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中 文 摘 要 ： 中國大陸自改革開放以來，在政治、經濟、社會、文化、民

生等各層面，皆發生史無前例的巨變，而基督教之興起，特

別是具有「靈恩運動」特色者，更是一個引起國內、外學者

注意的重要領域。當代中國基督教的現況，與全球化潮流下

其他地區或國家的基督教發展有密切關係，本三年期研究計

畫，即擬從比較的視野，深入探討中國當代基督徒如何在此

潮流下理解其身份，並建構其信仰社群。 

本三年期研究計畫的第一年，主要採用文獻分析方法，另外

亦輔以參與觀察與深度訪談。後者的進行選擇中國大陸華東

地區，幾個「地級市」教會的大學生團契、民工團契、商人

團契、老人團契等為對象，從（一）信仰經驗；（二）《聖

經》詮釋；（三）儀式崇拜；（四）組織運作四個層面著手

考察。希望藉此研究一方面建立「當代中國大陸基督教研究

資料庫」，另一方面則將中國當代基督教置於「世界基督

教」的圖像脈絡，透過比較研究勾勒其特色，以增廣學者認

識此議題之視野。 

 

 

中文關鍵詞： 全球化、世界基督教、靈恩運動、中國基督教、身份認同 

英 文 摘 要 ： Since the implementation of its open-door policy, 

China has undergone tremendous transformations with 

respect to its politics, economy, society, culture, 

and people＇s livelihood. The rapid growth of 

Christianity, much of which tinged with Pentecostal- 

charismatic features, is also an impressive one among 

them. From the global perspective, Christianity in 

China today has a close relationship with the 

developments of Christianity in various parts of the 

world. This three-year research project hence aims to 

explore how Christians in contemporary China 

understand their religious identity and accordingly 

establish their church community in the present time 

of globalization.   

This three-year research project in its first year 

primarily followed the method of textual analysis to 

accomplish its task, but it also involved participant 

observation and personal interviews. For the latter 

purposes, the researcher focused on some provincial 

cities in the region of Eastern China, therein 

interacting with four types of Christian fellowship 



composed respectively of college students, migrant 

workers, businessmen, and old people by investigating 

their religious experience, scriptural 

interpretation, worship, and community operation. The 

result of this research project led to the first step 

of establishing a databank on contemporary Chinese 

Christianity and depicting its prominent 

characteristics in the context of World Christianity. 

 

英文關鍵詞： globalization, World Christianity, Pentecostal-

charismatic movement, 
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中文摘要 

 
 

中國大陸自改革開放以來，在政治、經濟、社會、文化、民生等各層面，皆

發生史無前例的巨變，而基督教之興起，特別是具有「靈恩運動」特色者，更是

一個引起國內、外學者注意的重要領域。當代中國基督教的現況，與全球化潮流

下其他地區或國家的基督教發展有密切關係，本三年期研究計畫，即擬從比較的

視野，深入探討中國當代基督徒如何在此潮流下理解其身份，並建構其信仰社群。 
本三年期研究計畫的第一年，主要採用文獻分析方法，另外亦輔以參與觀察

與深度訪談。後者的進行選擇中國大陸華東地區，幾個「地級市」教會的大學生

團契、民工團契、商人團契、老人團契等為對象，從（一）信仰經驗；（二）《聖

經》詮釋；（三）儀式崇拜；（四）組織運作四個層面著手考察。希望藉此研究一

方面建立「當代中國大陸基督教研究資料庫」，另一方面則將中國當代基督教置

於「世界基督教」的圖像脈絡，透過比較研究勾勒其特色，以增廣學者認識此議

題之視野。 
 
關鍵字：全球化、世界基督教、靈恩運動、中國基督教、身份認同 
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Abstract 

 
 

Since the implementation of its open-door policy, China has undergone 
tremendous transformations with respect to its politics, economy, society, culture, and 
people’s livelihood. The rapid growth of Christianity, much of which tinged with 
Pentecostal- charismatic features, is also an impressive one among them. From the 
global perspective, Christianity in China today has a close relationship with the 
developments of Christianity in various parts of the world. This three-year research 
project hence aims to explore how Christians in contemporary China understand their 
religious identity and accordingly establish their church community in the present 
time of globalization.   

This three-year research project in its first year primarily followed the method of 
textual analysis to accomplish its task, but it also involved participant observation and 
personal interviews. For the latter purposes, the researcher focused on some 
provincial cities in the region of Eastern China, therein interacting with four types of 
Christian fellowship composed respectively of college students, migrant workers, 
businessmen, and old people by investigating their religious experience, scriptural 
interpretation, worship, and community operation. The result of this research project 
led to the first step of establishing a databank on contemporary Chinese Christianity 
and depicting its prominent characteristics in the context of World Christianity.      
 
Keywords: globalization, World Christianity, Pentecostal-charismatic movement,  

Chinese Christianity, religious identity 
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前言 

 
在「中國崛起」的潮流中，大陸人民對於宗教的追求以及各類宗教活動的復

甦勃興，是關心中國當代發展者經常目睹和提及的重大事件，而綜觀宗教學界對

於此方面的升溫研究，或者海內、外媒體對此議題的大量報導，確實反映宗教與

中國的現在與未來有密不可分的關係，有識者甚至認為大陸今後的持續變革，宗

教將是其重要核心。(Aikman, 2003; 蕭富元，2011；Johnson, 2011)基督教在中國

官方承認的五大宗教中(其他四個宗教為天主教、伊斯蘭、佛教、道教)發展最為

快速，由於其百多年來與西方國家有特殊的因緣糾葛，因而最吸引中國和國際宗

教學界的注意。不過，有別於不少學者專注中國基督徒人數的增長，或者預測中

國何時成為世界第一大基督教國家，本人認為更重要者應理解：一、當代中國基

督教的發展與全球化潮流有何關係？又如何與世界其他地區亦如火如荼、快速散

佈的「靈恩基督教」(Pentecostal-charismatic Christianity)進行比較？二、中國基

督教是什麼類型的基督教？在「世界基督教」(World Christianity)的圖像中，到

底呈現出何種色澤與特徵？三、成為基督徒的中國大陸人民，他們如何看待自己

的身份？如何瞭解和建構「教會」？又如何在急遽變動的大環境中調適其宗教生

活？本人在今年的研究，先從上述的第三項問題著手，特別是有關教會的建構問

題，已有一初步的探討結果。 
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研究目的 
 

本研究計畫規劃為三年期，所欲達成的目的如下： 
  

第一、 藉由探討當代中國大陸幾個具有代表性的基督徒社群，瞭解其在全

球化潮流脈絡下，如何體認其基督徒身份，形塑其基督徒社群，由此展

現具有社會主義特色的中國基督教。 
第二、 將中國基督教置入「世界基督教」的圖像脈絡，與世界其他地區類

似發展的「靈恩運動」進行比較，由此擴大研究中國基督教的視野。 
第三、 增強台灣的基督教或整體宗教研究能量，倡議跨科際整合研究，提

供本計畫為參考案例。 
 
本人今年的研究特別著重達成第一項目的。 
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文獻探討 

 
有關國內、外與「全球化潮流下的當代中國基督徒」之相關研究文獻難以盡

列，原因在於此題目涉及全球化、改革開放之後的中國政、經發展、全球基督教

與靈恩運動、中國基督教史與當代中國基督教等廣大議題，今僅就「當代中國基

督教」或「當代中國基督徒」部分，扼要說明如下。 
過去研究中國基督教的著作，以專注於明末天主教來華宣教史，以及十九世

紀末至一九四九年止的基督新教在華宣教史為大宗，有關中國共產黨取得政權之

後的宗教發展，則因強力的政治掌控因素而萎縮，研究方面也相對顯得乏善可

陳。但是非常值得注意的是，有不少關心中國基督教發展、以香港為基地的研究

中心 ── 雖然部分具有明顯的主觀基督教信仰關懷 ── 長久以來蒐集這個

宗教在大陸的進行狀況，為我們提供了第一手的研究資料，例如《守望中華》、

《橋》、《中國與教會》、《中國與福音》等期刊即是。中國官方的「三自愛國運動

委員會」所出版的《天風》，亦是不可或缺的原始資料。同屬非學術類型，具有

教會背景但卻有參考價值的西文書，例如 China’ Christian Millions (Lambert, 1999)
以及 The Church in China: Persecuted, Pentecostal, and Powerful (Luke, 2004)兩冊

皆與本研究計畫相關。 
改革開放之後，香港有不少專門研究中國大陸宗教或基督教的機構，在一九

九０年初紛紛成立，例如香港中文大學崇基學院的「宗教與中國社會研究中心」、

建道神學院的「基督教與中國文化研究中心」、道風山基督教叢林的「漢語基督

教文化研究所」等，皆以研究當代中國基督教為目標，定期出版期刊和叢書，累

積相當重要的資訊，皆是本研究計畫需要詳細審閱熟悉者。幾乎與此同時，中國

大陸幾個重點學術機構，例如中國社會科學院世界宗教研究所與人民大學宗教學

系，分別出版《基督教文化評論》和《基督教文化學刊》，大量刊載當代基督教

的發展記錄以及相關的研究論文。這些經常性、累積性的出版資料雖然良窳雜

陳，價值不一，但其對本研究計畫的重要性則無庸置疑。 
有關當代中國基督教的整體面貌描述，以西文出版的著作似乎更勝一籌。

Hunter & Chan 在一九九三年率先出版廣泛介紹當代中國基督教的專書

Protestantism in Contemporary China.此書在西方學界評價頗高，廣為以後的學者

所引用。之後同類性質的書相繼出籠，例如 Chao & Chong, A History of Christianity 
in Socialist China (1997)即是，趙天恩、莊婉恩以中文寫作的《當代中國基督教發

展史》亦是，但後兩本書的作者具有明顯的教會背景和信仰考量。Lian Xi 在 2011
年出版 Redeemed by Fire，從歷史的角度介紹從太平天國至今基督新教在中國約

一百五十年來的發展，強調基督教在中國之所以能廣泛傳布，在於其能與本土民

眾心理和文化契合，特別與民間宗教中重視神蹟和超自然層面接軌，由此導出廣

受歡迎的「民間基督教」。此一論點能否成立仍有待深究，但作者的史料蒐集齊

全，文筆典雅，展現頗高的學術功力則是值得肯定。這些書為本研究主題提供背
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景知識，亦可供相互參照之用。 
Daniel H. Bays 的近作“Chinese Protestant Christianity Today”(2003)屬於期刊

論文，篇幅不長，但因其長久以來致力於現代與當代的中國基督教教派研究，提

供的資訊豐富，論述亦中肯。本研究計畫特別涉及的「靈恩基督教」方面，這幾

年逐漸有學者從田野調查著手，並從同情與比較的角度加以詮釋，Anderson 
&Tang 所編輯的 Asian and Pentecostal: The Charismatic Face of Christianity (2005)
一書即是，其中即含有兩篇與中國相關者：“Pentecostals by Default? Contemporary 
Christianity in China” (Oblau)以及 “ ‘Yellers’ and Healers: Pentecostalism and the 
Study of Grassroots Christianity in China” (Tang). 高晨揚(Chen-yang Kao)根據其

在英國藍卡斯特大學(Lancaster University)所撰寫的中國靈恩基督教方面之博士

論文，改寫題為 “The Cultural Revolution and the Emergence of Pentecostal-style 
Protestantism in China”之論文(Kao, 2009)，主要在追溯此一類型的基督教在文化

大革命時期的發展，並考察其與中國本土宗教文化的互動融合情形，非常具有參

考價值。 
當代中國基督教的發展聯繫於大陸政府的宗教政策以及落實執行的程度。西

方學者研究此領域者不少，且多是政治學背景者居多。D. E. MacInnis 在 1972 年

出版的 Religious Policy and Practice in Communist China 一書(1989 的修訂本改為

Religion in China Today: Policy and Practice)，蒐集中共政府歷年的宗教政策與法

規，書中雖然許多條文已過時，但因其仍是當今中國宗教實踐的依據，此書三十

多年來廣為學界引用，頗具參考價值。Kindopp & Carol 所編的 God and Caesar in 
China: Political Implications of Church-State Tensions (2004)一書蒐集多篇論文，皆

討論當代中國大陸的政、教關係。另外，Lauren B. Homer 的 “Registration of 
Chinese Protestant House Churches under China’s 2005 Regulation on Religious 
Affairs: Resolving the Implementation Impasse”一文，從法律的觀點分析當今「家

庭教會」與官方「三自教會」衝突的原因，認為只有透過法條的鬆綁，採取不溯

既往和「除罪化」政策，以集體登記並賦予教會團體法人身份的作法，才有可能

解決當前絕大多數基督徒和基督教會的身份問題。(Homer, 2010)這些論文大都援

用西方傳統的政、教對抗或分離的模式為前提，以此考察中國大陸的現況。本人

對此持保留態度，認為需要進一步考察中國當前的基督教發展情形，並考慮中國

社會與文化的特殊性，例如文化融合、人際關係、地方公安或宗教局的執行力等

等，如此方能理解中國政、教張力的實質內涵。David Aikman 的 Jesus in Beijing: 
How Christianity Is Transforming China and Changing the Global Balance of Power 
(2003)則不僅探討中國國內的政、教關係，更因基督教具有普世性的特色，將其

延伸至世界政治舞台上加以觀察，其與本研究計畫的相關性不言可喻。香港中文

大學邢福增教授雖非政治專長，但其《當代中國政教關係》(1999)一書卻能將當

代的教會與黨國兩造，自 1949 年以來的衝突、互補、相適應等過程分明敘述，

點出箇中原委與癥結，對於我們剖析此一議題頗有助益。 
近年來有關中國宗教，特別是基督教的研究，頗為吸引人注意的是已有不少
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中國或華裔學者，採取社會學方法或人類學式的田野調查，針對某個地區或特定

族群進行焦點研究。這一方面的成就，對於本研究計畫而言，最有啟發性，也提

供相當有價值的本土案例資料。高師寧的《當代北京的基督教與基督徒 ─ 宗教

社會學個案研究》(2005)採半開放式問卷調查與訪談，進行北京市基督徒「信仰

與生活」方面的研究，並據此做社會學意識的深度反思。吳梓明及其研究團隊的

《聖山腳下的十字架 ─ 宗教與社會互動個案研究》(2005)則是在山東泰安對幾

個天主教與新教教會進行考察，其中包含陳述其發展歷史與城鄉教會之對照，亦

運用現代的社會學理論，特別採用 Rodney Stark 和 Roger Finke 所提的「理性選

擇」、「宗教資本」、「社會資本」等概念加以詮釋，雖然有生硬套用之嫌，但在華

人宗教學者中亦有創新之功。陳村富的《轉型期的中國基督教 ─ 浙江基督教個

案研究》(2005)亦是屬於地區型的個案研究，著重浙江基督教會近幾年來因社會

的急遽發展而產生的變遷概況。對比之下，梁家麟在一九九０年中葉即對中國的

鄉村教會進行調查，最後同時出版中、英文版的《改革開放後的中國農村教會》

(1999; The Rural Churches of Mainland China since 1978. 1999)。作者的學術訓練

為歷史學，故本書描繪的基督教側重歷史延續，凸顯時代變遷的前後差異。另外，

Cao Nanlai 對於基督徒商人或企業家有高度的興趣，其所發表的論文(2007, 2008)
與專書(2011)皆針對此一新興階級或族群加以考察，尤其對當今佔有絕高基督徒

人口比重的溫州市進行研究，已引起學界的廣泛注意。他在理論上批判過去西方

學者將宗教與政治對立的研究模式，主張採用「基督教人類學」進路，深入基督

徒社群實際觀察這群後毛澤東時代的信徒，如何將這個外來宗教與中國的政治、

社會、經濟、民俗巧妙的結合起來，由此塑造出獨特的基督徒生存空間和意義網

絡。作者的立論觀點及其卓越的民族誌取材與呈現，對本計畫而言是一佳範。吳

飛的《麥芒上的聖言》(2001)係採人類學蹲點的方式，長期參與觀察河北武垣縣

段莊的天主教信徒，分析其如何透過各種「治理技術」，妥善處理教會組織、儀

式進行、人際網絡、政教關係等，以及撫平因各種災難動亂所造成的集體記憶傷

痕，就理論運用、資料排比、文筆表達等各方面，皆達高學術水平。 
美國華裔學者楊鳳崗(Fenggang Yang)運用市場經濟供需理論，將當前的中國

宗教發展置於全球化的脈絡下，據此討論大陸基督徒皈依的原因，其 “Lost in the 
Market, Saved at McDonald’s: Conversion to Christianity in Urban China” (Yang, 
2005)以及“The Red, Black, and Gray Markets of Religions in China” (Yang, 2006)二
文廣受學界肯定與徵引，所提出的紅、黑、灰「三色理論」，一方面劃分中國基

督教類型，另一方面則強調當今「灰色」地帶的急速擴張，將影響未來的宗教市

場生態，具有很高的參考價值。楊氏兩年前出版的專書 Religion in China: Survival 
and Revival under Communist Rule (2011)則更進一步綜合與細緻化其先前的理

論，廣受學界讚譽。(Johnson, 2011)還有，姚新中(Xinzhong Yao)於 2004-2006 年

間在大陸進行大規模的宗教經驗抽樣調查，結果有 Religious Experience in 
Contemporary China (2008)一書的發行，雖然其對象不限於基督徒，且其目的主

要在論證中國宗教的融合特性，但是其所設計的問卷以及所得結果，對於本研究
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計畫而言仍有密切的關連性。 
以上諸多有關中國宗教，尤其是研究當代中國基督教的文獻，皆是本人需要

熟悉和參考的對象，也是促成本研究計畫往前探索的基礎資料。 
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研究方法 

 
本研究一方面致力於收集與主題相關的資料，進行耙梳、整理、歸類、詮釋

的工作，另一方面也深入中國大陸的基督教團體，透過參與觀察、問卷調查與口

訪的方式進行研究，實際上結合人文學與社會科學的研究方法，藉此達到計畫所

設立的目的。 
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結果與討論 
 

本人在申請本三年期的研究計畫時，提及第一年所擬的進行步驟為： 

 

第一年 (2012/8/1~2013/7/31) 
1. 文獻蒐集：在大陸、香港、美英等地，蒐集當代中國基督教相關之資料 

文獻，進行細部閱讀、排比、分析與歸類。同時亦蒐購有關全球化與宗

教、當代世界基督教、以及其他國家或地區類似的研究資料；依此兩領

域初步建立資料庫。 
2, 田野調查：參與觀察和深度訪談 

時間：暑假期間一個月(2012/8)，該學年下學期約四個月(2013/2/1~6/30;  
註：申請人該學期休假研究)。 

 3. 會議發表：參與國內或國際會議，報告初步所得。 
 

另外，有關本計畫的預期完成工作以及成果則規劃： 
 
 1. 研究與發表項目： 

a. 第一年：蒐集相關文獻資料，與中國大陸和其他國際研究基督教之 
學者密切互動，交換研究心得，初步建構一「當代中國大陸基督教研究資料

庫」；與同領域學者共同組成一 panel，視性質或機會，選擇參加國內會議或

參加「美國宗教學會」(American Academy of Religion)、「美國社會學學會」

(American Sociological Association)、或「靈恩基督教研究學會」(Society for 
Pentecostal Studies)所舉辦之國際學術會議。 
2. 訓練研究生項目： 

a. 申請人考慮學術社群的傳承與延續，多年來對所進行的學術研究， 
皆以同時訓練研究生為重要目標之一。本研究計畫在執行過程中，例如往大

陸進行田野調查，即欲帶領研究生前往，目的在使其熟悉研究主題的性質、

內涵、方法等，為其日後的研究奠定基礎。 
 

今回顧一年來的執行過程，的確按規劃所擬，相當程度達成目標。就工作內容

而言，本人特別利用 101 學年下學期的休假研究時間，赴中國大陸進行資料蒐集與

田野調查，與當初所提、願意支援本計畫的學者或學術單位(北京中國社會科學院

世界宗教研究所、復旦大學哲學院宗教學系、上海社會科學院宗教研究所、浙江

大學基督教與跨文化研究中心、南京金陵協和神學院、香港中文大學崇基學院神

學院、香港基督教建道神學院)，除第一序位的學術機構未能去成外，皆進行密

切互動，藉著短期訪問蒐集不少資料，也藉著本人受邀講演，與這些單位所屬的

學者交換研究心得，受益良多。本人詳細的工作時程表列於後： 
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第一階段：2013 年 3 月 8 日～3 月 22 日 

 
日期 工作摘要 地點 
3/8 搭機赴香港 台北─香港 
3/9 教會田調 香港本島 

3/10 教會田調 香港本島 
3/11 學術交流 香港建道神學院 
3/12 學術交流 香港建道神學院 
3/13 學術交流 香港建道神學院 
3/14 學術交流 香港建道神學院 
3/15 學術交流 香港建道神學院 
3/16 教會田調 香港九龍 
3/17 教會田調 香港九龍 
3/18 學術交流 香港中文大學 
3/19 學術交流 香港中文大學 
3/20 學術交流 香港中文大學 
3/21 學術交流 香港中文大學 
3/22 搭機返台 香港─台北 

 
第二階段：2013 年 4 月 13 日～5 月 19 日 

 
日期 工作摘要 地點 
4/13 搭機赴杭州 台北─杭州 
4/14 教會田調 杭州 
4/15 教會田調 杭州 
4/16 學術交流 浙江大學 
4/17 學術交流 浙江大學 
4/18 教會田調 昆山 
4/19 教會田調 昆山 
4/20 教會田調 昆山 
4/21 教會田調 昆山 
4/22 教會田調 昆山 
4/23 學術交流 浙江大學 

4/24 學術交流 浙江大學 
4/25 學術交流 浙江大學 
4/26 學術交流 浙江大學 
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4/27 教會田調 杭州 

4/28 教會田調 杭州 
4/29 教會田調 烏鎮 
4/30 教會田調 烏鎮 

5/1 教會田調 南京 
5/2 教會田調 南京 
5/3 教會田調 南京 

5/4 教會田調 南京 
5/5 教會田調 南京 
5/6 學術交流 南京大學 

5/7 學術交流 南京大學 
5/8 學術交流 南京大學 

5/9 學術交流 京陵協和神學院 
5/10 學術交流 南京大學 

5/11 教會田調 上海 

5/12 教會田調 上海 

5/13 學術交流 復旦大學 
5/14 學術交流 復旦大學 
5/15 學術交流 復旦大學 
5/16 學術交流 復旦大學 
5/17 學術交流 復旦大學 
5/18 教會田調 上海 
5/19 搭機返台 上海─台北 

 
本人於執行計畫期間，受美國普度大學「中國宗教與社會研究中心」(Center 

on Religion and Chinese Society, Purdue University)之邀，於 2013 年 7 月 10-14 日

參加其主辦的「第十屆宗教社會科學研討會暨中國宗教與社會研究項目報告」之

國際會議(The 10th Annual Conference of the Social Scientific Study of Religion in 
China and Chinese Spirituality and Society Program Final Conference)。此次會議主

辦單位與香港中文大學、華東師範大學、香港大學合舉辦，地點在香港中文大學

校園。與會學者一百多位，包括英國、瑞典、加拿大、美國、新加坡、沙烏地阿

拉伯聯合大公國、中國大陸、台灣、香港、澳門等國家和地區。本人藉由所蒐集

的資料與田野調查結果，撰寫英文論文“Glossolalia and Church Identity: The Role 
of Sound in the Making of a Pentecostal-charismatic Church”，與會發表，獲得熱

烈迴響。 

在訓練研究生方面，本人除過去三年以來即陸續開設有關中國當代基督教的

課程，提高不少研究生對此領域的興趣外，今年亦指導博、碩士研究生各一名，
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撰寫此領域的專題論文。本人指導的博士生葉先秦，將以「國際五旬節教派脈絡

下的真耶穌教會」為題，撰寫其博士論文，此刻正在包括大陸地區在內的不同地

方蒐集資料，擬出撰寫大綱。另一碩士生王琳的題目為「當代上海地區海歸基督

徒的身份認同探討」，即是由本人引介當地學者給予協助，藉由各種人脈關係，

深入上海地區對海外歸返該地的 25位基督徒進行口訪，最後綜合與分析資料成

一論文，於今年 7月已完成學業。本人將持續此方面的工作，積極培養後進。 
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國科會補助專題研究計畫成果報告自評表 
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Abstract 
 
 

Glossolalia or speaking in tongues has been one of the prominent features that 
characterize Pentecostal-charismatic Christianity. Some linguists, however, regard it 
phonologically illogical and semantically meaningless and thus invalid as a 
communicative tool. Orthodox Christianity frowns on it because of its uncouth ritual 
manifestations or disruptive effect on the church order. My paper intends to 
reinterpret this spiritual practice from a constructionist perspective. I argue that 
glossolalia plays a very crucial role in shaping the identity of a 
Pentecostal-charismatic community. The tongue sound, acoustically jarring to the 
outsider but harmonious to the believer, functions to confer on the glossolalists a 
particular mode of existence and consolidate them as a homogeneous group. For this 
argument, I draw on Lawrence E. Sullivan’s interpretation of sound in contrast to 
language, and on Alfred Schütz’s theory about “tuning in” and “inner time.” For 
concrete illustration, I take the True Jesus Church, a Pentecostal-charismatic 
denomination, as an example, referring to its publications, oral and written interviews 
I conducted with its members, and my participant observation. 
 
Keywords: glossolalia, Pentecostal-charismatic Christianity, True Jesus Church,  

Lawrence E. Sullivan, Alfred Schütz 
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I. Introduction 
 

When we think of the relationship of music and religion, we tend to understand 
the former as a harmonious voice or “humanly patterned sound” that usually 
accompanies the latter on occasions such as Sunday service, Christmas mass, wedding, 
funeral, and all types of festival celebrations. The music may be either solemn, sad, or 
joyous, its pitch, high or low, its tempo, fast or slow, and its volume, full or reduced, 
according to the different contexts in which a special atmosphere is meant to occur. In 
contrast, noise or discordant sound seems unfit to religious occasions. Voices that are 
harsh, screeching, and cacophonic, we naturally exclude from the realm that we 
consider sacred and ordered. (Ellingson 1987)   

This may be the common case, but not universally true. Our aversion to noise 
and din might originate from human natural propensity, but, as Ter Ellingson frankly 
pointed out, this inclination could indicate our lack of understanding of the role sound 
plays in a religious community. It could also reflect the researcher’s lack of sympathy 
with the believer who may express his or her religious emotions through diverse ways, 
including sounds that are acoustically jarring to the outsider. (Ellingson 1987: 167) 
On a ritual occasion, music or sound is used to construct a “sonic frame” by which the 
believer distinguishes the sacred from the profane, both in the spatial and temporal 
senses. (Ellingson 1987: 169; Van der Leeuw 1967) It is a boundary marker that 
makes the religious group salient. As a symbol, it imparts a specific identity to the 
group’s members, guides their spiritual journey, and thus functions to consolidate the 
community as a whole. (Ellingson 1987; Béhague 1987)    

To argue my point, I intend in this paper to examine the role of sound, as 
manifested in the glossolalic phenomenon, in the making of a Pentecostal-charismatic 
church. I will first lay out the theoretical background in which current discussions of 
glossolalia are taking place and from which I derive my stance of argument. I will 
then take the True Jesus Church (TJC), an independent, indigenous Chinese Christian 
denomination, as an example of illustration. The data I draw on include TJC’s 
publications, oral and written interviews I conducted with its members, and my 
participant observation.  
 
II. Glossolalia and Pentecostal-charismatic Christianity 
 

Many scholars of religion have long taken a great interest in the 
Pentecostal-charismatic movements, regarding them as a world-wide phenomenon 
that has been rapidly changing our perception of Christianity as a world religion. 
(Anderson, A. and Tang, 2005; Cox 1996; Hollenweger 1972; Martin 2002; Miller 
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2007; Synan 1997) Simply to review the history of this type of Christianity 
commencing from the Azusa Street event in 1906, one sees numerous proliferations of 
Pentecostal organizations take place during its process of development. Along with it, 
one also discovers multiple features that characterize these movements, including 
their special views toward biblical interpretation, forms of worship, ascetic mores, 
social engagements, and polity and interchurch relations. (Anderson, R.M. 1987) One 
can, however, confidently single out glossolalia or speaking in tongues as the most 
common trait that runs through these movements. It is the most powerful spiritual 
experience almost all the charismatic Christians have shared and the defining feature 
that has congregated them into a group called Pentecostal. (Cartledge 2006; Kelsey 
1981) 

When speaking in tongues first appeared in the beginning of the twentieth 
century USA, it was looked at with suspicion from the society and treated with 
contempt from the mainline Christianity. As the glossolalists came primarily from the 
less educated, the poor, and the marginal minorities, they received biased appellations 
like heretics, schizophrenes, hysterics, and psychotics. It was not until the 1960s when 
many Christians from the orthodox folds engaged in charismatic prayers and 
glossolalia became a widespread movement did scholars begin to seriously examine 
the contents and meanings of tongue speaking. (Martin, D. B. 1991; Poloma 2006) 
Opinions about or assessments of it varied, and perspectives that scholars applied to it 
have ranged from the conventional biblical, historical, theological to the innovative 
linguistic, psychological, and sociological. (Cartledge 2006) Among them, linguistic 
and sociological considerations are more relevant to our concern.  

Some linguists confronted glossolalia with the problem of intelligibility. Because 
tongue speech was not an ordinary human language, hence incomprehensible to us 
humans, they questioned whence it could be generated. Felicitas D. Goodman, for 
example, based on her empirical study on charismatic communities in Yucatan 
peninsula, concluded that “the glossolalist speaks the way he does because his speech 
behavior is modified by the way the body acts in the particular mental state, often 
termed trance, into which he places himself.” (Goodman 1972: 8; italics hers) She 
further elaborated: 

 
I conceived of the glossolalia utterances as an artifact of a hyperaroused mental  
state or, in Chomskyan terms, as the surface structure of a nonlinguistic deep 
structure, of the altered state of consciousness. (Goodman 1972:8) 

 
In this way she implicitly consigned at least two attributes to glossolalia. One is that it 
is a private product stemming from human abnormal mental state. The other is that, as 
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such, it is an isolated, nonsensical vocalization devoid of communicative effectiveness 
in the human world. (Goodman 1987) Following Goodman’s approach, other linguists 
found that glossolalia was non-syntactic and non-semantic and that it was 
pseudo-linguistic or at most “remotely language-like.” (Hilborn 2006:113) They 
similarly ran into a negative evaluation caused by their insistence on the necessity of 
grammatical and semantic comprehensibility.  
 However, when semiotics was brought into view, some linguists started to see 
glossolalia as a series of signs to be interpreted more than as non-language that baffles 
the listener. This was supplemented by the speech act theory that moves beyond the 
narrow confines of syntax and semantics to the broader “total speech situation” that 
links together the locutionary act, illocutionary act, and perlocutionary effect. In this 
context, as William J. Samarin was quoted, “glossolalia is not just sound produced in 
a certain way but sound used in socially meaningful ways.” (Hilborn 2006:122; 
Samarin 1972) Henceforth linguists treated glossolalia no longer as a lone voice but a 
public discourse that concerns a church community. In a situation of tongue speaking, 
the glossolalists share their intersubjectivity, and their utterances constitute an 
“ostensive sacramental act” that involves all the participants. As a human patterned 
vocalization, glossolalia may be “ideationally deficient,” but it is “communicatively 
effective.” (Hilborn 2006:139-140)  
  Social-anthropologists who are interested in the glossolalic phenomenon tended 
to reject the behavioral science models that regarded tongue-speaking as abnormal or 
extraordinary. Rather, they saw the manifestations of the charismatic prayers as a 
learned behavior resonant with social significance. Glossolalia in this connection is 
not activated in trance or induced from the altered state of consciousness. It could be a 
private act, but it exhibits its function more fully in the ritual context. When the 
glossolalists gather, they, on the personal level, regard their speaking in tongues “as a 
means of opening up one’s being to the supernatural ‘kingdom’ with a power to 
change lives.” (Poloma 2006: 161) On the communal level, this “expected and 
normative” ritual “helps to unite them emotionally and spiritually.” (Poloma 2006: 
160, 170) Through the practice of glossolalia, the members of the 
Pentecostal-charismatic church obtain “a sense of unity with God, which in turn 
contributes to action that sustains and nurtures community life.” (Poloma 2006:173; 
Dodson 2011) 
 The current linguistic and social-anthropological approaches to glossolalia seem 
to converge at two points that are important to our present engagement. First, they 
confirm the role of glossolalic sound and relate it to the constitution of a religious 
community. Second, they agree that ritual context should be the arena in which 
glossolalia exercises its power and takes its effect and on which we should focus for 
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our investigation. These two points help direct my following exposition.   
 
III. The Case of True Jesus Church   

   
The True Jesus Church was established in 1917 in Beijing by “the Lord Jesus 

Christ,” as its official website states. (TJC, US General Assembly website 2013) 
Scholars of Chinese Christianity have designated it as one of the three indigenous 
churches, along with the Jesus Family and Little Flock, that had appeared in China 
before 1949. (Bays 1995, 2003; Deng 2001; Lian 2008; Tang 2006; Wang 2005) 
Today, TJC has memberships exceeding 1.5 million, the majority of whom live in 
China. It has been actively conducting evangelical ministry worldwide, and by now 
has reached 58 countries in 6 continents. (True Jesus Church, International Assembly 
website 2013; Wikipedia 2013) 

TJC has a unique understanding of its own ecclesial status. According to its 
interpretation of the Bible, God sent down the Holy Spirit to some early Christians on 
the Day of Pentecost, hence their glossolalic experience, as he had promised through 
the prophecies in the Hebrew Bible. The full manifestation of the Holy Spirit as 
recorded in the Book of Acts 2:1-4 was the early rain, which led to the establishment 
of the Apostolic Church. The descent and receiving of the Holy Spirit are a guarantee 
to enter the Heavenly Kingdom, a salvific event that marks the first climax of the 
divine economy. This early rain, unfortunately, did not last long due to the 
degeneration of the Church. The Holy Spirit stopped descending in full scale after the 
apostles had passed away. What we witness in the following centuries were only some 
rain drops, merely representing the Holy Spirt’s lingering work. (Hsieh 2008: 
136-175)    

TJC explains that as the descent of the early rain had been prophesized long 
before it happened, the descent of the latter rain was also indicated in the Bible, 
particularly in the comforting prophetic oracles of Isaiah, Ezekiel, Joel, Micah, 
Zechariah, and Malachi. And if the early rain appeared in Judea, the latter rain would 
“descend on humankind from the East.” (Hsieh 2008: 182) TJC admits that the latter 
rain or the second wave of Pentecostal movement started in the US around 1900, but 
its ensuing denominational divisions proved itself incomplete. The spreading of the 
Pentecostal message to China, as conducted, for example, by the Apostolic Faith 
Union (changed later to Assembly of God and then to Church of God), paved the way 
for the coming of the more perfect Church. TJC does not deny that its early workers 
had initial contacts with the Western Pentecostal missionaries, hence its successor or 
recipient status. It, however, insists that these TJC workers, notably Lingsheng Zhang, 
Barnabas Zhang, and Paul Wei, received the truth directly through divine revelations. 
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They were also accompanied by powerful glossolalic experiences and all kinds of 
signs and wonders during their missionary journeys in different provinces of China. It 
is in this sense, TJC affirms, that it is the latter rain Church chosen by God and, with 
the indwelling of the Holy Spirit and complete truth, is the end-time ark that prepares 
for the advent of Christ. (Hsieh 2008: 175-203; Iap 2012)        
 TJC has been ardently propagating its gospel throughout the whole world, 
summarizing its basic doctrines as the Ten Articles of Faith. These include the Holy 
Bible, Jesus Christ, Salvation, Water Baptism, Footwashing, Holy Communion, Holy 
Spirit, Sabbath Day, the Church, and the Second Coming of Christ. (True Jesus 
Church 2007) Among them, the belief of the Holy Spirit seems the most prominent. It 
is understandable because historically TJC was generated from or related to the early 
twentieth-century Pentecostal movement. Further, the Holy Spirit is not only a 
theological concept that demands its member’s belief but also an experience to which 
the believer should physically and constantly devote himself or herself. As the verses 
“Anyone who does not have the Spirit of Christ does not belong to him” (Romans 8:9) 
and “﹝The Holy Spirit﹞is the pledge of our inheritance toward redemption as God’s 
own people” (Ephesians 1:14) are repeatedly emphasized, highlighting the importance 
of receiving the Holy Spirit for one’s ultimate salvation becomes a sine qua non in 
TJC community. (Hsieh 2008: 103-119)    
 Two stages can be perceived in relation to receiving the Holy Spirit. One can 
term the first “initial baptism.” It concerns how the individual member should discern 
the manifestations of the Holy Spirit and certify that one does receive it. As Elder Sun 
Tao Hsieh, doctrinal spokesman for TJC, puts it, both audible and visual signs should 
take place when the Holy Spirit descends. On the sonic side, receiving the Holy Spirit 
can never be a silent event. The pray-er always makes sound through his or her tongue, 
although the sound itself is unintelligible to the human mind. On the kinetic side, 
when the pray-er is inspired by the spirit, he or she always shows physical movement 
like shaking of the body. These outer manifestations are not willful but natural, 
spontaneous acts. They function as powerful evidence of the Holy Spirit’s descent for 
the purpose of convincing both the pray-er and the observer. (Hsieh 2008: 204-222)  
 TJC proceeds to instruct its members how to distinguish the Holy Spirit from the 
evil spirit in detail, much of which is related to the sonic dimension. Believers who 
have received the Holy Spirit always praise God by saying Hallelujiah, besides 
speaking in tongues and singing spiritual songs. Their mind is clear and joyful, and 
the sound they utter is thoroughly pleasant and harmonious. On the contrary, the evil 
spirit generates disturbing manifestations. Those who have received it speak of earthly 
things and display a recalcitrant attitude against the True Church. They often fall into 
unconsciousness, and when they do, they make whispering and muttering sounds, 
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hardly intelligible to the onlooker. Some horrific ones shout, convulse, and foam, 
which are all expressions of the possessed. These strange noises are discordant and 
jarring, diametrically opposite to the sound of the Holy Spirit. (Hsieh 2008: 386-397) 
Based on its tradition of glossolalic experience, TJC cautions its members by giving 
such a piece of advice: “Alarmingly, these manifestations are sometimes witnessed in 
some charismatic churches, where people displaying such behaviour are mistakenly 
thought to be under the influence of the Holy Spirit.” (Hsieh 2008: 392) In other 
words, discretion over the contrast between the Holy Spirit and the evil spirit by 
discerning their different sonic manifestations is vitally important because it ensures 
that one receives the right spirit and, by implication, that one identifies oneself with 
the right Church that was established by the Holy Spirit itself.   
 TJC members do take the aforementioned advice seriously. Many of them 
earnestly bear witness to how they received the Holy Spirit, considering their “initial 
baptism” in the spirit to be the new milestone in their life journey. According to My 
Experience of Receiving the Holy Spirit, a collection of twenty-six personal 
testimonies prefaced by Elder Hsieh in 1976, the Holy Spirit recipients were very 
conscious of the moment when it descended on them. (True Jesus Church, n.d.) Their 
charismatic experiences were vivid and dramatic, although many of them had taken 
place long time before. One can attribute the contents of their testimonies to the 
following sub-categories on the basis of thematic and sequential analysis: bodily 
response, sound, feeling, and consequence.  
 The majority of the Holy Spirit experients are Taiwanese, and the rest are two 
Malaysians, one Japanese, one Korean, and one American. Overall, they report that 
when the Holy Spirit came, their body shook as though it was galvanized by 
electricity or hot wind. A few claim that the ground on which they knelt or the 
building within which they were praying was entirely shaken. Some body movements 
occurred, including arm swinging and jumping while in a kneeling position. Flowing 
of profuse tears and sweats was very common among them. At the peak of their 
spirit-filled moment, some involuntarily stood up and danced. One even testifies that 
he was actually flying in the mid-air during his most enthusiastic prayers and this had 
happened seventeen times.  
 With respect to the glossolalia itself, most of the experients describe it as a kind 
of “tongue sound” without being able to say it precisely. It was, as expected, 
unintelligible to human ears. Often the tongue was rolling or vibrating, and the sound 
thus generated was mighty, sonorous, and, in some cases, thunderous.  
 While receiving the Holy Spirit and speaking in tongues, all the experients 
express that they felt happy and joyful. Tongue-speaking was automatic, but it was not 
generated in trance. Many of them emphasize that their consciousness was quite clear 
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the moment they were having the glossolalic experience. One mentions that his mind 
was without impurities and as lucid as a polished mirror. At that time feelings like 
peacefulness and euphoria usually emerged. 
 As a result of receiving the Holy Spirit, most of the experients underwent a 
dramatic change of life. This transformation was multifarious. Truth-seekers or those 
who have not yet been baptized in the living water would then receive water baptism, 
a sacrament that initiated them into the saved community. Many experients testify that 
their physical illnesses, some of which were fatal, were completely healed. Other 
miraculous outcomes include immediate quitting of smoking addict, correction of bad 
life habits, betterment of ethical behavior, enhancement of body-and-mind condition, 
etc.    
  

Table 1: Common Features about Receiving the Holy Spirit, Summarized from 26 
Testimonies that Had Happened during 1920s-1960s, TJC 

Bodily Response Sound Feeling Consequence 
body shaking, 
ground or house 
shaken, arm 
swinging, jumping 
while kneeling, 
dancing, levitation, 
tears and sweats  

powerful, 
unintelligible 
sound caused by 
rolling or vibrating 
tongue 

warm, happy, 
joyful, 
clear-minded, 
peaceful, euphoric  

receiving water 
baptism, healing of 
mental and 
physical diseases, 
quitting of bad 
habits, betterment 
of behavior  

 
 The witnesses seem to have treated their charismatic experience as an integral 
event, focusing themselves on the point of tongue-speaking. It is the moment and the 
sound that bestowed them a new taste of life and, as well, a new identity. Admittedly, 
the publication of these sharable, spiritual experiences is for evangelical purposes. It 
reveals the Pentecostal nature of TJC and calls on the potential seekers to join it. But 
within the church community, testimonies of this sort integrate TJC members more 
closely. They substantially elevate the doctrine of the Holy Spirit above other Articles 
of Faith and highlight the importance of experiencing it personally. They serve as a 
template for the members to identify with. When and only one speaks in tongues, one 
becomes a true member in and of the True Church.     

As these testimonies record glossolalic experiences that had happened from the 
late 1920s to 1960s, new data culled from my recent interactions with some of TJC’s 
functionaries also substantiated my arguments.1 In my semi-structured questionnaire, 
                                                
1 I have conducted my field work on the current development of TJC in China since the beginning of 
January, 2011 for five times. The most recent one took place from April 13 to May 19, 2013 in the 
lower Yangtze Delta area.  
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I asked the respondents: “How do you judge that your church members have received 
the Holy Spirit?” Out of twenty valid samples, a few of them cited the stories or 
related examples of receiving the Holy Spirit directly from the Book of Acts as the 
authoritative criterion (Acts 2:1-4; 8:14-18; 10:44-47; 19:1-7). Most, however, wrote 
straightforwardly that one could tell by hearing the rolling tongue of the pray-er, the 
harmonious or melodious sound it generated, and seeing if his or her body was 
shaking. These outer physical manifestations appeared very crucial. Some noted that 
facial expressions like happiness and joyfulness were parallel indicators. Others added 
that one should also take into account such traits as obedience, meekness, humility, 
and self-control, which are commonly assumed to be “the fruit of the Holy Spirit.” 
(Galatians 5:22) One could judge the spirit’s authenticity by observing the recipient’s 
attitude just as one would know the nature of the tree from the fruit it bears.  

Concomitantly, I asked a related question: “Has your church been disturbed by 
the evil spirit? If yes, how do you distinguish the true glossolalic phenomenon from 
the false one?” Nine out of the twenty samples reported that their church had 
experienced or was experiencing such a “spiritual warfare.” Some of them pointed out 
that those possessed by the evil spirit also shook their body, but they did that in a 
violent and disorderly manner. Their spiritual language turned out to be muttering 
labial sound and guttural voice more than tongue-sound. A few cases burst out painful, 
shrieking screams. Others testified that the possessed themselves always felt coldness 
inside, shed uncontrollable tears, and appeared pale and depressed. A couple of the 
possessed fell down, foamed, and lost their consciousness. Four of my informants, 
fearing that their written information was insufficient, told me directly the most recent 
cases of the possessed that were still bothering them in their local church. Their 
narratives were exciting and eerie, but the major points they brought out did not 
exceed those features just emphasized.2   

 
 

Table 2: Criteria to Distinguish between the Holy Spirit and the Evil Spirit, 
Provided by 20 Questionnaire Respondents in China, April, 2013 

Holy Spirit Evil Spirit 
1. Biblical references: Acts 2:1-4; 

8:14-18; 10:44-47; 19:1-7; Galatians 
5:22 

2. body shaking  
3. harmonious or melodious 

tongue-sound 

1. body shaking violently  
2. labial sound or guttural voice  
3. painful and shrieking scream 
4. lost in unconsciousness  
5. coldness inside the body of the 

possessed 

                                                
2 The oral interview took place in a village chapel north of Hangzhou at 4-5 pm on April 27, 2013. 
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4. clear-minded  
5. happy and joyful facial expression  
6. gentle and humble attitude  

6. pale and depressed in facial 
expression 

 
It is therefore important to observe that TJC is very careful about the distinction 

between the Holy Spirit and the evil spirit. As it understands itself as the True Church 
of the later rain, it has to make sure that the promised Spirit does descend on and stay 
with it. Strict demarcation line is thus needed to make its identity clear. That explains 
why its members are anxious to set up criteria by which they could distinguish the 
right spirit from the false one. In this connection, speaking in tongue occupies the 
central position. It is the pivot that generates all related spiritual phenomena. It is also 
the base from which to assess these phenomena. Glossolalia as a theological 
awareness dwells on TJC members’ conceptual realm, it likewise materializes in their 
practical life. The spiritual battles in which they have been engaged or are presently 
engaged bespeak the factuality of the spirit. This in turn confirms their belief in the 
Holy Spirit all the more.  

The second stage in relation to receiving the Holy Spirit can be observed in the 
ritual context. Speaking in tongue can be a private act, but by no means should it be 
limited to each individual. When the TJC members gather, they collectively pray in 
loud glossolalic sound. Take the Sabbath Day worship, for example.3 There are two 
formal services, normally at 10-11 am and 2-3 pm, on this Holy Day of Rest, as TJC 
calls this day in its basic doctrinal explanation. (True Jesus Church 2007:121-135) 
Each service follows the prescribed pattern. Ten minutes before the formal service 
starts, a member, normally a youth, goes to the front of the chapel, asks the 
congregation to make a silent prayer for some seconds, and begins to conduct hymn 
singing in preparation for the service. Hymns are chosen from the official hymnal 
published by TJC.4 At the appointed hour, the preacher ascends to the pulpit, asks the 
congregation to make a silent prayer again, and commences the worship by calling out: 
“In the name of Jesus Christ, we begin our service.” The congregation stand up and 
sing a hymn in unison accompanied by the piano. After the hymn singing ends, the 
preacher asks the congregation to kneel down and pray in one accord. Then the 
members lay down the cushion attached to the pew in front of them and kneel 
themselves on it. After seconds of waiting in silence, the preacher announces in loud 
voice: “In the name of Jesus Christ, we pray.” At that moment, all the attendees 
quickly burst into prayer. Those who have not yet received the Holy Spirit repeatedly 

                                                
3 The following description is derived from my participant observation in the past years. 
4 TJC has officially published different versions of hymnal since its establishment in 1917. The hymns 
included in them, however, are not its own compositions but products of the Western church musicians 
of the eighteenth and nineteenth centuries.  
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say “Hallelujiah,” an understandable word to human ears. But those who have the 
Holy Spirit pray in tongues. The aural effect is impressive due to the blending of 
different and magnified vocalizations. This collective prayer lasts about five minutes. 
Then the preacher rings the bell as a signal to end the prayer. The congregation stop in 
unison, creating a dramatic moment of silence. After some seconds, they stand up, put 
the cushion back to its original position, and seat themselves. The preacher begins his 
sermon, usually taking forty to fifty minutes to finish. To conclude the service, he asks 
the congregation to stand up and sing another hymn. Afterwards, the last collective 
prayer is repeated in the manner of the first one, but it often lasts some minutes longer. 
The preacher rings the bell again and brings the loud prayer sound to an abrupt stop. 
He then sings a line of verse which is usually chosen from the refrain section of a 
familiar hymn and the congregation join him to finish up the song. At the very end, all 
the participants chant “Amen” in chorus to complete the prayer. The congregation 
stand up and seat themselves, and that concludes a formal service.   

Speaking in tongue has something to do with one’s ultimate salvation, according 
to TJC’s basic beliefs, hence the member’s earnest pursuit of it. But once it is 
practiced by the congregation in the service, it assumes a role beyond this 
individualistic understanding. At this stage, the task or concern is no longer to verify 
the right spirit because the evil spirit is supposed to have disappeared from the Church. 
The horrific scene of shrieking and shouting does not exist any more within the 
glossolalic group. The community now consists of spiritually homogeneous believers. 
To the members praying in the service, they are conscious not only of themselves but 
also of others who have received the same spirit. They join together and raise their 
voice in unison. Their glossolalic prayer becomes an effective channel of 
intersubjective communication, and the sound they collectively produce is 
multiplication of this sense of self-assuredness.   

In my semi-structured questionnaire, I asked the church functionaries: “What do 
you think about the glossolalic sound in the Church?” Not any of them replied that it 
was discordant or disturbing. On the contrary, except for a couple who mentioned that 
it sounded natural or that it did not cause him any qualms, almost all of them 
responded that it was harmonious to their ears. Indeed, this unanimous agreement 
matched well with my observation. In the scene of the service, glossolalia seems to 
have been tamed to comply with the ritual. As the preacher is able to start as well as to 
stop it by his bell, it seems to have been incorporated into a mechanism that is 
indispensable to the shaping of the collective identity called the True Jesus Church.   
 
IV. Further Discussion  
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Glossolalia as manifested in TJC poses many interesting questions for us to 
reflect upon. To the observer imbued with modernist rationality, collective body 
shaking in prayer appears uncouth and distasteful, and the gibberish sound the 
glossolalists utter easily reminds him or her of primitive or shamanic invocations. 
What we moderns are wont to expect of a Christian church is deliberate words of 
prayer issued from mannered believers, not unintelligible sound produced by ecstatic 
enthusiasts. But if that would be the case, why so many people have been allured to 
Pentecostal-charismatic Christianity and taken glossolalia seriously? If tongue speech 
is shut from human understanding, is it therefore meaningless to those who say it? 
What kind of function does glossolalia generate to establish and sustain a 
Pentecostal-charismatic church? Are there convincing explanations that may solve 
these perplexities? 

In his study of cosmogony and anthropology in South American myths, 
Lawrence E. Sullivan offered admirable insights with respect to sound and language. 
(Sullivan 1988) He opined that sound is intimately related to the birth of every living 
being. As “each sound reveals the presence of a distinctive mode of being,” it actually 
represents a piece of indivisible wholeness. (Sullivan 1988:75) Each species of being 
has its own sound, based upon which it lives and with which it identifies itself. 
Excessive noise means an intrusion into other’s sonic order, hence generating a 
medley or “unbridled din.” However, the primordial chaos puts an end to it and 
replaces it with intelligible sounds or languages. (Sullivan 1988: 94) Languages, in 
this sense, “are a controlled expression of chaotic and deadly nature of bodily life.” 
(Sullivan 1988:95) They regulate human existence and dominate its mode of 
expression. In Sullivan’s own words:  

 
﹝Language﹞bespeaks division. Not only do the separate orders of animal and  
human speech arise after the tumultuous demise of pandemonium, but sentences 
separate into words, words divide into syllables (often ceremonially performed 
as such), and syllables fragment into phonetic bits of sound, invisible breath 
partly eaten by the tongue and teeth.” (Sullivan 1988:95) 

 
Sullivan thus sees a degenerative relationship between sound and language. Sound has 
its own unbroken meaningfulness, but language breaks its integrity by fragmenting it 
into ever diminishing, smaller units like sentence, word, syllable, and phoneme. This 
he considers a lamentable situation as he sees people often speak non-sense although 
they use humanly understandable languages to communicate. Language negates sound 
and suppresses it into a world of oblivion in our modern times. Sullivan calls us to 
reexamine our confused view about or prejudice toward their relationship by tracing 
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back to human mythic origins which may reveal more truth: 
 

In the religious stances presented, sound is always significant because it 
originates in sacred beings. Particular sacred beings accompany the hearer. Their 
sound announces their presence. More than that, their sonic presence 
symbolically expresses their meaning in such a way that it summons the hearer 
to a new condition of existence. (Sullivan 1988:287)  

 
 This theoretical exposition well explains the subject we are dealing with. In 
Pentecostal-charismatic Christianity, glossolalic sound defines a particular mode of 
being. It is a special “gift” (1 Corinthians 12:10; 14:12-19), as it were, that the 
experients believe to be given by God. They now have it and use it to claim their 
special relationship with this God. When they are speaking in tongues, they feel that 
they ascend to a realm that is qualitatively different from their mundane existence. 
They leave behind human languages that are rational and intelligible but spiritually 
ineffectual. In the glossolalic world, they “talk” to God, conducting a two-way traffic 
communication that is meaningful to their mind-and-heart. In doing so, they seem to 
retrieve their authentic identity that may have lost in their ordinary life. Here 
glossolalic sound functions to channel them to the realm of transcendence and connect 
them to the target they long for. If human languages divide and separate, glossolalic 
sound reconciles and unites. Again, my interviews with TJC functionaries provide 
concrete illustration.   
 In my questionnaire, I asked the respondents such a question: “Some outsiders 
are bemused or startled by the glossolalic phenomenon of TJC; how then do you 
explain it to them?” Some of my informants cited biblical references to show that the 
Holy Spirit is what God promised to bestow upon humanity, that early Christians had 
already received it, and that without it, we do not belong to Christ. But still many of 
them emphasized that it is a special “heavenly language” by which humans 
communicate with God. Speaking in tongues, evidence of the descent of the Holy 
Spirit, testifies God’s presence. Although we do not understand the sound expressed, a 
divine mystery, we are confident that it is the right way by which to reach God. It is 
unmistakable, therefore, that TJC members regard the Holy Spirit as a godsend, and 
the sound it produces they treat as a powerful link with which to maintain 
God-humans relationship. To them, speaking in tongues is profoundly meaningful.  
 Religious sound or glossolalia for that matter not only affirms one’s existence 
and relates humans to the realm of transcendence but also creates community. That is, 
sound is fundamentally social. As Sullivan notes, “Sound makes for company. To hear 
a sound is to be in the presence of another being.” (Sullivan 1988:279) He further 
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expounds: 
 

The copresence of beings through their sound allows for compositions of being, 
unions of opposites, calendars, and other complicated orchestrations of the forms 
of existence. The symphonic arrangement of existence allows human beings to 
approximate the fullness of being, that is, to bring the myriad forms of being 
close together in culture, the creative center of human existence. (Sullivan 
1988:280) 

 
In Sullivan’s understanding, sound is contagious. It spreads and reaches beings who 
listen and feel it with resonance. It summons people of like-mindedness together and 
forms a community with shared interests. But how is this “symphonic arrangement” 
possible and how does it take place? Here sociologist Alfred Schütz’s theory of 
communication with emphasis on “tuning-in” and “inner time” is of help. (Schütz 
1964a) 
  Schütz asserts that for a meaningful human communication to take effect, to 
first create a meaningful context is absolutely crucial. This cannot be understood more 
cogently than by adopting the analogy of “musical process” which aims to establish 
“a mutual tuning-in relationship upon which alone all communication is founded.” 
(Schütz 1964a:161) He explains that the spreading of music is made possible by the 
concerted effort of three parties of participants: composer, performer, and audience. 
The composer conceives his or her work out of creative imagination and transcribes it 
into a “system of musical notation.” (Schütz 1964a:163) But this is still a “semantic 
system,” itself unable to convey any meaning. The performer, an intermediary, reads 
the notes and transmits them into sound by his or her musical instrument according to 
his or her own interpretation. The audience, listening to the player’s performance, 
enters into the “stream of consciousness” of both the composer and the performer by 
catching the sound that is airing around. That a piece of music can be appreciated 
depends on the “socially approved…musical knowledge” or “musical culture” in 
which the three parties conduct a three-directional communication. (Schütz 1964a:168) 
It demands each of them to transcend his or her “outer time,” time marked by 
countable or measurable tempo, and move into the “sharing of the other’s flux of 
experiences in inner time,” time that exists in human stream of consciousness. (Schütz 
1964a:173) On the occasion of a music concert, the three parties construct a 
community of we-ness by “a mutual tuning-in relationship.” And here sound reveals 
its fullest meaning as it evokes “intrinsic relevances” from all the participants. (Schütz 
1964b:128) 
   As mentioned, prayer in tongues, as witnessed in TJC, is not only meant for an 
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individual’s salvation or for his or her own communication with God. It also takes up 
the function of integrating all members of the same spirit and constructing the 
end-time True Church. This is evident because whenever the glossolalists gather 
together, they pray in and with the tongue sound first as though this collective practice 
only is able to effectively initiate the work they intend to assume. This happens at the 
beginning of almost any type of church activities, including administrative meetings 
and inter-church sport competitions, besides the formal Sabbath Day service I 
described. Glossolalic sound has become a sign or symbol with which TJC members 
identify each other. Dropping human languages that are thought to be inadequate for 
spiritual communication, they opt for a sound they are commonly familiar with. They, 
in a sense, transcend the outer-time and enter into the inner-time for a deeper mutual 
understanding. Once they pray and tune in the right channel, they hear their own voice 
as well as others’. They thus confirm the copresence of all participants, which 
includes God, themselves, and other fellow members. Amplification of the sound 
indicates that the chosen community is strong in faith and well-orchestrated in action. 
In this way they feel the symphonic effect of glossolalia all the more and confer upon 
it an incomparable value in the Church. It is just appropriate to conclude that, in view 
of the great endeavor TJC has taken to launch its world evangelism, what it intends to 
spread is a type of sound, sound that summons people to “a mutual tuning-in 
relationship.”      
 
V. Conclusion 
 
 Sonic disorder and uncontrolled physical movements seem to be the most 
common impressions the observer gets from a Pentecostal-charismatic church. 
Linguists used to analyze them from the syntactic and semantic perspective, finding 
them incompatible with normal linguistic structure and hence meaningless. 
Psychologists tended to see them pathologically, interpreting them as an expression of 
the altered state of consciousness. These approaches, in my view, pushed their studies 
to an impasse and deterred our deeper understanding of the Pentecostal-charismatic 
phenomenon. Instead, I proposed that treating glossolalia as a series of meaningful 
signs and exploring it as a public discourse, particularly in the context of ritual, should 
lead us to a more fruitful result.  
 To support my position, I adopted the case of the True Jesus Church for concrete 
illustration. Based on doctrinal literature TJC published, interview data I gathered 
from my fieldwork, and participant observation, I found that one could view 
glossolalia on two levels or stages: individual and communal. On the individual level, 
speaking in tongues is intimately related to one’s ultimate salvation, therefore each 
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TJC member is strongly encouraged to pursue it. Emphasis here is on careful 
discernment between the Holy Spirit and the evil spirit, as they yield two contrastive 
spiritual manifestations and, as well, consequences. On the communal level, speaking 
in tongues is incorporated into the ritual mechanism. It becomes an effective channel 
for TJC members’ intersubjective communication and functions to consolidate the 
Church as a whole.  
 To corroborate my argument and broaden my discussion, I referred to the 
theories presented by Lawrence E. Sullivan and Alfred Schütz. Sullivan contrasts 
language with sound, regarding the former as fragmented and dividing, whereas the 
latter, ordered and holistic. He insightfully reminds us that for a religious group, 
sound defines a particular mode of being. Whatever type a sound may appear to be, 
harmonious or discordant, it always points to a model in and against which the group 
finds its authentic existence. Members of the same religion, further, congregate 
themselves more closely by hearing and sharing the same sound. Thus sound makes a 
community. Schütz’s elaboration on “musical process” likewise contributes to our 
understanding of glossolalia. His analogy of “making music together” is significant 
for our topical consideration. He asserts that for music to work, it requires the 
composer, the performer, and the audience to constitute a musical culture in which 
they interpret and share the same sound. To achieve this, each party has to move 
beyond their “outer time” and enter into the corporate stream of consciousness. When 
this “inner time” is reached and “a mutual tuning-in relationship” is established, 
effective social communication spontaneously takes place.  

The theories offered by these two scholars confirm the value of sound in the 
making of a religious community or a society. They partly but pertinently explain why 
Pentecostal-charismatic Christianity has been flourishing. Specifically, they shed light 
on our interpretation of the TJC case. Their insights help us understand that 
glossolalic sound is not only important for TJC members’ salvation, from the 
individual’s perspective, but also essential for the establishment of the members’ 
identity, consolidation of the Church, and future expansion in its world evangelism.      
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Glossolalia or speaking in tongues has been one of the prominent features that 

characterize Pentecostal-charismatic Christianity. Some linguists, however, regard it 
phonologically illogical and semantically meaningless and thus invalid as a 
communicative tool. Orthodox Christianity frowns on it because of its uncouth ritual 
manifestations or disruptive effect on the church order. My paper intends to 
reinterpret this spiritual practice from a constructionist perspective. I argue that 
glossolalia plays a very crucial role in shaping the identity of a 
Pentecostal-charismatic community. The tongue sound, acoustically jarring to the 
outsider but harmonious to the believer, functions to confer on the glossolalists a 
particular mode of existence and consolidate them as a homogeneous group. For this 
argument, I draw on Lawrence E. Sullivan’s interpretation of sound in contrast to 
language, and on Alfred Schütz’s theory about “tuning in” and “inner time.” For 
concrete illustration, I take the True Jesus Church, a Pentecostal-charismatic 
denomination, as an example, referring to its publications, oral and written interviews 
I conducted with its members, and my participant observation. 

 



四、建議 

過去研究中國宗教的學者，以人文學領域的居多，大多從宗教經典、語

言、歷史、義理等層面著手，方法上不出文本詮釋或文獻分析。十多年以來，

楊鳳崗教授主導「中國宗教與社會研究中心」，提倡「社會科學的宗教研究」

(social scientific study of religion)，強調應從宏觀、社會科學的角度，採用更精

準的典範模式，重新審視中國宗教(特別是當代的華人宗教)的圖像和發展。

估不論此一理論和方法的主張是否正確，過去十多年以來，不少年輕學者在

其鼓勵栽培下，努力投入研究當代中國宗教，已經累積初步的成果。本次參

與會議的一百多位學者，或多或少皆與「社會科學的宗教研究」密切相關。 

本人認為台灣的學術界，缺少聯合進行研究、創發風潮的魄力，因此雖

有個別的突出成果，卻很難形成具有國際影響力的集體格局，這與台灣的客

觀環境，例如學術人口薄弱、經費補助少而規範嚴格、教授教學負擔太重、

外語能力不強等因素有關。在此背景下，個人認為台灣仍須進一步國際化，

與外國學界頻繁交流互動，從外接收刺激，儘速鬆綁不合理的制度，擴大學

術視野，提昇國內的學術水平。 依此，楊鳳崗教授的「中國宗教與社會研究

中心」是個有利的平台，其所提倡的「社會科學的宗教研究」也是個可攻錯

的試金石，值得國內宗教研究學者與其密切交往。 
 

五、攜回資料名稱及內容 

本次會議主題「宗教、靈性資本與公民社會」，發表論文超過百篇，所探

討的子題皆與中國當代的宗教現象有關，議題豐富，內容多樣，頗具參考價

值，大會以 pdf 檔集結存於磁碟，分發給與會者。 

六、其他 

無 
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Abstract 
 
 

Glossolalia or speaking in tongues has been one of the prominent features that 
characterize Pentecostal-charismatic Christianity. Some linguists, however, regard it 
phonologically illogical and semantically meaningless and thus invalid as a 
communicative tool. Orthodox Christianity frowns on it because of its uncouth ritual 
manifestations or disruptive effect on the church order. My paper intends to 
reinterpret this spiritual practice from a constructionist perspective. I argue that 
glossolalia plays a very crucial role in shaping the identity of a 
Pentecostal-charismatic community. The tongue sound, acoustically jarring to the 
outsider but harmonious to the believer, functions to confer on the glossolalists a 
particular mode of existence and consolidate them as a homogeneous group. For this 
argument, I draw on Lawrence E. Sullivan’s interpretation of sound in contrast to 
language, and on Alfred Schütz’s theory about “tuning in” and “inner time.” For 
concrete illustration, I take the True Jesus Church, a Pentecostal-charismatic 
denomination, as an example, referring to its publications, oral and written interviews 
I conducted with its members, and my participant observation. 
 
Keywords: glossolalia, Pentecostal-charismatic Christianity, True Jesus Church,  
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I. Introduction 
 

When we think of the relationship of music and religion, we tend to understand 
the former as a harmonious voice or “humanly patterned sound” that usually 
accompanies the latter on occasions such as Sunday service, Christmas mass, wedding, 
funeral, and all types of festival celebrations. The music may be either solemn, sad, or 
joyous, its pitch, high or low, its tempo, fast or slow, and its volume, full or reduced, 
according to the different contexts in which a special atmosphere is meant to occur. In 
contrast, noise or discordant sound seems unfit to religious occasions. Voices that are 
harsh, screeching, and cacophonic, we naturally exclude from the realm that we 
consider sacred and ordered. (Ellingson 1987)   

This may be the common case, but not universally true. Our aversion to noise 
and din might originate from human natural propensity, but, as Ter Ellingson frankly 
pointed out, this inclination could indicate our lack of understanding of the role sound 
plays in a religious community. It could also reflect the researcher’s lack of sympathy 
with the believer who may express his or her religious emotions through diverse ways, 
including sounds that are acoustically jarring to the outsider. (Ellingson 1987: 167) 
On a ritual occasion, music or sound is used to construct a “sonic frame” by which the 
believer distinguishes the sacred from the profane, both in the spatial and temporal 
senses. (Ellingson 1987: 169; Van der Leeuw 1967) It is a boundary marker that 
makes the religious group salient. As a symbol, it imparts a specific identity to the 
group’s members, guides their spiritual journey, and thus functions to consolidate the 
community as a whole. (Ellingson 1987; Béhague 1987)    

To argue my point, I intend in this paper to examine the role of sound, as 
manifested in the glossolalic phenomenon, in the making of a Pentecostal-charismatic 
church. I will first lay out the theoretical background in which current discussions of 
glossolalia are taking place and from which I derive my stance of argument. I will 
then take the True Jesus Church (TJC), an independent, indigenous Chinese Christian 
denomination, as an example of illustration. The data I draw on include TJC’s 
publications, oral and written interviews I conducted with its members, and my 
participant observation.  
 
II. Glossolalia and Pentecostal-charismatic Christianity 
 

Many scholars of religion have long taken a great interest in the 
Pentecostal-charismatic movements, regarding them as a world-wide phenomenon 
that has been rapidly changing our perception of Christianity as a world religion. 
(Anderson, A. and Tang, 2005; Cox 1996; Hollenweger 1972; Martin 2002; Miller 



2007; Synan 1997) Simply to review the history of this type of Christianity 
commencing from the Azusa Street event in 1906, one sees numerous proliferations of 
Pentecostal organizations take place during its process of development. Along with it, 
one also discovers multiple features that characterize these movements, including 
their special views toward biblical interpretation, forms of worship, ascetic mores, 
social engagements, and polity and interchurch relations. (Anderson, R.M. 1987) One 
can, however, confidently single out glossolalia or speaking in tongues as the most 
common trait that runs through these movements. It is the most powerful spiritual 
experience almost all the charismatic Christians have shared and the defining feature 
that has congregated them into a group called Pentecostal. (Cartledge 2006; Kelsey 
1981) 

When speaking in tongues first appeared in the beginning of the twentieth 
century USA, it was looked at with suspicion from the society and treated with 
contempt from the mainline Christianity. As the glossolalists came primarily from the 
less educated, the poor, and the marginal minorities, they received biased appellations 
like heretics, schizophrenes, hysterics, and psychotics. It was not until the 1960s when 
many Christians from the orthodox folds engaged in charismatic prayers and 
glossolalia became a widespread movement did scholars begin to seriously examine 
the contents and meanings of tongue speaking. (Martin, D. B. 1991; Poloma 2006) 
Opinions about or assessments of it varied, and perspectives that scholars applied to it 
have ranged from the conventional biblical, historical, theological to the innovative 
linguistic, psychological, and sociological. (Cartledge 2006) Among them, linguistic 
and sociological considerations are more relevant to our concern.  

Some linguists confronted glossolalia with the problem of intelligibility. Because 
tongue speech was not an ordinary human language, hence incomprehensible to us 
humans, they questioned whence it could be generated. Felicitas D. Goodman, for 
example, based on her empirical study on charismatic communities in Yucatan 
peninsula, concluded that “the glossolalist speaks the way he does because his speech 
behavior is modified by the way the body acts in the particular mental state, often 
termed trance, into which he places himself.” (Goodman 1972: 8; italics hers) She 
further elaborated: 

 
I conceived of the glossolalia utterances as an artifact of a hyperaroused mental  
state or, in Chomskyan terms, as the surface structure of a nonlinguistic deep 
structure, of the altered state of consciousness. (Goodman 1972:8) 

 
In this way she implicitly consigned at least two attributes to glossolalia. One is that it 
is a private product stemming from human abnormal mental state. The other is that, as 



such, it is an isolated, nonsensical vocalization devoid of communicative effectiveness 
in the human world. (Goodman 1987) Following Goodman’s approach, other linguists 
found that glossolalia was non-syntactic and non-semantic and that it was 
pseudo-linguistic or at most “remotely language-like.” (Hilborn 2006:113) They 
similarly ran into a negative evaluation caused by their insistence on the necessity of 
grammatical and semantic comprehensibility.  
 However, when semiotics was brought into view, some linguists started to see 
glossolalia as a series of signs to be interpreted more than as non-language that baffles 
the listener. This was supplemented by the speech act theory that moves beyond the 
narrow confines of syntax and semantics to the broader “total speech situation” that 
links together the locutionary act, illocutionary act, and perlocutionary effect. In this 
context, as William J. Samarin was quoted, “glossolalia is not just sound produced in 
a certain way but sound used in socially meaningful ways.” (Hilborn 2006:122; 
Samarin 1972) Henceforth linguists treated glossolalia no longer as a lone voice but a 
public discourse that concerns a church community. In a situation of tongue speaking, 
the glossolalists share their intersubjectivity, and their utterances constitute an 
“ostensive sacramental act” that involves all the participants. As a human patterned 
vocalization, glossolalia may be “ideationally deficient,” but it is “communicatively 
effective.” (Hilborn 2006:139-140)  
  Social-anthropologists who are interested in the glossolalic phenomenon tended 
to reject the behavioral science models that regarded tongue-speaking as abnormal or 
extraordinary. Rather, they saw the manifestations of the charismatic prayers as a 
learned behavior resonant with social significance. Glossolalia in this connection is 
not activated in trance or induced from the altered state of consciousness. It could be a 
private act, but it exhibits its function more fully in the ritual context. When the 
glossolalists gather, they, on the personal level, regard their speaking in tongues “as a 
means of opening up one’s being to the supernatural ‘kingdom’ with a power to 
change lives.” (Poloma 2006: 161) On the communal level, this “expected and 
normative” ritual “helps to unite them emotionally and spiritually.” (Poloma 2006: 
160, 170) Through the practice of glossolalia, the members of the 
Pentecostal-charismatic church obtain “a sense of unity with God, which in turn 
contributes to action that sustains and nurtures community life.” (Poloma 2006:173; 
Dodson 2011) 
 The current linguistic and social-anthropological approaches to glossolalia seem 
to converge at two points that are important to our present engagement. First, they 
confirm the role of glossolalic sound and relate it to the constitution of a religious 
community. Second, they agree that ritual context should be the arena in which 
glossolalia exercises its power and takes its effect and on which we should focus for 



our investigation. These two points help direct my following exposition.   
 
III. The Case of True Jesus Church   

   
The True Jesus Church was established in 1917 in Beijing by “the Lord Jesus 

Christ,” as its official website states. (TJC, US General Assembly website 2013) 
Scholars of Chinese Christianity have designated it as one of the three indigenous 
churches, along with the Jesus Family and Little Flock, that had appeared in China 
before 1949. (Bays 1995, 2003; Deng 2001; Lian 2008; Tang 2006; Wang 2005) 
Today, TJC has memberships exceeding 1.5 million, the majority of whom live in 
China. It has been actively conducting evangelical ministry worldwide, and by now 
has reached 58 countries in 6 continents. (True Jesus Church, International Assembly 
website 2013; Wikipedia 2013) 

TJC has a unique understanding of its own ecclesial status. According to its 
interpretation of the Bible, God sent down the Holy Spirit to some early Christians on 
the Day of Pentecost, hence their glossolalic experience, as he had promised through 
the prophecies in the Hebrew Bible. The full manifestation of the Holy Spirit as 
recorded in the Book of Acts 2:1-4 was the early rain, which led to the establishment 
of the Apostolic Church. The descent and receiving of the Holy Spirit are a guarantee 
to enter the Heavenly Kingdom, a salvific event that marks the first climax of the 
divine economy. This early rain, unfortunately, did not last long due to the 
degeneration of the Church. The Holy Spirit stopped descending in full scale after the 
apostles had passed away. What we witness in the following centuries were only some 
rain drops, merely representing the Holy Spirt’s lingering work. (Hsieh 2008: 
136-175)    

TJC explains that as the descent of the early rain had been prophesized long 
before it happened, the descent of the latter rain was also indicated in the Bible, 
particularly in the comforting prophetic oracles of Isaiah, Ezekiel, Joel, Micah, 
Zechariah, and Malachi. And if the early rain appeared in Judea, the latter rain would 
“descend on humankind from the East.” (Hsieh 2008: 182) TJC admits that the latter 
rain or the second wave of Pentecostal movement started in the US around 1900, but 
its ensuing denominational divisions proved itself incomplete. The spreading of the 
Pentecostal message to China, as conducted, for example, by the Apostolic Faith 
Union (changed later to Assembly of God and then to Church of God), paved the way 
for the coming of the more perfect Church. TJC does not deny that its early workers 
had initial contacts with the Western Pentecostal missionaries, hence its successor or 
recipient status. It, however, insists that these TJC workers, notably Lingsheng Zhang, 
Barnabas Zhang, and Paul Wei, received the truth directly through divine revelations. 



They were also accompanied by powerful glossolalic experiences and all kinds of 
signs and wonders during their missionary journeys in different provinces of China. It 
is in this sense, TJC affirms, that it is the latter rain Church chosen by God and, with 
the indwelling of the Holy Spirit and complete truth, is the end-time ark that prepares 
for the advent of Christ. (Hsieh 2008: 175-203; Iap 2012)        
 TJC has been ardently propagating its gospel throughout the whole world, 
summarizing its basic doctrines as the Ten Articles of Faith. These include the Holy 
Bible, Jesus Christ, Salvation, Water Baptism, Footwashing, Holy Communion, Holy 
Spirit, Sabbath Day, the Church, and the Second Coming of Christ. (True Jesus 
Church 2007) Among them, the belief of the Holy Spirit seems the most prominent. It 
is understandable because historically TJC was generated from or related to the early 
twentieth-century Pentecostal movement. Further, the Holy Spirit is not only a 
theological concept that demands its member’s belief but also an experience to which 
the believer should physically and constantly devote himself or herself. As the verses 
“Anyone who does not have the Spirit of Christ does not belong to him” (Romans 8:9) 
and “﹝The Holy Spirit﹞is the pledge of our inheritance toward redemption as God’s 
own people” (Ephesians 1:14) are repeatedly emphasized, highlighting the importance 
of receiving the Holy Spirit for one’s ultimate salvation becomes a sine qua non in 
TJC community. (Hsieh 2008: 103-119)    
 Two stages can be perceived in relation to receiving the Holy Spirit. One can 
term the first “initial baptism.” It concerns how the individual member should discern 
the manifestations of the Holy Spirit and certify that one does receive it. As Elder Sun 
Tao Hsieh, doctrinal spokesman for TJC, puts it, both audible and visual signs should 
take place when the Holy Spirit descends. On the sonic side, receiving the Holy Spirit 
can never be a silent event. The pray-er always makes sound through his or her tongue, 
although the sound itself is unintelligible to the human mind. On the kinetic side, 
when the pray-er is inspired by the spirit, he or she always shows physical movement 
like shaking of the body. These outer manifestations are not willful but natural, 
spontaneous acts. They function as powerful evidence of the Holy Spirit’s descent for 
the purpose of convincing both the pray-er and the observer. (Hsieh 2008: 204-222)  
 TJC proceeds to instruct its members how to distinguish the Holy Spirit from the 
evil spirit in detail, much of which is related to the sonic dimension. Believers who 
have received the Holy Spirit always praise God by saying Hallelujiah, besides 
speaking in tongues and singing spiritual songs. Their mind is clear and joyful, and 
the sound they utter is thoroughly pleasant and harmonious. On the contrary, the evil 
spirit generates disturbing manifestations. Those who have received it speak of earthly 
things and display a recalcitrant attitude against the True Church. They often fall into 
unconsciousness, and when they do, they make whispering and muttering sounds, 



hardly intelligible to the onlooker. Some horrific ones shout, convulse, and foam, 
which are all expressions of the possessed. These strange noises are discordant and 
jarring, diametrically opposite to the sound of the Holy Spirit. (Hsieh 2008: 386-397) 
Based on its tradition of glossolalic experience, TJC cautions its members by giving 
such a piece of advice: “Alarmingly, these manifestations are sometimes witnessed in 
some charismatic churches, where people displaying such behaviour are mistakenly 
thought to be under the influence of the Holy Spirit.” (Hsieh 2008: 392) In other 
words, discretion over the contrast between the Holy Spirit and the evil spirit by 
discerning their different sonic manifestations is vitally important because it ensures 
that one receives the right spirit and, by implication, that one identifies oneself with 
the right Church that was established by the Holy Spirit itself.   
 TJC members do take the aforementioned advice seriously. Many of them 
earnestly bear witness to how they received the Holy Spirit, considering their “initial 
baptism” in the spirit to be the new milestone in their life journey. According to My 
Experience of Receiving the Holy Spirit, a collection of twenty-six personal 
testimonies prefaced by Elder Hsieh in 1976, the Holy Spirit recipients were very 
conscious of the moment when it descended on them. (True Jesus Church, n.d.) Their 
charismatic experiences were vivid and dramatic, although many of them had taken 
place long time before. One can attribute the contents of their testimonies to the 
following sub-categories on the basis of thematic and sequential analysis: bodily 
response, sound, feeling, and consequence.  
 The majority of the Holy Spirit experients are Taiwanese, and the rest are two 
Malaysians, one Japanese, one Korean, and one American. Overall, they report that 
when the Holy Spirit came, their body shook as though it was galvanized by 
electricity or hot wind. A few claim that the ground on which they knelt or the 
building within which they were praying was entirely shaken. Some body movements 
occurred, including arm swinging and jumping while in a kneeling position. Flowing 
of profuse tears and sweats was very common among them. At the peak of their 
spirit-filled moment, some involuntarily stood up and danced. One even testifies that 
he was actually flying in the mid-air during his most enthusiastic prayers and this had 
happened seventeen times.  
 With respect to the glossolalia itself, most of the experients describe it as a kind 
of “tongue sound” without being able to say it precisely. It was, as expected, 
unintelligible to human ears. Often the tongue was rolling or vibrating, and the sound 
thus generated was mighty, sonorous, and, in some cases, thunderous.  
 While receiving the Holy Spirit and speaking in tongues, all the experients 
express that they felt happy and joyful. Tongue-speaking was automatic, but it was not 
generated in trance. Many of them emphasize that their consciousness was quite clear 



the moment they were having the glossolalic experience. One mentions that his mind 
was without impurities and as lucid as a polished mirror. At that time feelings like 
peacefulness and euphoria usually emerged. 
 As a result of receiving the Holy Spirit, most of the experients underwent a 
dramatic change of life. This transformation was multifarious. Truth-seekers or those 
who have not yet been baptized in the living water would then receive water baptism, 
a sacrament that initiated them into the saved community. Many experients testify that 
their physical illnesses, some of which were fatal, were completely healed. Other 
miraculous outcomes include immediate quitting of smoking addict, correction of bad 
life habits, betterment of ethical behavior, enhancement of body-and-mind condition, 
etc.    
  

Table 1: Common Features about Receiving the Holy Spirit, Summarized from 26 
Testimonies that Had Happened during 1920s-1960s, TJC 

Bodily Response Sound Feeling Consequence 
body shaking, 
ground or house 
shaken, arm 
swinging, jumping 
while kneeling, 
dancing, levitation, 
tears and sweats  

powerful, 
unintelligible 
sound caused by 
rolling or vibrating 
tongue 

warm, happy, 
joyful, 
clear-minded, 
peaceful, euphoric  

receiving water 
baptism, healing of 
mental and 
physical diseases, 
quitting of bad 
habits, betterment 
of behavior  

 
 The witnesses seem to have treated their charismatic experience as an integral 
event, focusing themselves on the point of tongue-speaking. It is the moment and the 
sound that bestowed them a new taste of life and, as well, a new identity. Admittedly, 
the publication of these sharable, spiritual experiences is for evangelical purposes. It 
reveals the Pentecostal nature of TJC and calls on the potential seekers to join it. But 
within the church community, testimonies of this sort integrate TJC members more 
closely. They substantially elevate the doctrine of the Holy Spirit above other Articles 
of Faith and highlight the importance of experiencing it personally. They serve as a 
template for the members to identify with. When and only one speaks in tongues, one 
becomes a true member in and of the True Church.     

As these testimonies record glossolalic experiences that had happened from the 
late 1920s to 1960s, new data culled from my recent interactions with some of TJC’s 
functionaries also substantiated my arguments.1 In my semi-structured questionnaire, 
                                                
1 I have conducted my field work on the current development of TJC in China since the beginning of 
January, 2011 for five times. The most recent one took place from April 13 to May 19, 2013 in the 
lower Yangtze Delta area.  



I asked the respondents: “How do you judge that your church members have received 
the Holy Spirit?” Out of twenty valid samples, a few of them cited the stories or 
related examples of receiving the Holy Spirit directly from the Book of Acts as the 
authoritative criterion (Acts 2:1-4; 8:14-18; 10:44-47; 19:1-7). Most, however, wrote 
straightforwardly that one could tell by hearing the rolling tongue of the pray-er, the 
harmonious or melodious sound it generated, and seeing if his or her body was 
shaking. These outer physical manifestations appeared very crucial. Some noted that 
facial expressions like happiness and joyfulness were parallel indicators. Others added 
that one should also take into account such traits as obedience, meekness, humility, 
and self-control, which are commonly assumed to be “the fruit of the Holy Spirit.” 
(Galatians 5:22) One could judge the spirit’s authenticity by observing the recipient’s 
attitude just as one would know the nature of the tree from the fruit it bears.  

Concomitantly, I asked a related question: “Has your church been disturbed by 
the evil spirit? If yes, how do you distinguish the true glossolalic phenomenon from 
the false one?” Nine out of the twenty samples reported that their church had 
experienced or was experiencing such a “spiritual warfare.” Some of them pointed out 
that those possessed by the evil spirit also shook their body, but they did that in a 
violent and disorderly manner. Their spiritual language turned out to be muttering 
labial sound and guttural voice more than tongue-sound. A few cases burst out painful, 
shrieking screams. Others testified that the possessed themselves always felt coldness 
inside, shed uncontrollable tears, and appeared pale and depressed. A couple of the 
possessed fell down, foamed, and lost their consciousness. Four of my informants, 
fearing that their written information was insufficient, told me directly the most recent 
cases of the possessed that were still bothering them in their local church. Their 
narratives were exciting and eerie, but the major points they brought out did not 
exceed those features just emphasized.2   

 
 

Table 2: Criteria to Distinguish between the Holy Spirit and the Evil Spirit, 
Provided by 20 Questionnaire Respondents in China, April, 2013 

Holy Spirit Evil Spirit 
1. Biblical references: Acts 2:1-4; 

8:14-18; 10:44-47; 19:1-7; Galatians 
5:22 

2. body shaking  
3. harmonious or melodious 

tongue-sound 

1. body shaking violently  
2. labial sound or guttural voice  
3. painful and shrieking scream 
4. lost in unconsciousness  
5. coldness inside the body of the 

possessed 

                                                
2 The oral interview took place in a village chapel north of Hangzhou at 4-5 pm on April 27, 2013. 



4. clear-minded  
5. happy and joyful facial expression  
6. gentle and humble attitude  

6. pale and depressed in facial 
expression 

 
It is therefore important to observe that TJC is very careful about the distinction 

between the Holy Spirit and the evil spirit. As it understands itself as the True Church 
of the later rain, it has to make sure that the promised Spirit does descend on and stay 
with it. Strict demarcation line is thus needed to make its identity clear. That explains 
why its members are anxious to set up criteria by which they could distinguish the 
right spirit from the false one. In this connection, speaking in tongue occupies the 
central position. It is the pivot that generates all related spiritual phenomena. It is also 
the base from which to assess these phenomena. Glossolalia as a theological 
awareness dwells on TJC members’ conceptual realm, it likewise materializes in their 
practical life. The spiritual battles in which they have been engaged or are presently 
engaged bespeak the factuality of the spirit. This in turn confirms their belief in the 
Holy Spirit all the more.  

The second stage in relation to receiving the Holy Spirit can be observed in the 
ritual context. Speaking in tongue can be a private act, but by no means should it be 
limited to each individual. When the TJC members gather, they collectively pray in 
loud glossolalic sound. Take the Sabbath Day worship, for example.3 There are two 
formal services, normally at 10-11 am and 2-3 pm, on this Holy Day of Rest, as TJC 
calls this day in its basic doctrinal explanation. (True Jesus Church 2007:121-135) 
Each service follows the prescribed pattern. Ten minutes before the formal service 
starts, a member, normally a youth, goes to the front of the chapel, asks the 
congregation to make a silent prayer for some seconds, and begins to conduct hymn 
singing in preparation for the service. Hymns are chosen from the official hymnal 
published by TJC.4 At the appointed hour, the preacher ascends to the pulpit, asks the 
congregation to make a silent prayer again, and commences the worship by calling out: 
“In the name of Jesus Christ, we begin our service.” The congregation stand up and 
sing a hymn in unison accompanied by the piano. After the hymn singing ends, the 
preacher asks the congregation to kneel down and pray in one accord. Then the 
members lay down the cushion attached to the pew in front of them and kneel 
themselves on it. After seconds of waiting in silence, the preacher announces in loud 
voice: “In the name of Jesus Christ, we pray.” At that moment, all the attendees 
quickly burst into prayer. Those who have not yet received the Holy Spirit repeatedly 

                                                
3 The following description is derived from my participant observation in the past years. 
4 TJC has officially published different versions of hymnal since its establishment in 1917. The hymns 
included in them, however, are not its own compositions but products of the Western church musicians 
of the eighteenth and nineteenth centuries.  



say “Hallelujiah,” an understandable word to human ears. But those who have the 
Holy Spirit pray in tongues. The aural effect is impressive due to the blending of 
different and magnified vocalizations. This collective prayer lasts about five minutes. 
Then the preacher rings the bell as a signal to end the prayer. The congregation stop in 
unison, creating a dramatic moment of silence. After some seconds, they stand up, put 
the cushion back to its original position, and seat themselves. The preacher begins his 
sermon, usually taking forty to fifty minutes to finish. To conclude the service, he asks 
the congregation to stand up and sing another hymn. Afterwards, the last collective 
prayer is repeated in the manner of the first one, but it often lasts some minutes longer. 
The preacher rings the bell again and brings the loud prayer sound to an abrupt stop. 
He then sings a line of verse which is usually chosen from the refrain section of a 
familiar hymn and the congregation join him to finish up the song. At the very end, all 
the participants chant “Amen” in chorus to complete the prayer. The congregation 
stand up and seat themselves, and that concludes a formal service.   

Speaking in tongue has something to do with one’s ultimate salvation, according 
to TJC’s basic beliefs, hence the member’s earnest pursuit of it. But once it is 
practiced by the congregation in the service, it assumes a role beyond this 
individualistic understanding. At this stage, the task or concern is no longer to verify 
the right spirit because the evil spirit is supposed to have disappeared from the Church. 
The horrific scene of shrieking and shouting does not exist any more within the 
glossolalic group. The community now consists of spiritually homogeneous believers. 
To the members praying in the service, they are conscious not only of themselves but 
also of others who have received the same spirit. They join together and raise their 
voice in unison. Their glossolalic prayer becomes an effective channel of 
intersubjective communication, and the sound they collectively produce is 
multiplication of this sense of self-assuredness.   

In my semi-structured questionnaire, I asked the church functionaries: “What do 
you think about the glossolalic sound in the Church?” Not any of them replied that it 
was discordant or disturbing. On the contrary, except for a couple who mentioned that 
it sounded natural or that it did not cause him any qualms, almost all of them 
responded that it was harmonious to their ears. Indeed, this unanimous agreement 
matched well with my observation. In the scene of the service, glossolalia seems to 
have been tamed to comply with the ritual. As the preacher is able to start as well as to 
stop it by his bell, it seems to have been incorporated into a mechanism that is 
indispensable to the shaping of the collective identity called the True Jesus Church.   
 
IV. Further Discussion  
 



Glossolalia as manifested in TJC poses many interesting questions for us to 
reflect upon. To the observer imbued with modernist rationality, collective body 
shaking in prayer appears uncouth and distasteful, and the gibberish sound the 
glossolalists utter easily reminds him or her of primitive or shamanic invocations. 
What we moderns are wont to expect of a Christian church is deliberate words of 
prayer issued from mannered believers, not unintelligible sound produced by ecstatic 
enthusiasts. But if that would be the case, why so many people have been allured to 
Pentecostal-charismatic Christianity and taken glossolalia seriously? If tongue speech 
is shut from human understanding, is it therefore meaningless to those who say it? 
What kind of function does glossolalia generate to establish and sustain a 
Pentecostal-charismatic church? Are there convincing explanations that may solve 
these perplexities? 

In his study of cosmogony and anthropology in South American myths, 
Lawrence E. Sullivan offered admirable insights with respect to sound and language. 
(Sullivan 1988) He opined that sound is intimately related to the birth of every living 
being. As “each sound reveals the presence of a distinctive mode of being,” it actually 
represents a piece of indivisible wholeness. (Sullivan 1988:75) Each species of being 
has its own sound, based upon which it lives and with which it identifies itself. 
Excessive noise means an intrusion into other’s sonic order, hence generating a 
medley or “unbridled din.” However, the primordial chaos puts an end to it and 
replaces it with intelligible sounds or languages. (Sullivan 1988: 94) Languages, in 
this sense, “are a controlled expression of chaotic and deadly nature of bodily life.” 
(Sullivan 1988:95) They regulate human existence and dominate its mode of 
expression. In Sullivan’s own words:  

 
﹝Language﹞bespeaks division. Not only do the separate orders of animal and  
human speech arise after the tumultuous demise of pandemonium, but sentences 
separate into words, words divide into syllables (often ceremonially performed 
as such), and syllables fragment into phonetic bits of sound, invisible breath 
partly eaten by the tongue and teeth.” (Sullivan 1988:95) 

 
Sullivan thus sees a degenerative relationship between sound and language. Sound has 
its own unbroken meaningfulness, but language breaks its integrity by fragmenting it 
into ever diminishing, smaller units like sentence, word, syllable, and phoneme. This 
he considers a lamentable situation as he sees people often speak non-sense although 
they use humanly understandable languages to communicate. Language negates sound 
and suppresses it into a world of oblivion in our modern times. Sullivan calls us to 
reexamine our confused view about or prejudice toward their relationship by tracing 



back to human mythic origins which may reveal more truth: 
 

In the religious stances presented, sound is always significant because it 
originates in sacred beings. Particular sacred beings accompany the hearer. Their 
sound announces their presence. More than that, their sonic presence 
symbolically expresses their meaning in such a way that it summons the hearer 
to a new condition of existence. (Sullivan 1988:287)  

 
 This theoretical exposition well explains the subject we are dealing with. In 
Pentecostal-charismatic Christianity, glossolalic sound defines a particular mode of 
being. It is a special “gift” (1 Corinthians 12:10; 14:12-19), as it were, that the 
experients believe to be given by God. They now have it and use it to claim their 
special relationship with this God. When they are speaking in tongues, they feel that 
they ascend to a realm that is qualitatively different from their mundane existence. 
They leave behind human languages that are rational and intelligible but spiritually 
ineffectual. In the glossolalic world, they “talk” to God, conducting a two-way traffic 
communication that is meaningful to their mind-and-heart. In doing so, they seem to 
retrieve their authentic identity that may have lost in their ordinary life. Here 
glossolalic sound functions to channel them to the realm of transcendence and connect 
them to the target they long for. If human languages divide and separate, glossolalic 
sound reconciles and unites. Again, my interviews with TJC functionaries provide 
concrete illustration.   
 In my questionnaire, I asked the respondents such a question: “Some outsiders 
are bemused or startled by the glossolalic phenomenon of TJC; how then do you 
explain it to them?” Some of my informants cited biblical references to show that the 
Holy Spirit is what God promised to bestow upon humanity, that early Christians had 
already received it, and that without it, we do not belong to Christ. But still many of 
them emphasized that it is a special “heavenly language” by which humans 
communicate with God. Speaking in tongues, evidence of the descent of the Holy 
Spirit, testifies God’s presence. Although we do not understand the sound expressed, a 
divine mystery, we are confident that it is the right way by which to reach God. It is 
unmistakable, therefore, that TJC members regard the Holy Spirit as a godsend, and 
the sound it produces they treat as a powerful link with which to maintain 
God-humans relationship. To them, speaking in tongues is profoundly meaningful.  
 Religious sound or glossolalia for that matter not only affirms one’s existence 
and relates humans to the realm of transcendence but also creates community. That is, 
sound is fundamentally social. As Sullivan notes, “Sound makes for company. To hear 
a sound is to be in the presence of another being.” (Sullivan 1988:279) He further 



expounds: 
 

The copresence of beings through their sound allows for compositions of being, 
unions of opposites, calendars, and other complicated orchestrations of the forms 
of existence. The symphonic arrangement of existence allows human beings to 
approximate the fullness of being, that is, to bring the myriad forms of being 
close together in culture, the creative center of human existence. (Sullivan 
1988:280) 

 
In Sullivan’s understanding, sound is contagious. It spreads and reaches beings who 
listen and feel it with resonance. It summons people of like-mindedness together and 
forms a community with shared interests. But how is this “symphonic arrangement” 
possible and how does it take place? Here sociologist Alfred Schütz’s theory of 
communication with emphasis on “tuning-in” and “inner time” is of help. (Schütz 
1964a) 
  Schütz asserts that for a meaningful human communication to take effect, to 
first create a meaningful context is absolutely crucial. This cannot be understood more 
cogently than by adopting the analogy of “musical process” which aims to establish 
“a mutual tuning-in relationship upon which alone all communication is founded.” 
(Schütz 1964a:161) He explains that the spreading of music is made possible by the 
concerted effort of three parties of participants: composer, performer, and audience. 
The composer conceives his or her work out of creative imagination and transcribes it 
into a “system of musical notation.” (Schütz 1964a:163) But this is still a “semantic 
system,” itself unable to convey any meaning. The performer, an intermediary, reads 
the notes and transmits them into sound by his or her musical instrument according to 
his or her own interpretation. The audience, listening to the player’s performance, 
enters into the “stream of consciousness” of both the composer and the performer by 
catching the sound that is airing around. That a piece of music can be appreciated 
depends on the “socially approved…musical knowledge” or “musical culture” in 
which the three parties conduct a three-directional communication. (Schütz 1964a:168) 
It demands each of them to transcend his or her “outer time,” time marked by 
countable or measurable tempo, and move into the “sharing of the other’s flux of 
experiences in inner time,” time that exists in human stream of consciousness. (Schütz 
1964a:173) On the occasion of a music concert, the three parties construct a 
community of we-ness by “a mutual tuning-in relationship.” And here sound reveals 
its fullest meaning as it evokes “intrinsic relevances” from all the participants. (Schütz 
1964b:128) 
   As mentioned, prayer in tongues, as witnessed in TJC, is not only meant for an 



individual’s salvation or for his or her own communication with God. It also takes up 
the function of integrating all members of the same spirit and constructing the 
end-time True Church. This is evident because whenever the glossolalists gather 
together, they pray in and with the tongue sound first as though this collective practice 
only is able to effectively initiate the work they intend to assume. This happens at the 
beginning of almost any type of church activities, including administrative meetings 
and inter-church sport competitions, besides the formal Sabbath Day service I 
described. Glossolalic sound has become a sign or symbol with which TJC members 
identify each other. Dropping human languages that are thought to be inadequate for 
spiritual communication, they opt for a sound they are commonly familiar with. They, 
in a sense, transcend the outer-time and enter into the inner-time for a deeper mutual 
understanding. Once they pray and tune in the right channel, they hear their own voice 
as well as others’. They thus confirm the copresence of all participants, which 
includes God, themselves, and other fellow members. Amplification of the sound 
indicates that the chosen community is strong in faith and well-orchestrated in action. 
In this way they feel the symphonic effect of glossolalia all the more and confer upon 
it an incomparable value in the Church. It is just appropriate to conclude that, in view 
of the great endeavor TJC has taken to launch its world evangelism, what it intends to 
spread is a type of sound, sound that summons people to “a mutual tuning-in 
relationship.”      
 
V. Conclusion 
 
 Sonic disorder and uncontrolled physical movements seem to be the most 
common impressions the observer gets from a Pentecostal-charismatic church. 
Linguists used to analyze them from the syntactic and semantic perspective, finding 
them incompatible with normal linguistic structure and hence meaningless. 
Psychologists tended to see them pathologically, interpreting them as an expression of 
the altered state of consciousness. These approaches, in my view, pushed their studies 
to an impasse and deterred our deeper understanding of the Pentecostal-charismatic 
phenomenon. Instead, I proposed that treating glossolalia as a series of meaningful 
signs and exploring it as a public discourse, particularly in the context of ritual, should 
lead us to a more fruitful result.  
 To support my position, I adopted the case of the True Jesus Church for concrete 
illustration. Based on doctrinal literature TJC published, interview data I gathered 
from my fieldwork, and participant observation, I found that one could view 
glossolalia on two levels or stages: individual and communal. On the individual level, 
speaking in tongues is intimately related to one’s ultimate salvation, therefore each 



TJC member is strongly encouraged to pursue it. Emphasis here is on careful 
discernment between the Holy Spirit and the evil spirit, as they yield two contrastive 
spiritual manifestations and, as well, consequences. On the communal level, speaking 
in tongues is incorporated into the ritual mechanism. It becomes an effective channel 
for TJC members’ intersubjective communication and functions to consolidate the 
Church as a whole.  
 To corroborate my argument and broaden my discussion, I referred to the 
theories presented by Lawrence E. Sullivan and Alfred Schütz. Sullivan contrasts 
language with sound, regarding the former as fragmented and dividing, whereas the 
latter, ordered and holistic. He insightfully reminds us that for a religious group, 
sound defines a particular mode of being. Whatever type a sound may appear to be, 
harmonious or discordant, it always points to a model in and against which the group 
finds its authentic existence. Members of the same religion, further, congregate 
themselves more closely by hearing and sharing the same sound. Thus sound makes a 
community. Schütz’s elaboration on “musical process” likewise contributes to our 
understanding of glossolalia. His analogy of “making music together” is significant 
for our topical consideration. He asserts that for music to work, it requires the 
composer, the performer, and the audience to constitute a musical culture in which 
they interpret and share the same sound. To achieve this, each party has to move 
beyond their “outer time” and enter into the corporate stream of consciousness. When 
this “inner time” is reached and “a mutual tuning-in relationship” is established, 
effective social communication spontaneously takes place.  

The theories offered by these two scholars confirm the value of sound in the 
making of a religious community or a society. They partly but pertinently explain why 
Pentecostal-charismatic Christianity has been flourishing. Specifically, they shed light 
on our interpretation of the TJC case. Their insights help us understand that 
glossolalic sound is not only important for TJC members’ salvation, from the 
individual’s perspective, but also essential for the establishment of the members’ 
identity, consolidation of the Church, and future expansion in its world evangelism.      
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