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Introduction

In Isaiah 53, the prophecy of the messiah describes him as “despised and rejected by

others; a man of suffering and acquainted with infirmity.”1 Because most Christians understand

this verse as a portrayal of Jesus Christ, it became emblematic of the early-Christian relationship

with suffering. Early-Christians maintained a strong relationship with asceticism, suffering, and

depravity as images of the cross remained fresh in the mind of the community. The story of

Christianity was thus based upon suffering. This way of life allowed for a closer connection to

Jesus by living a life similar to His. The persecution of the Christian community after the death

of Jesus emphasized this notion and suffering for the benefit of the religion was seen as

beneficial. Additionally, in a worldview where Paganism was the standard, Christianity had to

make a clean break from indulgent practices in order to create a unique identity for practitioners.

Today, however, in a Secular age things have changed. We now see joy instead of suffering as a

focus of Christinity. Joy, or what I will call “jubilation” now can be seen as a spectrum from

jubilation as church doctrine, to jubilation as a gift from the Holy Spirit.

Many scholars of Religion have concluded that the rise of Protestantism led to the rise of

Secularism.2 In particular, William Cavanaugh’s book titled The Myth of Religious Violence,

makes a critical connection between Protestantism and Secularism. He argues that the rise of

Protestantism paved the way for Secularism to flourish. In the same way that Protestantism

constructed Secularism, the reverse is also now true. The emergence of Secularism is

reconstructing Protestantism. The relationship between these two phenomena is dialectical and

continuous. The Protestant response to Secularism includes a centralization of joy rather than

asceticism in Christian practice. However, jubilation has a long history in Christianity. Christians

2 Theorists like Webb Keane, Elizabeth Hurd, and Saba Mahmood comment on this connection.
1 Isaiah 53:3
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which arise within me.”4 The buffered self is able to separate and discipline emotions. This

differs from the pre-Secular “porous” conception of self.  For the porous self, “The source of its

most powerful and important emotions are outside of the “mind”: or better put, the very notion
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necessarily intimately involved in the everyday, mundane aspects of life. This is because there is

human agency now at play. Humans can now play a role by controlling or disengaging from

emotions. Therefore, God’s role in everyday life is scaled-down. The immanent frame allows for

individuals to see God as an overarching creator, but not necessarily a particular being

responsible for every single event and human emotion.

Within the immanent frame, there is no longer a need for the transcendent world to

engage in society. There is no longer a need to expect religious texts to operate in politics or

economics because the physical world is complete without the addition of religion. In

pre-Secularist society, the transcendent world was required to answer for and understand the

physical world, but this is no longer the case. We are all living with this framework because of

our Secular age. We still have the choice to remain open to the transcendent world, but it is no

longer essential. Taylor argues that “the immanent frame” permits some of us to live our lives

open to the transcendent and others to live closed lives grounded in a self-sufficing humanism.

He takes special care to not place value judgements on either the closed or open perspective, but

notes that both require a “leap of faith.”10 There is a leap of faith required to accept religion or

the transcendent world as true, but an equal leap required to accept that all in existence is

immanent and physical.

In this argument, Secularism is not something that an individual can opt out of. Rather,

Secularism and “the immanent frame” actually change each individual’s relaqא

and themselves. The immanent frame is characterized by a separaqbe

is also characterized by a rise in humanistic understandings of personhood. Humans now see

themselves as “an order of naqre, in wא a part of this greater whole.”11 Time eא

11 Ibid, 547.
10 Taylor, A Secular Age, 550.
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from being sacred in the pre-Secularist era, to being perceived as a resource.12 Even those who

choose to follow a religion still operate within the framework presented. Therefore, Secularism is

not merely a shift from religious to irreligious, or the separation of church and state. Secularism

deeply transforms the foundation of how each individual constructs their own identities and their

choice to adopt a religious appendage or not.

Due to “the immanent frame”, Christianity is no longer engrained in every aspect of

society and therefore is not essential in daily lives. While some may choose it as an add-on to

give life meaning or add a sense of community, it is absolutely possible to operate in the world

without any religious belief. This movement to Secularism means that religions now have to

prove their relevance and benefits so practitioners continue to choose a belief system that is no

longer required. Because of the newfound connection between humanity as an order of nature,

individuals now see their goals as based on earthly desires and pleasures. Taylor says, “This is

continued in the last two centuries by a discourse, not of anti-Christianity because of its supposed

rejection, or regulation of the sensual. The human good is in its very essence sensual, earthly;

whoever identifies a transcendent goal departs from it, betrays it.”13 Christianity is forced to

pivot away from an emphasis on depravity and suffering in favor of a religion that is palatable to

the secular gaze. This includes emphasizing jubilation as a crucial aspect of the faith. A faith

centered around joy is more likely to retain practitioners than a religion that asks followers to

forego enjoyment and pleasure.

Understanding the context of Secularization is essential for understanding the complex

motivations of contemporary Christian theology. But this does not indicate that jubilation in the

Christian tradition emerged out of pressure from Secularism. Jubilation has long standing roots

13 Ibid, 547.
12 Taylor, A Secular Age, 542.



8

stemming from the life of Jesus and has always been an element of Christian practice. The rise of

Secularism and therefore “the immanent frame” created a new cultural context that allowed

Christianity to retrieve an element of jubilation that was present but perhaps under emphasized in

its ancient period.

Christianity and Secularism as Reciprocal Entities

Secularism undoubtedly has an impact on religion and its function in society. This

concept especially affects Protestantism since it is so closely linked to Secularism. And it can

easily be argued that Protestantism is more closely linked to Secularization than other religious

systems because it is focused on separating the “religious” from the “irreligious” in order to have

the purest form of faith. This separation allows for religion to be boxed into one facet of life,

instead of consuming every space. Thus, religion is no longer needed to function and makes way

for “Secularism three.” But it is not simple enough to say that Secularism changes Christianity.

These two ideas are not opposites, but are rather complementary ideas that are in constant

conversation with one another.

In William Cavanugh’s book titled The Myth of Religious Violence: Secular Ideology

and the Roots of Modern Conflict, Cavanaugh argues that the rise of Protestantism also led to the

rise of Secularization. Cavanaugh operates with the assumption that there is no transcultural or

transhistorical definition of religion. The definition changes based on place, culture, and power

dynamics. This makes religion difficult to pin down exactly. In the premodern era, religio was

used to describe all aspects of life that involved duty to the emperor and the gods. For this

reason, religion and politics were impossible to separate. During the Reformation, Protestants

emphasized a hyper-individualized relationship with God that no longer depended on a priest or
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church community for building faith. Protestants purified the religion by removing aspects of

“tradition” or “culture,” therefore drawing a distinction regarding what is religious.

Religiousness is now tied to praying and going to church, a small subset of life. Rather than

affirming the subtraction story (that secularism happens because of decreased religious practice),

Cavanuagh states that defining religion as being separate from culture or economics decreases

the power and importance of religion in everyday society. This only occurs when societies as a

whole purify religion by removing aspects that can be defined as “irreligious.” He explains: “The

rise of religion is accompanied by the rise of its twin, the secular realm, a pairing which will

gradually remove the practice of Christian religion from a central place in the social order of the

West.”14 Introducing the category of religion narrows the authority of religion in other aspects of

life leading to Secularism. With Secularism, religion becomes an optional add-on to the rest of

life and is no longer necessary to explain economic or political life.

As Secularism emerges on a large scale, the concept of religion also emerges. The two

are inextricably linked because religion is only defined once Secularism defines what religion is

not. Protestantism shapes Secularism, by drawing boundaries around religious practice making

way for the secular. And Secularism in turn shapes religion by forcing it to fit within “the

immanent frame.” The relationship between religion and Secularism is reciprocal in nature.

Jubilation in the Bible

The role of joy in the Bible is complex and multifaceted. The varying languages and

translations make it difficult to simply look for mentions of the word “joy” since there are many

words that translate to joy, each with their own unique connotations. There is one clear tension

that is present in the verses that mention joy and laughter. Some verses seem to see joy as a gift

14 Cavanaugh, The Myth of Religious Violence, 70.



10

given by God while others see joy as an emotion that individuals must cultivate. In order to

unpack theses Biblical justifications for porous or buffered conceptions, I will first look at

Biblical references of the Greek word chara or joy, then look at warrants of laughter in the Bible,

and finally look towards the Greek word kauchōmenoi often translated as rejoicing.

When looking to the Bible for verses about jubilation, it is almost impossible to know

where to start. In New International Version translations, there are 214 mentions of the English

word “joy” in the Bible, and one-fourth of the mentions are in the book of Psalms. The most

common Greek word for joy is χαρά or chara which is mentioned 60 times in the Bible. The

common Hebrew words are rina and sameach.  According to Strong’s Concordance, chara

means joy, calm delight, or inner gladness. It is related to chairo, which means to rejoice and

charis, which means grace. The word chara suggests joy because of God’s grace, and joy in

knowing God’s goodness. On the other hand the Hebrew words for jubilation do not have the

connotation of grace. For our purposes here we will focus on New Testament uses of jubilation.

In her chapter of Joy and Human Flourishing, Marianne Meye Thompson aims to make

sense of the role of joy in the Bible. She describes three categories of joy. The first is joy as a

human response to occasions and events. Here we see joy, gladness, singing, and shouting due to

events such as marriage. Therefore, the events are seen as good because they bring out jubilation.

Secondly, joy is mentioned as the antithesis of suffering. Oftentimes in scripture, joy takes the

place of sorrow and grieving. Most of these verses are found in the Hebrew Bible in the books of

Psalms and the prophet Isaiah. And the third use is joy in the midst of affliction. This type of joy

“provides a deeply grounded sense of well-being in the present world.”15 In order to best

understand the shift from a faith based on asceticism and suffering, to a faith that emphasizes

jubilation, we will primarily be looking at verses that fall into the third category of joy

15 Thompson, “Reflections on Joy in the Bible”, 20.
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Then there are verses like Romans 15:13, “May the God of hope fill you with all joy and

peace as you trust in him, so that you may overflow with hope by the power of the Holy Spirit.”17

This verse seems to imply that God gives joy as a reward for following Him. Galatians 5:22

portrays a similar message that ties back to the Holy Spirit. The verse states, “But the fruit of the

Spirit is love, joy, peace, forbearance, kindness, goodness, faithfulness.”18 The verse shows that

the gift of joy is given when the Holy Spirit is accepted into one's life. Both of these verses have

the Greek charas that is translated to the English word joy. Understanding the complexities of

the original Greek texts create a deeper understanding of biblical joy as being inextricably linked

to God. And this theme continues in Acts 2:28 where faith in God is responsible for the gift of

joy without the practitioner actively seeking. The verse states, “You have made known to me the

paths of life; you will fill me with joy in your presence.”19 These verses, in combination with

James 1:2-3 complicate human understanding of joy as it seems like it can come from various

sources because of various actions. While humans have agency as they choose to accept God and

follow His will, there does seem to be a porous element here because God is the giver of joy. The

ambiguity on the topic, especially in considering how joy is cultivated makes it difficult for

theologians to make a solid argument regarding the porous or buffered nature of Christianity.

Another signifier of jubilation is laughter. Laughter is mentioned many times in the Bible.

A quick Google search will lead you to pages and pages of Bible verses that discuss laughter and

jubilation. Verses like, “Then our mouth was filled with laughter, and our tongue with shouts of

joy; then it was said among the nations, the Lord has done great things for them”20 and “For

everything there is a season, and a time for every matter under heaven…a time to weep and a

20 Psalm 126:2
19 Acts 2:28
18 Galatians 5:22
17 Romans 15:13
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Devil there is no more need of God.” William of Baskerville responds to this by claiming that

laughter is proper to humans, that it symbolizes human rationality and may be used to show

foolishness to the wicked. Jorge ends the argument by saying comedy encourages, “defect, fault,

weakness -- would induce false slit¦vil tᴲ the wyih3
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In addition to the aforementioned examples of jubilation in the early Catholic tradition,

Martin Luther provides a different insight into how derisive laughter and humor can be used to

highlight the discrepancies within the Catholic church. Luther uses satire to critique the Catholic

church. “To the end of his life, for all his devout intensity and single-minded concentration on

the issue of God, Luther could use laughter as a powerful persuasive tool and usually could laugh

at himself as well.42” Luther’s contemporaries criticized his use of humor for such a holy

conversation. In many ways, Protestantism hinges on Luther’s ability to persuade Catholics of

Catholicism’s shortcomings. He builds a new church and a new understanding of the Bible

through the use of humor. Although, when looking to the Biblical understanding of derisive

laughter, it appears that Luther’s use of humor may not be in line with Biblical teachings.

On several other occasions, Luther claims to use humor to deal with painful topics. When

preaching, Luther uses satire in order to make his points. For example, Luther wrote a treatise

titled “On Jews and Their Lies” that is riddled with satire. At the end of this rather abhorrent

work, Luther writes a prayer for Jews urging them to recognize Jesus as the Messiah. In it, he

says, “I am loath to think of this, and it has not been a pleasant task for me to write this book,

being obliged to resort now to anger, now to satire, to avert my eyes from the terrible picture

which they present.”43 He used humor as a way to address doctrinal issues and persuade others to

join the church. His use of satire allowed him to criticize other groups while also appearing

tolerant.

43 Luther, "On the Jews and Their Lies (1543)",176.
42 Lull, Timothy F., and Derek R. Nelson. "Critic of the Church: 1517–1519.", 43.
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Post-Secular Conceptions of Jubilation

With the rise of “Secularism three”, the church becomes increasingly concerned about

providing tangible benefits to its members. Many denominations chose to shift from a traditional

fire-and-brimstone doctrine to a grace-filled understanding of God. But it is hardly this simple.

Contemporary Christianity brings a tension between balancing the need for jubilation in spiritual

life and the need to appear meek and mild-mannered as well.  This ambivalence can be seen in

attitudes toward women.  Women are expected to be a “Proverbs 31 Woman.'' One who is both

happy,44 as instructed in Proverbs 31:28, and also not too desirable as “charm is deceitful, and

beauty is vain.”45 There is an undeniable desire to be joyful, but this joy must be mitigated as not

to draw attention to oneself. This tension arises prominently for women, but young people as

well.

In a journal article titled, “On Mormon Laughter,” Shawn Tucker addresses this tension.

There are pastors and theologians encouraging laughter at every corner, but then those who laugh

in excess are deemed juvenile or even seductive. At the beginning of his article, Tucker talks

about his time training to be a Latter-Day Saint (formerly known as the Mormon Church)

missionary. During this time, the group would grow delirious from the long hours, the extensive

classes, and lack of physical activity. This led them to be slightly silly. Some of the teachers at

the training center would ridicule the students for laughing in excess and would ask that they

compose themselves. Then, several years later during a Church of Latter-Day Saints general

conference, one of the speakers, Joseph B. Wirthlin gave an address titled "Come What May and

Love it." Tucker says, “In this talk, the Apostle affirmed how ‘over the years I have learned a

few things that have helped me through times of testing and trial. I would like to share them with

45 Proverbs 31:30
44 Proverbs 31:28
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arguments will be organized from most-buffered to most-porous conceptions, and concluding

with the case study of the Pentecostal Reformation which is the most porous.

Jubilation as Religious Discipline

In response to James 1:2 and other scriptures that insinuate jubilation as a choice, many

theologians have come to the conclusion that jubilation is a choice humans can make. This

conception leans more toward a buffered conception of self. Humans are responsible for

cultivating jubilation within themselves. While God is the source of jubilation, it is not bestowed

among all Christians. Rather, it requires an active participant to choose joy in the midst of

suffering.

As mentioned in the Bible, Christians are encouraged to pursue jubilation in the midst of

suffering. For some theologians, this is an active choice that Christians must make in order to

cultivate jubilation in their own lives. This practice has many benefits. In James, the Bible says

that choosing joy in the face of trials actually builds faith. This choice often does not come

easily, but is a discipline that is learned and fine tuned throughout life. For Protestants, this

understanding was a critical piece of the departure from Catholicism towards a more

individualized faith. Luther says, “God is repelled by sorrow of spirit; He hates sorrowful

teaching and sorrowful thoughts and words, and He takes pleasure in happiness. For He came to

refresh us, not to sadden us. Hence the prophets, apostles, and Christ himself always urge, indeed

command, that we rejoice and exult.”47 In this theological argument, jubilation is not simply a

reward for accepting Jesus Christ as the messiah, but goes one step beyond this recognition.

Calvanist Theologian and professor, John Piper, takes this belief to the extreme. Piper

acknowledges the human desire to have joy as a natural experience. He says, “The longing to be

47 Potkay, “Spenser, Donne, and the Theology of Joy”, 46.
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Church to remain relevant during the rise of Secularism, instead of Christians choosing to pursue

an inward relationship with jubilation. But Mathewes is careful to caution against labeling this

move toward centralizing the Church as striving a mere attempt to stay relevant. He instead

argues that this is truly the best way for Christians to live and the most true interpretation of

Christian texts. He says, “This does not mean that a theology centered around the cultivation of

jubilation is ruthlessly pragmatically tied to immediate demands for church relevance. It is not

simply a rather low to the ground therapeutic ethics, helping us to see what it is to live and be

happy only in the distention that is hope. It is also properly a metaphysics, a way of seeing

creation as creation, and indeed as yet incomplete waiting to be fully realized in the eschaton.”54

According to Mathewes, jubilation as Church doctrine is the most true form of practice.

Jubilation as Church doctrine can pose a problem in the Secular Age as the obsession

with choice grows. In Taylor’s definition of the immanent frame, the individual becomes

increasingly concerned with oneself, and moves away from communal thinking. Mathewes

addresses the fear of oppression as being a hindrance to faith and therefore also jubilation.

Because it is unchosen, many choose not to pursue it in favor of having full autonomy over their

lives. Mathewes says, “Precisely because joy is so profoundly unchosen, but is a responsive

commitment to what is there before us, demanding of us, it is very difficult indeed to articulate in

a worldview so overmastered by the ideology of choice. And that is my complaint.”55 When

shifting from joy as a discipline that can be manufactured or practiced by the individual to a

conception of joy that is not active, it is difficult to fit the conception into the Secular world. Due

to this incompatibility, the Secular Age becomes synonymous with a “joy-less economy.”

Mathewes explains saying, “the distinct idea of joy has no place structurally, intellectually, and

55 Ibid, 79-80.
54 Mathewes, Joy and Human Flourishing: Essays on Theology, Culture, and the Good Life, 71.
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must change in order to meet the needs of the congregation. In the Secular Age, individuals are

acutely aware of the physical world, rather than the transcendental world. In order to retain

relevancy and also keep membership up, churches have the burden to prove the physical world

benefit of the Christian faith. And yet, this shift does not fit perfectly into Taylor’s immanent

frame theory. The Church highlighted jubilation as the benefit that is given to Christians to

mitigate this difference that emerges in Secularism. Contemporary Christians do prioritize

human flourishing, but also see themselves as somewhat porous beings. In this way, Christians

are not fully submerged in Secularism, but rather use aspects of “the immanent frame” in order to

return to Biblical Christianity.

Jubilation as a Byproduct of Faith

Perhaps the most common conception of jubilation in contemporary Chrisitanity is

jubilation as a mere byproduct of belief in Jesus as the Messiah. This is most clearly seen in the

prosperity gospel that highlights the notion that all properly practicing Christians should be

experiencing the joy of the Lord as a reward for their faith. The prosperity gospel assumes that

human flourishing is always the will of God, and therefore Christians must believe and follow

God’s will to reap these benefits. When looking at this argument through a Taylor’s Secular

framework, elements of human flourishing and human agency are strongly in line with “the

immanent frame.” But this argument also seems to have a somewhat-porous conception of self.

While humans have agency in choosing God’s will, God is still the ultimate actor and giver of

jubilation.

While this framework can appear to be relatively surface level compared to the more

nuanced understandings presented by other theologians, N.T. Wright bolsters this framework
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should meet these requirements of leading a good life and of community. The Bible emphasizes

both these points as being essential to Christian life. In this case, jubilation is a reward for living

life in the way the Bible instructs, but also an essential element to living Biblically.

While Volk and Wright both see jubilation as a byproduct of faith or living the ‘good

life’, one important distinction between Volk and Wright is the negotiation between pleasure and

suffering. While Wright’s argument is centered around the disciples as experiencing jubilation in

the midst of suffering, Volk’s argument actually requires pleasure as a precursor to jubilation.

Wright’s argument is more in line with the early-Christian conception of Christianity as a

religion dependent on suffering because of the crucifixion. Early-Christians believed that their

suffering would be rewarded with undeniable jubilation. In other words- jubilation is a byproduct

of their dedication and adherence to Christianity. Volk acknowledges the way Secularism has

centered the physical world and pleasure. In response to this shift, Volk recognizes the

importance of pleasure as an element of the ‘good life’.

While this theological argument is strongly aligned with early Christian conception of the

“porous self”, the emphasis on pleasure and the element of work is uniquely Secular. Volk and

Wright mention the pleasure that Christianity brings to its adherence. The recognition of the

physical world as having relevance to the human condition is evidence of the immanent frame.

Additionally, this argument still requires an element of choice and work that is required to reap

the benefits in a somewhat buffered way. The distinction between porous and buffered in this

context is not clear, as this argument appears to have elements of each construction. Because

God is still the source of joy and gives joy to Christians, this argument is more porous than the

previous two.
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Pentecostals used Acts Chapter 2 as Biblical evidence for the baptism of the Holy Spirit.

The passage discusses the spiritual act of speaking in tongues and compares the onset of the gift

as a wind coming from the heavens. Acts 2:1-4 states, “When the day of Pentecost came, they

were all together in one place. Suddenly a sound like the blowing of a violent wind came from

heaven and filled the whole house where they were sitting. They saw what seemed to be tongues

of fire that separated and came to rest on each of them. All of them were filled with the Holy

Spirit and began to speak in other tongues as the Spirit enabled them.”74 Pentecostals used this

passage to justify speaking in tongues, but the baptism of the Spirit has more expressions outside

of the one directly mentioned. Some Bible references mention gifts of prophecy (Acts 19:6),

boldness (Acts 4:31), healing (Acts 5:15), spiritual songs (Ephesians 5:19), wisdom (Acts 6:3)

and joy (Acts 13:52).

Although not mentioned in the previous list, or in the Bible itself, some Pentecostal

believers have equated “spiritual laughter” as evidence of the baptism of the Holy Spirit. Author

Margaret Paloma wrote an ethnographical work about the Pentecostal Revival in Toronto. In her

book, she mentions several stories about people experiencing “holy laughter.” One is in the

popular Christian film, Go Inside the Toronto Blessing produced by Christian filmmaker, Warren

Marcus. “Throughout the video, pilgrims are interviewed who have experienced inner healing

and relational healing… In a particularly striking scene, Marcus is seen interviewing a white

couple from South Africa about the effects of the renewal when ‘the power of God fell.’ During

the interview which happened between renewal services, the couple began to shake and fall to

the floor. First, the wife began to laugh uncontrollably as she reached out for her husband. When

asked ‘What are you feeling — what’s going on here,’ the wife (still laughing and ‘oohing’ in

74 Acts 2:1-4
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of an emotionalism or a pathological dissociative process.”77 Others believe that these behaviors

might be normal, but uncommon. This group argues that speaking in tongues is not limited to

Christian churches. A researcher of speaking in tongues, Virginia Hines, said, “Quite clearly,

available evidence requires that an explanation of glossolalia as a pathological must be

discarded.”78 A group of critics argues that speaking in tongues (therefore baptism of the Holy

Spirit) is not a modern practice and “the reformation period gives no evidence of the continuance

of speaking in tongues.”79 Another criticism could be provided in response to Tucker’s article

titled “On Mormon Laughter” mentioned earlier. Silly or rabid laughter is not valuable in

Christian practice. Jubilation in Christianity must be disciplined in order to be respected. In the

Pentecostal Revival, the laughter appears to be overzealous and therefore is deemed inauthentic.

On the other hand, Pentecostals argue that these spiritual gifts “can be an aid to a spiritual

group.” These gifts create a direct line of communication between practitioners and the divine.

God directly intervenes by causing holy laughter (or speaking in an unknown language). In

practice, there tends to be a clear divide between people who have the baptism of the Holy Spirit

(who speak in tongues, speak prophecy, experience holy laughter) and those who do not. There

are clear exhibitions of this baptism that create divides among congregations.

Because “Pentecostals have no confessions of faith, [and] no consistently articulated

doctrines”80 the emphasis of the denomination and the unifying experience between Pentecostals

is the baptism of the Holy Spirit. Donald Dalton argues that this results in “theological

impoverishment, subjecting theological analysis to ahistorical assumptions and sociological and

psychological categories.”81 Most Pentecostals believe that holy laughter and speaking in tongues

81 Ibid, 205.
80 Althouse, Perspectives in Pentecostal Eschatologies: World Without End, 205.
79 Ibid, 15.
78 Ibid, 14.
77 Copeland, Speaking in Tongues in Restoration Churches, 14.
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instills because the organization of the church is connected to the individual’s relationship to the

divine.

On the other hand, Holy laughter can lead to devoutness as seen in the two examples

from Maragret Paloma’s book Main Street Mystics: The Toronto Blessing and Reviving

Pentecostalism. Both examples show the way that the gift of spiritual laughter affirms their belief

in a higher power, and therefore aids in their devotion. In the example of Jan and Byron Mote,

the spiritual laughter that occurred during the conference affirmed that what they were doing was

good and beneficial. Mote proclaimed, “God is throwing a major party.” This quote shows the

way God is blessing their work through this exhibition of jubilation. The Pentecostal Revival is

based in exhibitions of faith, that create devoutness in participants but also can cause emotional

manipulation and peer pressure.

When examining this case study of Pentecostalism as it relates to jubilation, it is very

clear that baptism of the holy spirit involves a “porous” understanding of self. While this may be

true, there are certainly elements of jubilation as evidence of the Holy Spirit has ties to

Secularism. Looking to the example of early Christian ascetics, poverty and reverence was

evidence of one's piety. In contemporary Pentecostalism, exuberance and effervescence is the

way Christian’s faith is judged; this alone shows the impact of Secularism and “the immanent

frame.” Two particular examples stick out as uniquely Secular. Primarily, the Baptism of the

Holy Spirit is unusually understood as a Christian asking for this blessing. At the very least, one

asking for this baptism must be willing or open to the idea. Elements of the “buffered self” are

apparent here as the individual has some aspect of agency in this event. Secondly, the concept of

jubilation and pleasure as gift from God highlights the immanent frame as being focused on
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