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Abstract 

Researchers are at times uncertain about the right methodology to adopt in areas such 
as spirituality and its associated phenomena. Researching the spirituality of pastors is a 
challenging exercise. How do you empirically gather and measure information in a 
scientifically verifiable way? Adopting qualitative methods of research may result in 
tentative answers, but equally, an over-concern with quantitative data may miss 
important links and relationships. Some elements of a qualitative approach may be 
impressionistic and subjective but on the other hand, a scientifically rigorous 
investigation employing sophisticated statistical analyses is still open to question in its 
procedures, choice of tools and techniques. Not everything about human beings can be 
understood by measurement, or in laboratories. However, integrating methodologies, 
although involving considerable complexity can produce reliable, interesting, and 
surprising results. The convergence of data in researching the spirituality of Pentecostal 
pastors showed that in recent years pastors in a modern Pentecostal movement were 
moving away from classical Pentecostal beliefs and attitudes and increasingly adopting 
‘Charismatic,’ ‘Third Wave,’ and more mainline beliefs and approaches. The evidence 
indicated that the Pentecostal spirituality of the pastors was changing. Paradoxically, 
the influences of the Charismatic Renewal and ‘Third Wave’ movements seem to have 
revitalised a classical Pentecostal denomination. 
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Introduction  
Researchers can be ambivalent about the right methodology to adopt in dealing 

with ‘non-tangibles’ such as spirituality. I faced this issue in a research project aimed at 
determining the basic essentials of spirituality among Pentecostal pastors in the 
Assemblies of God in Australia (AOG), now called Australian Christian Churches (ACC). My 
basic starting premise was that recent change was occurring with regard to the pastors’ 
own spirituality. The goal of the research was to try and understand what was 
happening, what was influencing any change, and what the ensuing effects might be.  

One objective was to help senior pastors evaluate the strengths and deficiencies of 
their own spirituality with a view to assisting them to develop a dynamic, mature and 
relevant spirituality in their own lives and churches. The focus was deliberately on 
Pentecostal spirituality and its defining features (beliefs, behaviours, and practices). It 
was necessary to determine what is meant by spirituality, by Pentecostal spirituality 
and whether the spirituality in the AOG/ACC had changed and if so, in what way.1 There 
was no consistent understanding regarding the essential characteristic features of 
Pentecostal spirituality and little research had been done within the AOG/ACC as to any 
possible developments. The aim was to bring clarity to what has often been a confusing 
and misunderstood subject area that has only recently begun to attract the attention of 
scholars. 2

Christian Spirituality 
   

Despite the considerable variety of forms displayed in the Christian tradition, there 
are still certain norms of genuine spirituality with boundaries and limitations. These are 
found primarily in the Scriptures and the early church creeds. There are a number of 
common underlying themes and features of genuine Christian spirituality:  

First, it is not an optional extra as though some people are “spiritual” and others are 
not. It is how people express their faith in one way or another. All the various forms of 
“spirituality” deal with a person’s relationship with God, and as such are very 
“personal,” although this does not mean private or individualistic (Edgar 2004, p. 15). 
“Spirituality” has simply become the contemporary word of choice for expressing how 
we live with God in this world (Thompson 1995, pp. 6-7).  

Secondly, it is more than a mode or type of relating to God and it refers to the 
working of the Holy Spirit within believers to make them more like Christ (2Cor. 3:18). 
For Christians, “spirituality” is the sphere in which the Holy Spirit has direct influence. 
The suffix “-ity” expresses a state or condition of being spiritual, of being indwelt and 
guided by the Holy Spirit (Toon 1989, p. 13). It is the encounter of the self with God and 
one’s personal response to the God who calls (Johnson 1988, pp. 46, 65). It is based in 
the love and grace of God rather than human ability. Talents and capacities are 
important but the initiative and emphasis lies with God (Eph. 2:8) (Edgar 2004, p. 15).  

Thirdly, it is focused on the triune God, who is Father, Son, and Holy Spirit. An 

                                                           
1 The research indirectly reflected on broader issues such as possible changes in church structure, on 
historical comparisons and on the practices of church members, but these were not the specific foci of 
the project.  
2 See D Min thesis for full explanation of the research and its outcomes: 
https://drive.google.com/file/d/0B_R6oCK8YyDTQkR2bXZmWlFHODg/view?usp=sharing.                                
The bibliography is found at: 
https://drive.google.com/file/d/0B_R6oCK8YyDTZkNOTnlldTh3MW8/view?usp=sharing 
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activity is a Christian exercise because of the content rather than the method. The key 
issue is the intention or the focus involved, rather than simply the technique (Edgar 
2004, p. 15). “Spirituality” involves the human response but is always guided by the 
Spirit to the revelation of God in Jesus Christ (Toon 1989, p. 17).  

Fourth, “spirituality” finds its characteristics from the Christian belief that humans 
are capable of entering a relationship with a God who is both transcendent as well as 
indwelling the human heart. However, this self-transcendence is a gift of the Spirit who 
establishes a life-giving relationship with God in Christ within a believing community 
(Sheldrake 1991, pp. 52-53).  

Fifth, the term “spirituality” also relates to its outworking in the way one behaves 
and relates to the external world. It is about how Christians follow the Holy Spirit’s 
guidance and how they respond to his action upon their spirit (Toon 1989, p. 17). It is 
not simply for the “interior life”, but as much for the body as for the soul, and is directed 
to the implementation of both the commandments of Christ to love God and our 
neighbor (Wakefield 1990, pp. 361-362). A robust spirituality will also be connected to 
ethics. Mulholland, therefore, defines spiritual formation as “a process of being 
conformed to the image of Christ for the sake of others” (Mulholland 1993, p. 12). It 
does not refer to just a privatized experience but it involves the whole of life.  

Sixth, a helpful working definition of spirituality in the Christian context is that of a 
“lived experience,” one that actualizes a fundamental dimension of being human, the 
spiritual dimension (Albrecht 1999, p. 23). As Paul the apostle said, “If we live by the 
Spirit, let us also walk in the Spirit” (Gal. 5:25).  

Finally, Russell Spittler characterizes “spirituality” as referring to the cluster of acts 
and sentiments that are informed by the beliefs and values of a specific religious 
community. “Liturgy” describes what people do when assembled for worship and 
“theology” defines systematized and usually written reflections on the religious 
experience. By contrast, “spirituality” focuses on people’s pietistic habits. The elasticity 
of the term comes from the wide variety in which worshippers express themselves 
(1983, p. 1096). However, these particular definitions are too restrictive. Liturgical acts 
and theological beliefs are actually helpful in measuring various expressions of 
spirituality. In Pentecostal spirituality, as in a number of other traditions, there is, in 
fact, a close connection between liturgy, theology, and spirituality.  

My analysis of ‘Christian spirituality’ concluded that it implies more than simply a 
universal human religious experience or quest — it is a descriptive term for the work of 
the Holy Spirit. It is the attraction to things of the Spirit rather than earthly things and 
the conscious living of a Christian way of life. It mainly relates to the interior dimension 
but cannot be separated from its outworking in the external world. Although 
“spirituality” is a descriptive term of the process and working of the doctrine of 
sanctification, it also has a wider scope. Although doctrinal theology, particularly of 
sanctification, both forms and informs spirituality, equally spirituality gives shape and 
substance to theology. It is never merely a natural process in the spiritual development 
of people or mere human achievement, as is spoken of in much of modern liberal 
theology. It is a work of God in which believers cooperate. God is the author not the 
believer (2Cor. 7:1; Col. 3:5-14; 1Pet. 1:29) (Berkhof 1949, pp. 528-535). For 
Pentecostals, their theology on “the second blessing” experience impacts on their 
spirituality but equally their spirituality also influences their (Pentecostal) theology.  
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Pentecostalism 
A distinctive Pentecostal spirituality is generally acknowledged but there appears 

to be no consistency in understanding its characteristic features. The term ‘Pentecostal’ 
is commonly used to refer to those who are committed to traditional or classical 
Pentecostal beliefs. Of particular importance to them is a crisis-type ‘second blessing’ 
experience after conversion, often referred to as ‘the baptism in the Holy Spirit,’ which 
is evidenced by speaking in tongues. From the 1960s until recent times, the term 
‘Charismatic’ was used of those who held to the same ‘second blessing’ experience but 
generally chose to remain within their churches. Since the 1980s, evangelicals of the 
‘Third Wave’ movement, while they do not classify themselves as either Pentecostal or 
Charismatic, hold to the validity of the gifts of the Spirit but do not require a climactic 
second blessing experience evidenced by speaking in tongues. Finally and more 
recently, the term ‘Charismatic’ or ‘Neo-Pentecostal’ has often also been used to 
describe those that hold to the validity and use of the gifts of the Spirit for today but do 
not mandate the requirement of speaking in tongues to validate their experience of the 
Spirit. AOG/ACC pastors and their churches have been influenced by all four streams 
and approaches and proponents of all these approaches are represented within their 
churches.  

Pentecostal spirituality shares in a basic Christian experience and many of its aims, 
values and features are not in themselves unusual in other Christian traditions. 
Pentecostal characteristics, such as visions, dreams, healings, and so forth have 
appeared before in the history of Christian spirituality through the ages (Albrecht 1999, 
p. 23). However, Pentecostal spirituality does bring a unique emphasis on the initiative 
and work of the Spirit in the believer (Ferguson et al. 1998, p. 657).  

When the Pentecostal movement emerged at the turn of the 20th century it stressed 
the experience of the Holy Spirit, in particular, the experience of being “baptized in the 
Holy Spirit” and speaking in tongues. By the turn of the new millennium, however, 
AOG/ACC pastors seemed to be playing down features of historic or classical 
Pentecostalism and were moving towards more Charismatic and mainline 
denominational forms of spirituality. It appeared as if the forces of institutionalisation 
were at work and influencing the pastors’ expressions of their Pentecostal spirituality.3

The Research Question  
  

The research accordingly sought to identify what was emerging in the pastors’ 
beliefs and practices in contrast with earlier Pentecostal spirituality. It was hoped that 
insights would emerge as to how the pastors might continue to be faithful to the 
Pentecostal movement’s historic radical approach and still develop a mature and 
relevant spirituality for this day and age. The project was pursued from a researcher’s 
perspective but also as a Pentecostal minister-practitioner seeking to inform and assist 
fellow pastors in their ministry.  

After defining the meaning of the terms ‘spirituality’, and ‘Christian spirituality’ the 
nature of global ‘Pentecostal spiritualities’ were explored and clarified. I then sought to 

                                                           
3 The ACC/ACC seemed to be under the impact of what the pioneering German sociologist Max 
Weber referred to as, the ‘routinisation of charisma’ (1947, pp. 400, 439-40). Although my research 
sought to explore the operations of ‘charisma’ understood in a theological sense, Weber’s sociological 
understanding of ‘charisma’ still provided a valuable heuristic device to explore this area.  
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discover whether the pastors’ spirituality had changed from early Pentecostal 
spirituality; and what were the reasons for and the consequent effect of the changes.  

My hypothesis was that the pastors’ spirituality was changing with both beneficial 
and detrimental results, with: 

o less emphasis on Pentecostal/charismatic experiences and practices; 
o increasingly mainline (non-Pentecostal) forms of private devotional practices being 

used; 
o a decrease in classic Pentecostal practices in church services; 
o a growing involvement in community services and outreach; 
o classical Pentecostal beliefs and attitudes often being downplayed; 
o increasingly ‘Charismatic’ and ‘Third Wave’, beliefs and approaches being 

embraced. 
Measuring Pentecostal Spirituality 

Spirituality of whatever type, including Pentecostal, can be empirically seen and 
measured by a range of indicators. It involves gathering and measuring the information 
in a scientifically verifiable way. My research looked at the various manifestations and 
different phenomena of Pentecostal spirituality that can be observed and measured. 
These include rituals, beliefs, behaviours, habits, attitudes, Scripture use, cognitive 
allegiance, satisfaction levels, accounts, stories, testimonies, experiences, emotions, 
consequences, results, and out-workings in life. None of these can adequately measure 
an individual’s relationship with God, but they are observable features that point to the 
way in which people seek to relate to God. A measurement instrument was designed to 
align with the various features discovered about Pentecostal spirituality, which was 
derived from the surveys, from personal interviews, field observations and from a 
thorough review of the literature including primary source documents. 

There is some subjective element in this approach and some reliance on what 
people actually report. This can generate some problems as there are always strong 
desirability factors. People often affirm what others expect them to say or say more than 
they actually do perform or really believe. This was minimised by using an 
appropriately designed Likert-type scale.4

The Research Participants and Data Collection 

 This was used to measure the pastors’ 
current attitudes to certain of the phenomena of Pentecostal spirituality. It did not, 
however, seek to measure the exact frequencies of pastors’ current practices and it was 
not possible to compare these frequencies with those of past practices. 

Senior AOG/ACC pastors were invited to participate in a survey on their spiritual 
practices accessible by way of a website where participants could post their responses 
with anonymity. Data was also collected from a second survey from questionnaires 
posted to key denominational leaders about Pentecostal Spirituality. Interviews were 
also conducted with some key ministers about their responses to the survey results and 
their views on Pentecostal spirituality in general. My personal observations 
supplemented this data and provided the possibility for integrated research employing 
both qualitative and quantitative techniques. This facilitated a portrait of the pastors’ 
own Pentecostal spirituality and provided incidental information about practices and 
beliefs in their churches. Together, these varying approaches added to and 
                                                           
4 See explanation of Likert scale page 12. 
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complemented the findings to enable clearer interpretations of the data.  

Quantitative data derived from the survey was one aspect of the methodology used 
to test the hypothesis.5

Pastors were invited to give information on their spiritual experiences over the 
previous twelve months. The survey was designed to include the various manifestations 
and different aspects of the phenomena of Pentecostal spirituality that can be observed 
and measured. The aspects referred to above were placed into five specific categories to 
create a measurement tool with questionnaires: 

 Of the 604 senior pastors who were emailed, a total of 135 
participated.  While the response rate of 22.35% was statistically low, the senior pastors 
share a very similar demographic. Great care was also taken in the design of the survey 
with its simplicity of structure, clear explanatory information, easy accessibility, simple 
operation of a web-based survey poll, no financial cost to the respondent, and assurance 
of anonymity. All these helped provide a high possibility of a representative sample with 
this group (Babbie 1998, p. 262). 

 1) Experiences and Practices (EXPRA); 
 2) Private Devotional Practices (PRIDEV); 
 3) Church Services and Practices (CHSERV); 
 4) Community Service and Outreach (COMOUT); and 
 5) Beliefs and Attitudes (BEATT).6

These measures were specifically chosen as best reflecting the essential features of 
Pentecostal spirituality derived from my widespread survey of the literature and also 
from my own extensive experience of Pentecostalism. Not every question in the survey 
related exclusively to Pentecostal spirituality and some items, particularly in the Private 
Devotional Practices Index, related to areas that share common features with other 
forms of Christian spiritualities. The opinions of experienced Pentecostal ministers 
were sought as to whether the items in the survey were relevant.  

  

A number of indices or scales were developed for different aspects of the beliefs and 
practices that related to each of the above five categories. The scores for each question 
of those that selected either ‘frequently’ or ‘quite often’ (or ‘strongly agree’ or ‘agree’) 
were calculated. The average scores of the questions in the five different indices were 
calculated in each category to give an index average score. The purpose was to 
determine the extent to which each of these areas was affirmed, or otherwise, by the 
pastors.7

Once the data from the survey was obtained and collated, ministers who held or had 
held significant leadership positions in the ACC (including National and State 
Executives, National Department Leaders and other senior positions) were invited to 
provide their reflections and comments on the results and on Pentecostal spirituality in 
general. This was to get at the survey’s quantitative material in more depth, to obtain 
information that the survey was not able to uncover and also to verify interpretations 

  

                                                           
5 The survey is a PHP script called Advanced Poll 2.0.3, which runs on a web server based on a script 
from http://proxy2.de/scripts.php. The template was modified to suit the needs of this research and 
configured not to record the IP address of respondents, ensuring the survey was anonymous.  
6 Further information on thesis research project and its results can be found at: 
https://drive.google.com/file/d/0B_R6oCK8YyDTQkR2bXZmWlFHODg/view?usp=sharing 
7 Details of the survey instrument with questionnaires and results can be found in the research 
project’s appendix: 
https://drive.google.com/file/d/0B_R6oCK8YyDTZDgxdUt0T28tdVE/view?usp=sharing 

http://proxy2.de/scripts.php�
https://drive.google.com/file/d/0B_R6oCK8YyDTQkR2bXZmWlFHODg/view?usp=sharing�
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and conclusions attributed to the data. 

Eighteen key ministers agreed to be part of the study. Some were followed up, 
subsequent to the receipt and collation of their written responses, with further 
interviews where clarification of their comments was needed. This process in 
comparing the data from the qualitative and quantitative studies ensured that these 
methods thoroughly and adequately measured the phenomena in question.  

The Data and Results 
The survey was not able to capture all the diversity of practices or details on 

Pentecostal spirituality but covered the most observed and familiar beliefs and 
practices. However, the questionnaires and/or interviews conducted were able to 
supply qualitative and anecdotal information to supplement and clarify the survey 
statistics. Some of the pastors interviewed also provided general reflections on early 
Pentecostal spirituality comparing current practices of Pentecostal spirituality with 
their recollections of the past. Three of these ministers were over 60 years of age, and 
one over 70 years.8

The Research Methodology 
  

This was a piece of social research consisting of a systematic observation of the life 
experiences of the pastors with the aim to find and understand patterns (Babbie 1998, 
p. 1). In my view, the best approach would be the combination of both quantitative and 
qualitative approaches. The quantitative data was subjected to statistical analysis to 
facilitate interpretation and the hypothesis was tested and evaluated for its tenability 
using both quantitative and qualitative data.  

In more recent years, scientific methods of inquiry have been criticised on the 
grounds that observation cannot be totally objective or neutral, for in a societal context, 
values are likely to be introduced in the observation process (Isaac & Michael 1997, p. 
1). ‘Measures do not encompass the whole of an event … not everything about human 
beings can be understood by measurement, or in laboratories’ (Joubish, Khurram, 
Ahmed, Fatima & Haider 2011, p. 2086). 

Consequently, most scholars generally now agree that both quantitative and 
qualitative approaches are needed. It was realised that no one methodology can provide 
all the answers and insights. Burns explains: 

There is more than one gate to the kingdom of knowledge. Each gate offers a 
different perspective, but no one perspective exhausts the realm of ‘reality’.... 
Since both quantitative and qualitative research, are concerned with 
observation and recording of the real world they are both clearly empirical 
(2000, pp. 11, 14).  

The Qualitative Approach  
This research method allowed me to approach the pastors in their context and to 

reflect their language and ethos. As it relied on qualitative principles and methods, it 
                                                           
8 The study of spiritual experiences has been the subject of considerable debate. Some argue that 
one should not take into account what ‘actors’ say about their actions. On the other extreme, some 
ethno-methodological approaches insist that such accounts are all we can really know. Although each 
individual approach has its strengths and weakness, using the collected data together operates as a 
check and balance on the consistency and veracity of the information and provides clarity and 
assistance to its interpretation.  
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was at times more impressionistic, reflecting the role of subjective judgment in 
generating the data. It involved exploring the attitudes and the opinions of the pastors. 
Using the structured and semi-structured interview allowed a deeper exploration into 
the reality of the pastors’ own spirituality. It further provided scope for them to 
volunteer information enabling the discussion to be set in a wider context. This 
qualitative information also assisted in the interpretation of the quantitative data from 
the survey. 

As little quantitative data was found on historical Pentecostal spirituality to enable 
specific comparisons to be made a more impressionistic approach as to what was 
currently happening was adopted. The qualitative research approach provided the 
flexibility needed to explore this spirituality so that important variables could be 
identified (Leedy 1997, p. 109). The pastors’ thoughts, feelings, and perceptions were 
important and the meanings they attached were the basis for their behaviour. Only 
participant observation, questionnaires, and interviews would permit access to these 
individual meanings. The concern in the qualitative aspects of research was not only for 
the objective truth but also truth as the pastors as informants perceived it (Burns 2000, 
p. 338). 

The study also involved judgments made by me as an observer and participant, 
having spent considerable time in the Pentecostal scene enabling me to provide an 
insider’s perspective. Common patterns were sought for, as were discrepancies and 
inconsistencies. The content as relayed was taken at face value without presuppositions 
as to what the particular nature of any specific individual’s spirituality should be. At 
times, the report was presented in a more narrative and descriptive style with the hope 
that it would be of particular benefit to practitioner pastors.  

The Quantitative Approach 
By contrast, the quantitative approach started with the hypothesis, which was then 

tested. The relevant variables of Pentecostal spirituality were identified and put into 
categories and standardised data was collected from the senior pastors. The data was 
analysed to determine whether the original hypothesis could be supported or not, and 
then general conclusions made (Leedy 1997, p. 105). 

The Likert-type rating scale, originally developed by Rensis Likert (1932), is one of 
the most accepted methods of measuring attitudes. Subsequent research has generally 
confirmed that this method is quite reliable and a valid instrument for the measurement 
of people’s attitude and the direction they are heading. A set of attitude statements were 
selected to which the participant pastors were asked to indicate their agreement or 
disagreement to each along a five-point or longer scale. No assessments are used to 
rank the statements. It is assumed for example, that all subjects will perceive ‘strongly 
agree’ as being more favourable towards the attitude statement than ‘moderately agree’ 
and ‘agree’ (Burns 2000, p. 559). The items on the rating scale are all considered 
approximately equal in attitude or value loading. The participant pastors responded 
with varying degrees of intensity on a scale varying between extremes of ‘frequently’ to 
‘never’ for most of the questions and ‘strongly agree’ to ‘strongly disagree’ in five of the 
questions. The scores of the position responses are then added, to yield an attitude 
score (Isaac & Michael 1997, p. 148).  

The advantage of using this method is that it provides more empirical data 
regarding a pastor’s responses rather than subjective opinions. It also produces more 
homogeneous scales, increasing the probability that a clear particular attitude is being 
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measured with a strong possibility that it is a valid and reliable measure. The 
disadvantage of the Likert-type method is that it ranks individuals in terms of the 
favourableness of their attitude but provides no basis for quantifying how much more 
favourable one is than another, nor for measuring the amount of change after some 
experience. It was also necessary to be cautious about the level of reliability and 
validity, as these are self-report measures and the pastors may give socially acceptable 
answers or misinterpret questions.  

Although the data is easier to analyse statistically, there is a tendency for Likert-
type scales to be subject to distortion. The pastors could potentially avoid extreme 
response categories and gravitate towards the middle of the scale, perhaps to make 
them look less extreme; or agree with statements as presented, or try to portray 
themselves in a more favourable light. Care was taken, however, in the inferences made 
from the scores, realising that they merely summarise the verbalised attitudes that the 
subjects are willing to express in this specific test situation (Burns 2000, pp. 560-564). 
Ensuring the questionnaires in the survey were simplified in structure and anonymous 
assisted in reducing the possibility of distortion. 

The survey was designed to derive as much data as possible about potential trends 
in the pastors’ Pentecostal spirituality across a 12 months period and to generally 
describe what existed at that time. It surveyed their current attitudes (predispositions 
to react to the phenomena) in relation to Pentecostal spirituality. ‘The rating provides 
an index of the emotive scores of the affective component of each statement’9

Integration 

 (Burns 
2000, pp. 555-556). It must be understood that the survey results were not being used 
to measure the numerical quantity of occurrences in Pentecostal practices and beliefs or 
to make direct mathematical comparisons to earlier years.  

As the responses of individual pastors and general conversations in observation 
may have been distorted by various factors, reliance was not made on  one method only. 
In my view, the best way to determine the reliability and validity was by an interaction 
of the quantitative and qualitative data, often called ‘triangulation’ or ‘integration’.10

Quantitative and qualitative research approaches represent the two ends of the 
research continuum. They differ in terms of their epistemological assumptions, 
theoretical frameworks, methodological procedures, and research methods. Having 
been viewed not only as competitive, but also incompatible, research paradigms for 
some decades, they are now considered as alternative strategies for research (Yilmaz 

 If 
different methods of assessment or investigation produce the same results, the data are 
likely to be valid (Burns 2000, p. 390). The more the methods contrast with each other, 
the greater confidence we can have in the results (p. 419). If the outcomes of the survey 
in this study corresponded to those of my observational study of the Pentecostal 
phenomena, including the responses and comments of the key ministers, one could be 
more confident about the findings. 

                                                           
9 As attitudes are usually assumed to influence behaviour, attitude surveys are often used in both 
qualitative and quantitative research and in the triangulation process. 
10 More researchers now use the term ‘integration’ as ‘triangulation’ can lead to  misconception as 
sometimes it is advocated to combine different aspects mainly to enhance the validity of the research 
results. Instead, the term ‘integration’ focuses on organising the whole. As a research process, 
integration is well accepted for mixing quantitative and qualitative components so that they become 
interdependent to develop a complete and profound picture of the research phenomenon (Siddiqui & 
Fitzgerald 2014, pp. 137, 145).  
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2013, p. 123). Both ‘qualitative and quantitative methods ... are legitimate tools of 
research and can supplement each other, providing alternative insights into human 
behaviour. One method is neither better nor poorer than the other’ (Burns 2000, p. 
391). Leedy says ‘many research studies would be greatly enhanced if a combined 
approach were used’ (1997, pp. 107-108).  

The Survey Results 
Analytic induction, while the study was going on, enabled the hypothesis to be 

tested and expanded, allowing my research position to evolve in response to emerging 
insights. At the start, I had an impression that change was occurring within the 
AOG/ACC movement’s Pentecostal spirituality but subsequent investigations revealed 
that the situation was more complex and required the development of more 
sophisticated indices. The results from these are presented below.11

Experiences and Practices: Survey Questions 3 - 17  
 

To collate and measure the Pentecostal experiences and practices of pastors in the 
AOG/ACC, fifteen items were combined to form an Experiences and Practices (EXPRA) 
Scale. Analysis of the frequencies provides evidence of the contemporary importance 
for AOG/ACC pastors of Pentecostal experiences. The approach taken was to assume 
these to be normal human responses to the perception of God. All are indicators of a 
personal relationship with God (although not all are distinctly Pentecostal).  

Firstly, some definitions or explanations of terms: ‘Praying in tongues’ is an 
experience central to beliefs in the AOG/ACC. Glossolalia has been defined as prayer 
focused directly to God generally in a humanly unintelligible language. As a paranormal 
experience, it is viewed as normative within Pentecostalism. Most AOG/ACC attendees 
would support the view that glossolalia is a supernatural gift, although subject to the 
speaker’s control, which gives the ability to speak in an unknown but genuine language 
intended for the purpose of prayer (Poloma 1989, pp. 27-28, 36-39). Roger Stronstad 
says, that for Pentecostals, ‘tongues is normative for their experience just as it was 
normative in the experience of the apostolic churches recorded in Acts’ (1995, p. 16).12

‘Prophecy’, may be defined as a gift of the Spirit by which a person speaks in the 
name of God giving an exhortation, encouragement, reporting a vision, providing 
illumination or interpreting a message in tongues. It may be given in a public church 
service or as a personal prophecy privately to an individual. It may involve what the 
person believes are specific directions or guidance from God or personal confirmation 
of biblical truths.  

  

The experience of ‘falling under the power’, also called ‘being slain in the Spirit’ or 
‘resting in the Spirit’, occurs when a person falls, often backwards, when one or more 
people ‘lay hands’ on the person in prayer; this is also attributed to the power of the 
Holy Spirit. Some practices, such as receiving answers to prayer or ‘feeling led’ by God 
to perform a specific action are not distinctively Pentecostal, but share common features 
                                                           
11 The answers to the Ministerial Information section (questions 1 and 2) reveal that 78% of the 
pastors had less than 100 people in their churches, while 63% are in churches of 200 or less. The 
movement’s statistics indicated the current average size of an AOG church is 168 constituents. Fifty-
nine per cent of all AOG/ACC churches had less than 100 constituents while 3.74% are over 500 with 
only 1.93% with over 1,000 people (Kerr 2002, pp. 1-3). This helps to support my contention that the 
survey provided a representative sample of AOG/ACC churches and senior pastors (Cettolin 2006). 
12 See Frank D. Macchia’s treatment of the significance of tongues, in ‘The Struggle for Global 
Witness: Shifting Paradigms in Pentecostal Theology’ (1999, pp. 8-29).  
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closely related to Pentecostal experience and nurture their manifestation.  

Significantly, all of the 113 pastors (100%) who responded to the question about 
praying in tongues indicated they had done so regularly. Ninety-two percent indicated 
they ‘received a definite answer’ when had prayed. Early AOG (Pentecostal) spirituality 
was characterized by a strong emphasis on praying in tongues. When it came to having 
‘given a public prophecy in church’, fewer pastors (64%) indicated they had done this. 
Thirty-four percent had done so only occasionally. Even less (43%) indicated they had 
‘given a prophecy privately to another person’. Forty-seven percent had ‘occasionally’.  

The variance of public prophecy compared to private praying in tongues was 
considered in Margaret Poloma’s North American study, which showed the relative 
openness of pastors to the manifestation of prophecy to have institutional consequences 
not just individual ramifications. Prophecy is seen as a gift for the church in general and 
not simply personal spiritual experience. More than Spirit baptism and glossolalia, these 
‘paranormal leadings can be institutionally dangerous’ and cause serious problems of 
order in a service. This causes some pastors to be wary of some Pentecostal expressions 
in public with the result that they may attempt to keep a lid on expressions that have 
given Pentecostalism its distinctiveness (1989, p. 77).   

Sixty percent of the pastors reported they have ‘felt led’ by God to perform a specific 
action. Less than 13% had ‘fallen under the power of the Spirit’.  Only 10% indicated 
they had ‘expressed holy laughter’. However, 69 % had ‘heard God speak by personal 
confirmation of scripture’. A mere 14% testify to having often ‘received a miraculous 
healing’ (but 60% occasionally). Only 15% have often ‘heard God speak through a vision 
or dream’, 54% have occasionally but 27% hardly ever and 4%, never. Only 3% 
indicated often experiencing ‘a demonic deliverance’ although 33% had occasionally, 
44% hardly ever have and 20%, never. The figures on this question may be skewed by 
variations in interpretation as to whether the question is asking if the pastor personally 
received deliverance or was involved in ministering deliverance to someone. In either 
case, they seem to indicate that a substantial number of pastors have limited experience 
in this area. Accounts of early Pentecostal spirituality including in the AOG had 
reasonably frequent references to deliverance ministry. 13

With regard to more general spiritual experiences, a high 94% indicated they have 
‘had a deep sense of God’s presence’. Sixty-six percent indicated they have ‘had a 
personal encounter with God’. By contrast, only 10% of pastors often had a personal 
experience of having ‘given a message in tongues in church’ but 41% indicated they had 
occasionally, with a large 38%, hardly ever and 11%, never. By contrast, the reflections 
of the older key AOG ministers recall regular messages in tongues in early Pentecostal 
services. Finally, 29% had ‘danced with joy before the Lord’.  

 

The results of the AOG/ACC pastors’ Experiences and Practices (EXPRA) show a 
varied picture. Some individual experiences, like praying in tongues had high-frequency 
scores. All the pastors indicated they practiced this either frequently or quite often. 
However, the EPRA Index measuring all the responses in this category reveals an overall 
average of only 45% (of either ‘frequently’ or ‘quite often’). Experiences such as: giving 
a prophecy privately to another person, falling under the power, holy laughter, 
receiving miraculous healing, hearing God speak through a vision or dream, 
                                                           
13 See the literature review of early Pentecostal publications such as the Evangel in my doctoral 
thesis.  
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experiencing a demonic deliverance, giving a message in tongues in church and dancing 
with joy before the Lord, all have lower than the Index’s average frequencies. Practices 
that are more frequent and well above 50% are: praying in tongues, receiving a definite 
answer to prayer, giving a prophecy in church, feeling led by God to perform a specific 
action, hearing God speak by personal confirmation of scripture, having a deep sense of 
God’s presence and having a personal encounter with God. Overall, it appears less than 
half of the practices in this Index have reasonably strong frequencies for AOG/ACC 
pastors but more than half are less than average in frequency.14

Private Devotional Practices: Survey Questions 18 - 26  

 When integrated with 
the other qualitative data, the indication is that AOG/ACC pastors are moving away from 
a number of key Pentecostal practices that form a major part of early classical AOG 
(Pentecostal) spirituality.  

These nine items focus on the pastors’ own private devotional practices as part of 
the expression of their spirituality. These were measured by the frequency of spending 
time in certain activities and combined into a single PRIDEV index. These could not be 
termed exclusively Pentecostal practices. Ninety-eight percent of the pastors who 
responded indicated they had spent significant time in ‘private bible reading’. Ninety-
four percent spent time in ‘intentional private prayer’. Eighty-eight percent spent time 
in ‘biblical meditation’. Sixty-four percent indicated they ‘read devotional literature’. 
Sixty- seven percent ‘made use of tapes, CDs, DVDs or videos’. With regard to fasting, 
22% responded they did so regularly and 59% did so occasionally. Nevertheless, 19% 
hardly ever fast and 1% never have. Pastors taking the time to go ‘on a prayer retreat’ is 
an area of concern. Only 6% go at least quite often, 42% indicate they go occasionally 
and it may be a concern that 42% admit they hardly ever go, with 11% indicating they 
never do. Sixty percent indicated they often ‘made time to reflect on their life and 
directions’. A significant number indicated they do so only occasionally (37%) or hardly 
ever (4%). Journaling was not that popular with only 36% indicating they ‘kept a 
personal devotional journal’.  

The PRIVDEV Index of Private Devotional Practices measured an average figure of 
59% of the overall responses to ‘frequently’ and ‘quite often’ in this category. The areas 
that indicated low scores (under 50%) and in my view need improvement, are biblical 
fasting, going on a prayer retreat and keeping a prayer journal. Areas that showed 
scores higher than 50% were time spent in private bible reading, intentional prayer, 
biblical meditation, reading devotional literature and making time to reflect on life and 
directions. It must be conceded that areas like journaling and reflecting on life and 
directions have no available historical data for comparison and so our information 
provides an impressionistic view of any development. These practices are generally 
regarded as widely accepted aspects of Christian spirituality and the frequencies in the 
Index may be indicating a trend towards more mainline practices. Certainly, from the 
EXPRA and PRIVDEV figures, there appears to be a focus on the more activist practices 
than the more reflective practices and forms. The challenge here is for AOG/ACC pastors 
to integrate both aspects in their lives.  

Church Services and Practices: Survey Questions 27 - 38  
This category sought to measure the frequency of various Pentecostal practices 

                                                           
14 Although not all these practices were clearly identified as part of early AOG/ACC (Pentecostal) 
spirituality (as seen in my thesis literature survey and from my interviews with older ministers), 
arguably most are. 
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within the pastors’ churches. ‘Tongues and interpretation’ may be seen as a particular 
manifestation or one form of ‘prophecy’. One person speaks aloud in tongues in a 
service and another delivers the ‘interpretation’ in a known human language. The 
glossolalic message is an indication that God has a prophetic word for the congregation. 
Silence follows while the congregation waits for someone to interpret. The more 
common form of prophecy is where a person may simply deliver a prophetic word 
(without waiting for a glossolalic utterance to come from another member). Glossolalia 
may also be used as a means of corporate praise and worship where people pray or sing 
aloud in tongues while others at the same time pray or sing in English. This requires no 
interpretation as it is viewed as simply an acceptable congregational prayer or worship 
form.  

From my observations and interviews, it is clear that some Pentecostals are 
embarrassed by manifestations such as ‘falling under the power’ and question whether 
they are truly of the ‘Spirit’ or the ‘flesh’. Some believe it is genuine, but usually due to 
high suggestibility. ‘Dancing in the Spirit’ usually refers to spontaneous dancing by the 
congregation mostly in the same spot (and without partners) and is viewed as a biblical 
part of corporate worship like praying or singing together. Old classical Pentecostals see 
dancing in the Spirit as something that occurs when the Spirit takes over a person, 
leading them to dance in a more trance-like state and they often regard the former 
‘Charismatic’ form of dancing as really done ‘in the flesh’.  

Only 22% of pastors indicated that ‘tongues and interpretation’ were practiced 
regularly in their church. A significant 51% said it was only occasional but a 
considerable 24%, hardly ever and 3%, never. This appears to be in contrast to accounts 
given by older ministers of early Pentecostal church services where messages in 
‘tongues and interpretation’ were a regular feature of church life. ‘Prophecies’ fared 
better with 58% saying they often took place in their church services, 37% occasionally 
and 5%, hardly ever. ‘Singing in the Spirit’ had a significant 71% indicating this took 
place often. ‘Praying in tongues’ was similar with 70% saying it occurred regularly in 
their church with 25% affirming it occurred only occasionally and 5%, hardly ever.  

Forty-seven percent indicated ‘testimonies of miracles’ often occurred in their 
church services (with 48% occasionally). ‘Testimonies of divine healing’ were a little 
less, with 40% indicating they often occurred (54% occasionally). Forty-one percent of 
pastors said ‘testimonies of personal salvation’ often occurred in their church services. 
A low 25% indicated that ‘dancing in the Spirit’ often occurred in their church. For 
‘falling under the power of the Spirit’, 34% of pastors indicated this often happened in 
their church (48% indicated it occurred only occasionally).  

With regard to ‘altar calls/prayer for baptism in the Holy Spirit’, 59% indicated this 
regularly occurred in their church, 38% said it happened occasionally and 4% said it 
hardly ever occurred. This seems to indicate a significant support for the experience of 
the classical AOG doctrine of the baptism of the Holy Spirit. All 106 respondents to 
question 35 indicated that ‘altar calls/prayer for healing occurred in their church (90% 
often and 10%, occasionally). The results show pastors supporting AOG/ACC doctrine 
and belief that healing is a normal experience. Eighty-two percent indicated ‘altar 
calls/prayer for salvation’ occurred.  

The CHSERV Index in relation to Church Services and Practices measured twelve 
items of ‘ritual’ in AOG/ACC services. The overall average of either ‘frequently’ or ‘quite 
often’ in this category was 53%. Areas that indicated frequencies below average for this 
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Index that may be of concern were tongues and interpretation, testimonies of miracles, 
of divine healing and of personal salvation, dancing in the Spirit, and falling under the 
power of the Spirit. Areas above 50% were prophecies, singing in the Spirit, altar calls/ 
prayer for the baptism in the Holy Spirit, healing and salvation and praying in tongues. 
Overall the Index appears to show change away from the regular occurrences of these 
Pentecostal spirituality practices in AOG/ACC church services, which is significant as 
/AOGACC senior pastors have the key responsibility to determine the direction of 
church services.  

Community Service and Outreach: Questions 39 – 43  
This category sought to measure the aspect of spirituality that relates to outward 

mission and service. Sixty percent of pastors regularly speak ‘to a non-church person 
about Christ’, 38% do so occasionally and 2%, hardly ever. Over half the pastors had 
often ‘prayed for a specific person to receive Christ’; for a significant 45% this occurs 
only occasionally with it hardly ever for 10%. Often ‘inviting a non-church person to 
church’, scored a little lower at 45%. Those who often served ‘in a church outreach or 
community welfare program’ were again well over half (57%). Those who often ‘served 
in a community service, social action or welfare not connected to the church’, was 
significantly low at 20%, (with 28% occasionally, a large 40% hardly ever have, and 
13% never).  

The COMOUT Index for this section measured the above five items, which came to 
an average of 48%. Three items in this index measured over 50%. Two items were well 
below 50%: inviting a non-church person to a church service and for serving in a 
community service or social action or welfare unconnected with the church. My 
research thesis showed that apart from information on the Good News Hall in the 
Depression years there is not much data on Pentecostal social outreach ministry (Chant 
1984, pp. 48-51; 96-97). With the lack of record in Pentecostal publications and other 
accounts, one could reasonably infer that social welfare ministry was not a strong 
aspect of early AOG (Pentecostal) spirituality. Data from the views of the key AOG/ACC 
ministers showed a mixed picture but generally indicates more involvement by pastors 
in these areas now than previously.  

Beliefs and Attitudes: Questions 44 - 50  
These questions deal with the beliefs and attitudes of AOG/ACC pastors as a 

measure of (Pentecostal) spirituality. A high 97% of pastors agreed with the statement, 
‘in general I feel very positive about my church’, a low 3% were neutral or unsure and 
only one respondent disagreed with the statement. Again a high 94% agreed that in 
general they felt ‘very positive about being a pastor’, only 4% neutral or unsure and one 
respondent disagreeing. Almost all the respondents agreed with the statement that, 
‘over the past year I have grown in my faith’, with only one respondent neutral or 
unsure.  

The BEATT index, as an average of the total items, measured 69%. If question 46, in 
relation to baptism in the Holy Spirit being able to be experienced without tongues, was 
taken out of the equation, the Index would measure a high 77 per cent. Four items 
specifically dealt with baptism in the Holy Spirit and ‘the tongues issue’. Spirit baptism 
is understood by classical AOG Pentecostals to be a work of the Spirit distinct from and 
usually subsequent to conversion. The sign or tangible evidence, is, speaking in tongues. 
The Survey looked at pastors’ beliefs and attitudes about the statement that the 
‘baptism in the Holy Spirit may be experienced without tongues’ (question 46). Four per 
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cent strongly agreed and 16% agreed with 20% neutral or unsure about this, indicating 
that 40% of senior pastors appear to be unsure or neutral about a cardinal doctrinal 
belief of the AOG/ACC. Only 60% of pastors either disagreed (35%) or strongly 
disagreed (25%) with the statement. This is despite the fact that AOG/ACC pastors must 
have this experience of speaking in tongues before being ordained. Of the 135 pastors 
who responded to question 50, that ‘speaking in tongues is necessary as evidence of 
Spirit Baptism’, 77% either strongly agreed (30%) or agreed (47%) with 13% neutral or 
unsure, 10% disagreed with only one respondent strongly disagreeing. Again, it appears 
nearly one-quarter (24%) have some uncertainty or disagreement with the 
denominational doctrinal position. The difference between the responses to questions 
46 and 50, may indicate that some AOG/ACC pastors, particularly those from neo-
Pentecostal backgrounds, are doing their own reinterpretation of ‘initial evidence’ in 
Article 5:13 of the United Constitution of the AOG National General Conference and/or 
they may be simply reiterating the accepted doctrinal position.  

Seventy-five percent of pastors either strongly agreed (26%) or agreed (49%) that, 
‘speaking in tongues should be a requirement for leadership in the church’, 12% were 
neutral or unsure, 11% disagreed and 2% strongly disagreed (question 48). However, 
with question 49, only 5% strongly agreed and 16% agreed that ‘speaking in tongues 
should be a requirement for church membership/partnership’. Nearly 80% of the 120 
pastors who responded to this would probably not insist it be a requirement for 
membership (19% were neutral or unsure, 48% disagreed with 31% strongly 
disagreeing).  

The emphasis on altar calls for healing and baptism in the Spirit seem as strong as 
ever but there was a decline in the exercise of spiritual gifts such as public messages in 
tongues and prophecy and visions and dreams, which may be institutionally 
problematic. The increase in congregational sizes may also make pastoral control over 
exercise of these gifts difficult. Despite this, AOG/ACC pastors still appear to be 
emphasizing the importance of affective aspects of Pentecostal spirituality within an 
organization that has come out of humble beginnings to become one that is 
institutionally modern and reaching the middle class.  

Conclusion 
One must be tentative about drawing conclusions based on the survey data alone, 

but we can be more confident when it is integrated with the information from the 
qualitative data of the key denominational ministers and older ministers I interviewed 
and my own observations over a number of years. This study was not simply a general 
essay made after a brief field visit. Considerable time was spent in the empirical world 
of the Pentecostal scene collecting and reviewing data. As a qualitative researcher my 
natural tendency was to become involved in the study. However, when applying the 
quantitative methods, I sought to be more detached. In my view, an integrated 
qualitative and quantitative approach enhanced the research.  

The research showed that experiences were important in the birthing, development 
and renewal of Pentecostal spirituality as a form of Christian spirituality. Data collected 
from AOG/ACC pastors in Australia showed that experiences of the presence of the 
Spirit of God are still important today but there is some development in their 
spirituality with a varied picture emerging.  

Low frequencies in some of the classical AOG Pentecostal practices indicate a 
lessening in some of the oral, narrative and participatory liturgies. This could be 
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expected, partly because of an increasingly literary society in Australia and the 
continual influence of Evangelical theology (Jagelman 1998, p. 36). There also appears 
to be a change of emphasis with regards to experiencing the immanent presence of the 
Spirit of God. There is a movement away from the more classical spiritual expressions 
such as messages in tongues or prophecy by individuals, to the more corporate and 
controlled spiritual expressions, such as combined singing in the Spirit and community 
praise and worship in church services.  

Overall, there is less emphasis on the classical expressions of Pentecostal 
experiences and practices over recent years. Pastors still pray regularly in tongues 
during private devotions but also frequently use more mainline (non-Pentecostal) 
forms of devotion. In the worship services, there is a clear decrease in classical 
Pentecostal practices. However, there is a positive growing involvement by AOG/ACC 
churches in community services and outreach. As far as the classical Pentecostal beliefs 
and attitudes are concerned, pastors and increasingly adopting ‘Charismatic’ and ‘Third 
Wave’ beliefs and approaches. The convergence of evidence indicates Pentecostal 
spirituality is changing for AOG/ACC pastors and their churches, with less emphasis on, 
and perhaps even marginalization of, the ‘supernatural’ gifts of the Spirit. At the same 
time, paradoxically the influence of the Charismatic renewal and ‘Third Wave’ 
movements appear to be revitalizing a classical Pentecostal denomination enabling it to 
better engage people in current Western culture. 
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