James and John requested the seats of honour on the right and left hand of Jesus in his glory.  Jesus responds to them: “You do not know what you are asking.  Can you drink the cup that I must drink, or be baptised with the baptism with which I must be baptised” (Mk 10:35ff)?  In the garden of Gethsemane, Jesus would once again refer to the ‘cup’ metaphorically as the will of his Father.  As the cross loomed before Jesus, the cup that he would have the Father take from him, is quite clearly the cup of crucifixion and death.  The associated baptism would be the immersion into suffering, desolation, and death as Jesus made the paschal journey from death to resurrection.  

This ‘second baptism’ of Jesus is referred to by St. Paul as the baptism that all his followers will have to undergo:  “We were therefore buried with him through baptism into death in order that, just as Christ was raised from the dead through the glory of the Father, we too may live a new life” (Rom 6:4).  The reference to the baptism, as linked to the cup of suffering and death, adds an important perspective to the discussion, especially when we relate this to Mark’s account of the crucifixion of Christ.  Mark uses the expression, “Jesus breathed his last,” which tells us of the source of the Spirit; in the moment of death Jesus breathes out his life-giving Spirit to the world–– the wind, the breath, the ‘ruah’–– is released by Christ as he enters death.

There are also a number of most interesting accounts of baptismal events, and stories reporting the outpouring of the Holy Spirit in the Acts of the Apostles.  When Philip preaches the Word to the Samaritans, the Word is accepted and the Samaritans are baptised.  It is only at a later date, however, when Peter and John came to pray and lay hands on them, that they received the Holy Spirit.  By way of contrast to this story, when Peter preaches the Word at the house of Cornelius, the Spirit comes down unbidden.  Peter feels that he has no option, and he gives orders for the assembled listeners to be baptised.  In the reports of the events which took place in Samaria and at the house of Cornelius we see how the experience of the Spirit is somehow related to a baptismal context in the mind of the early Church.  

As the experience of the Spirit in the house of Cornelius precedes the baptism, however, we can say that the experience seems to be related more to the personal belief and acceptance of the message by the listeners.  In this instance the meaning of baptism could be understood as a public statement of submission to the gospel and a public, ritual entry into membership in the Church.  Taken in isolation, the events at the house of Cornelius imply that baptism is the ritual to which the reception of the Holy Spirit is associated, rather than the ritual which actually confers the grace.

When Paul writes to the new Christians in Galatia, he asks the question: “Was it because you practised the Law that you received the Spirit or because you believed what was preached to you” (Gal 3:2)?  Paul begins his investigation into the authenticity of the faith of the Galatians by going straight to the heart of the matter which would not be, in this instance, a reference to baptism, but in the personal acceptance of the message preached.  This could be simply a matter of language and expression; we would not have had a problem if Paul had referred to baptism as being synonymous with conversion, and had the issue of separation of ritual from grace not been under discussion.  


In Ephesus, it is Paul who first of all gives us a brief statement on the baptism of John the Baptist: “John’s baptism was a baptism of repentance” (Acts 19:4). Paul then proceeds to baptise, in the name of the Lord Jesus, the disciples at Ephesus and as he prays and lays hands on them the Holy Spirit comes down on them. “And they began to speak with tongues and to prophesy” (Acts 19:6).  In this story we see once again, as at the house of Cornelius, that there is a manifestation of the gifts of the Spirit associated with the occasion of Christian baptism.  On this occasion, as in the case of the Samaritans, the pull towards a theology of a second or subsequent blessing is evident. 

Another cluster of texts from the New Testament is that of those texts which relate more specifically to an outpouring or anointing with the Holy Spirit.  These texts are not associated with baptism in the same way as are the previous cluster of texts.  The central text around which we might gather other texts is that of the Pentecost story in Acts 2.  The Pentecost story tells of how the Apostles who, meeting together in one room, powerfully experienced the Holy Spirit coming down upon them like wind and fire.  The immediate effect was that the apostles were each filled with the Holy Spirit and began to speak foreign languages as the Spirit gave them the gift of speech.  The immediate perception of the onlookers was that of amazement and confusion.  The immediate interpretation of the event was given by Peter, who, in referring to the prophet Joel, explained that the day of fulfillment of the Lord’s promise had arrived: “I will pour out my Spirit on all mankind.” 

This major event recorded in the Acts of the Apostles is, to the Gospels, what the Incarnation was to the Old Testament––anticipated yet totally unexpected, a perfect conclusion yet a radical new beginning.  The Pentecost event serves as a governing text for understanding the life of the early Church as recorded in the Acts of the Apostles; the fire begins to spread and the wind continues to blow as the early Church tunes into the life of the Spirit.  In Acts 4 we read: “As they prayed, the house where they assembled rocked; they were all filled with the Holy Spirit and began to proclaim the word of God boldly” (Acts 4:31).  

The baptism of Jesus, as it appears in the Synoptic Gospels, is worthy of special consideration.  In these texts, the baptism which Jesus receives is the baptism which is referred to elsewhere as John’s baptism.  Luke, in his account, does create some separation between the baptismal moment and the descent of the Holy Spirit, in bodily shape, like a dove.  Montague puts forward the idea that this could be a Lucan retrojection of the procedure for Christian baptism–– a water rite followed by prayer for the outpouring of the Holy Spirit.
  In Matthew and Mark the appearance of the Spirit is sudden or immediate.  For Jesus the immediate effect of his baptism was to be led (‘driven’ in Mark) out into the desert to be tempted and tested by the devil.  The occasion of the baptism marked a moment of intensification of spiritual experience for Jesus.  First of all, he confronts the powers of darkness in his encounter with Satan, and then; “Jesus, with the power of the Spirit in him, returned to Galilee; and his reputation spread throughout the countryside.  He taught in their synagogues and everyone praised him” (Lk 4: 14).

The meaning of the baptism of Jesus can certainly not be equated with a moment of personal forgiveness, other than that he humbles himself to identify with the fallen race of humanity.  The baptism also cannot signify a moment of conversion as meaning a turning away from sin.  We do see, however, a new phase of the earthly life of Christ being inaugurated by his baptism as, empowered for ministry, he sets about his mission of proclaiming the Good News of the Kingdom of God.  In the baptism of Jesus we have a sense of his ‘confirmation’ of his identity and mission given to him by his heavenly Father.  Congar concludes:
A new communication or mission was initiated in the event of his (Jesus’) baptism, when he was declared the Messiah, the one on whom the Spirit rests, who will act through the Spirit and who, once he has become the glorified Lord, will give the Spirit.


It might be also useful to add to our scriptural references concerning Jesus the moment in Luke’s Gospel when Jesus was, “filled with joy by the Holy Spirit” (Lk 10:17).  This moment tells us that maybe the baptism in the Spirit is not necessarily associated with baptismal grace and could be, in fact, a repeatable experience.

Having looked at some of the major scriptural references to baptism and to the outpouring of the Holy Spirit, I would like to suggest that we are dealing with a number of interrelated realities:

· Water-Baptism.
· Grace that may or may not be associated with Baptism.
· The experience of the Spirit which may or may not be associated with Baptism.
· Grace that may or may not be associated with an experience of the Spirit.

It is from these possibilities, given as implications from fundamental scriptural data, that different understandings of baptism in the Spirit have developed within various church traditions. The Pentecostal movement with its focus on baptism in the Spirit as a “central distinctive”
 has provided maybe the most influential current of thought.    

Baptism in the Spirit in the Twentieth Century

A new interest in the texts related to baptism in the Spirit arose with the development of the Pentecostal movement at the beginning of the twentieth century, and then in the nineteen sixties and seventies with the appearance of the charismatic movement (neo-Pentecostalism) in the mainstream churches.  Pentecostalism was not a new theology that was initiated and disseminated by academic theologians trained in theological expression.  It was a movement within Christianity, based around an experience of the Holy Spirit and spoken about by those witnesses who identified with the experience.  Because the Pentecostal movement, as we know it today, did not begin within the Catholic Church, a vocabulary and mode of expression developed that was not necessarily Catholic, and within a network of assumptions and beliefs that would not necessarily be held by Catholics.  Lederle refers to this phenomenon as the “Trojan horse” syndrome––he explains:
Another serious objection against neo-Pentecostalism could be called the “Trojan horse” syndrome.  It represents the secret importation of a foreign theological framework and foreign doctrinal concepts into particular traditional backgrounds without the possibility of integration.  This causes an ongoing tension often resulting in separatism.

 
The mainstream Churches had previously not had cause to theologise about these experiences, which had been for the most part consigned to the history books. There was now, however, a need for a rapid development of a theology for the understanding of these experiences that were being talked about among their own congregations.  

The Protestant instinct would be to turn directly to the Scripture in order to find a framework of understanding for that which is, although not uncommon, an essentially subjective experience.  The Catholic instinct would be to take a more historical and ecclesial approach looking at the Fathers and the lives of saints for understanding.  As Catholics we would be also drawn towards a sacramental understanding.  New converts, not necessarily formed by any Christian tradition would speak almost exclusively from the subjectivity of personal experience.  
For a simple overview of historical developments over the last century I will basically accept Francis A. Sullivan’s simple analysis which will be sufficient for our purposes.
  He explains that Pentecostalism is an off shoot of the Holiness type of religion, which in turn had its origins in the American variety of Methodism.

Holiness religion, as a distinct type of Protestantism, developed as a movement of revival within American Methodism in the last half of the nineteenth century.  Its leaders, who were revivalist preachers, charged the established Methodist Churches with neglecting John Wesley’s doctrine of ‘entire sanctification’ a doctrine which they, on the contrary, made the central them of their preaching.  According to this doctrine, Christians who have already had the experience of conversion, and are thus ‘saved’, should aspire to a ‘second blessing’: i.e., a distinct and deeper religious experience which accomplishes their sanctification and enables them to lead lives of moral perfection, untroubled by any ‘root of sin’.  Some Holiness preachers described this experience as a ‘baptism in the Holy Ghost’.


Macchia reflects on the development of the Pentecostal understanding of baptism in the Spirit and refers to what he regards as neglect among other Christian communions:
The centrality of Spirit baptism in the Pentecostal and charismatic movements stands in stark contrast to the neglect of the metaphor in other traditions.  If treated at all outside of Holiness, Pentecostal, and charismatic churches, the topic tended to be discussed within the meaning of Christian baptism.  Even under baptism one will usually not find an explicit discussion of Spirit baptism in its own right.  The neglect is puzzling in the light of the fact that all four gospels introduce the ministry of the Messiah with the Spirit baptism metaphor in a way that does not merely predict the effects of Christian baptism but, more broadly, explains what will usher in the kingdom of God.



Sullivan refers to those who participate in the charismatic movement in the Catholic Church as neo-pentecostals.  He agrees with Congar in that he doesn’t wish to identify an individual as charismatic on the basis of associating with a charismatic movement, and at the same time he doesn’t wish to restrict to a particular movement the understanding of what it means to be charismatic.
  The view espoused by Francis Sullivan regards the baptism in the Spirit as a special grace, a new imparting of the Spirit unrelated to any immediate sacramental context.  This view is based on the quite valid supposition that there can be multiple impartings of the Spirit.  Sullivan appeals to St. Thomas Aquinas:

…I do not believe that there is anything in Catholic theology that obliges us to believe that new ‘sendings’ of the Holy Spirit can take place only through the reception of a sacrament.  In fact, I believe I have the support of no less an authority than St. Thomas Aquinas for my view that real ‘sendings’ of the Spirit take place when people are baptised in the Spirit.


The other view that is well-supported in Catholic debate is that baptism in the Spirit relates to the rites of initiation which are water-Baptism, Confirmation, and Eucharist.  According to this understanding the baptism in the Spirit is an awakening or actualisation of the graces of initiation already received.  McDonnell and Montague summarise:

In attempting to correlate the contemporary experience of the baptism in the Spirit with traditional Catholic categories, some have proposed that it is an awakening or a coming into consciousness of the original baptismal gift and therefore a sacramental grace.  Others have simply associated it with a gift of prayer. Some have used the categories of the missions or sendings of the divine persons as expounded by Thomas Aquinas, without any sacramental reference.


The development of Pentecostal theology is linked to the lived reality of the many who, although they have been baptised, have not shown forth the signs or fruits of the Spirit in their lives.  In reading back into the scriptural accounts they suggest that baptism in itself is somehow incomplete. They see a need for a theology of a subsequent or a second blessing.  Mc Donnell and Montague comment:

…the fact that the Pentecost event in Acts 2 is in no way connected with water-baptism has led some to locate the baptism in the Spirit in a second moment or second blessing separated in time from Christian baptism.  This is the classical Pentecostal position and that of many neo-Pentecostals as well.


As an example of just how polarised views can be we can read McDonnell and Montague writing with great assurance:
It should be obvious from our study that the New Testament church and the major streams of the church’s tradition for the first four centuries considered Christian initiation itself to be the “baptism in the Holy Spirit,” with all that meant of conferring the fullness of the Spirit, including charisms.




Conversely, J.D.G. Dunn who has made a significant contribution to the charismatic debate with his exegetical study Baptism in the Spirit would be a stalwart opponent of a sacramental understanding in denying to Christian water-baptism any efficacy in conveying the Spirit.

The ‘Experience’ of Baptism in the Spirit 

McDonnell and Montague state that baptism in the Spirit is, “not just a psychological moment.”
 In this statement Montague implies that there is a psychological aspect and content to the event of baptism in the Spirit.  The psychological element is worthy of attention as the experiential aspects of baptism in the Spirit figure so prominently in personal testimonies.  The inner realities of grace are, by definition, beyond our understanding as they emanate from the mystery of God’s presence in our lives, and lead us on into a deeper sense of mystery.  The Church’s sacraments provide a visible form and rite enabling us to objectify to some extent what we have entered into or received.  Baptism in the Spirit is not necessarily tied to a sacramental moment, and certainly not according to a temporal understanding of sacramental grace.  Because of this, the ‘felt experience’ can become the primary focus as a presenting reality which then obscures the deeper meaning.  The reflection on the grace received could become more a reflection on the experience precipitated by the grace received, which would be of secondary importance.  
Montague and McDonnell go on to say that the experience of the baptism in the Spirit results from, “the sovereign act of Christ now actualised in a new way in the new subjective dispositions and openness.”
 I think it important, especially in the light of a call to the new evangelisation that we are able to say something about what the “new subjective dispositions and openness” actually are, and how they come about.

Congar writes a brief note on ‘experience’ prefacing the first volume of his book, I Believe in the Holy Spirit.  He tells us that the sub-title to this book is, Revelation and Experience of the Holy Spirit. He explains, “This refers to the ways that are offered to our objective knowledge of the Spirit, not to our subjective personal experience.”  He goes on to add, “Short of a direct vision of God that is without any created concept, there is no way of perceiving God and his activity that does not make use of our mental resources and is not involved with those resources.”
.

I would like to keep in mind the possibility that baptism in the Spirit, as a theological reality, could be, in essence, an event which takes place without any experiential content other than the freedom to make a decision for Christ.  The manifestation of that freedom would be evidenced only by a life converted and transformed.  I think that this is important because whenever we use the word ‘experience’ in talking of any human contact or involvement with a particular situation, even of a spiritual nature, we must take into account:
· Psychological and emotional considerations
· Social and circumstantial considerations

· How the experience was interpreted and then reported

· How the ones who receive the report relate it to their own frame of reference.


In bringing the above considerations to our attention, I have no desire to be at all reductionist, but to suggest that in what is described as baptism in the Spirit, factors other than the direct working of the Spirit are duly recognised. William James, in his monumental book, The Varieties of Religious Experience, written in 1902, identifies the following psychological characteristics which apply to the religious experience:
· A new zest which adds itself like a gift to life, and takes the form either of lyrical enchantment or of appeal to earnestness and heroism.

· An assurance of safety and a temper of peace, and, in relation to others, a preponderance of loving affections.


James goes on to say, almost apologetically that “the sentimentality of many of my documents is a consequence of the fact that I sought them among the extravagances of the subjects.”
 And in re-reading his own work he says: “I am almost appalled at the amount of emotionality which I find in it.”
  James, in this seminal work, puts before us his task in trying to understand the psychological aspect of religion:

At this purely subjective rating, therefore, Religion must be considered vindicated in a certain way from the attacks of her critics.  It would seem that she cannot be mere 
anachronism and survival, but must exert a permanent function, whether she be with or without intellectual content, and whether if she have any, it be true or false.  We must pass beyond the point of view of merely subjective utility, and make enquiry into the intellectual content itself.


It would seem to me that James’s study of religious experience opens the door to a very useful perspective in the study of baptism in the Spirit.  Of course, we do not wish that the psychologist trespass onto the holy ground of the Lord’s ineffable work in the human soul, but neither do we wish to directly attribute to the Spirit psychological responses that can be elicited from the most secular of human experiences.

A particular interpretive key that I think would prove to be invaluable in this study is that of ‘attachment’, which is an idea that bridges the spiritual with the psychological.  Stages of human development are often described in terms of breaking bonds of attachment that are inappropriate for a higher stage of development.  The infant who is appropriately and necessarily bonded to the mother has to expand his capacity to relate by forming peer friendships which will lead him on to further emotional maturity.  John of the Cross, the greater doctor of prayer recognises the importance of detachment for the individual who wishes to aspire to higher levels of spiritual experience.  In his apophatic approach to spirituality he follows the via negativa which involves a constant letting go of the lower experience of God in order to reach out for the higher.   Attachment is rooted in the subjective perception of an experience which does not necessarily tell us much about the objective truth of the stimulus that caused the experience.   


Let use the example of a game of football which as an objective event is emotionally neutral.  However, the predispositions of the spectators in terms of emotional attachment to either one team or the other leads them to opposite experiences of joy or sorrow depending on the final result of the game.  The experiential aspect relates not so much to the game itself, or to the result of the game, but to the measure of emotional attachment invested in the result of the game by the observer. 

Furthermore, depths of human emotion are related to that which we have either decided or allowed ourselves to become emotionally attached.  When God’s grace brings freedom, the person who is less attached is going to experience less emotional activity than the person who is deeply attached.  We can also observe that emotions register primarily moments of change rather than constant states; a new relationship is much more highly emotionally charged than a relationship which, although deeper, has settled into a steadier phase.  A relationship which breaks down releases a flood of emotion before a period of a calmer mood reestablishes itself.  Lederle comments on how what can be identified by an individual as a spiritual experience can be misleading:

The event-centeredness of much neo-Pentecostalism focusing on conversion and Spirit-baptism as experiences with a particular structure limits the inexhaustible variety of the ways in which God works in human lives.  This is the unfortunate heritage of American revivalism, which often leads to these experiences being couched in overly emotional contexts as well.  The event is too easily seen as a panacea.  This generates much confusion when spiritual problems reappear after the glow of the experience has worn off.
   

The experiences that many attribute to the direct action of the Holy Spirit when speaking of baptism in the Holy Spirit seem to be experiences that can flow from other human situations.  The experience of falling in love can radically alter a person’s perception of themselves and of life, but the intensity of the experience relates to their personal emotional state rather than to their ability to form a deep bond of love in marriage.  Even less powerful experiences of finding friendship, promotion at work or restoration of emotional strength after a time of sickness, grief, or break-down can lift the spirits to a place where the subject might describe themselves as having an experience of God.
Conclusion

It is very important within the life of an individual that they have a realistic assessment of how they stand before the Lord.  In the case of a religious movement, it becomes even more crucial that a wholesome and holistic interpretation is accorded to its nature and character.  For those who have had an experience that they ascribe in a very direct way to the activity of the Holy Spirit, it is necessary that they do not delude themselves into thinking that they have experienced something that others must experience.  For those who have not experienced the Holy Spirit in ways that they can relate to the ‘charismatic experience’ it is important that they do not feel that there is something necessarily missing from their Christian life.  Within the context of the whole Church it is important that those who have experienced a spiritual renewal are not dismissed as being over-emotional by those who have a relationship with the Lord that is expressed differently.


These are key questions that the Church must be able to answer as we enter into a period when new evangelisation is appearing as a priority for the Church.  A successful evangelisation programme will bring many newcomers from a place of spiritual starvation into life-giving contact with the gospel.  These new Christians will have a spiritual and emotional awakening that might be a wonder to observe or, in the case of those who are in need of healing, bring forth a manifestation of emotional instability.  Our work is to investigate, without prejudice and with absolutely fearless thoroughness, the ways in which the Holy Spirit is alive and active in the world of today.  The more wisely we can discern his presence and purposes, the more effectively we can encourage and facilitate his work.
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