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PREFACE

WHAT FOLLOWS IS AN ESSAY IN CASE-STUDY THEOLOGY. THE FOCUS
of the study is the doctrine and the experience of the Holy Spirit.
The particular case through and by which this doctrine is studied is
the missionary movement known as Pentecostal.

The study began under missionary considerations. The late Dr. Hen-
drik Kraemer directed me during my course of studies at Princeton
Theological Seminary to the University of Hamburg for missionary re-
search. The late Professor D. Walter Freytag accepted me for study
at the university and made available the resources of the university’s
well-known Missionsakademie. Professor D. Heinrich Meyer, Bishop of
Liibeck, himself a doctor of theology in New Testament studies and
a missionary for several decades in India, guided me into the study
of what had for some years interested me — the Book of Acts, par-
ticularly its experience of the Holy Spirit. He encouraged me to com-
pare the Pentecostal and apostolic understandings of the Spirit. I want
to record my gratitude to these missionary gentlemen for their direction
and kindness.

As the study developed I came increasingly to see that my concerns
with the subject matter were principally doctrinal. The truth-question
became the paramount consideration. Is the Pentecostal teaching on
the experience of the Spirit in conformity with the New Testament
teaching? Is Acts represented by Pentecostalism today? Should Chris-
tians seek a second, what is sometimes called a Pentecostal, experience
subsequent to their Christian initiation? I found that this complex of
questions was gradually forming me into what is called, in the division
of theological studies, a student of systematic theology.

I was not strictly a New Testament scholar because my questions,
though beginning with the first century, were too “American-pragmatic”
twentieth century, too concerned with a current missionary problem,
to make me a thoroughgoing biblical scholar.

But I was not principally a missionary scientist, either, because my
questions were too first century, too New Testament oriented, and in
these senses, perhaps, too narrow for the broad-ranging, world-oriented,
and particularly nineteenth- and twentieth-century foci of mission
studies.

I was in between. Which meant, I was in systematic theology. I
have found that I enjoy the “middle kingdom” of systematic theology
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8 A THEOLOGY OF THE HOLY SPIRIT

between the empires of exegesis, on the one hand, and of missionary
theology on the other.

I have sought to understand, first, the Pentecostal movement and its
experience of the Spirit. I have attended Pentecostal and Neo-Pente-
costal meetings, conferences, clinics, and prayer meetings, talked with
members and leaders, read the literature. But because my concern
has wanted to be more than merely academic, I have asked myself
the persistent question asked by Pentecostals of any who will listen:
Should 1 have the Pentecostal experience? As Pentecostals sometimes
put it: Did I want more than a head knowledge, did I want a heart
knowledge of the Pentecostal gift first known by the apostles and
known now by Pentccostals themselves?

This question of “should 1,” and then the larger churchly question
of “should we,” led me as a Protestant to the New Testament. The
result is this essay.

May I express a series of personal and institutional gratitudes: to
the Cobb Fund of the First Presbyterian Church of Hollywood, Cali-
fornia, my home congregation, for the larger share of the financing
of my graduate studies; to the late Dr. Henrietta C. Mears of that
church, my student Sunday School teacher, for initiation into Scripture
and into a fellowship as close to Christian realities as I have ex-
perienced, her college department; to the evangelical theological faculty
of the University of Hamburg for the privilege of association with
it, and particularly, if I may say so again, to Bishop Meyer, as well
as to Professor D. Georg Kretschmar, my learned co-referent; to the
Rev. Dr. Darrell Guder for German mercies; to the staff of the Mc-
Alister Library of Fuller Theological Seminary for help at important
periods of my research; to the Commission on Ecumenical Mission
and Relations of the United Presbyterian Church in the U. S. A.; to
the faculty of Union Theological Seminary, Philippines, particularly my
senior colleagues, Dr. Emerito Nacpil, Dr. Gerald Anderson, and the
Rev. Mr. Earl Palmer, for the high standards of their own work and
for their kindness in helping me into my theological task; and, quite
particularly, to those to whom this book is respectfully dedicated, for
whom I and my family have special reason to feel affection.

~—FREDERICK DALE BRUNER

Union Theological Seminary, Philippines
Palapala, Dasmarifias, Cavite
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AN INTRODUCTION TO
METHOD AND PROCEDURE

PART ONE OF THE STUDY IS GIVEN PRIMARILY TO HEARING, IN ITS
fulness and nuance, the intriguing and rather intricate Pentecostal doc-
trine of the Holy Spirit. Chapters one and two are introductory and
provide the essential historical background for understanding the main
theological concern of our study: the Pentecostal doctrine and expe-
rience of the Holy Spirit, especiaily the Pentecostal baptism in the
Holy Spirit (ch. IlI), but then also the principal Pentecostal gifts of
the Spirit (ch. 1V). It seemed proper to develop the Pentecostal argu-
ment comprehensively, from all sides and with all possible means in
Part One, prior to placing this argument under the critical glass of
exegesis, cross-examination, and decision in Part Two.

Part Two, then, contains exegesis of the major biblical sources used
by Pentecostalism and suggests appropriate theological critique. The
Pentecostal use of the New Testament for the doctrine of the Holy
Spirit draws most extensively from the Book of Acts and from I
Corinthians chapters twelve to fourteen and we give particular atten-
tion in Part Two, therefore, to these witnesses. The first and major
chapter of Part Two is devoted to the understanding of the Spirit-
baptism passages in Acts (ch. V).

In the New Testament a somewhat larger literature than Acts and
Corinthians reflects a doctrine of the Spirit and addresses itself to
the kind of experience known in the Pentecostal movement. Therefore,
in order to place the Pentecostal doctrine along a broader biblical front,
in a special chapter the extra Acts-Corinthians dimensions of the New
Testament are investigated and brought to bear upon the Pentecostal
testimony. These dimensions taken together, we discovered, form a little
systematic theology of the New Testament gospel (ch. VI).

The study comes to its conclusion and, perhaps, to its sharpest point
in probing the New Testament’s most serious confrontation with “spir-
itual things,” Paul’s letters to the Corinthians (ch. VII). The exegesis
of 1 Corinthians 12-14 is important for understanding a persistent
variety of spirituality in the church. The understanding of II Corin-
thians 10-13 provides, we believe, a final key to the inner sanctum of
this spirituality.

A comparative study has special methodological problems. Neither
Acts nor Corinthians nor, for that matter, any part of the New Testa-
ment was written to a specific twentieth-century problem or to Pente-
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16 A THEOLOGY OF THE HOLY SPIRIT

costalism. Each document was addressed to distinct first-century his-
torical-churchly situations. (The criticism of the occasionally forced
modernity of Karl Barth’s Rdmerbrief has, in this connection, been
kept in mind.) And yet, somehow, the New Testament witnesses need
to be brought into relation to current concerns — in our case, into
relation with Pentecostalism. For contemporary Pentecostalism under-
stands and applies the New Testament texts in a definite way and the
question must arise: Does Pentecostalism rightly understand and apply
these texts?

However, the peculiar peril which the necessity of asking and an-
swering this question involves is the tendency to find the New Testament
texts speaking to the present situation in a direct and unrefracted
way rather than mediately and derivatively. The result is liable to be
a distortion of the texts’ original meaning. This problem is real and
cannot be either entirely overcome or taken too seriously. In spite of the
peril involved the modern question must be asked and a relation
between the normative New Testament witnesses and a contemporary
ecumenical-evangelical problem must be discovered if the church is
to be furnished with biblical direction in its current teaching and action.
This necessity is at least partly implied by the properly understood (but
much abused) principle of sola scriptura.

Yet how may the perils of distortion in this kind of study be avoided
or, at least, minimized? Beyond an awareness of the problem and a
compartmentalized treatment (Parts One and Two), an apparatus of
notes is intended to provide a sort of sheet-anchor to the argument,
to keep the correspondences in Part Two in constant contact with the
realities of responsible exegesis. Hopefully, then, the study’s exegesis
and critique are placed on more than arbitrary or merely subjective
foundations; they are to rest on — or at least critically to interact with
— the best historical and biblical studies.

It is not the task of this study to write little commentaries on Acts
or Corinthians. But the study must draw from the work of those
whose task it was. Our work is not, properly speaking, the work of the
New Testament scholar, critically to reproduce the New Testament
witnesses in all possible purity; it is the more modest task of the mis-
sionary-theologian, to refract these witnesses into relation to a modern
missionary problem. But to refract presupposes contact with a surface,
and this surface is the New Testament and its scientific representation
in scholarship. From this surface, and with these understandings, Part
Two enters into the delicate but we believe inescapable task of com-
paring the doctrine of the Spirit in Pentecostalism with the relevant
and for Christian doctrine fundamentally authoritative New Testament
literature.



Part One

THE HOLY SPIRIT IN
PENTECOSTAL EXPERIENCE






THE CONTEMPORARY PLACE
AND SIGNIFICANCE OF THE
PENTECOSTAL MOVEMENT

A. A GENERAL INTRODUCTION TO THE
PENTECOSTAL MOVEMENT

THE PENTECOSTAL MOVEMENT 1S ON THE GROWING EDGE OF THE
Christian mission in the world today. And while some within the
church might find that edge untidy and a few might even question
if the movement propelling it may properly be called Christian at all,
none can deny that the movement is growing. It is to be recognized
that, whether approved by us or not, the Pentecostal movement is in
the world with increasing numbers and significance. Pentecostalism
wishes to be taken seriously as a Christian movement. Its assessment
is due.

The international Pentecostal movement embraces, ecclesiastically,
a sometimes inchoate, but increasingly integrated, articulate, and self-
conscious body of Christians, congregations, and denominations (vari-
ations, usually, of “Assemblies” or “Church” “of God”) on what is
variously called the evangelical, holiness, revivalist, or conservative
wing of the Christian spectrum, most of which are loosely represented
in the Triennial Pentecostal World Conference and all of which were,
until the 1961 New Dethi Assembly of the World Council of Churches,
outside of the ecumenical movement. At the New Delhi conference the
first Pentecostals — two Chilean groups — were received into the World
Council. The general Pentecostal sentiment toward the application
for World Council membership by these bodies may be described as
unfavorable. The historical experience of Pentecostalism inclines it
to a negative posture toward unitive movements, particularly with
movements it understands as composed of non-conservative churches.!

1 On intra-Pentecostal cohesion see David J. duPlessis, “The World-Wide Pente-
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20 A THEOLOGY OF THE HOLY SPIRIT

Theologically, the adherents of the Pentecostal movement unite
around an emphasis upon the experience of the Holy Spirit in the
life of the individual believer and in the fellowship of the church.
The Pentecostal does not normally care to distinguish himself from
evangelical believers in the fundamentals of the Christian faith — he
is, by choice, “fundamental” in doctrine.? But the Pentecostal finds
his distinct raison d’étre in what for him is crucial: his faith in the
supernatural, extraordinary, and visible work of the Holy Spirit in the
post-conversion experience of the believer today as, he would insist,
in the days of the apostles.

What is this work? The distinctive teaching of the Pentecostal move-

costal Movement,” a paper read before the Commission on Faith and Order of
the World Council of Churches, August 5, 1960, in duPlessis’ pamphlet, Pentecost
Outside Pentecost (Dallas: Privately Printed, 1960), p. 22. On World Council of
Churches membership see W. A. Visser 't Hooft, ed.. The New Delhi Report: The
Third Assembly of the World Council of Churches, 1961 (New York: Association
Press, 1962), pp. 9-10, 70, 219; Augusto E. Fernandez, “The Significance of the
Chilean Pentecostals’ Admission to the World Council of Churches,” IRM, 51
(Oct. 1962), 480-82. Notice is given of the quite recent accession to full WCC
membership of a large Brazilian Pentecostal group, Brasil para Cristo (Brazil
for Christ), in the Los Angeles Times (Aug. 24, 1969), sec. H, p. 7. Its (com-
municant) membership, however, is not as given, 1.1 million, but 100,000. For
statistical sources see notes 7 and 8 below. See reasons for majority Pentecostal
reluctance to have closer relations with the ecumenical movement in Klaude
Kendrick, The Promise Fulfilled: A History of the Modern Pentecostal Move-
ment (Springfield, Mo.: Gospel Publishing House, 1961), pp. 203-04; John
Thomas Nichol, Pentecostalism (New York: Harper & Row, 1966), pp. 219, 221.

2 In only part of the fifih point of the following representative Pentecostal state-
ment of faith would Pentecostalism conspicuously separate itself from majority
conservative evangelicalism,

“(1) We believe the Bible to be the inspired, the only infallible, authoritative
Word of God; (2) that there is one God, eternally existent in three persons:
Father, Son, and Holy Ghost; (3) in the deity of our Lord Jesus Christ, in His
virgin birth, in His sinless life, in His miracles, in His vicarious and atoning
sacrifice through His shed blood, in His bodily resurrection, in His ascension to
the right hand of the Father, and in His personal return in power and glory;
(4) that for the salvation of Jost and sinful men regeneration by the Holy Spirit
is absolutely essential; (5) that the full gospel includes holiness of heart and life,
healing for the body, and the baptism in the Holy Spirit with the initial evidence
of speaking in other tongues as the Spirit gives utterance; (6) in the present
ministry of the Holy Spirit, by whose indwelling the Christian is enabled to live
a godly life; (7) in the resurrection of both the saved and the lost; they that
are saved unto the resurrection-of life and they that are lost unto the resurrec-
tion of damnation; (8) in the spiriwal unity of believers in our Lord Jesus Christ.”
“The Constitution of the Pentecostal Fellowship of North America,” in F. E.
Mayer, The Religious Bodies of America (2d ed.; St. Louis, Mo.: Concordia
Publishing House, 1956), p. 319. See the discussion in Nichol, Pentecostalism,
pp. 4-5. “Pentecostalism does not distinguish itself in the principal points of Chris-
tianity from the doctrine of Protestant orthodoxy.” Les Mouvements de Pentecdte:
Lettre pastorale du Synode général de I'Eglise Réformée des Pays-Bas (“‘Connais-
sance des Sectes”; Paris: Delachaux et Niestlé, 1964), p. 21.
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ment concerns the experience, evidence, and power of what Pente-
costals call the baptism in the Holy Spirit. The first reception of this
baptism is recorded in the New Testament account of Pentecost at
Acts chapter 2, and it is from this event that Pentecostalism takes its
name. Peripheral only to the understanding of the baptism in the Holy
Spirit is the estimation and practice in Pentecostalism of the spiritual
gifts treated, particularly, in I Corinthians twelve to fourteen.

Pentecostalism wishes, in brief, to be understood as experiential
Christianity, with its experience culminating in the baptism of the
believer in the Holy Spirit evidenced, as at Pentecost, by speaking
in other tongues. This experience with the Spirit should continue,
as in the early church, in the exercise of the spiritual gifts privately,
and then publicly in the Pentecostal meetings where the gifts have
their most significant sphere of operation.

There are, of course, theological differences within the Pentecostal
movement but they should not be taken with more seriousness than
they deserve, for the Pentcostal may always be discerned by what we
may fairly call his concern for the filling of the Holy Spirit. “As great
as is the fragmentation of the Pentecostal movement due to its inherent
subjective element,” writes Professor Meinhold, ‘“the movement is
nevertheless bound together through common views and doctrines; to
these belongs first of all the concern for the direct experience of the
presence of the divine Spirit.”3

It is important to notice that it is not the doctrine, it is the experience
of the Holy Spirit which Pentecostals repeatedly assert that they wish
to stress. Indeed, the central attraction of the Pentecostal movement,
according to one of its major leaders, consists “purely of a powerful,
individual, spiritual experience.”* The final words of this remark —
“powerful, individual, spiritual experience”— contain the dominant
experiential notae of Pentecostalism.

First, the Pentecostal feels an absence of power in the contemporary
Christian church. He senses the opposite in reading the Acts of the
Apostles in the New Testament. He feels that the difference between
the church of Acts and the church of today could on the whole be
characterized as the difference between a church which emphasized
the Spirit and a church which has neglected the Spirit, the difference
between a church in which the Spirit was an experience and a church

3 Art. “Pfingstbewegung,” Weltkirchen Lexikon: Handbuch der Oekumene, ed.
Franklin H. Littell and Hans Herman Walz (Stuttgart: Kreuz, 1960), p. 1143, See
also Pentecostals on the unity of the movement,-in spite of its variety, in the bap-
tism of the Holy Spirit evidenced by speaking in tongues: Guy P. Duffield, Jr.,
Pentecostal Preaching (New York: Vantage Press, 1957), pp. 15-16; Irwin Wine-
house, The Assemblies of God: A Popular Survey (New York: Vantage Press,
1959), p. 27; Kendrick, Promise, p. 16.

4 Donald Gee, The Pentecostal Movement: Including the Story of the War
Years (1940-47) (Rev. ed.; London: Elim Publishing Co., 1949), p. 30.
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in which the Spirit is a doctrine. The Pentecostal believes that he has
found the source of apostolic power again in the encounter with the
Spirit which he calls the baptism in the Holy Spirit. He believes that
he can contribute this experience to the church.’

Furthermore, the baptism in the Holy Spirit is an experience, the
Pentecostal believes, which every individual Christian — from the most
gifted to the most humble — can and should experience. The experi-
ence gives to the individual Christian, it is said, a ministry, power, and
spiritual sensitivity which no ecclesiastical rite, ceremony, ordination,
or commission can give. The individual Christian feels himself through
the Pentecostal experience to be a direct object of the Spirit’s concern,
ordained by him and by no man for service and mission in the world.
And the Pentecostal feels this presence, this power, this spiritual im-
primatur, not because it is contained in a declaration or mere promise
— even in Holy Scripture — but because it is an experience: a tangible,
even physical, confirmable, personal experience.

Moreover, and contrary perhaps to general expectation, highly in-
dividualistic Pentecostalism is remarkably corporate and congregational
in its life. The Pentecostal church-meeting or assembly where the
individual gifts are principally exercised is close to the center of the
Pentecostal secret. Here the experiences of the many merge into the one
and by this confluence the power of the Spirit is felt in multiplication.

There is still an additional characteristic of Pentecostal conviction
which should be mentioned in any introduction to the movement: the
desire for what may be called the contemporaneity of apostolic Chris-
tianity. It is important to the Pentecostal that what he reads in his
New Testament be able to happen foday. One of the most frequently
quoted verses in Pentecostal literature is “Jesus Christ, the same yes-
terday, today, and forever” (Heb. 13:8). Fundamental to Pentecostal
persuasion is the conviction that, in one Pentecostal’s words, “the
New Testament is not a record of what happened in one generation,
but it is a blue-print of what should happen in every generation until
Jesus comes.”® This concern means, among other things, especially that
the remarkable spiritual manifestations recorded in the New Testa-

5 “The weighty Messages, Reports and Resolutions of the Second Assembly of
the World Council of Churches,” wrote Donald Gee in an editorial, “leave one
with an almost oppressive sense of need, I will not say lack, of a sufficient spir-
itual dynamic to set them on fire and carry them forward,” concluding that “there
would probably be a striking unanimity among all shades of theological outlook
that that dynamic must be the Holy Spirit. The Pentecostal Churches, by their
special testimony to the baptism in the Holy Ghost and fire as a present expe-
rience for Christians believe they have something to offer of urgent importance
and value to the whole Church.” Pentecost: A Quarterly Review of Worldwide
Pentecostal Activity, No. 30 (Dec. 1954), p. 17.

6 DuPlessis, Pentecost, p. 6.
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ment such as speaking in tongues, prophecy, healing, nature miracles,
and visions should continue to be experienced by Christians today.

These concerns taken together — power, the individual, the Spirit,
experience, the corporate, and contemporaneity — construct an intro-
ductory profile of the phenomenon of Pentecostalism.

B. THE PENTECOSTAL MOVEMENT IN SELF-PERSPECTIVE

1. THE WORLD MISSION OF THE PENTECOSTAL MOVEMENT

Pentecostals can point with justice to the world-wide sweep of their
movement within a half-century. “At the turn of this century there
was no Pentecostal Movement. Today, it consists of a community of
more than ten million souls that can be found in almost every country
under the sun.”” Pentecostals can already claim, for example, that
they are the largest non-Roman Catholic communion in France, Italy,
and Portugal in Latin Europe, and in Brazil, Chile, and El Salvador,
and perhaps also in Mexico in Latin America.?

7 DuPlessis, “The World-Wide Pentecostal Movement,” address to the Com-
mission on Faith and Order, August 5, 1960, Pentecost, p. 22. The most reliable
statistical information is contained now in Walter J. Hollenweger's prodigious
study, placed in several university libraries, “Handbuch der Pfingstbewegung:
Inauguraldissertation zur Erlangung der Doktorwiirde der theologischen Fakultit
der Universitat Ziirich, 1965” (9 vols.; Geneva: Privately Photocopied, 1965),
hereafter cited as Hollenweger. For general statistical notices see WChH (1968);
duPlessis, “Golden Jubilees of Twentieth-Century Pentecostal Movements,” IRM,
47 (April 1958), 193-201. A statistical and interpretive review is given in Kilian
McDonnell, “The Ecumenical Significance of the Pentecostal Movement,” Wor-
ship, 40 (Dec. 1966), 608-29,

8 See Hollenweger 1, v, 14-19; II, 885-1116 (Latin America) and 1332-2340
(Europe). See also Hollenweger’s article, “The Pentecostal Movement and the
World Council of Churches,” EcRev, 18 (July 1966), 310. Noteworthy in Latin
Europe is the strength of Pentecostalism in Italy where it is apparently twice
as large as all the other Protestant groups together and more than four times
as large as the well-known Waldensians. See WChH (1968), pp. 198-99. In
Latin America, where more than half of Protestantism is Pentecostal, Brazil and
Chile stand out as particularly open to the Pentecostal appeal. Over eighty per-
cent of all Protestantism in Chile is Pentecostal, seventy percent in El Salvador,
two-thirds in Brazil where there are over two million Pentecostals, See William
R. Read, Victor M. Monterroso, and Harmon A. Johnson, Latin American Church
Growth (Grand Rapids, Mich.: Eerdmans, 1969), ch. 21 “Pentecostal Growth,”
pp. 313-24, There seems to be some difference of opinion about the statistical
strength of Mexican Pentecostalism: contrast Read-Monterroso-Johnson, ibid.,
p. 318, and Donald McGavran, John Huegel, and Jack Taylor, Church Growth in
Mexico (Grand Rapids, Mich.: Eerdmans, 1963), pp. 32 35 with Hollenweger
II, 1072-89, Prudencio Damboriena, S.J., El Protestantismo en América Latina,
2 vols. (Bogota: Oficina Internacional de Investigaciones Sociales de FERES,
1963), II, 116, and WChH (1968), pp. 115-16. However, statistical accuracy is
difficult to obtain because the most rapid Pentecostal expansion bas occurred
in the most recent decades and, apparently, grassroots Pentecostalism does not
always value statistics.
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It is often reported that Pentecostalism exercises the most signifi-
cant Protestant influence in warm-blooded Latin America, but it is
not as well known that Pentecostalism exerts an important appeal in
cooler Scandinavia as well where Pentecostals are the largest free-church
community in Norway and Finland, and the second or third largest in
Sweden.?

Pentecostal strength in the East, especially in the Communist world,
is also worthy of notice. The principal historian of international Pente-
costalism reports that Russia’s predominantly Pentecostal “Union of
Gospel Christians: Baptists and Pentecostals” is “the Christian group
with the highest growth rate,” and that in China Pentecostals, particu-
larly of “The Little Flock” {or “Christian-Meeting-Place”) and “The
Family of Jesus” types, are the most virile and rapidly growing Protes-
tant movements on the mainland today.!” In Asia outside of China it
is mainly in Indonesia that Pentecostalism is strong where it claims
the second largest Protestant community in the archipelago.!!

For additional literature on Pentecostalism in Latin America we may refer,
generally, to Emilio Willems, Followers of the New Faith: Culture Change and
the Rise of Protestantism in Brazil and Chile (Nashviile, Tenn.: Vanderbilt Uni-
versity Press, 1967); more specifically, for Brazil, to William R. Read, New Pat-
terns of Church Growth in Brazil, Grand Rapids, Mich.: Eerdmans, 1965; and
for Chile, the founder’s account, W. C. Hoover, Historia del Avivamiento Pente-
costal en Chile, Valparaiso: Imprenta Excelsior [1909], 1948; a Roman Catholic
study, Ignacio Vergara, S.J., El Protestantismo en Chile (Santiago de Chile:
Editorial del Pacifico, S.A., 1962), esp. ch. 3, “La ‘32 Reforma’”; and from the
World Council of Churches, Christian Lalive d’Epinay, “La Expansion protestante
en Chile,” Christianismo y Sociedad, 3-4 (1965), 19-43; idem, “The Pentecostal
‘Conquista’ in Chile,” EcRev, 20 (Jan. 1968), 16-32. For a sociological study of a
conversion to Pentecostalism we may refer to Sidney W. Mintz, Worker in the
Cane: A Puerto Rican Life History; New Haven: Yale University Press, 1960.

9In Norway the Pentecostals are, after the Church of Norway (Lutheran),
from three to four times larger than the next two evangelical groups, WChH
(1968), p. 201. See particular treatment of the Norwegian situation in Nils Bloch-
Hoell, The Pentecostal Movement: Its Origin, Development, and Distinctive
Character (Oslo: Universitetsforlaget, 1964), pp. 65-74; for Finland see Wolfgang
Schmidt, Die Pfingstbewegung in Finnland (Helsingfors: Centraltryckeriet, 1935);
for Sweden cf. WChH (1962), pp. 218-19, and WChH (1968), p. 205, and
Bloch-Hoell, Pentecostal Movement, p. 91.

10 Hollenweger, EcRev, 18 (1966), 310 (Russia); idem, “Unusual Methods of
Evangelism in the Pentecostal Movement in China,” in “A Monthly Letter about
Evangelism,” Nos. 8-9 (Geneva: Division of World Mission and Evangelism of
the World Council of Churches, Nov.-Dec. 1965), p. 3. For detail on Pentecos-
talism in Russia see Hollenweger 1, 19-28; in China, ibid., 11, 1120-27.

11 DuPlessis, “Golden Jubilees,” IRM, 47 (1958), p. 198. There is no listing
for Pentecostals in the WChH (1957), but see ibid. (1962), pp. 162-64, and
ibid. (1968), pp. 156-58 where nomenclature is ambiguous. If duPlessis’ figures
are correct, the Pentecostals follow only the Huria Kristen Batak Church in
size among Protestants. While duPlessis, a Pentecostal, might err in the direction
of enlargement, nevertheless, in some particulars the WChH proved unreliable.
Note, finally, Hollenweger II, 1189-1211 where thirty-six Indonesian Pentecostal
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The growth of the Pentecostal movement in the country of its origin,
the United States, has also been impressive, particularly the increment
in mission of the Assemblies of God, which is reported to be building
one new church a day in America and to be supporting over seven
hundred and fifty overseas missionaries on a missionary budget of
over seven million dollars, in addition to maintaining the largest number
of Bible schools in the world today.!?

In terms of simple numbers international Pentecostalism reports the
largest number of adherents in the United States (about three million),
Brazil (two million), Indonesia (one million), Chile (nearly one mil-
lion), and South Africa (one-half million), usually listed in that order.!3
Numerically, at the very least, the young Pentecostal movement has
plowed a broad furrow into the first two-thirds of the twentieth century
and reaped success.

2. THE PENTECOSTAL INTERPRETATION OF THEIR MISSION

The Pentecostal explanations of their missionary success are worth
noting for the light they shed on Pentecostal conviction. Almost uni-
versal to Pentecostal inventory is the centrality of the baptism in the
Holy Spirit as the source of Pentecostal power. In Pentecostalism, Acts
1:8 is believed to have found its twentieth-century exposition: “You
shall receive power when the Holy Spirit has conie upon you; and
you shall be my witnesses . . . to the end of the earth.” The “ecumeni-
cal Pentecostal,” David duPlessis, explained Pentecostal conviction in
addressing the Commission on Faith and Order at St. Andrews, Scotland
in 1960:

Often the question is asked, What is at the root of the success of the Pente-
costal Revival? There is only one answer: Acts 1:8.... We have been far
more interested in Apostolic Power than in Apostolic Succession....We
dare to believe that the blessing [of the baptism in the Holy Spirit] is as
valid two thousand years after Pentecost as it was twenty years after
the first outpouring of the Spirit [cf. Acts 19:1-6 with 2:1-4].14

groups are analyzed; and idem, a (to date) unpublished manuscript “Die Pfingst-
bewegung in Indonesien” (1966). Nichol, Pentecostalism, pp. 176-77, refers to
three Indonesian groups which together account for almost one million Pente-
costals.

12 “During the twenty-four year period from 1936 to 1959 the number of
[Pentecostal] churches increased 407 per cent, the total membership 582 per
cent.,” Kendrick, Promise, p. 3. For statistical information on the world mission
of the Assemblies of God see Winehouse, Assemblies, pp. 54-55, 197-99; cf. Carl
Brumback, Suddenly from Heaven: A History of the Assemblies of God (Spring-
field, Mo.: Gospel Publishing House, 1961), pp. 64-87.

13.pPentecost, No. 42 (Dec. 1957), p. 12. Cf. Eggenberger, art. “Pfingstbewegung.
I. Konfessionskundlich,” RGG3, V, 309.

14 In duPlessis, Pentecost, p. 23. DuPlessis was once asked, “Are you telling us
that you Pentecostals have the truth, and we other churches do not?” To which
duPlessis is said to have replied with a homely illustration ending with the
aphorism, “Gentlemen, ... that is the difference between our ways of handling
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And in his article “The Mission of the Pentecostal Movement” for the
third edition of the prestigious Die Religion in Geschichte und Gegen-
wart duPlessis explained Pentecostalism’s growth into “one of the great-
est missionary movements of the twentieth century” as follows:

The reason for this growth is not the ability or the education of the mis-
sionary or the use of new methods. The reason is simply the fact that the
apostolic methods of the New Testament were followed very faithfully.
Every new convert was encouraged “to receive the Holy Spirit” and then
to become a witness to Jesus Christ (cf. Acts 1:8)....[Therefore| the mis-
sionaries of the Pentecostal movement have succeeded in establishing
indigenous churches much faster than those missionaries who inevitably
have had to transplant a particular doctrine or theology.!?

The Pentecostal is persuaded that his historical success is due to
his theological distinctive, the experience of the Holy Spirit in power.
It is from this spiritual center that Pentecostalism understands itself
and its mission. The Pentecostal groups in Brazil, for example, are
reported to have affirmed that “their growth is due to the power of
the Holy Spirit enabling them to witness and testify with power. This
... 1s the secret of church growth,”16

Although Pentecostals will sometimes seem aware of their short-
comings and less often apprehensive of their future, few of them doubt
that hitherto God has blessed them and that they have an important
historical mission to fulfill. Donald Gee thus spoke for Pentecostalism
when he wrote:

After fifty years our Lord’s classic text “By their fruit ye shall know
them” can safely be applied to the Pentecostal Movement. It makes no
claim to perfection.... But, by and large, the Movement’s great and solid
achievements in missionary work; its fervent contribution to the cause of
true Revival; and most of all its utter loyalty to the Lord Jesus Christ
in His divinity and humanity, and the work of His atonement for our sins
by His precious blood should still the tongues and pens of those who
still publish evil of this great work of the Holy Spirit.17

3. THE PENTECOSTAL INTERPRETATION OF HISTORY

a. The Fall of the Church. It is generally taught in Pentecostal
circles that after a propitious beginning the early church lost good faith

the same truth. You have yours on ice; we have ours on fire.” In John L. Sherrill,
They Speak with Other Tongues (Westwood, N. J.: Fleming H. Revell Co.,
1964), pp. 58-59.

15V, 311. Cf. Melvin L. Hodges, “A Pentecostal’s View of Mission Strategy,”
IRM, 57 (July 1968), 304-10.

16 Read, New Patterns of Church Growth in Brazil, p. 165. A major Roman
Catholic student of Protestantism writes similarly and states that, in Pentecostal
opinion, other factors in Pentecostal success beyond the baptism of the Spirit,
are “secondary and tertiary.” K. McDonnell, art. cit., Worship, 40 (Dec. 1966),
629.

17 Pentecost, No. 42 (Dec. 1957), p. 17.
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and hence the extraordinary gifts and accompaniment of the Holy
Spirit. “The Holy Spirit,” wrote duPlessis, “continued in control until
the close of the first century, when He was largely rejected and His
position as leader usurped by man. The results are written in history.
The missionary movement halted. The dark ages ensued.”*®

A thematic nostalgia for the power and gifts of the early church
is repeatedly sounded in Pentecostal literature and language and re-
portedly satisfied in Pentecostal experience. There is a settled con-
viction that the absence in other Christian groups of the early church’s
experience of the Spirit is responsible for the comparative insignifi-
cance of Christianity in the world today. Behind this interpretation
of history is usually the conviction that the sign of God’s blessing on
the church is success. “One of the main complaints of unbelievers,”
writes one Pentecostal, “is that if Christianity were really from God
it would certainly make rapid progress on earth.”t?

While this interpretation of history is not uncommon, Pentecostalism’s
solution is. The way back to the early church’s power and experience,
it is insisted, is via Pentecost, that is, by way of the baptism in the
Holy Spirit with its unusual manifestations (Acts 2:1-4). The Pente-
costal experience means nothing less than “the rediscovery of Chris-
tianity!” writes Skibstedt, adding emphatically that the Pentecostal
experience is “the reception of the gift of the Holy Spirit in an extraordi-
nary, yes, in an eye-catching way.”?® Pentecostals are convinced that
without this striking experience of the Spirit the church must only per-
petuate its impotence in history.

b. The New Reformation of the Church. The Pentecostals fre-
quently refer to their movement as a worthy and perhaps even superior
successor to the Reformation of the sixteenth century and to the English
evangelical revival of the eighteenth, and nearly always as a faithful
reproduction of the apostolic movement of the first century. At the
Fifth Pentecostal World Conference in the keynote address this his-
torical conviction was given expression.

They say Pentecost [i.e., the Pentecostal movement] is the third great force
in Christendom. But it is really the first great force.... Who will deny
that the first period of the Christian era was in every sense Pentecostal?
... But the Church did not maintain its purity.... Hence, the necessity for
the Reformation. . ..But this in turn...lacked completeness, lapsed into
formality and dead ritualism which led to the need for revival. Hence the
great Wesleyan revival. . . . But all of this needed a new and greater dynamic.

18 “Golden Jubilees,” IRM, 47 (April 1958), 193-94,

19 Karl Ecke, Der Durchbruch des Urchristentums infolge Luthers Reformation
(2d rev. ed.; Niirnberg: Siiddeutscher Missionsverlag, n.d.), p. 78.

20 Werner Skibstedt, Die Geistestaufe im Licht der Bibel, tr. [from the Nor-
wegian] Otto Witt (Wiirttemberg: Karl Fix Verlag Deutsche Volksmission ent-
scheidener Christen, 1946), p. 32, emphasis his.
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Hence, the Pentecostal Revival came to ripen the grain and bring it to
harvest.21

Pentecostals have a generally heroic view of their mission. No doubt
the dual experience of success and persecution has engraved this in-
terpretation into their consciousness. Pentecostalism feels that, accepted
or not, its experience of the Spirit is the single greatest need of the
traditional churches and that if these churches would accept the Pente-
costal experience it could lead them to a reformation and mission
comparable to its own.

c. “The Latter Rain.” Pentecostalism not only diagnoses the past
and seeks to reform the present, it also looks with special fervor to
the future. Particularly close to the heart of the Pentecostal and one
of the major symbols of his self-consciousness is the conviction that
the movement in which he stands is, or is under, “the latter rain,”
as referred to by the prophets (Joel 2:23; Jer. 5:24; Deut. 11:14; cf.
Joel 2:28-29; Acts 2:17-21; James 5:7). As the apostolic church
represented the former rain bringing the first-fruits, Pentecostals believe
that their movement is God’s ordained latter rain bringing in the last-
fruits of the great harvest, the immediate prophase to the second advent.

After discussing the revivals in the church through Luther and
Wesley, in the fashion of the Pentecostal interpretation of history, the
Pentecostal historian of the Los Angeles revival adds, significantly:

But here we are with the restoration of the very experience of “Pente-
cost,” with the “latter rain,” a restoration of the power...to finish up
the work begun. We shall again be lifted to the church’s former level,
to complete her work, begin where they left off when failure overtook
them, and speedily fulfilling the last great commission, open the way for
the coming of Christ.22

And Pentecostals believe that their movement is really the latter
rain, i.e., the prelude to the end. “The latter-rain out-pouring of the
Holy Spirit is God’s final great movement of power to provide a strong
witness to the church and the world before the coming of the Lord
Jesus Christ.”?® The extraordinary missionary energy which new-born

21J, A. Synan, “The Purpose of God in the Pentecostal Movement for This
Hour,” Pentecostal World Conference Messages: Preached at the Fifth Triennial
Pentecostal World Conference, Toronto, Canada, 1958, ed. Donald Gee (Toronto:
Full Gospel Publishing House, 1958), p. 29.

22 Frank Bartleman, How Pentecost Came to Los Angeles: As It Was in the
Beginning (2d ed.; Los Angeles: Privately Printed, 1925), p. 88. On the “latter
rain” see also Stanley H. Frodsham, With Signs Following: The Story of the
Latter Day Pentecostal Revival (Springfield, Mo.: Gospel Publishing House,
1926), p. 249. For similar conviction, from similar roots, cf. George Huntston
Williams, The Radical Reformation (Philadelphia: Westminster, 1962), p. 859.

23 Synan in Gee (ed.), Pentecostal World Conference Messages, p. 29. In escha-
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Pentecostalism has experienced, enabling it in little more than sixty
years to become the evangelical majority in almost a dozen countries
and to embrace the globe; the ecstasy which the movement experiences
in the Holy Spirit’s baptism and gifts — these lead Pentecostals to be-
lieve that the end must be near, for does not the latter rain of the
Spirit immediately precede the harvest of the Son?

A very strong eschatological note has characterized the movement
from the beginning, inclined to be attributed by some to the lower
socio-economic level of the Pentecostals, or the crisis character of our
time, or by Pentecostals themselves to their fidelity to Holy Scripture
and their love for Jesus Christ.** None of these answers should be
disregarded.

Pentecostalism looks back on church history and sees mainly failure;
it looks back to its own brief history and sees mainly success; it looks
to the future and sees near consummation — and in each it sees the
intimate relevance of the Spirit. These features highlight the Pentecostal
understanding of history.

C. THE PENTECOSTAL MOVEMENT IN REPRESENTATIVE
ECUMENICAL PERSPECTIVE

Within the ecumenical movement there has been surprisingly little
expressed criticism of or, until quite recently, little apparent interest
in the Pentecostal movement. The most prominent ecumenical spokes-
men to have given serious attention in writing to the Pentecostal move-
ment have been Dr. Henry Pitt Van Dusen, President emeritus of
Union Theological Seminary, New York, in a pair of prominently
publicized articles, and Bishop Lesslie Newbigin in his Kerr Lectures
on the nature of the church.

1. THE ESTIMATE ofF DR. VAN DUSEN

a. “The Third Force.” In a widely read article in Life magazine
Van Dusen denominated the vigorous left-wing of Christianity, largely
outside the ecumenical movement, “the Third Force in Christendom,”
ranging it alongside Roman Catholicism and historic Protestantism.?

tology the Pentecostals are “definitely adventist in doctrine and practice.” Kendrick,
Promise, pp. 13-14.

24 The socio-economic interpretation: by most church historians, e.g., William
Warren Sweet, The Story of Religion in America (Rev. ed.; New York: Harper
and Bros., 1950), p. 422. The crisis of our times: Paul Fleisch in the conclusion
to his most recent study, II/2, 386-87. For the Pentecostal interpretation see Gee,
Pentecostal Movement, p. 2; Winehouse, Assemblies, p. 14.

25 “The Third Force in Christendom,” Life, 44 (June 9, 1958), 13. Van Dusen’s
third force includes, in addition to the various types of Pentecostals: the Churches
of Christ, the Seventh-Day Adventists, Nazarenes, Jehovah’s Witnesses, and Chris-
tian and Missionary Alliance. But: “Of the third force’s world membership of
twenty million, the largest single group is 8.5 million Pentecostals,” ibid., p. 124.
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He was impressed not only by the swift growth of this new force, but
by the character of its worship, message, and life. He suggested that
the apostles might have found themselves more at home in a Pentecostal
or holiness assembly than in a more traditional Christian worship service.
Pentecostal preaching, he discovered, was at once both biblical and
personal; filled with scriptural reference and the practical concerns
of the people. The members of this force, he observed, were evan-
gelistic — ardently so. Their lives revolved almost in toto around the
great Christian realities — passionately, perhaps at times feverishly —
but there they revolved.

Van Dusen was also impressed with the intimate group life of the
people; that they were often together in fellowship, in prayer, and
in Bible study. Finally, he remarked, “they place strong emphasis upon
the Holy Spirit — as the immediate, potent presence of God both in
each human soul and in the Christian fellowship. Above all, they ex-
pect their followers to practice an active, untiring, seven-day-a-week
Christianity.”?

He summarized by remarking that it is only recently that Protestants
have come to see the permanence and the significance of this move-
ment. Moreover, the “tendency to dismiss its Christian message as
inadequate is being replaced by a chastened readiness to investigate
the secrets of its mighty sweep, especially to learn if it may not have
important, neglected elements in a full and true Christian witness.”%?

b. “The New Reformation.” In an earlier article for The Christian
Century Van Dusen registered two major impressions left upon him
by a tour of the Caribbean area: (1) “the omnipresence and relative
inconsequence of the Christian Church,” and (2) that Protestantism,
which he saw flanked by Roman Catholicism on the one side and
his “Third Force” on the other, is “the least vigorous of the three,”
concluding that the major discovery during his tour was this “mighty
third arm of Christian outreach.”* Then Van Dusen prophesied:

I shall hazard a forecast: When historians of the future come to assess
the most significant development in Christendom in the first half of the
twentieth century, they will fasten on the ecumenical movement. .. but
next to this they will decide that by all odds the most important fact in
the Christian history of our times was a New Reformation, the emergence
of a new, third major type and branch of Christendom, alongside of
and not incommensurable with Roman Catholicism and historic Protestan-
tism, in many respects startlingly analogous to the most vital and dynamic
expressions of the sixteenth century Reformation. ... To leaders of the ecu-
menical movement these facts appear to me to present the most con-
founding and commanding problems for the years just ahead.2?

26 Ibid., p. 122.

27 Ibid., p. 124.

28 “Caribbean Holiday,” Christian Century, 72 (Aug. 17, 1955), 946-47.

29 Ibid., pp. 947-48. It must be added that the Pentecostal revival is dissimilar
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Should Van Dusen’s predictions be prescient, we may be in touch
with a formative movement.

2. THE EsSTIMATE OF BisHoP NEWBIGIN:
“THE THIRD ECCLESIOLOGY”

The most sustained study of the Pentecostal movement from within
ecumenical circles has come from Bishop Lesslie Newbigin’s lectures
on the nature of the church at Trinity College, Glasgow, published
under the title The Household of God. The question which Bishop
Newbigin poses in his lectures is, “By what is the Church constituted?”
or, “How are we made incorporate into Christ?” Newbigin suggests
that historically there have been three major answers to these questions:
(1) the hearing of the gospel with faith; (2) the participation sacra-
mentally in the life of the historically continuous church; and (3) the
reception of and abiding in the Holy Spirit.® Newbigin calls these
answers, broadly, the Protestant, the Catholic, and the Pentecostal.

Newbigin is concerned that the Catholic and Protestant under-
standings of the church are, or tend to be, static. He is persuaded that
there is a dynamic dimension to the understanding of the church
called for by the New Testament and offered, he suggests, in Pente-
costalism. He is eager to see the whole church enriched by entrance
into dialogue with the Pentecostal movement. He writes,

The Catholic-Protestant debate which has characterized the ecumenical
movement needs to be criticized and supplemented from what 1 have
called the Pentecostal angle. ... The debate has to become three-cornered.
The gulf which at present divides these groups from the ecumenical move-
ment is the symptom of a real defect...and perhaps a resolute effort
to bridge it is the next condition for further advance.31

In an apt analogy Newbigin compares the apostle Paul’s enigmatic
but piercing question in Acts 19:2 — “Did you receive the Holy Spirit
when you believed?” — with the questions with which a modern Prot-
estant or Catholic might confront a prospective member of his church.
The apostle’s Protestant and Catholic successors, Newbigin believes,
“are more inclined to ask either ‘Did you believe exactly what we
teach?” or ‘Were the hands that were laid on you our hands?’ and if

from the sixteenth-century Magisterial Reformation in the general absence (1) of
political connections in external formation or (2) of scholarly roots or lead-
ership theologically, and (3) in its being largely a movement within the depressed
classes. In these senses it is more similar to the Anabaptist or Radical Reforma-
tion movements of the sixteenth century. For some of the evangelistic advantages
and disadvantages of these features, particularly the second, see Vern Dusenberry,
“Montana Indians and Pentecostals,” Christian Century, 75 (July 23, 1958),
850-51.

30 The Household of God: Lectures on the Nature of the Church (New York:
Friendship Press, 1954), pp. xi, 24, 82-83.

3 Ibid., p. 102,
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the answer is satisfactory — to assure the converts that they have re-
ceived the Holy Spirit even if they don’t know it.”*? Newbigin is not
reluctant to suggest that the apostle’s question finds its closest modern
form and response in Pentecostalism. However enigmatic the “Pente-
costal question” may be to us — the question, that is, of our real
reception of the Holy Spirit — perhaps we need at least to hear the
question and to weigh it.

Even a cursory reading of the New Testament convinces that the
Holy Spirit was an important fact and a real experience in the life and
in the mission of the early church. Is Pentecostalism, as Newbigin pro-
poses, the twentieth-century restatement of this fact and experience?

D. SUMMARY AND CONCLUSION

At large and at work in the world today is a new Christian move-
ment which by virtue of its missionary activity demands our attention
and which by its claim to the description Christian demands our assess-
ment. It is a movement of the pneumatic tradition stimulating increas-
ing appreciation from the ecumenical movement and understanding
itself as a legitimate successor to and a final heir of the great reforma-
tions of the church. The movement is at work largely outside the bounds
of ecumenicat Christianity but has within the last few years commenced
a rapprochement and, in Neo-Pentecostalism as we shall see, even
a spiritual infiltration. Its theology is distinguished by its center, the
Holy Spirit, and by its insistence on a unique encounter with and a
constant sensibility of this Spirit. Pentecostal experience, then, is dis-
tinguished by precisely the emphasis on experience — with the Spirit,
by the individual, in power, in fellowship, and in the present. In a word,
the theology of the Pentecostal movement is its experience, which is
another way of saying that its theology is pneumatology.

What then is the contemporary significance of this new spiritual
movement? It is the task of our study to attempt an initial answer to
this question. At the very worst the Pentecostal movement poses a
major ecumenical problem.3® At the very best, in terms of numbers,
growth, vitality, and influence its place is close to the heart of the
international missionary movement. Pentecostalism and mission are
almost synonymous. As chairman of the International Missionary Coun-
cil assembly in Ghana in 1957, Dr. John A. Mackay observed in the
keynote address that there are “some notable cases of organized de-
nominations in which the Church is literally the mission. This is true

32 Ibid., p. 104.

33 The influence of the Pentecostal movement is large even when negatively
considered. “In every one of those twenty countries . .. the problem thrust before
me as their most pressing and baffling present harassment was always the same —
the presence of the ‘fringe sects.’” Van Dusen, art. cit., Christian Century, 72
(Aug. 17, 1955), 947.
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...of the Pentecostal Churches. In many parts of the world today
every member of the several Churches that make up the Pentecostal
World Fellowship are not only committed Christians, but ardent mis-
sionaries.” 34

In terms of the church’s theology and mission Pentecostalism’s sig-
nificance may be that it incarnates a neglected reality of the New Testa-
ment church: the Holy Spirit in the experience of believers. What to
some may seem an overemphasis of the Spirit and especially of the
Spirit’s more noticeable operations may, perhaps, be intended to startle
the church into an awareness of its little emphasis of the same Spirit.
Perhaps in the divine perspective a church that gives too much atten-
tion to the Spirit is no more culpable — perhaps less — than a church
that gives him too little. Perhaps the Pentecostal movement is a voice —
albeit an ecstatic and at times a harsh voice — calling the people to hear
what the Spirit is capable of saying to and doing with a church that
listens.

On the other hand, some might argue that Pentecostalism represents
a seductive tangent from urgent modern tasks, a voice calling the church
into the wilderness of spiritualism at an hour when the church needs
almost anything more than it needs more “spirituality” in the popularly
understood sense.

In any case, that the Pentecostal movement is significant for the
church’s future — whether evaluated positively or negatively — cannot
be easily denied. That the Pentecostal movement must be uncritically
approved or embraced because it is of growing world-wide significance
need not, of course, follow. What is significant is not eo ipso correct.
The test of anything calling itself Christian is not its significance or its
success or its power, though these make the test more imperative. The
test is the truth.?® As Protestant Christians, therefore, the duty devolves

3+ “The Christian Mission at This Hour,” The Ghana Assembly of the Inter-
national Missionary Council, 28th December 1957 to 8th January 1958: Selected
Papers, ed. Ronald K. Orchard (London: Published for the 1.M.C. by Edinburgh
House Press, 1958), p. 115. We may also refer to Dr. Mackay’s appreciation of
Pentecostalism in his article in the Christian Century, 82 (Nov. 24, 1965), 1439.
Cf. McGavran et al., Church Growth in Mexico, ch. 11 “The Pentecostal Contri-
bution.”

45 Kenneth Strachan, late director of the Latin American Mission, posed the
question of the growth of the “non-historical groups” on a properly broad scale.
“It would be gratifying if such growth could be claimed as the inevitable result of
the truth of their message and methods. . .. Unfortunately for such a thesis, some
non-Christian sects are experiencing equal and even greater success. ... Whether
it be a Communist, a Jehovah’s Witness, a Fundamentalist, or a blue-blooded de-
nominationalist, the law of sowing applies equally to all: ‘He which soweth spar-
ingly shall reap also sparingly; and he which soweth bountifully shall reap also
bountifully.’ ” The Missionary Movement of the Non-Historical Groups in Latin
America (“Part III of the Study Conference on the Message of the Evangelical
Church in Latin America, Buck Hill Falls, Pa., Nov, 10-12, 1957”; New York:
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upon us to assess the Pentecostal movement, first of all, in the light
of the New Testament witnesses.

There should, however, be the open acknowledgment from the first
that in the New Testament at least one of the valid criteria of the
presence of the Holy Spirit is power (I Thess. 1:5; Rom. 15:9; Acts
1:8). And when power is coupled with a passion to preach Jesus
Christ, as it is in Pentecostalism, then without any abeyance of our
critical faculties our sympathies —as Dr. Van Dusen and Bishop
Newbigin have suggested — should be given new breadth and our
studies fresh impetus. While ecumenical Christians have addressed
themselves to the Pentecostal movement with increasing seriousness
and openness it remains true that, given the place and significance of
the Pentecostal movement in the modern world, Pentecostalism has
not yet been addressed at its heart — in its doctrine and experience
of the Spirit.

Commission on Cooperation in Latin America of the Division of Foreign Mis-
sions of the National Council of the Churches of Christ in the U. S. A. [1957]),
pp. 9-10. It may be only with difficulty that the children of a business or success
culture will be able to make the sometimes necessary but psychically painful dis-
tinction between volume and verity.
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THE BEGINNINGS OF THE
PENTECOSTAL MOVEMENT

A. THE BACKGROUND OF THE
PENTECOSTAL MOVEMENT

INTRODUCTION

THE ANCESTRAL LINE OF THE PENTECOSTAL MOVEMENT COULD APPEAR
to stretch from the enthusiastic Corinthians (I Cor. 12-14) or even
the Old Testament anointed and ecstatic (e.g., Num. 11; I Sam. 10),!
through the gnostics of all varieties, the Montanists, the medieval and
the pre-Reformation spiritualists, the so-called radical, left-wing, or
Anabaptist movements, the Schwdrmer of the Reformation period, the
post-Reformation Quakers and, when given fresh new parentage through
the Pietist, Wesleyan, and revivalist movements of the seventeenth and
eighteenth centuries in Germany, England, and the United States, con-
tinuing in the first half of the nineteenth century briefly but very in-
terestingly through Edward Irving in England, and lengthily and very
influentially through Charles Finney in America, issuing in the latter
half of the nineteenth century in the higher-life and holiness move-
ments which gave birth to their twentieth-century child, the Pentecostal
movement.

If our object were primarily historical it would make a most interest-
ing study in the history of theology and of ideas to trace the pneu-
matic line from its ancient roots to its modern expressions. We cannot

1 See the thorough coverage of the possible glossolalic occurrences in the Old
Testament and late Judaism in Eddison Mosiman, Das Zungenreden geschichtlich
und psychologisch untersucht (Tiibingen: J. C. B. Mohr [Paul Siebeck], 1911), pp.
37-38. Further, Paul Volz, Der Geist Gottes und die verwandten Erscheinungen
im Alten Testament und im anschliessenden Judentum (Tiibingen: Mohr, 1910),
pp. 8-9.

35
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do that here. We shall simply evoke in an introductory way the pres-
ence of the most compelling ancient symbol of the pneumatic move-
ment for typological suggestion and then proceed to introduce the
immediate modern ancestors of twentieth-century Pentecostalism.

Montanism (ca. 156 A.D.- ) has been often referred to as the
fountainhead of all the enthusiastic or pneumatic movements in Chris-
tian history. “Montanism,” writes Professor Whale, “is the classic
example of a sect-type destined to reappear constantly in the history
of the Church from that day to this.”? What is most interesting for
our purposes to observe is the striking similarity at almost every point
between the doctrinal and experiential emphases of Montanism and
those of modern Pentecostalism. Professor Seeberg believes, for exam-
ple, that Montanism’s essential character can be summarized as follows:

1. The last period of revelation has opened. It is the day of spiritual
gifts. The recognition (agnitio) of spiritual charismaia is a distinguishing
trait of Montanism. This involves primarily the acknowledgment of the
Paraclete. . ..

2. The orthodoxy of the Montanists is acknowledged — their acceptance
of the rule of faith. The Monarchianism in utterances of Montanus is due
to lack of theological culture.. ..

3. The nearness of the end of the world is strongly emphasized.
4. There are strict moral requirements.?

The Pentecostals also believe that (1) the last period of revelation
has commenced (“the latter rain”) and their distinctive emphasis too -
is the doctrine of the Holy Spirit; (2) apart from their doctrine of
the Spirit Pentecostals are usually held to be orthodox and, as with
the Montanists, it is possible to argue that what doctrinal aberrations
have arisen have often been due more to crudity of statement than to
intentional heterodoxy; (3) the return of Christ is ardently expected;
and (4) generally a strict morality prevails. Finally, as in Pentecos-
talism, to outsiders “the most characteristic feature of this movement,”
in Mosiman’s estimation, “is ecstasy.”

Whether we attach large or minimal significance to Montanism and
its emergence in the church, and whether we assign narrowness and
tragedy or wisdom and necessity to the church’s suppression of Mon-

2]. S. Whale, The Protestant Tradition: An Essay in Interpretation (Cambridge:
At the University Press, 1955), p. 209.

3 Reinhold Seeberg, Text-Book of the History of Doctrines, tr. Charles E. Hay
(Grand Rapids, Mich.: Baker Book House, 1956), pp. 105-06.

+ Zungenreden, p. 48. It is debatable, however, whether the Montanists ever
spoke, or attempted to speak, in tongues. Cf. George Barton Cutten, Speaking
with Tongues: Historically and Psychologically Considered (New Haven: Yale
University Press, 1927), p. 35; S. D. Currie, * ‘Speaking in Tongues’: Early Evi-
dence outside the New Testament Bearing on ‘Gldssais Lalein,’ ” Interpretation, 19
(July 1965), 288.
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tanism, or a little of both, Montanism interests us as the prototype
of almost everything Pentecostalism seeks to represent.

1. JOHN WESLEY AND METHODISM

The various pneumatic movements of the ancient, medieval, Ref-
ormation, and post-Reformation periods — interesting, indeed important,
as each of these is — may be said to be germane to and fruitful for
the understanding of contemporary Pentecostalism insofar as they in-
fluenced John Wesley (1703-91) and Methodism.” Methodism is the
most important of the modern traditions for the student of Pente-
costal origins to understand, for eighteenth-century Methodism is the
mother of the nineteenth-century American holiness movement which,
in turn, bore twentieth-century Pentecostalism. Pentecostalism is primi-
tive Methodism’s extended incarnation. “The Pentecostal movement,”
concluded a Jesuit student of Pentecostalism in Latin America, “is
Methodism brought to its ultimate consequences.”t

From the point of view of the history of doctrine it appears that
out of the Methodist-holiness quest for an instantaneous experience
of sanctification, or a “second work of grace” after justification, came
Pentecostalism’s centering of its aspiration in an instantaneously ex-
perienced baptism in the Holy Spirit subsequent to conversion. The
Pentecostal historian Kendrick, in his genealogy of the Pentecostal
experience, cites with approval Wesley’s famous apology for “two”:

5In his study of enthusiastic movements and their manifestations the Roman
Catholic Ronald Knox understands Methodism as the most significant. “The lesser
[enthusiastic] movements which might seem to foreshadow the Reformation
were sporadic and unimportant, freaks of religious history. . .. [After the Reforma-
tion] the Quakers are first . .. [then] the Pietists... Moravianism ... Camisards. ..
Shakerism. ... But by the middle of the eighteenth century both Quakers and
French Prophets were thrown into the shade. Moravianism had produced some-
thing greater than itself ... Methodism.” Enthusiasm: A Chapter in the History
of Religion, with Special Reference to the Seventeenth and Eighteenth Centuries
(Oxford: At the Clarendon Press, 1950), pp. 4-5. On the Methodist origins of
Pentecostalism see Bloch-Hoell, Pentecostal Movement, p. 128; Benjamin Breck-
inridge Warfield, Perfectionism (2 vols.; New York: Oxford University Press,
1931), 1, 3. In future study of Protestantism I should like to give attention, in
addition to several other movements of importance, to Puritanism and its theology
of preparation. This was impressed upon me recently by the reading of Norman
Pettit, The Heart Prepared: Grace and Conversion in Puritan Spiritual Life, “Yale
Publications in American Studies,” 11; New Haven: Yale University Press, 1966,
and Robert C. Monk, John Wesley: His Puritan Heritage (Nashville: Abingdon,
1966), cf. p. 68.

S 1. Vergara, E! Protestantismo en Chile, pp. 127-28. In important parts of
Latin America this pedigree is true not only theologically but also historically. In
Chile, for example, it was the Methodist pastor W. C. Hoover who began the
Pentecostal movement; see Vergara, Protestantismo, pp. 110-21 and Hoover, His-
toria, passim. The European father of Pentecostalism was the Norwegian Meth-
odist pastor T. B. Barratt. For an interesting exchange of letters between Hoover
and Barratt see Hoover, Historia, pp. 95-98.
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“‘We do not know a single instance,” John Wesley wrote, ‘in any
place, of a person’s receiving, in one and the same moment, remission
of sins, the abiding witness of the Spirit, and a new, clean heart.” 7
The remission of sins, in other words, and the new heart are two dis-
tinct “moments” in the life of the Christian. A gradual work of grace
constantly precedes the instantaneous work both of justification and
sanctification,” Wesley explained in a letter, adding “but the work
itself (of sanctification as well as justification) is undoubtedly instan-
taneous. As after a gradual conviction of the guilt and power of sin
you was [sic] justified in a moment, so after a gradually increasing
conviction of inbred sin you will be sanctified in a moment.”®

It appears that majority Pentecostalism absorbed from its Methodist
parentage the convictions of the subsequent and instantaneous expe-
rience and transferred them bodily from Wesley’s sanctification to their
baptism in the Holy Spirit. In any case, both Methodism and Pente-
costalism put their emphasis theologically someplace after justifica-
tion. In Pentecostalism the theological focus is shifted almost entirely
from Wesley’s goal of final salvation and the sanctification which
will achieve it to the baptism in the Holy Spirit and the glossolalia
which will assure it. In Pentecostalism the desire for the baptism in
the Holy Spirit sweeps every other doctrine into its vortex including
the doctrine of sanctification.

The major influence, then, of Methodism upon Pentecostalism has
been the centering of spiritual desire on experience and especially on
an experience subsequent to conversion, to be instantaneously en-
gaged, and hence of most consequence, requiring the meeting of cer-
tain conditions beyond conversion or justifying faith for its attainment.?
In short, by giving special weight to the instantaneous and experienced
sanctification subsequent to the new birth, Wesley preveniently shaped

7In Kendrick, Promise, pp. 40-41; from Wesley, A Plain Account of Christian
Perfection (London: The Epworth Press, 1952 [1741; rev. 17671), p. 24. See the
dominance of the subsequent experience of sanctification in Wesley’s theology
established in the able study by Harald Lindstrém, Wesley and Sanctification: A
Study in the Doctrine of Salvation (Stockholm: Nya Bokférlags Aktiebolaget,
1946), pp. 99, 102, 120-22, 178, 217-18.

8 Letter of the 21st of June, 1784 in The Letters of the Rev. John Wesley, ed.
John Telford (Standard Edition; London: The Epworth Press, 1931), pp. 221-22.

9 Though Wesley in important places made only faith the condition for the
higher experience, this must be understood in the context of his conditions for
the acquiring of faith, see Documents, p. 326 below. There are not only significant
theological similarities between the Methodist and Pentecostal movements, there
are sociological similarities as well. Lecky’s vivid description of the roots of
Methodism might be applied mutatis mutandi to Pentecostalism. See H. Richard
Niebuhr, The Social Sources of Denominationalism (Hamden, Conn.: The Shoe-
string Press, 1929 [reprinted 1954]), pp. 62-63. Niebuhr calls the Methodist revival
“the last great religious revolution of the disinherited in Christendom” (p. 72).
Might Pentecostalism now appropriate this description?
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the Pentecostal understanding of a crisis and conscious experience of
the baptism in the Holy Spirit subsequent to conversion.

Before John Wesley there may have been no such fully developed
doctrine of a definite second work of grace, but since Wesley almost
all those who have embraced this doctrine have been, wittingly or not,
Wesley’s children, and the greatest and today most prominent of these
is Pentecostalism.

2. AMERICAN REVIVALISM

While theologically Methodism has exerted the major influence on
the Pentecostal movement, methodologically revivalism, particularly
American revivalism, has been the most formative influence. The Amer-
ican predecessor and contemporary of Methodism, the Great Awak-
ening, and its unique child, frontier revivalism, radically transformed
America’s understanding, appropriation, and application of the Chris-
tian faith. The successive awakenings under, especially, Finney and
Moody at the beginning and at the end of the nineteenth century,
grooved into American Christianity and the American churches the
revival methodology. Dr. Sweet could write that “revivalism...in a
real sense may be characterized as an Americanization of Christianity,
for in it Christianity was shaped to meet America’s needs.”°

Revivalism’s particular contribution to American religion and hence
to Pentecostalism (again a distinctly American product) was the in-
dividualizing and emotionalizing of the Christian faith, alterations
which, some have argued, became increasingly necessary in an ac-
celeratingly depersonalized civilization. Pentecostalism is revivalism
gone indoors. In Pentecostalism revivalism has moved from its tents
and rented halls into organized Christendom and myriad local churches.
Inheriting Wesley’s experiential theology and revivalism’s experiential
methodology, Pentecostalism went out into an experience-hungry world
and found a response.

10 Revivalism in America: Its Origin, Growth, and Decline (New York: Charles
Scribner’s Sons, 1945), p. 11. Elmer T. Clark, The Small Sects in America (Rev.
ed.; New York: Abingdon-Cokesbury Press, 1949), p. 14. Dr. Sweet writes that the
particularly American contributions to the churches, sects, or cults of Christendom
have been Christian Science and Mormonism. Pentecostalism, which as we shall
see was born in America and appears to have been exported therefrom around
the world, may now perhaps be listed as the most recent American contribution
to the world’s religious groups. On revivalism as the modus operandi of Pente-
costalism beyond America see, for example, the careful study of the English
situation, Bryan R. Wilson, Sects and Society: A Sociological Study of Elim
Tabernacle, Christian Science, and Christadelphians (Berkeley: University of
California Press, 1961), pp. 15-118, particularly pp. 61-76, and the conclusion,
p. 322; also, of Latin American experience, Willems, Followers of the New
Faith, p. 247,
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3. EpwWARD IRVING

“Irvingism” appeared in the third decade of the nineteenth century
in Great Britain almost as swiftly as, in its most prominent features,
it disappeared. The movement was associated with Edward Irving
(1792-1834), a gifted Scotch Presbyterian minister who enjoyed the
friendship of Carlyle and Coleridge and an assistantship to Chalmers.
Irving was increasingly drawn into millennial and “prophetic” circles
to which he became the most influential convert, and he provides with
his group, because of the emphasis on the gifts of the Spirit, the near-
est parallel to Pentecostalism in the nineteenth century. Through Irving
the Catholic Apostolic Church was founded where the primitive gifts
of the Spirit were said to have been revived. Andrew L. Drummond
described the principal ideas characteristic of what he called the
“Tongues Movement” under Irving as follows: “The perspective is dom-
inated by the imminent Second Coming. There must be an immediate
evangelisation of the world in preparation of that event; the ‘Gift of
Tongues® is the means towards that end, as well as being one of the
‘signs’ of the Last Days.”!! But the movement associated with Irving
ebbed considerably, and its existence was probably not known to the
Pentecostals until in retrospect its similarities were discovered. Its in-
fluence on Pentecostalism is minimal and its interest is purely historical.

4. CHARLES FINNEY

The revivalist who first domesticated revivalism, that is, who moved
it into the churches, and who has placed after Wesley the most in-
delible stamp upon Pentecostalism, was a man born a year after
Wesley’s death — Charles Finney (1792-1876). Finney’s revival meth-
odology was the shaping influence on Methodist theology in the Pente-
costal churches and formed, with the holiness movement of which
Finney was an influential source, the major historical bridge between
primitive Wesleyanism and modern Pentecostalism. Finney’s nine-
teenth-century writings still appear influential in Pentecostalism. A
Pentecostal teacher notes that in American Pentecostalism “Charles
G. Finney’s one volume of Systematic Theology is used almost ex-
clusively as a standard work of theology, particularly by the ordinary
pastor and evangelist, and is the only one stocked by the average
Pentecostal publishing house and book room.”12

11 Edward Irving and His Circle: Including Some Consideration of the ‘Tongues’
Movement in the Light of Modern Psychology (London: James Clarke and Co.,
nd. [19347]), pp. 146-47. For Irving's corresponding convictions on the per-
manence of the spiritual gifts in the church, cf. ibid., pp. 114-15, 164. Cf. Nichol,
Pentecostalism, pp. 22-24.

12 Harold A. Fischer, “Progress of the Various Modern Pentecostal Movements
towards World Fellowship,” unpublished master’s thesis (Fort Worth: Texas
Christian University, 1952), p. 51. “Charles G. Finney,” writes another Pente-
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Finney’s theology included an experience subsequent to conversion
which he called the baptism of the Holy Ghost. In his Memoirs Finney
discussed in this connection the inadequacies of his earliest mentor,
the Rev. Mr. Gale, a Presbyterian minister:

There was another defect in brother Gale's education, which 1 regarded
as fundamental. If he had ever been converted to Christ, he had failed
to receive that divine anointing of the Holy Ghost that would make him
a power in the pulpit and in society, for the conversion of souls. He had
fallen short of receiving the baptism of the Holy Ghost, which is indis-
pensable to minisierial success. ...l have often been surprised and pained
that to this day so little stress is laid upon this qualification for preach-
ing Christ to a sinful world.13

However, it was not principally Finney’s doctrine of the spiritual
baptism, it was his revival methods which proved of most permanent
influence in American Christianity. Finney’s methods in bringing men
to spiritual crisis were purposely emotional and individual, that is,
revivalist. Finney justified these methods by arguing that “God has
found it necessary to take advantage of the excitability there is in
mankind to produce powerful excitements among them before he
can lead them to obey. Men are so sluggish, there are so many things
to lead their minds off from religion and to oppose the influence of the
gospel that it is necessary to raise an excitement among them till the
tide rises so high as to sweep away the opposing obstacles.”'* Finney’s
influence on subsequent Pentecostalism may be said to have been, in
fact, more in the realm of form and “temperature” than in the realm
of content and ideas.

Significantly and symptomatically Finney’s doctrine of justification
has interesting correspondences. Finney rejected forensic justification
and accented real sanctification as the final basis of a man’s standing
before God. Moreover, Finney saw justification as dependent upon
a prior sanctification, thus embracing, no doubt unknowingly, the
traditional Roman Catholic ordo salutis.*®

costal historian, “popularized sanctification more than any other American re-
vivalist.” Kendrick, Promise, p. 41. Denominationally, Finney was a Presbyterian-
become-Congregationalist. For Wesley’s formative influence on Finney see Tim-
othy L. Smith, Revivalism and Social Reform (New York: Abingdon Press, 1957),
pp. 103-05.

13 (New York: Fleming H. Revell Co., 1903 [1876]), p. 55. For other treat-
ments of the Holy Spirit and the baptism of the Holy Spirit in Finney’s literature
cf. ibid., pp. 20-21, 65, 95, and his Lectures on Revivals of Religion (New York:
Fleming H. Revell Co., 1868), pp. 101ff. For comment on the place of the
baplism of the Spirit in Finney’s theology see William G. McLoughlin, Jr., Modern
Revivalism: Charles Grandison Finney to Billy Graham (New York: The Ronald
Press, 1959), pp. 103-04; Fleisch 11/1, pp. 144-45.

14 Cited in McLoughlin, Modern Revivalism, pp. 86-87.

151t is instructive to notice in Finney’s Lectures on Systematic Theology, ed.
J. H. Fairchild (South Gate, Calif.: Colporter Kemp, 1944 [1878]) that one chap-
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Finney’s influence on the American scene can hardly be overempha-
sized. “Finney’s revivalism,” writes McLoughlin, . . . transformed ‘the
new system’ [i.e., Finney’s general theology and approach] from a
minority to a majority religion. By mid-century it was in fact the
national religion of the United States.”'® In Finney were combined
both the theology (essentially Methodism) and the methodology (es-
sentially revivalism) which were later to find a permanent home in
the movement called Pentecostal.

5. THE HOLINESS MOVEMENT

From Methodism through American revivalism and the person and
work of Charles Finney (the institutionalizer of revivalism) the line
is a straight one that leads through the holiness movement directly
into Pentecostalism. The holiness movement seems to have arisen
from a variety of causes, principal of which were the demoralizing
after-effects of the American Civil War, the dissatisfaction of many
within Methodist churches with the ‘“holiness,” or the adherence to
Wesleyan perfectionist doctrine of The Methodist Church, and a cor-
responding concern for the advance of modern liberal views in the-
ology and of wealth and worldliness in the church as a whole.”

The theological center of the holiness movement, true to its name
and its Wesleyan heritage, was a second experience, specifically a con-
version into Scripture holiness, sanctification, or as it was often called,
perfect love. This center assured “‘the subsequent experience” an im-
portance it was later to assume in Pentecostalism. It was directly from

ter is devoted to justification while six chapters are given to sanclification. For the
burden of Finney’s antiforensic justification argument see ibid., pp. 382-403, and
Documents, below, p. 332, For Wesley's related doctrine of justification c¢f, Docu-
ments, below, p. 331. A comparative study of the theologies of Wesley and Finney
would fill a lacuna in the literature of evangelicalism.

16 Modern Revivalism, p. 66. Finney was the major, and the theologically im-
mediate, predecessor of the late nineteenth-century holiness movement, the immedi-
ate source, in turn, of the Pentecostal movement. See Mayer, Religious Bodies,
pp. 315-16; Fleisch 1/2, 14, 386, 442, and idem, 1I/1, 139, 143.

17 Cf. Sweet, Story of Religion in America, pp. 352-53; John A. Hardon, S. T.,
The Protestant Churches of America (Westminster, Md.: The Newman Press,
1957), p. 295; and Kendrick, Promise, p. 40.

“This movement was almost exclusively a Methodist phenomenon, led by Meth-
odists, and appealing mainly to Methodists.” Clark, Small Sects, p. 72. Professor
Warfield’s discussion of the continental equivalent of the Anglo-Saxon holiness
movement — the “fellowship movement” — illustrates this connection historically
and theologically: “Smith’s doctrine of the Higher Life is historically only a mod-
ification of the Wesleyan doctrine of ‘Christian Perfection, and the Evangelistic
methods employed by him and conveyed to the Fellowship Movement were his-
torically derived from Methodist practice....They wished to apply the epithets
instantanea, perfecta, plena, certa, which the Old Protestantism employed of the
superinvention of justification on faith, to sanctification also.” Perfectionism, 1,
324 n. 42. Cf. Fleisch 1/1, 153, 15-20; 1/2, 11, 14, 27, and especially 287.
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the holiness movement, for instance, that Pentecostalism adopted the
use of the expression “the baptism in the Holy Spirit” for its second
(or third) Christian experience, together with the panoply of emphases
that accompany subsequent-experience theology. In the holiness move-
ment ‘“the scriptural phrase ‘Baptism of the Holy Spirit,” which was
to have an important significance in the Pentecostal movement,” writes
Kendrick for Pentecostalism, “‘was popularized as the name for the
experience of sanctification, or ‘second blessing.” All who came under
the influence of the Holiness ministry became familiar with ‘spiritual
baptism.” 18

W. E. Boardman's The Higher Christian Life has usually been con-
sidered the single most influgntial book in the literature of the holiness
movement. In Boardman’s book the broad holiness principles are laid
out. These principles summarize distinctive holiness theology as they
later undergirded distinctive Pentecostal theology. “There is a second
experience,” Boardman instructed his readers, “distinct from the first
— sometimes years after the first—a second conversion, as it is
called.”t® “And now to account for the two distinct experiences, each
so marked and important, and so alike in character, we have only
to consider two facts, viz., first, that the sinner’s necessities are two-fold
and distinct, although both are included in the one word salvation.
We express the two in the words of that favorite hymn, Rock of Ages,
when we sing, ‘Be of sin the double cure, Save from wrath and make
me pure.” ”?® It is worth noting in passing that in the nineteenth cen-
tury The Methodist Church in the United States, symptomatic of its
changing theological posture, shuffled off the Wesleyan phrase “double
cure” and substituted for it the words “be of sin the promised cure.”*
It was this general “shuffling off” of the double experience which
troubled some Methodists, giving them occasion to question the aspi-
ration after holiness in Methodist ranks and so to form the holiness
movement for the restoration of this second experience and the desire
for it.

Boardman concluded his argument for a two-fold work in the fol-
lowing manner: “[Christ] has not given himself to us in half of his
offices freely, then to withhold himself from us in the other half. If
we are content to take him as a half-way Saviour — a deliverer from
condemnation, merely, but refuse to look to him as a present Saviour

18 Promise, p. 33.

19 (Boston: Henry Hoyt, 1859), p. 47. Albert Outler belicves that “the Metho-
dists in America, especially in the nineteenth century, contributed to a very con-
siderable confusion by interpreting ‘perfection’ in terms of ‘the second blessing.’”
John Wesley (*A Library of Protestant Thought”; New York: Oxford University
Press, 1964), p. 31. Yet it is hard to see how, given Wesley’s emphasis on the
subsequent instantaneous experience, this interpretation could fail to follow.

20 Boardman, Higher Christian Life, p. 51.

21 Clark, Small Sects, p. 73.
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from sin, it is our own fault.”?> Even Martin Luther is conscripted to
support this two-fold scheme. “Justification in the great Reformer’s
sense, was being made righteous; that is, being reckoned righteous be-
fore God, and being made righteous in heart and life.”* Then Board-
man summarized the essential holiness persuasion: “Nevertheless the
two things [being reckoned righteous and being made righteous] are
distinct and different in their nature and are expressive of two great
and equal wants of the sinner. He must be just in the eye of the law,
justified before God. But he must also be holy in heart and life, or he
cannot be saved.”?t

When brought to birth in America through the activity of Finney,
Asa Mahan, the Walter Palmers, Thomas C. Upham, A. B. Earle,
Boardman and others, the holiness movement spread to England where
in 1875 the Keswick Convention was born, and then through R. Pearsall
Smith to Germany and the continent whence was born the Gemein-
schaftsbewegung.>

Out of the world-wide holiness movements the Pentecostal movement
was born. The Pentecostal historian, Charles Conn, notes that “the
Pentecostal movement is an extension of the holiness revival that oc-
curred during the last half of the nineteenth century. ... Most of those
who received the Holy Ghost baptism during the earliest years were
either connected with the holiness revival or held holiness views.”2

6. ANGLO-AMERICAN EVANGELICALS AND R. A. TORREY

An unusually large number of prominent evangelical figures since
Wesley and Finney and within or under the pervasive influences of the
nineteenth-century holiness movements claimed to have passed through
crisis, second experiences of holiness (or its equivalents: baptism of the
Holy Spirit, perfect love, sanctification, the deeper experience, or vic-
tory).?” Of particular importance, gauging from usage in Pentecostal

22 Higher Christian Life, p. 76.

23 Ibid., p. 52.

24 Ibid.

25 For perspective on this complex see Bloch-Hoell, Pentecostal Movement, pp.
15-17. For a study of the American origins of the holiness movement and a
championing of its influences, see Timothy L. Smith, Revivalism and Social Re-
form, pp. 103-47, and idem, Called unto Holiness: The Story of the Nazarenes
(Kansas City, Mo.: Nazarene-Publishing House, 1962), chapter one.

26 Pillars of Pentecost (Cleveland, Tenn.: Pathway, 1956), p. 27. See also Ken-
drick’s ascription of Pentecostal origins to holiness doctrinal emphases, Promise,
p. 33. Cf. also Conn, Like a Mighty Army Moves the Church of God: 1866-1955
(Cleveland, Tenn.: Church of God Publishing House, 1955), p. xix; Walter
G. Muelder, “From Sect to Church,” Christendom, 10 (1945), 456-57; Nichol,
Pentecostalism, pp. 5-7. See also the careful distinctions made between the holi-
ness movement and Pentecostalism by T. Rennie Warburton, “Holiness Religion:
An Anomaly of Sectarian Typologies,” JSSR, 8 (Spring 1969), 130-39.

27 The most prominent compilation of these experiences was J. Gilchrist Law-
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literature, were the late nineteenth- and early twentieth-century teach-
ings, particularly on the Holy Spirit, of A. J. Gordon, F. B. Meyer,
A. B. Simpson, Andrew Murray, and especially, R. A. Torrey — all
rather prominent figures in the English-speaking evangelical world.
These five formed a kind of theological fund from which the Pente-
costal theology of the Spirit has drawn heavily to establish itself.>®

R. A. Torrey is cited by Pentecostals with particular frequency and
is of unusual significance to Pentecostalism in connection with the
Spirit’s baptism. Through a world-wide evangelistic tour with Charles
Alexander in 1904 Torrey, then president of the evangelically influ-
ential Moody Bible Institute in Chicago, broadcast among evangelical
Christians in many places the message of the Spirit’s subsequent op-
crations and hence served as a kind of John the Baptist figure for
later international Pentecostalism.’

Unlike Wesley and Finney who exerted rather broad influences on
Pentecostalism, Torrey’s only discernible effect upon the movement
was in specific connection with the spiritual baptism. But we would
say without hesitation that, judging from the movement’s literature,
Torrey was, after Wesley and Finney, the most influential figure in
the pre-history of Pentecostalism. Torrey’s nearness to the Pentecostal
movement’s actual origins has in fact made his influence felt with more
force than it might otherwise have been.

Pentecostalism found in Torrey’s theology of the Spirit a special
affinity. Gee writes that “it was, perhaps, Dr. Torrey who first gave
the teaching of the Baptism of the Holy Ghost a new, and certainly
more scriptural and doctrinally correct, emphasis on the line of ‘power
from on high,” especially for service and witness (Acts 1:8). His logical

son’s Deeper Experiences of Famous Christians: Gleaned from Their Biographies,
Autobiographies and Writings (Springfield, Mo.: Gospel Publishing House, 1911),
with its thesis that “as there is a practical agreement among evangelical Christians
with regard to the way of salvation, so there is a practical agreement among those
who believe in a deeper Christian experience than conversion,” p. ix. The two men
whom Lawson understands as the most significant Christians since the apostles
are Wesley and Finney. The Pentecostal leader Ralph Riggs, writing of Lawson’s
book, remarked that “it is good to know that the Baptism in the Spirit is more
than a Scriptural doctrine; it is an experience into which many prominent Chris-
tian workers have actually entered, some in recent generations.” The Spirit Him-
self (Springfield, Mo.: Gospel Publishing House, 1949), p. 100.

28 For the relevant doctrine of these figures see below, Documents, pp. 335-41.
All five of these men are cited in support of the Pentecostal baptism in the Holy
Spirit in Riggs, Spirit Himself, pp. 47-51; Ernest Swing Williams, Systematic
Theology (3 vols.; Springfield, Mo.: Gospel Publishing House, 1953), quotes the
same five and uses substantially the same five quotations, III, 59-61.

29 See George T. B. Davis, Torrey and Alexander: The Story of a World-Wide
Revival (New York: Fleming H. Revell Co., 1905). Notice also the special in-
fluence of Finney’s books on both Torrey and Alexander in their formative years,
ibid., pp. 217, 37, 56.
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presentation of truth did much to establish the doctrine.”* And both
Riggs and Williams include in their standard Pentecostal treatments
Torrey’s claim that regeneration by the Holy Spirit and baptism with the
Holy Spirit are not coterminous.
The Baptism with the Holy Spirit is an operation of the Holy Spirit dis-
tinct from and subsequent and additional to His regenerating work. A man
may be regenerated by the Holy Spirit and still not be baptized with the
Holy Spirit. In regeneration there is an impartation of life, and the one
who receives it is fitted for service. Every true believer has the Holy Spirit.
But not every believer has the Baptism with the Holy Spirit, though every
believer ... may have.’l

This statement is the most frequent quotation by a non-Pentecostal to
be found in Pentecostal literature. Joined with comparable remarks
by Gordon, Meyer, Simpson, and Murray, and all those influenced by
them, Pentecostalism found ready at hand a large and influential body
of evangelical opinion which taught and supported the later distinctively
Pentecostal experience of a subsequent baptism in the Holy Spirit.

7. THE WELSH REVIVAL

The Welsh Revival of 1904-05 needs only to be mentioned before
proceeding to the actual beginnings of the Pentecostal movement itself.
The significance of the Welsh Revival may be found primarily in its
awakening of a widespread aspiration for revival in evangelical and
holiness groups in North America, Europe, and the mission world.
Hardly an historical treatment of the Pentecostal movement is able
to pass the Welsh Revival without a reference to the stimulus it pro-
vided for those who were very soon thereafter to join themselves to
Pentecostalism. The Welsh Revival appears to have been the last “gap”
across which the latest sparks of holiness enthusiasm leapt igniting the
Pentecostal movement.32

8. SUMMARY AND CONCLUSION
Methodism was the modern soil upon which Pentecostalism flour-

30 Pentecostal Movement, pp. 4-5.

31 In Riggs, Spirit Himself, p. 47; Williams, Systematic Theology, 111, 59; also
later in Ray H. Hughes, Whar Is Pentecost? (Cleveland, Tenn.: Pathway Press,
1963), pp. 27-28; the quotation is from Torrey’s What the Bible Teaches: A
Thorough and Comprehensive Study of What the Bible Has to- Say concerning
the Great Doctrines of Which It Treats (London: James Nisbet and Co. [1898]),
p. 271. Cf. Montanism in Adolph Harnack, History ot Dogma, tr. Neil Buchanan
(5 vols.; New York: Dover Publications, 1961), II, 101.

32 See Mosiman, Zungenreden, pp. 65-67; Gee, Pentecostal Movement, p. 5;
Bloch-Hoell, Pentecostal Movement, p. 17; Nichol, Pentecostalism, pp. 40-41, 46.
For a description of pneumatic occurrences at the Welsh Revival see Fleisch 1/2,
443-45, 448. Of special interest are the ecstatic features later to recur in Pentecos-
talism and the Methodist heritage of Evan Roberts, the leader of the Welsh
Revival.
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ished. Revivalism was in part and increasingly the American practice
of Methodist theology, and Finney was the individual and the holiness
movement the corporate vehicle of that theology and practice.

The modern family-book of Pentecostalism has then the following
main chapters: Wesley — revivalism — Finney — the holiness move-
ment. In each chapter personal experience is given special stress. And
in the Methodist and holiness movements, at the beginning and the
end of this family history, the personal experience most stressed was
that which was subsequent to what was called justification or conver-
sion. It is the experience which came in the Pentecostal movement to
be called the baptism in the Holy Spirit.

B. THE BEGINNINGS OF THE PENTECOSTAL MOVEMENT
1. THE EMBRYONIC BEGINNINGS

The Pentecostal movement was born in America in the midst of a
period of great social change and spiritual uncertainty, the America
of the late nineteenth and the early twentieth centuries. “It was during
this era,” writes McLoughlin, “that the country shifted from an agrari-
an to an industrial economy, from a rural to an urban-centered popu-
lation, from an anticolonial to an imperialistic nation, from a rela-
tively homogeneous to a polygenetic people, and from a system of
relative laissez-faire to the first stages of governmental social control.”
And he concludes, we think a little severely, that “these profound
changes and the shocks that accompanied them registered most heavily
upon those country-bred, evangelically oriented, intellectually unso-
phisticated, and sentimentally insecure individuals who made up the
bulk of the nation’s churchgoers.”?3

Theologically, the first decade of the twentieth century was the
period marked by the traumatic joining, at a new and crucial stage,
of the bitter controversy over what was called modernism in the church:
the Roman Lamentabili and Pascendi were issued in 1907, and two
years later the conservative Protestant Fundamentals commenced pub-
lication. It is well to remember that it was from the epicenter of this
period of church turmoil that the Pentecostal movement erupted.

What came to be known as Pentecostalism appears to have origi-
nated among those who were already active Christians but who, ac-
cording to Pentecostals, wanted something more than they were get-
ting from their churches. This “more” came to them in the form of
the experience of speaking in tongues which, when joined to the per-
suasion that this speaking was the evidence of the baptism in the Holy

33 Modern Revivalism, p. 168; cf. also Bloch-Hoell, Pentecostal Movement, pp.
10-11; Kendrick, Promise, pp. 215-16; Mosiman, Zungenreden, p. 70 n. 4; Kilian

McDonnell, “Holy Spirit and Pentecostalism,” Commonweal, 89 (Nov. 8, 1968),
198,



48 A THEOLOGY OF THE HOLY SPIRIT

Spirit, created the embryo of Pentecostal conviction.* The origins of
this conviction, that is to say, of the Pentecostal movement, appear to
have been spontaneous, scattered, and little noticed: first, perhaps,
in the late nineteenth century in the American Southeast (North Caro-
lina, 1896), then more significantly at the very beginning of the twen-
tieth century in the American Middle West (Topeka, Kansas, January
1, 1901), thence sporadically around the world, and finally, for the
first time prominently, in the American Far West (Los Angeles, Cali-
fornia, April 9, 1906).3

2. THE STANDARD BEGINNING AND SPREAD

The most striking outbreak of the Pentecostal phenomena and the
one to which most Pentecostals look as the focus and fountainhead
of their movement’s origins occurred in Los Angeles in 1906.%

The catalyst and key figure in the Los Angeles events appears to
have been William Seymour, whose denominational associations and
contacts in Los Angeles, as recorded by a Pentecostal observer, repre-
sent a relief of the soil on which the Pentecostal movement was soon
to grow.

A colored Holiness preacher named W. J. Seymour . .. accepted the Pente-
costal message . ..and he was invited to hold a meeting [at a small Naza-
rene assembly in Los Angeles]. Seymour arrived there and began preach-
ing on pentecostal doctrine. Severe criticism resulted and the meeting was
stopped. Some Baptists invited Seymour to preach in their home at 214

34 “ It was the linking together of speaking with tongues and the baptism in
the Holy Spirit that sparked off the Pentecostal Revival,”” in Gee, Pentecost, No.
45 (Sept. 1958), p. 17. Also Kendrick, Promise, p. 53; Bloch-Hoell, Pentecostal
Movement, pp. 23-24; Morton T. Kelsey, Tongue Speaking: An Experiment in
Spiritual Experience (Garden City, New York: Doubleday and Co., Inc., 1964),
pp. 69-70.

35 The descriptions of the beginnings of Pentecostalism are legion. The North
Carolina origins are treated in Conn, Like a Mighty Army, passim, especially
pp. 1-55. The more important Topeka beginnings are detailed in almost every
study of Pentecostalism, for example more recently in Bloch-Hoell, Brumback,
Kendrick, Nichol, Sherrill. For interesting early Pentecostal phenomena outside
of the United States see Frederick G. Henke, “The Gift of Tongues and Related
Phenomena at the Present Day,” The American Journal of Theology, 13 (April
1909), 193-96; Mosiman, Zungenreden, p. 67; Sherrill, They Speak with Other
Tongues, pp. 44-46; Nichol, Pentecostalism, pp. 46-48. )

36 Even Conn, who wishes to establish the-primacy of his particular southeastern
American Pentecostal body, the Church of God, is willing to acknowledge that
the 1906 occurrences in Los Angeles have a special place in Pentecostal history.
See his Like a Mighty Army, pp. xxii, 25. Cf. also Gee, Pentecostal Movement,
p. 11; Fleisch 11/2, 7. I have noted a tendency in more recent literature to move
seminal Pentecostal beginnings to the Topeka incidents. I believe that Topeka is
proving to be the sounder place to begin a detailed history of the Pentecostal
movement. For our purposes, however, the more demonstrative and widely noticed
Los Angeles events serve as an adequate descriptive base.
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North Bonnie Brae Street, There, on April 9, 1906, a pentecostal revival
began with the manifestations that characterized those in the middle west.
The group there increased and, to take care of the crowds, a former Meth-
odist church located at 312 Azusa Street was procured for the meetings.37

At the Azusa Street meetings the Pentecostal movement ignited. Its
fires were apparently so intense that they were felt within a short
time around the world. The conflagration swept first across America
itself. The reminiscences of the prominent Pentecostal leader, J. Ros-
well Flower, are synoptic.

I shall never forget the day when that first messenger from Azusa Street
in Los Angeles came into the community in which I lived. He testified
briefly that his Pentecost had come and that he had been baptized in the
Holy Ghost and spoken in tongues in accord with the pattern of Acts 2:4.
His testimony was as though he had thrown a spiritual bombshell. His ex-
perience was just what those spiritually hungry people were wanting. They
wanted something more [n. b.] than teaching — they wanted an experience
— they wanted Pentecost. And it was not long until the “day of Pentecost”
had fully come to Indianapolis and hundreds of people received a baptism
in the Holy Ghost.38

T. B. Barratt (1862-1940), a Norwegian Methodist pastor, was in
New York City on a fund-raising mission when he first heard of the
events in Los Angeles. He wrote to the leaders in Los Angeles, got their
counsel, received his baptism in the Holy Spirit, and returned to es-
tablish Pentecostalism in Norway, then in England, Germany, and
Sweden, becoming the European father of the Pentecostal movment.?®
Many others came to Los Angeles, or were addressed by those who
came from Los Angeles, and the new glad tidings spread. Within
a generation Pentecostalism was a force in church history.

37 Fischer, “Progress of the Various Modern Pentecostal Movements,” p. 16;
cf. ibid., p. 58. The only extant narrative by a participant in the April 1906 events
is Frank Bartleman’s How Pentecost Came to Los Angeles, especially pp. 44-58.

38 In Gee, Pentecost, No. 36 (June 1956), inside cover. Mosiman, who was
studying in Chicago during this period, notes that “on November 20th, 1906 the
first [Pentecostal] adherents were baptized, and in the winter of 1908-09 there
were already almost a dozen [Pentecostal] mission stations in the city.” Zungen-
reden, p. 70. Interestingly, it was precisely during this period that the Pentecostal
movement was exported from Chicago to Brazil through immigrant converts to
the Pentecostal message. See Hollenweger 1I, 884-85, 903. See the account of
the world-wide spread of Pentecostalism in Les Mouvements de Pentecéte, pp.
14-20.

39 See chapter five of Bloch-Hoell's Pentecostal Movement, “T. B. Barratt as
the European Apostle of the Movement,” pp. 75-86. For a narrative of the Euro-
pean spread of Pentecostalism see Barratt’s two books, In the Days of the Latter
Rain (London: Simpkin, Marshall, Hamilton, Kent and Co., Ltd., 1909) and
When the Fire Fell and An Outline of My Life (Norway: Alfons Hansen and
Sonner, 1927).
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3. EXPLANATIONS OF THE EMERGENCE OF THE
PENTECOSTAL MOVEMENT

The reasons which have been suggested for the rise and attraction
of the Peniecostal movement are as varied as the movement’s origins.
The Pentecostal, of course, believes his movement to be God-sent
and meeting basic human needs. Many non-Pentecostals tend to explain
the movement psychologically. Both Pentecostal and non-Pentecostal
understand the movement as arising in spiritual protest to the mod-
ernism and secularism of the church much as had the holiness move-
ment a generation earlier.*”

In a suggestive theological explanation, Kurt Hutten compares the
origins of Pentecostalism with the origins of other spiritual movements
at about the same period:

Pentecostalism, whose beginnings are only a few years later than Spiritu-
alism’s, provided a very similar answer to the hunger of rationalistically
starved souls. Rationalism, as is well known, had by then preempted the
proclamation of the church for some time, [and] had caused the church to
make concessions to the modern world-view bringing about a considerable
flattening and thinning out of the church’s message. ... What was then left
for ‘“proclamation” were religiously warmed-over moral exhortations
and a cultural and social program decorated with Christian vocabulary.
This evaporation required a protest. It came through fundamentalism,
through the holiness movement, and through the Pentecostal movement
...it came also in theology through the Luther renaissance, dialectical
theology, and the new attention to Scripture and the confessions.

Hutten concludes that the Pentecostal movement once again “made
the heavenly powers, which a rationalistic proclamation was threatening
to eclipse, into living, present realities which were visible and ex-
perienceable.”#1

Professor Liston Pope, in his careful study Millhands and Preachers
{New Haven: Yale University Press, 1953), provides a broad spec-
trum of the major sociological explanations for the rise of the Chris-
tian sect-type churches (among which, in his study, the Pentecostal
are the most prominent and numerous): (1) transiency, i.e., the fluidity
of the times, which he does not consider valid; (2) “the failure of

40 For Pentecostal explanations see Winehouse, Assemblies, p. 14; Brumback,
Suddenly from Heaven, pp. 2-10; Riggs, “Those ‘Store-Front’ Churches: A Phe-
nomenal Development in the Religious Life of America,” United Evangelical
Action, 6 (Aug. 1, 1945), 4. For recent representative non-Pentecostal explana-
tion see James N. Lapsley and John H. Simpson, “Speaking in Tongues,” Prince-
ton Seminary Bulletin, 58 (Feb. 1965), 3-18, especially 10-18.

41 Seher, Griibler, Enthusiasten: Sekten und religiose Sondergemeinschaften der
Gegenwart (5th rev. ed.; Stuttgart: Quell-Verlag der Evangelischen Gesellschaft,
1958), p. 515. The rise of Pentecostalism has been placed against the still broader
background of the anti-intellectualism of the period as exemplified by Bergson’s
anti-Cartesian emphasis on intuition in his L’évolution créatrice, published, signifi-
cantly, in 1907. Les Mouvements de Pentecédie, p. 18 n. 1.
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older churches to meet the religious needs of all groups in the popu-
lation,” which he believes “is of unquestionable merit”; (3) the “cul-
ture shock” involved in the transition from a rural to an urban situa-
tion — i.e., urbanization -— which he finds a plausible but inadequate
explanation; (4) economics, i.e., the fact of the poor being the major
group attracted, which he calls tenable; (5) psychological need, i.e.,
the craving of many for emotional outlet and expression, which he
finds credible; (6) the theological explanation, i.e., the Pentecostals’
own persuasion that genuine spiritual factors are decisive, which he
simply mentions. Then Professor Pope concludes:

They are all gathered up in the general statement that such groups thrive
wherever a considerable portion of the population exists on the periphery
of culture as organized, whether the index used be that of education, eco-
nomic status, possibilities for psychological satisfaction, or religious or-
ganization. Members of the newer religions do not belong anywhere — and
so they belong, and wholeheartedly, to the one type of institution which
deigns to notice them [their churches}.42

We do not feel it within our competence or program to assign to
any particular factor, or to any several, or even to any hierarchy of
factors the causes for the rise of the Pentecostal movement. The total
body of factors must be appreciated before there can be a finished
assessment of the Pentecostal movement.

4. PENTECOSTALISM’'S APOLOGIA FOR SCHISM

The new Pentecostal movement grew swiftly, attracting both followers
and persecution, and soon many of Pentecostal conviction were splin-
tering from their former churches and forming assemblies of their own,
believing that only in separation from churches they considered apos-
tate could they be thoroughly holy and true to their new persuasion.
As Conn put it, “since reformation and holiness were resisted in the
Church, then there must be a separation if there was to be genuine
spiritual identity.”*?

12 Pp. 133-35. McLoughlin’s conclusions are similar, Modern Revivalism, pp.
466-67. For sympathetic and not unmoving discussion of the various feelings of
inferiority which appear to be in some measure satisfied by Pentecostal experiences
and fellowship see Hollenweger 1, 184-96. Daniel O’Hanlon, S. J., believes that
“the first reason for the growth of Pentecostal churches is that when a forgotten
human being comes to one of them, he feels himself loved and understood.” “The
Pentecostals and Pope John's ‘New Pentecost,”” View: A Quarterly Journal Inter-
preting the World-Wide Charismatic Renewal, No. 2 (1964), p. 21. Cf. also the
studies of William W. Wood, Culture and Personality Aspects of the Pentecostal
Holiness Religion (The Hague: Mouton and Co., 1965), pp. 65-66, 108-09;
Wilson, Sects and Society, pp. 15-118; and now the valuable research project of
Luther P. Gerlach and Virginia H. Hine, “Five Factors Crucial to the Growth
of a Modern Religious Movement,” JSSR, 7 (Spring 1968), 23-40.

43 Like a Mighty Army, p. 7; cf. Conn, Pillars, pp. 19-22; Leonhard Steiner,
Mit folgenden Zeichen: Eine Darstellung der Pfingstbewegung (Basel: Verlag
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The justifications for separation, often in the names of Jesus, Paul,
Luther, Wesley, or even healthy competition, have been frequently
heard and remain to this day to vex the ecumenical movement. But
that the Pentecostals failed to find satisfaction in their former “non-
Pentecostal” churches may not always have been due, as might too
simply be adjudged, to the spirit of congenital malcontents and schis-
matics; perhaps Pentecostal schism was due more frequently than
sometimes appreciated to men who were hungry and needy in spirit,
deeply and legitimately dissatisfied with conventional Christianity, and
finding no impression on or expression for their hearts except in the
new Pentecostal fellowships. Their apologies for schism ought perhaps
to be heard with contrition by those of us who are grateful to stand
within the ecumenical and historical-denominational traditions.

5. THE RISE OF NEO-PENTECOSTALISM

At about mid-century a new constellation of Pentecostal people
appeared on the horizon. These people, because they shared the Pente-
costal enthusiasm for the deeper, seco