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ABSTRACT 

 

This dissertation is a study of the influence of American racial ideology upon the 

formation of several Pentecostal organizations in the early twentieth century.  While 

America’s major denominations were racially segregated just after the Civil War, these 

Pentecostal groups emerged at a moment in which American society was still deciding 

how to address the contact and conflict between different races.  Racial segregation was 

not a settled issue at the turn of the century and Pentecostals were forced to choose 

whether they would accept the principles of segregation or resist by forming interracial 

religious communities.  The project examines four different organizations, the Apostolic 

Faith Movement, the Azusa Street Mission, the Church of God in Christ and the 

Assemblies of God, which stretch from Tennessee to California, exploring their response 

to racial segregation and white supremacy.  Each of these Pentecostal groups developed 

their own unique response to racial segregation.  These reactions to segregation reflected 

the racial makeup of the organization, the surrounding society’s endorsement of 

segregation, and the willingness of the leadership to confront racial inequalities. 

 

Whereas previous scholarship on Pentecostalism focused primarily on denominational 

records and religious periodicals, resources concerned with mainly doctrinal and 

theological issues, this study examines newspapers and public documents from across the 

United States to uncover the public perception of these organizations. These sources 

frequently reflected on the interracial cooperation and racial ideology of these 

organizations, information that was absent from the denominational materials. In some 

instances, Pentecostals challenged the trend towards racial segregation by conducting 

racially integrated revivals and Bible schools or incorporating racial diversity into their 

denominational leadership.  On other occasions, Pentecostals chose social acceptance and 

respectability over integration, establishing racially segregated institutions.  This project 

provides new insights into the development of racial segregation in American society and 

the role of religious organizations in its development, both in resisting and acquiescing to 

the principles of segregation. 
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CHAPTER ONE 

 

The Spirit of the Race Problem 

 

 

 

―The problem of the Twentieth Century is the problem of the color-line.‖ 

W. E. B. DuBois, The Souls of Black Folk (1903) 

 

―The ‗color line‘ was washed away in the blood.‖ 

Frank Bartleman, How Pentecost Came to Los Angeles (1925) 

 

 In 1903 W. E. B. DuBois reflected on the tragic history of American race 

relations and the status of African Americans in the United States.  He declared that the 

coming century would be forced to deal with ―the problem of the color-line.‖  Only three 

years later, an African-American pastor, William J. Seymour, ignited a Pentecostal 

revival in Los Angeles, California, in which Frank Bartleman later claimed, ―The ‗color 

line‘ was washed away in the blood.‖  However, washing away centuries of racial 

prejudice and discrimination was not so simple, and the Pentecostal movement has 

continued to deal with racial tensions and conflict to this day. 

 At the turn of the twentieth century, the United States was a nation rife with racial 

strife and replete with religious organizations.  Racial segregation was increasing and 

intensifying as the expansion of railroads and the rapid development of urban 

environments brought whites and African Americans into greater contact as social and 

economic equals.  Separating the races was believed by most white authorities to be the 

best solution to maintaining peace and order in society.  In both custom and law, African 

Americans were relegated to separate spaces and demeaned by the dominant white 
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culture as inferior.  Most religious institutions in America had already acquiesced to the 

system of racial segregation following the Civil War.  America‘s major denominations 

were segregated at both the institutional and the congregational level, and religious 

leaders often endorsed the segregationist practices of their local, state, and federal 

governments. 

 However, in 1900 racial segregation was not entirely fixed.  Many communities 

were beginning to expand their efforts at segregating neighborhoods, transportation, and 

public spaces, but their efforts were not yet complete.  African Americans often resisted 

the regulations that white authorities placed on seating in streetcars or separate public 

spaces.  In addition, some new religious groups rebelled against their predecessors, 

questioning both the theology of their denominational leaders as well as their preference 

for racial segregation.  This led to a number of new religious organizations in the early 

twentieth century that were enclaves of racial integration and cooperation.  One of the 

largest movements that featured this interracial religious cooperation was Pentecostalism. 

 Pentecostalism emerged from the late-nineteenth-century Holiness movement 

with an emphasis upon several unique religious practices, most notably speaking in 

tongues.  Pentecostals believed that God would endow them with the supernatural ability 

to speak human or divine languages that they had not previously learned just like the 

apostles in Acts 2.  Since the events of Acts 2 occurred during the Jewish celebration of 

Pentecost, the ministers and believers who emphasized tongue speaking were eventually 

referred to as Pentecostals.  Along with their unusual religious beliefs, Pentecostals were 

often noted for crossing racial lines.  White Pentecostals occasionally admitted African 

Americans at their small Bible schools, African-American Pentecostals incorporated 
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white ministers into their developing denominational structures, and on some occasions 

whites and blacks worshipped alongside one another at Pentecostal altars. 

 Of course, not all white Pentecostals met their African-American brothers and 

sisters with open arms.  Some were resistant to the interracial character of the movement 

and promoted racial theologies that demeaned African Americans.  They accepted the 

segregationist practices of American society and withdrew from these interracial 

fellowships and revivals.  Within just a few decades the interracial possibilities of early 

Pentecostal revivals would be tempered by the racial ideology of most white Pentecostal 

denominations.  Even as white Pentecostals spread their religious doctrines across the 

world through missionary activities, at home they refused to engage their neighbors of a 

different race who were only blocks away. 

 While the story of Pentecostalism‘s emergence has been recorded by numerous 

historians, few scholars have considered the role of race within the movement.  Most 

historians that have attended to the racial dynamics within Pentecostalism have focused 

on several episodes within the movement while ignoring the wider context of race 

relations in America.  This study will engage several different historiographies in order to 

provide a context for the emergence of Pentecostalism and the racial integration and 

segregation that took place within the movement.  Before embarking on an analysis of the 

movement, this chapter will provide a historiographical review of the origins of 

segregation and its uneven development in America, the context of southern and African-

American religion at the time of Pentecostalism‘s emergence, and lastly the existing 

literature on American Pentecostals and race relations. 
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 Since the 1950s, southern historians have significantly revised the traditional 

narratives regarding the origins and development of segregation.
1
  Beginning with C. 

Vann Woodward‘s 1954 James W. Richard lectures at the University of Virginia, 

published  the next year as The Strange Career of Jim Crow, a variety of scholars have 

offered differing analyses of the foundations and logic of segregation.  In particular, Joel 

Williamson and Richard Wade argued that Woodward ignored the precedents for 

segregation in the treatment of free blacks in the South before the Civil War as well as 

the de jure forms of segregation that were pervasive across the South before any legal 

forms of segregation were enacted.  More recently, other scholars, including Edward 

Ayers and Grace Elizabeth Hale, have focused on modernity as the appropriate context 

for the emergence of segregation in the South rather than understanding segregation as 

the continuation of antebellum racist practices.  Together these historians have served to 

complicate the history of racial segregation and its development across the South. 

 Martin Luther King, Jr., referred to The Strange Career of Jim Crow as ―the 

historical bible of the Civil Rights Movement‖ for its contribution to revising the 

narrative of southern segregation.
2
  In this work, Woodward sought to undermine the 

traditional image of segregation as having existed perpetually in the South.  He argued 

that the development of segregation, both conceptually and in practice, was relatively 

recent.  The major thrust of Woodward‘s argument was that the South did not emerge 

from the Civil War as racially segregated.  Instead, segregation spread across the South 

unevenly as a result of custom, legal sanctions, and local decisions.  Although 

                                                 
1
 For another helpful historiography on southern segregation, see John David Smith, ―Introduction:  

Segregation and the Age of Jim Crow,‖ in When Did Southern Segregation Begin?, ed. John David Smith, 

3-42 (New York, NY:  Palgrave, 2002). 
2
 William S. McFeely, ―Afterword,‖ in C. Vann Woodward, The Strange Career of Jim Crow 

(New York, NY:  Oxford University Press, 1955, reprint 2002), 221. 
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segregation had been foreshadowed in the legal treatment of free African Americans in 

the South before the Civil War, cases of interracial mingling were also present throughout 

the South during Reconstruction and Redemption.
3
  Following emancipation and the end 

of the Civil War, both races, white and African American, often withdrew from one 

another voluntarily without the need for legal segregation.  Schools, churches, 

neighborhoods, and public buildings became customarily segregated.  According to 

Woodward, segregated facilities were ―sanctioned by Reconstruction authorities‖ because 

of fears that integration would result in white opposition or withdrawal.
4
  Even when they 

had legal support for opposing segregation, African Americans often refrained from 

challenging segregation in order to avoid discrimination.  So, up until the 1890s, the 

South remained at a stalemate.  Segregation was based on custom, not legal precedent, 

and was enforced irregularly. 

 In Woodward‘s analysis what changed in the late nineteenth century was the 

growing influence of lower-class whites and racial extremists along with the decline of 

opposition from southern conservatives and northern liberals.  Southern conservatives 

followed the paternalist tradition of southern planters, believing they had a responsibility 

to care for African Americans.  Of course, they also benefited politically from aligning 

themselves with African Americans, exchanging votes for political promises.  However, 

in the late nineteenth century, white Populists began to appeal to African Americans 

against a common foe, wealthy white planters who were represented by the southern 

                                                 
3
 Both Richard Wade and John Hope Franklin also highlighted the treatment of antebellum free 

blacks as a precedent for southern segregation.  See Wade, ―Urban Segregation during Slavery,‖ in The 

Origins of Segregation, ed. Joel Williamson, 81-87 (Lexington, MA:  D. C. Heath and Co., 1968) and 

Franklin, ―History of Racial Segregation in the United States,‖  in The Making of Black America, vol. 2, 

The Black Community in Modern America, eds. August Meier and Elliott Rudwick, 3-13 (New York, NY:  

Atheneum, 1969). 
4
 Woodward, Strange Career, 24. 
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conservatives.  In response, southern conservatives ―raised the cry of ‗Negro domination‘ 

and white supremacy, and enlisted the Negrophobe elements‖ to oppose the Populists‘ 

fusion with African Americans.
5
  Eventually, the Populists endorsed the disfranchisement 

of African Americans to keep southern conservatives from manipulating their vote.  

Northern liberals also abandoned African Americans as American interests developed 

overseas and northerners sought to restrict the political power of colonial people of color.  

This left African Americans without any political clout and allowed legal segregation to 

develop unopposed.  So, beginning with railroad cars, whites quickly expanded 

segregation to restrict the lives of African Americans across the South.  Rather than being 

a clear continuation of antebellum racial policies, segregation, according to Woodward, 

was a new development in southern race relations. 

 On the heels of Woodward‘s work, several other scholars also took up the origins 

of southern segregation both reinforcing and questioning Woodward‘s conclusions.  In 

1965, I. A. Newby published an analysis of segregationist ideas entitled Jim Crow’s 

Defense and followed this work with The Development of Segregationist Thought, a 

collection of segregationist writings.  Whereas Woodward emphasized the influence of 

lower-class southern whites upon the development of segregation, Newby demonstrated 

that upper-class whites and intellectuals shared their racist beliefs.  According to Newby, 

―Segregationist thought in the early 20
th

 century was … an amalgam of science, social 

science, history and religion.‖
6
  Scientists and social scientists based their belief in 

African-American inferiority upon a skewed view of evolutionary development that 

concluded that African peoples originated in a stable, tropical environment that required 

                                                 
5
 Woodward, Strange Career, 79. 

6
 I. A. Newby, The Development of Segregationist Thought (Homewood, IL:  The Dorsey Press, 

1968), 4. 
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nothing more than a primitive culture, whereas whites had to overcome the harsh realities 

of northern climates and thus developed more complex civilizations.  Historians argued 

that slavery was a benevolent institution designed to improve the character of African 

Americans, and thus white oversight of African Americans should continue after 

emancipation.  Lastly, religious leaders reinforced the belief that African Americans were 

inherently inferior, claiming that racial inequality was ―the work and the will of God.‖
7
  

Newby contended, ―Segregationist thought is a body of ideas accepted on faith by those 

already emotionally committed to white supremacy.  It appeals to true believers; it 

reassures the faithful, but has little appeal to the skeptic.‖
8
  However, there were few 

skeptics in early twentieth-century America.  Most whites accepted the inferiority of 

African Americans and accepted segregation as a means for maintaining white racial 

supremacy. 

 While Newby traced segregationist thought among the upper classes, Joel 

Williamson traced segregationist thought among lower-class whites back into the 

nineteenth century, questioning Woodward‘s thesis about the origins of segregation in the 

1890s.  In the introduction to The Origins of Segregation, Williamson contended that ―de 

facto segregation of a highly rigid order was widespread soon after emancipation and 

continued substantially unchanged throughout the period of Reconstruction.‖
9
  Along 

with its timing, Williamson also disagreed with Woodward that lower-class whites were 

the impulse for the expansion of Jim Crow laws.  Instead, like Newby, Williamson and 

his fellow essayists argued that upper-class whites, newspaper editors, and politicians 

                                                 
7
 I. A. Newby, Jim Crow’s Defense:  Anti-Negro Thought in America, 1900-1930 (Baton Rouge, 

LA:  Louisiana State University Press, 1965), 89. 
8
 Newby, The Development of Segregationist Thought, 14. 

9
 Williamson, ―Introduction,‖ The Origins of Segregation, vi. 
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were responsible for the expansion of segregationist practices.  However, despite his 

fervent opposition to the Woodward thesis, Williamson and his colleagues‘ work did not 

significantly undermine Woodward‘s argument.  In examining the development of 

segregation in South Carolina, Mississippi, and Virginia, Williamson‘s counterparts 

George Tindall, Vernon Wharton, and Charles Wynes demonstrated that segregation was 

a process that varied based on location, developed slowly throughout the postbellum 

period beginning with local customs, and culminated with disfranchisement and railroad 

segregation in the 1890s.
10

  These narratives actually fit easily within Woodward‘s claim 

that ―there was much segregation and discrimination of an extra-legal sort before the laws 

were adopted in all the states, but the amount of it differed from one place to another and 

one time to another.‖
11

  Williamson‘s own work only refers to cases of informal 

segregation during Reconstruction; yet, he claims, ―Well before the end of 

Reconstruction, separation had crystallized into a comprehensive pattern which, in its 

essence, remained unaltered until the middle of the twentieth century.‖
 12

  Woodward and 

others have offered substantial examples of interracial mixing and integration that defy 

such crystallization.  Rigid, legally enforced segregation was not yet common across the 

South when Pentecostalism emerged in the early twentieth century.  Thus, their 

interracial religious encounters reflected the dynamic nature of southern race relations at 

the time, and their subsequent racial segregation mimicked the increasing trend towards 

racial segregation in America during this same era. 

                                                 
10

 See George Brown Tindall, ―The Color Line,‖ Vernon lane Wharton, ―Jim Crow Laws and 

Miscegenation,‖ and Charles E. Wynes, ―Social Acceptance and Unacceptance,‖ The Origins of 

Segregation, 6-14; 14-20; and 20-31. 
11

 Woodward, Strange Career, 34. 
12

 Williamson, ―The Separation of the Races,‖ The Origins of Segregation, 31. 
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 In their own survey of African-American history, The Making of Black America, 

August Meier and Elliott Rudwick contended, ―It is our belief that the views of 

Woodward on the one hand, and Williamson and Wade, on the other, are both correct.‖
13

  

Based on their documentation of streetcar segregation in Savannah, Georgia, Meier and 

Rudwick concluded that segregation was implemented by law immediately following the 

Civil War; however, during Reconstruction, African Americans petitioned for those laws 

to be repealed, resulting in a period of integrated streetcars.  Later, at the end of the 

nineteenth century, after African Americans had been disfranchised by South Carolina 

whites, segregation laws were reinstated.  Nevertheless, Meier and Rudwick claimed, 

―Between these two eras, southern white practices, at least in the cities under 

consideration, had been less rigid and less harsh toward the Negroes, and there had been 

acceptance of integrated streetcars.‖
14

  Thus, Meier and Rudwick proposed that 

segregation may have had a cyclical rather than a linear pattern of development. 

 One of Williamson‘s most significant critiques of Woodward was his argument 

that segregation was not controlled solely by whites.  In other words, African Americans 

had a role in separating themselves from whites and in some ways they benefited from 

the arrangement.  Both Mary Frances Berry and Howard Rabinowitz agreed with 

Williamson, reinforcing this point in their own work.  While recognizing the violent 

nature of segregation, Berry admitted that during Reconstruction ―Republicans, in 

general, enforced separate accommodations for blacks as a broad forward step from the 

policy of exclusion ... This policy was a great reform for blacks and did not frighten 

                                                 
13

 August Meier and Elliott Rudwick, ―A Strange Chapter in the Career of ‗Jim Crow‘,‖ The 

Making of Black America, 15. 
14

 Ibid., 18. 
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whites as much as integration would have.‖
15

  Whereas under slavery African Americans 

had been refused entrance to a variety of public spaces unless they accompanied a white 

master, segregation allowed them access to these places with certain conditions.  

However, racial separation could not entirely eliminate the possibility of racial interaction 

and conflict; so, whites utilized forms of extralegal violence to reinforce African-

American inferiority.  Rabinowitz also recognized that segregation held limited benefits 

for African Americans and often required their acceptance and endorsement.  According 

to Rabinowitz, ―They [African Americans] accepted segregation because it was seen as 

an improvement over exclusion and because they believed, or at least hoped, that separate 

facilities could be equal.‖
16

  In addition, African Americans often had at least a minimum 

amount of control over their own segregated facilities, which permitted them at least 

some independence from white control and oversight.  Thus, segregation was not, as 

Woodward asserted, just a policy whereby southern whites sought to control the African-

American community.  It also was supported and endorsed by African Americans who 

believed segregation offered greater opportunities and possibilities for their communities.  

As we will see in the study that follows, some African-American Pentecostals challenged 

racial segregation within Pentecostal organizations while others recognized its benefits 

and its necessity both for the African-American and the white community. 

 In the 1980s Jack Temple Kirby also made a significant adjustment to 

Woodward‘s thesis, arguing that rural communities had a distinctive experience of 

segregation.  While southern cities were becoming increasingly segregated, Kirby 

                                                 
15

 Mary Frances Berry, ―Repression of Blacks in the South:  Enforcing the System of 

Segregation,‖  in The Age of Segregation:  Race Relations in the South, 1890-1945, ed. Robert Haws 

(Jackson, MS:  University Press of Mississippi, 1978), 31. 
16

 Howard N. Rabinowitz,‖From Exclusion to Segregation:  Southern Race Relations, 1865-1890,‖ 

in When Did Southern Segregation Begin?, 120. 



 11 

 

claimed, ―Much of the rural South remained in a strict sense racially 'integrated' in the 

heyday of Jim Crow.‖
17

  Smaller communities, labor practices, and local customs all 

permitted blacks and whites to have more frequent interactions in the rural South.  Thus, 

segregation was not evenly practiced across the early-twentieth-century South.  Kirby 

believed that rural hunting and fishing practices demonstrated the possibilities for rural 

racial equality.  Although whites and African Americans hunted separately, when they 

encountered one another in the forest the rules of hunting etiquette applied equally to 

both races.  White men rarely used their superior status to overrule the claims of African 

Americans, even when both parties were armed and tensions ran high.
18

  In addition, 

Kirby highlighted the interracial character of the Southern Tenant Farmers‘ Union 

(STFU), which sought to unite white and African-American tenants and sharecroppers 

against tyrant landlords.
19

  Although the STFU would later divide over racial tensions, 

the protests and group solidarity served as an early training ground for future African-

American civil rights leaders.
20

  Eventually, the development of federal New Deal 

programs to address the complaints of the STFU would undermine the system of 

paternalism in the South, freeing African Americans to appeal to the federal government 

for an end to segregation and discrimination.  Pentecostal revivals, many of which 

                                                 
17

 Jack Temple Kirby, ―Black and White in the Rural South, 1915-1954,‖ Agricultural History 58 

(July 1984):  414. 
18

 Mellissa Walker also recognized the peculiar nature of rural southern race relations, which 

permitted racial interaction in private but not in public.  She claimed, ―In the countryside, racial boundaries 

were more flexible in 'private' settings such as farms than in 'public situations' where a white person's status 

might have been compromised or where his commitment to the Jim Crow system might have been called 

into question if he tolerated excessive familiarity between the races.‖  See ―Shifting Boundaries:  Race 

Relations in the Rural Jim Crow South,‖ in African American Life in the Rural South, 1900-1950, ed.  

Douglas R. Hurt (Columbia, MO:  University of Missouri Press, 2003), 89. 
19

 Jack Temple Kirby,Rural Worlds Lost:  The American South 1920-1960 (Baton Rouge, LA:  

Louisiana State University Press, 1987), 265. 
20

 Kirby, ―Black and White in the Rural South,‖ 418. 



 12 

 

occurred in rural communities or outlying areas across the South, were another 

opportunity for these limited interracial exchanges. 

 While each of the scholars above made slight adjustments to Woodward‘s original 

thesis, two more recent scholars, Edward Ayers and Grace Elizabeth Hale, have 

significantly reframed the discussion of segregation.  In 1992 Edward Ayers published 

The Promise of the New South, a reevaluation of southern history akin to Woodward‘s 

earlier Origins of the New South.  Ayers argued that southern race relations were 

muddled and changing.  Like Woodward, he recognized the frequent occasions of 

positive racial interactions in the South.  However, unlike Woodward, Ayers attributed 

the changes in race relations to the emergence of modernity in the South, not the revival 

of any antebellum racist views.  According to Ayers, the expansion of the railroad across 

the South caused a variety of racial conflicts and resulted in the move towards 

segregation.  Segregation was a product of modernity, not the nineteenth century.  In this 

reading, the Supreme Court‘s decision to permit segregation in Plessy v. Ferguson was 

not based on any specific constitutional principles but ―on assumptions about the natural 

course of race relations, the reasonableness of segregation,‖ according to Ayers.
21

  

Modernity had established a new pattern for race relations with the South leading the 

way.   

 Along with Ayers, Grace Elizabeth Hale also recognized the impact of modernity 

upon the development of southern race relations.  With the emergence of new modes of 

transportation, along with economic possibilities and opportunities for African 

Americans, white southerners had to develop new means for restricting black 

                                                 
21

 Edward L. Ayers, The Promise of the New South:  Life After Reconstruction (New York, NY:  

Oxford University Press, 2007), 327. 



 13 

 

communities.  Hale claimed, ―Since southern black inferiority and white supremacy 

could not … be assumed, southern whites created a modern social order in which this 

difference would instead be continually performed.‖
22

  This ―modern social order‖ 

involved the emergence of the Lost Cause ideology, the development of segregation, and 

the use of extralegal violence to suppress African Americans.  Following the Civil War, 

southern whites developed the concept of the Lost Cause to justify their actions in the 

war and generate solidarity among the white population of the South.  Southerners 

idealized the racial interactions of the antebellum South, claiming that enslaved African 

Americans and white southerners had a happy and congenial relationship until northern 

abolitionists upset the status quo.  Then, following the Civil War, southern blacks created 

further agitation by usurping white authority and upsetting the nature of southern race 

relations.  White southerners also began to utilize new modern conceptions of 

classification and separation to segregate African Americans.  According to Hale, ―To the 

segregation of home and work, middle-class southern whites added … the segregation of 

white and black.‖
23

  In the antebellum South, agriculture was the predominate activity of 

southerners and each gender had its role to play in the plantation economy; but in the 

emerging industrial economy, the home became the sphere of women and work the 

sphere of men.  In the same way, southerners believed that whites and African Americans 

had appropriate roles to maintain in society, which were best achieved separately.  Yet, 

the most powerful means for reinforcing black inferiority was the use of violence.  

Lynchings made a spectacle of white supremacy and African-American inferiority.  

Through newspaper accounts and oral recitations, the impact of one lynching could 

                                                 
22

 Grace Elizabeth Hale, Making Whiteness:  The Culture of Segregation in the South, 1890-1940 

(New York, NY:  Pantheon Books, 1998), 284. 
23

 Ibid., 93. 
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spread throughout southern society.  The threat of violence kept African Americans from 

trying to make any gains in their social status.  These new developments in southern race 

relations, while reflective of older southern traditions, were a product of the confrontation 

of the South and modernity—not simply a reemergence of traditional southern values.  

Southerners had to negotiate new experiences and new possibilities and thus find new 

ways to reinforce white supremacy. 

 From Woodward to Hale, it is evident that the emergence of segregation was an 

important development in southern history.  Woodward, along with his many supporters 

and opponents, demonstrated that southern race relations were not static.  Segregation 

was not the necessary or inevitable choice for southerners.  It was chosen from among a 

variety of options.  How quickly or absolutely segregation was applied differed based on 

location and customs; therefore, each instance of racial exchange must be evaluated 

according to its own local and historical context.  In addition, as Ayers and Hale 

demonstrated, segregation was not only a product of the southern past but also a response 

to the emerging southern future.  As modernity emerged in the South, new arrangements 

were necessary to maintain white supremacy.  Segregation was an oppressive and 

restrictive system, but its influence was neither total nor absolute.  Pentecostalism 

emerged in this context of uncertainty.  Their interracial encounters in Bible schools, at 

prayer altars, and in worship settings were permissible because segregation was not a 

settled issue in the early twentieth century.  However, as time passed white Pentecostals, 

like the rest of white America, would acquiesce to the principles of racial segregation. 

 Along with the literature on segregation in the early twentieth century, this study 

is also informed by the work of both historians of southern religion and scholars of 
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African-American religion.  Their work illustrates the countless ways that race and 

religion have intersected throughout the course of American history.  These studies have 

examined the religious roots of racial ideology in America, the use of religion as a 

counter-cultural impulse, and the uses of religion to reaffirm socially conservative 

policies.  Religion, as these authors have shown, provided a space both for interracial 

exchanges as well as separate racial enclaves.  Early-twentieth-century Pentecostals 

reflected both of these trends.  Some would use Pentecostal theology to challenge the 

cultural status quo, while others would reinforce America‘s racial ideology with religious 

arguments.  These foundational texts provide the historical context for the emergence of 

Pentecostalism as a biracial religious movement. 

 Following the Civil Rights Movement of the 1960s and 70s, a number of scholars 

turned to the study of America‘s minority groups and the roots of America‘s racial 

tensions for an explanation of the present turmoil.  In many cases religion took a central 

role in their examinations.  In 1968 Winthrop Jordan published a comprehensive 

examination of the origins of racial ideology in Europe and America entitled White Over 

Black.  Jordan‘s work was meticulously documented and thoroughly demonstrated.  He 

showed that the accounts of English voyages to Africa not only contained religious 

imagery in their descriptions of Africans, but the religious ideology of English culture 

contained an innate opposition to ―blackness.‖  So, when Englishmen identified Africans 

as ―black,‖ they were immediately associating them with a long tradition of evil, filthy, 

and undesirable imagery.  In addition, the fascination of the English with the sexuality, 

sexual organs, and bodies of the Africans was, according to Jordan, a reflection of their 

repressive Victorian religious mores.  Despite the English interest in adventure and 
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excitement, the English faith was dominated by themes of restraint and self-control.  So, 

Jordan concluded, ―Given this charged atmosphere of (self-)discovery, it is scarcely 

surprising that Englishmen should have used peoples overseas as social mirrors and that 

they were especially inclined to discover attributes in savages which they found first but 

could not speak of in themselves.‖
24

  However, the English interest in the African did not 

stop with mere description.  Instead, it was extended to endow Africans with essential 

qualities of subservience that allowed the English to begin enslaving Africans 

indefinitely.  In the colonies, English planters had to further restrain enslaved Africans by 

denying that Christian baptism would grant them freedom from enslavement.  The 

masters established a perpetual conundrum –African Americans could be spiritual 

brothers so long as they remained physical property.  Jordan‘s voluminous tome set the 

stage for future scholars to examine the heritage of race and religion in America. 

In 1973 Gayraud Wilmore broke new ground in the study of African-American 

religion by examining both the historical development of African American religious 

experience and offering a religious explanation for the roots of black radicalism.  

Wilmore traced the origins of the African-American religious experience back to its roots 

in Africa and examined its function within the African-American slave community.  He 

argued, ―Religion has functioned closer to the survival needs of blacks in America than it 

has to those of whites.‖
25

  Thus, for Wilmore, African Americans were always tied to 

their religious beliefs and utilized them to sustain themselves through a variety of trials 

and challenges.  Wilmore demonstrated that enslaved African Americans were pragmatic 

                                                 
24

 Winthrop Jordan, White Over Black:  American Attitudes Toward the Negro, 1550-1812 

(Chapel Hill, NC:  The University of North Carolina Press, 1968), 40. 
25

 Gayraud S. Wilmore, Black Religion and Black Radicalism, (Garden City, NY:  Doubleday, 

1972), 23. 



 17 

 

in their approach to Christianity, adopting only those beliefs that were congruent with 

their view of themselves as an oppressed people in need of divine deliverance.  Often, 

according to Wilmore, this hope of divine deliverance was utilized by whites to keep 

African Americans appeased in their circumstances and by black preachers fearful of 

white reprisal and doubtful about the realistic success of a slave rebellion.  Following 

emancipation, some African-American religious leaders promoted migration and the 

colonization of Africa as a means for black independence and an opportunity to 

Christianize the African continent.  The earlier radical impulse of slave Christianity was 

gradually muted as African-American churches became complacent in their middle-class 

lifestyles.  As the following study will show, African-American Pentecostals reflected 

Wilmore‘s analysis of black religion.  At times African-American Pentecostals promoted 

appeasement and humility in response to white terror, while on other occasions they 

promoted the revival of a robust African-American heritage and encouraged the 

migration of African Americans to the North for economic opportunities.  Although 

Wilmore‘s definition of radical would never be applied fully to most African-American 

Pentecostal groups, their organizations did occasionally defy the standards of white, 

middle-class America.   

 Many of the organizations in this study emerged in the context of the American 

South; thus, southern religion will be an important background for their development.  

One of the first scholars to recognize southern religion as a unique field of study was 

Donald G. Mathews.  In 1977 Mathew‘s work Religion in the Old South blazed a new 

trail for the study of the South and its religious heritage.  Mathews gave special attention 

to the role of evangelical Protestants in the development of southern society.  He 
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recognized the radical and counter-cultural nature of early evangelical ideology, a theme 

that would be emphasized by a number of subsequent scholars.  According to Mathews, 

―Evangelicalism attracted people who were dissatisfied with conventional society.‖
26

  

Methodists, Baptists, and other evangelical groups relied on humility, confession, and 

self-control as the core of their beliefs whereas southern society was built upon the 

themes of assertion, strength, and power.  Women and enslaved African Americans were 

particularly drawn to the themes of evangelicalism.  As more southern citizens converted 

to evangelicalism, the pattern of southern life was upended, according to Mathews.  In 

particular, evangelicals began to undermine the institution of slavery itself, asserting that 

African Americans should be recognized as humans and given their freedom.  

Unfortunately as the movement expanded this radical position was weakened; 

evangelicals eventually acquiesced to southerners reliance on slavery, developing a 

theological defense of the institution.  However, in a unique twist, Mathews contended 

that because they sacrificed the essential nature of the gospel, namely liberty, white 

southerners had forsaken their evangelical heritage, leaving African-American Christians 

to be the true bearers of southern religious culture.  Mathews declared, ―The tragedy of 

southern Evangelicalism was not that its institutions were unable to make white men 

behave as they should have, but that they could not allow black people full liberty in their 

Christian profession.‖
27

  Although Mathews ended his narrative just after emancipation, 

this tension between southern, white evangelicals restricting African-American freedoms 

and African-American evangelicals seeking greater liberty would continue into the 
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twentieth century, especially in the interactions between white and African-American 

Pentecostals. 

 Mathews was not the only scholar to examine the religious interactions between 

white and black southerners.  Both Mechal Sobel and John Boles have attended to the 

relationships that were forged between the races as they encountered each other in the 

context of worship.  In her 1979 work, Trabelin’ On, Mechal Sobel argued that enslaved 

Africans integrated their traditional beliefs with Christian ideas, generating an entirely 

new worldview.  Often this integration occurred as African-American slaves reinterpreted 

the religious practices of Christianity, endowing them with traditional African values.  

Sobel contended that despite their distinct tribal backgrounds, enslaved Africans shared a 

number of common religious beliefs.  According to Sobel, these beliefs were not 

compatible with the religious worldview of Anglicanism, which questioned magic and 

deemphasized the spiritual world.  However, Baptist, and later Methodist, congregations 

endorsed the spiritual and emphasized God‘s role in the world.  In addition, the Baptist 

tradition was more democratic and egalitarian than Anglicanism, allowing African 

Americans to both participate and influence religious practices.  The dialogic, or call and 

response sermon, practiced by African-American Baptists was quickly adopted and 

mimicked by white Baptists.  African-American slaves, whether in biracial churches or 

independent churches, practiced a Christian faith that was infused with traditional African 

values and passed them on to subsequent generations, often without identifying them as 

specifically African concepts.  Thus, according to Sobel, African faith was concealed 

itself within the Christian practices of African-American churches. 
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 Just as Sobel demonstrated the shared theology of whites and African Americans, 

John Boles has examined the shared religious experiences of whites and African 

Americans in southern biracial churches.  In several different works, Boles has 

highlighted the interracial worship that occurred across the South from the mid-

eighteenth century to the end of the Civil War.  While some early Anglican ministers 

courted enslaved African Americans, black participation in white churches dramatically 

increased with the advent of the evangelical movement in the mid-eighteenth century.  

Presbyterians, Baptists, and Methodists all welcomed African-American converts into 

their churches and camp meetings.  Boles claimed that the lower-class status of white 

evangelicals ―enabled them to see blacks as potential fellow believers in a way that white 

worshipers in more elite churches seldom could.‖
28

  African Americans were not 

recognized as complete equals in antebellum white churches, but they were granted a 

number of extraordinary privileges as church members that defied their status as slaves.  

For example, African-American church members were allowed to testify in church 

courts, even when their testimony contradicted with white members.  As white 

evangelicals gained social standing, some of them would continue to sponsor missions to 

the slaves and include them in their churches but others would accept the racial ideology 

of southern society. 

 Several scholars have examined the shift from counter-cultural to establishment 

faith that Mathews highlighted in his work as well as the break between white and 
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African-American evangelicals.  Cynthia Lynn Lyerly‘s work Methodism and the 

Southern Mind thoroughly examined this phenomenon.  Like Mathews, Lyerly argued 

that Methodism‘s values were at odds with southern culture.  Methodists emphasized an 

inner morality that relied on meekness and humility, whereas southern culture was 

externally authenticated through acts of violence and aggression.  Aside from their 

values, Methodism‘s ecclesial structure, relying on the work of itinerant ministers, 

allowed them to remain free from the oversight of local planters and challenge the 

ideology of slavery.  While Methodists were not completely antislavery, their structure 

and values permitted more antislavery ministers to thrive in Methodism than in any other 

groups.  In addition, Methodism had structures for benevolence to the poor and 

encouraged the involvement and leadership of lay women in the church.  However, like 

Mathews and others, Lyerly lamented that as Methodists moved up the social ladder in 

southern society and itinerants were attached to local churches, Methodists adopted the 

values of southern culture, forsaking their African-American members for greater 

prestige and social position.
29

  Pentecostals, as we will see, repeated this same pattern, 

engaging African Americans in their early revivals and later rejecting African-American 

members, preferring social acceptance and respectability over interracial encounters. 

 The growing distance between white and African-American Christians in the 

antebellum era became clearly evident in their varying responses to the crucible of war in 

the middle of the nineteenth century.  Daniel Stowell, in his book Rebuilding Zion, 

examined the varying responses of southerners, northerners, and African Americans to 

the Civil War.  Although all American evangelicals agreed that God‘s providence was 

                                                 
29

 Cynthia Lynn Lyerly, Methodism and the Southern Mind, 1770-1810 (New York, Oxford: 

Oxford University Press, 1998). 



 22 

 

evident in the conflict and result of the Civil War, they interpreted the war differently 

based on their unique social location.  White southerner‘s interpreted the Civil War as a 

moment of God‘s chastisement.  Stowell contended that in the mind of southerners, ―the 

defeat of the Confederacy did not signal God‘s absolute disapproval.‖
30

  Southerners 

believed that their cause was just and righteous; and despite losing the war, God‘s 

providence would ultimately vindicate their actions.  Obviously, northern Christians 

disagreed with this interpretation of the war.  They believed that victory was reflective of 

God‘s endorsement for their actions and God‘s condemnation of succession and slavery.  

However, they could not leave the South to its own devices.  Instead, northern churches 

saw the South as a mission field with both southern whites and recently freed African 

Americans in need of their guidance and support.  African-American Christians 

interpreted the war as a means of God‘s deliverance, agreeing with northern whites that 

southern defeat was a reflection of God‘s judgment.  Yet, they also resisted northern 

(even northern African-American) oversight and direction of their religious communities.  

African Americans in the South believed that the Civil War resulted in their deliverance 

from slavery, and they sought to express their freedom in both secular and religious life.  

This of course created conflict between southern white and African-American Christians.  

According to Stowell, ―White southern evangelicals firmly refused to treat as equals their 

black members, who increasingly determined to accept nothing less.‖
31

  So, following the 

Civil War, scores of southern churches divided themselves along racial lines.  The Civil 

War represented a rift not only between geographic regions but between religious and 

racial communities as well. 
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 Following their segregation in the late nineteenth century, white and African-

American churches responded to the social and economic changes of American society in 

unique ways.  In After Redemption, John Giggie traced the developments of African-

American religion in the Delta region of northern Mississippi.  He argued that the 

expansion of the railroad and the opportunities of commercial markets shaped the 

development of most African-American denominations following Reconstruction.  

African-American ministers promoted consumer products, and churches competed with 

one another through ornate church complexes and decorations.  But, not all religious 

communities accepted the inclusion of consumer culture within their churches.  African-

American Holiness groups called for a rejection of worldly goods in favor of a deeper, 

ascetic spirituality.  These holiness believers questioned the reliance of other black 

Christians upon human organizations and activities.  According to Giggie, African-

American Holiness and Pentecostal preachers shared ―a central theme—namely, that 

earthly comfort, security, and authority lay not in the teaching of any denominational 

church but in the acceptance of their theology of moral perfectionism.‖
32

  Along with 

questioning consumerism, African-American Holiness leaders also challenged the culture 

of violence in the Delta.  They condemned lynching and racial violence against African 

Americans.  Holiness churches also allowed greater opportunities for women within their 

congregations.  However, they were not entirely contrary to other African-American 

Christians in the Delta.  Many of them imitated the practices of their fellow believers, 

including selling pictures of denominational leaders.  While many historians have traced 

the roots of African-American Holiness and Pentecostal churches to the theology and 
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beliefs of white Holiness and Pentecostal leaders, Giggie argued that in the Delta, 

African-American Holiness and Pentecostal groups developed as a response to the 

consumerism of other mainline African-American denominations. 

 In his work on North Carolina Populism, Righteous Indignation, Joe Creech 

traced a different development among white evangelical Christians.  He argued that white 

evangelicals did not immediately reject the economic advances of the modern age.  

Instead, they joined with Populists, calling for a reordering of society that was in line 

with the ideals of America‘s founding fathers.  Creech claimed, ―Populists can best be 

understood as part of a restorationist movement.‖
33

  Like primitive Baptists and the 

followers of Alexander Campbell, who questioned denominational structures and 

organizations, Populists criticized ineffective government programs and institutions.  

Although evangelicalism was the prevailing religious belief of the dominant order, it also 

contained the seeds for Populist rebellion.  Along with sharing an anti-institutional 

ideology, Populists often held their meetings on church grounds, sometimes coinciding 

with church picnics and gatherings.  While some evangelicals joined the Populist critique, 

others maintained an alliance with the existing order.  Eventually, the dominant political 

party in North Carolina, the Democrats, appealed to white voters‘ fears of African 

Americans and adopted some of the Populist platform in order to retain their control over 

the state.  Ministers were often enlisted by the Democratic Party to bolster support among 

white congregations.  According to Creech, the failure of the Populist movement led 

many former Populists to turn to the emerging Pentecostal movement with its other-

worldly emphasis. 
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 Some scholars have challenged the assumptions of Creech and others regarding 

the other-worldly character of Pentecostalism.  In his 2005 book Passionately Human, No 

Less Divine, Wallace Best attacked the simplistic rendering of Pentecostals as too 

eschatological and unconcerned with the present reality.  Examining the impact of mid-

twentieth-century African-American migrations on the religious community of Chicago, 

Best argued that in response to the needs of the new arrivals, Chicago‘s African-

American churches responded with tangible outreach and assistance.  This era saw the 

rise of the institutional church and the increasing influence of the African-American 

church as the center of African-American communities.  However, the leadership was not 

just top-down.  The new arrivals, most of them southern, also had a tremendous impact 

upon the liturgical practices of their new churches.  This forced many established 

congregations to adapt their worship styles to attract new, southern members.  In other 

cases, southern migrants bypassed the established churches altogether, creating a new 

genre – the storefront church.  Many of these new religious communities, according to 

Best, ―were importing distinct forms of worship from their southern homes and practicing 

them in the churches they established.‖
34

  Yet, these re-gathered southern communities 

were not, as Creech observed, ignoring the problems of the world.  Instead, they allowed 

African-American southern migrants to cope with the new challenges of an urban life.  In 

these religious gatherings African Americans were reminded of their religious values and 

their connection to a national and global community that depended on their thrift and 

determination for the future of the race. 
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 From Winthrop Jordan‘s thorough examination of the roots of American racial 

ideology to Mathews‘s exploration of southern religion, Sobel and Boles‘s investigations 

of white and black religious interaction under slavery, and finally Best‘s study of the 

migration of southern religion to the North; all of these works have laid a fruitful 

groundwork for the study of southern and African-American religion.  Their insights and 

observations provide a helpful background for the Pentecostal groups under examination 

here.  The role of race and religion in American life has been complex and complicated 

from the beginning, and Pentecostals, like so many other religious communities, were 

forced to deal with America‘s racial problems throughout their early development. 

 While Pentecostal historians have occasionally explored the role of race in the 

development of the movement, few have considered the wider context of segregation, 

southern religion, and African-American religion in their work.  Most of the literature on 

Pentecostal history focuses on three specific episodes in the early years of the movement 

as examples of the racial cooperation and racial divisions that were present within 

Pentecostalism.  The initial encounter between Charles Parham and William Seymour, 

the interracial revivals at the Azusa Street Mission in Los Angeles, and the split between 

the predominately white Assemblies of God and the African-American Church of God in 

Christ have each been given sustained attention by previous scholars.  Examining their 

work on these three moments in Pentecostal history will provide a foundation for the 

subsequent chapters. 

 The first episode of racial encounter among Pentecostals that many historians 

have attended to is the relationship between Charles F. Parham, a white former Methodist 

minister, and William J. Seymour, an African-American former Baptist preacher.  
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Seymour and Parham crossed paths in Houston in 1906, when Parham opened a small 

Bible school that Seymour attended.  When Seymour left Houston for Los Angeles and 

his fame surpassed his teacher, Parham, many within the movement claimed Seymour as 

the father of Pentecostalism.  Several early white historians highlighted the connections 

between Parham and Seymour in Houston in order to trace the origins of Pentecostalism 

back to a white founder and reject the assumption that Pentecostalism was a movement 

that emerged in an African-American context.  For generations this narrative was 

repeated until several African-American scholars began to question the minor role of 

William J. Seymour within the historiography.  These scholars highlighted Parham‘s 

racist ideology and argued that Seymour‘s ministry in Los Angeles was a significant 

departure from Parham‘s doctrines.  Some more recent works have attempted to restore 

Parham‘s role as the founder of Pentecostalism, while others have continued to question 

his contributions, preferring the interracial and egalitarian theology of Seymour to 

Parham‘s racism.  Both Parham and Seymour will be major figures within this study; 

thus, a sustained analysis of their place within the historiography will be important for the 

research that follows. 

The earliest histories of the movement regularly referred to the connection 

between the two ministers.  In his 1914 thesis on speaking in tongues, Charles Shumway 

provided an historical analysis of the emergence of speaking in tongues.  Shumway 

highlighted the connection between Parham and Seymour in Houston in order to explain 

how Seymour learned about speaking in tongues before arriving in Los Angeles.  

However, he was clear to point out that Seymour was not received as an equal by 

Parham.  Shumway wrote, ―According to the custom of the section, colored people were 
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allowed to visit meetings of white people under some circumstances, but they must 

remain in the rear and keep silent.‖
35

  Believing that segregation was already a rigidly 

enforced system in 1906, Shumway assumed that Seymour was allowed to attend 

Parham‘s meetings but was relegated to a separate section of the audience.  This 

assumption by Shumway was repeated by subsequent historians and is the origin of the 

story that Seymour had to sit outside the classroom at Parham‘s Bible School.
36

   Other 

than this brief aside regarding segregation in Texas, Shumway did not offer any sustained 

analysis of the interracial relationship between Seymour and Parham. 

Two years after Shumway‘s work, Bennett Lawrence, an associate of Parham‘s, 

attempted to correct the prevailing idea that Pentecostalism ―originated among the 

colored associates of Bro. Seymour.‖  Lawrence asserted, ―The name of the movement 

and its doctrines were communicated to Bro. Seymour by the [white] brethren in 

Houston, Texas.‖
37

  The Pentecostal movement, in Lawrence‘s view, did not originate 

with Seymour and his interracial community in Los Angeles.  Instead, Charles Parham 

and his white followers should be given credit for originating the Pentecostal doctrine.  

While Lawrence‘s argument may be part of an effort to restore Parham‘s reputation as the 

movement‘s founder, his preference for Parham over Seymour reflects a racial bias as 

well.  The focus on Parham and neglect of Seymour would prevail within Pentecostal 

scholarship for almost sixty years. 

                                                 
35

 Charles W.  Shumway, ―A Critical Study of ‗The Gift of Tongues‘‖ (A. B. diss., University of 

Southern California, 1914), 173. 
36

 For an analysis of the historical roots of the story about Seymour outside the classroom, see 

chapter two and Robin M. Johnson, ―Howard A. Goss:  A Pentecostal Life‖ (Ph.D. diss., Regent 

University, 2010), 34. 
37

Bennett F. Lawrence, The Apostolic Faith Restored, in Three Early Pentecostal Tracts, ed. 

Donald W. Dayton, (1916; reprint New York, NY;  Garland Publishing, 1985), 56. 



 29 

 

 Following the work of Lawrence and other early writers, subsequent Pentecostal 

historians highlighted the contributions of Parham and emphasized his influence upon 

Seymour.  Several works published in the late 1950s and early 1960s reinforced the 

importance of Parham.  Irwin Winehouse declared, ―Recognition must be given to the 

early ministry of Charles F. Parham,‖ and Klaude Kendrick agreed, stating, ―A narrative 

of modern Pentecost should begin with Charles F. Parham.‖  In fact, Kendrick believed 

that Parham‘s contributions ―might entitle him to be called ‗the father of the modern 

Pentecostal movement‘.‖
38

  Even Carl Brumback, who claimed that Pentecostals should 

only look to the Holy Spirit and no particular individual as the father of the movement, 

still recognized Parham‘s ministry as the predecessor of Seymour‘s Azusa Street 

revivals.
39

 

 In the 1970s a number of African-American Pentecostal scholars began to 

question the emphasis on Parham in Pentecostal scholarship.  Leonard Lovett contended 

that Seymour did not look to Parham as the ultimate leader over the Azusa Street 

revivals.  In fact, Lovett argued that Seymour explicitly rejected Parham‘s racist 

ideology.  According to Lovett, Seymour ―defied the racist mentality of his time and 

opened the revival to everyone.‖
40

  James Tinney also believed that Seymour should be 

recognized as the true ―father‖ of Pentecostalism.  Tinney claimed that Seymour was the 

only respectable minister to promote speaking in tongues.  Others, like Parham, ―were 
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identified often as eccentrics, quacks, moral indigents, thereby discrediting the 

phenomenon itself.‖
41

  Tinney was one of the first scholars to demonstrate several points 

of disagreement between Seymour and Parham, including their differing beliefs on 

sanctification, remarriage, ―sexual liberties,‖ and racism.
42

  In his 1981 dissertation on 

William Seymour, Douglas Nelson, a white Methodist scholar, supported Lovett and 

Tinney‘s endorsement of Seymour as the father of Pentecostalism.  Citing Parham‘s 

racism and segregated altar services, Nelson claimed, ―Parham‘s ministry lacked a 

dimension of power which was present at Los Angeles with Seymour.‖
43

  Nelson argued 

that Seymour was under Parham‘s tutelage for such a short time that Parham‘s influence 

was limited at best.
44

  In his 1981 Presidential Address to the Society for Pentecostal 

Studies, Ithiel Clemmons joined these scholars, asserting ―the social a priori of white 

culture that informed and continues to inform particular white theologians and historians 

of the Pentecostal Movement is especially revealed in the intensified and renewed drive 

since the 1950's to hail Charles Fox Parham as the father of the contemporary pentecostal 

movement at the expense of William J. Seymour, the man whom God truly used.‖
45

  The 
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debate regarding Pentecostalism‘s founder has often been loaded with moral implications 

because of the racial difference between its two founders. 

 In the past few decades several scholars have continued to examine the 

relationship between Parham and Seymour.  Some have made an effort to contextualize 

Parham‘s racist ideas historically and redeem him from obscurity.  In his biography of 

Charles Parham, James Goff agreed with earlier historians that ―Parham, more than 

Seymour, must be regarded the founder of the Pentecostal movement.‖
46

  Hoping to 

restore Parham‘s reputation, Goff demonstrated that while Parham was not a proponent 

of full equality between the races, he still challenged the racist mores of his 

contemporaries by preaching to racially diverse audiences and allowing Seymour to 

participate in the Houston Bible school; however, his hands were tied by the existing 

segregation laws of Houston.
47

  Goff argued, ―His [Parham‘s] concern was paternalistic 

but, in the context of the day, he could hardly be considered a ‗racist‘.‖
48

  More recently 

V. Alex Bills claimed that Parham‘s was actually a social radical.  He contended that 

―Parham pushed the local Jim Crow laws as far as possible and arranged for Seymour to 

attend, sitting in an adjoining room through a large open door.‖
49

  In fact, Bills argued 

that Seymour‘s emphasis on racial equality at Azusa Street was due to the influence of 

Parham.  According to Bills, ―he [Seymour] had already been taught that the blessing of 
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the Baptism of the Holy Spirit was for all races and all sexes [in Houston].  If, as it is 

said, the color line was washed out at Azusa Street, then it could be said that it was 

already well blurred in Houston.‖
50

  Certainly, Goff and Bills are right in questioning the 

simplicity of dismissing Parham as a racist.  His willingness to accommodate Seymour 

and minister to and with African Americans, albeit paternalistically, complicates the 

efforts of historians to view him as simply a racist ideologue. 

 In contrast to Goff and Bills‘ efforts, other scholars have raised questions about 

Parham‘s racist views and their influence upon his broader theological positions.  Both 

Grant Wacker and Allan Anderson have argued that Parham‘s racism increased during 

the first two decades of the twentieth century.  In contention with Goff, Wacker believed 

that ―Parham changed.‖  According to Wacker, ―the emotionalism that Parham witnessed 

at Azusa and elsewhere among both white and black Pentecostals repulsed him.‖
51

  

Anderson described Parham‘s racism as ―latent‖ while he was ministering in Houston; 

however, over the course of his ministry Parham ―became increasingly racist in his 

views, supporting racial segregation.‖
52

  Other scholars have claimed that Parham‘s racist 

views were intertwined with his theological beliefs.  Racial identity had theological 

implications for Parham, according to Leslie Callahan.  She argued, ―One's race was 

intimately connected with one's propensity for receiving spiritual, theological truth.‖  

Parham‘s acceptance of the principles of Anglo-Israelism meant that African-Americans 
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and other people of color were not accepted as equals by Parham.
53

  Thus, Parham 

believed he had a responsibility to preach to people of color, but he remained doubtful 

about their ability to perceive the truth and act accordingly.  Not only were Parham‘s 

racial views grounded in his Anglo-Israelist theology, but they were also implied in his 

claim that Spirit Baptism resulted in one‘s inclusion in the eschatological ―Bride of 

Christ.‖  Aaron Friesen asserted, ―Parham had a clear idea about what the Bride would 

look like, and he had no problem excluding people from this group.‖
54

  So, Parham‘s 

rejection of Azusa as inauthentic because of its racial mixing and African-American 

worship styles reflected his concern with determining which Christians were truly the 

―Bride of Christ‖ and would be accepted into heaven.  According to Friesen, ―Parham 

was more interested in proclaiming who was excluded from the Bride than who was 

included.‖
55

  Each of these scholars, Wacker, Anderson, Callahan, and Friesen, 

questioned Parham‘s role in the early movement and whether his racist beliefs could 

really be separated from his Pentecostal theology. 

In both their initial encounter in Houston and their broader ideas about race 

Parham and Seymour have served as two pivotal figures within the discussion of race and 

Pentecostalism.  Often a scholar‘s preference for one over the other reflected their own 

social location and their personal commitments to contemporary racial reconciliation.  

However, simply rejecting Parham as racist in preference for Seymour does not explain 

the roots of Parham‘s racist ideology and why he was willing to engage Seymour if he 

had such a poor opinion of African Americans.  Ultimately, the decision about which 
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man is the founder of Pentecostalism is not as important as the questions about why their 

relationship could exist across the racial divide and how racism would ultimately lead to 

its destruction.  

 While Parham received condemnation from numerous scholars, the interracial 

community that Seymour led in Los Angeles has been lauded as a unique example of 

racial cooperation in the early twentieth century.  The revivals at Azusa Street are often 

cited as the second major episode in the story of Pentecostal race relations.  Although 

some early Pentecostal histories, as mentioned above, tried to diminish the emphasis 

being given to Azusa Street, by mid-century most Pentecostal historians clearly 

recognized the contributions of the Azusa Street revivals to the development of 

Pentecostalism.
56

  J. Roswell Flower, Irwin Winehouse, and Klaude Kendrick all 

commented on the tremendous publicity and impact of the Azusa Street revivals, 

especially in comparison to the limited influence of Parham‘s ministry.
57

  However, they 

also questioned the influence of Seymour and the Azusa congregation in governing the 

emerging movement.  Flower argued, ―Few of [the new converts to Pentecostalism] 

recognized the work at Azusa St. in Los Angeles as the governing work.‖
58

  While a 

number of ministers and denominational leaders attended the Azusa revivals, they 

returned home with new theologies and ideas but no new organizational ties. 

 In the 1970s a number of scholars studying African-American Pentecostalism 

began to highlight the importance of the Azusa Street revival along with their emphasis 

upon the role of William Seymour.  Leonard Lovett and James Tinney recast Azusa as 
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primarily a black church, not just a Pentecostal revival.  Lovett claimed, ―Whites came to 

an already black Azusa Street revival.‖
59

  Thus, according to these scholars, Seymour and 

his African-American followers should be given more credit for the initiation and success 

of the revivals than any white leader or influence.  The revivals would develop into an 

interracial community, but their grounding was in an African-American congregation.  

Along with focusing scholarly attention on the African-American character of Azusa 

Street, these scholars also reflected on the tumultuous split between Seymour and Parham 

in Los Angeles.  Most previous scholars had focused on the development of 

Pentecostalism, citing the contributions of Parham and Seymour without reflecting on the 

subsequent schism between the two leaders.  In his dissertation on Seymour, Douglas J. 

Nelson commented, ―The parting was sociological and theological rather than personal.‖  

When Parham arrived in Los Angeles, he was confronted with the racial mixing that 

Seymour permitted at Azusa.  According to Nelson, ―He [Parham] recoiled in disgust at 

what he saw:  blacks and whites intermingling against every accepted custom of 

American society.‖
60

  This tragic exchange was emphasized by these scholars as an early 

example of an ongoing pattern in Pentecostal race relations. 

 Following the work of Nelson and others, some scholars have sought to reframe 

Parham‘s actions in Los Angeles, contextualizing or justifying his actions towards 

Seymour and the Azusa participants.  In his biography of Parham, Goff contended that 

Parham initially went to Azusa to investigate reports of uncontrolled enthusiasm and 

emotionalism, not racial mixing.  According to Goff, ―Parham had demonstrated 
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sensitivity to the spiritual needs of blacks, however, he was hardly an advocate of racial 

equality … [and] when confronted with a lack of racial distinction at Azusa, Parham was 

personally revolted.‖
61

  Parham‘s reaction fit within the wider context of American racial 

ideology, which permitted generosity towards individual African Americans without 

undermining an essential belief in African-American inferiority.  Although Parham 

maintained a paternalistic attitude towards African Americans in his early ministry, this 

attitude did not negate his belief in white superiority and the necessity of segregation.
62

  

In his various writings on the Azusa Street revival, Cecil Robeck, Jr. has offered 

additional explanations for Parham‘s increasingly racist views.  In his 1994 address at the 

founding of the Pentecostal/Charismatic Churches of North America, Robeck claimed 

that Parham‘s racist tirades were due to his waning influence over the Pentecostal 

movement.  Robeck stated that ―He [Parham] was a leader shunned, and as time passed 

his complaints against those who had shunned him took on increasingly racist tones.‖
63

  

Robeck has also argued that, along with Parham‘s diminishing influence as a leader, his 

association with Warren Faye Carothers in Texas as well as the opposition to Azusa 

Street from Los Angeles‘ ministers and press corps influenced his rejection of the 

interracial mixing at Azusa Street.
64

  Parham wanted his movement to have the respect 

and acceptance of society, not be condemned for racial mixing.   
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In their efforts to contextualize Parham‘s racist views, neither Goff nor Robeck 

rejected the accusations of racism charged against Parham.  However, in a 2004 article, 

―Across the Lines:  Charles Parham's Contribution to the Inter-Racial Character of Early 

Pentecostalism,‖ Eddie Hyatt rejected these charges outright and attempted to redeem 

Parham‘s prejudicial language. Depending largely upon Parham‘s personal biography and 

the testimony of his daughter-in-law, Pauline, Hyatt argued that Parham‘s rejection of 

Azusa Street was based solely on the fanaticism and excesses of the Azusa Street 

meetings.  While Hyatt admits that Parham ―used the ‗n‘ word‖ in reference to an Azusa 

Street participant, he argued, ―This is the only recorded time he ever used this derogatory 

term.‖  Rather than seeing Parham‘s response as racist, Hyatt contended, ―The evidence 

indicates that it was over differences and questions concerning order, worship style and 

the genuineness of certain spiritual manifestations.‖
65

  Although Parham used racist terms 

in his rejection of Azusa Street, Hyatt believed that his true motivations were based upon 

theological and liturgical differences.  

Not every scholar openly praised the Azusa revivals; some have raised questions 

about the historical accuracy of previous accounts.  In a 1994 article reflecting on the 

contemporary racial reconciliation of Pentecostal groups, Edith Blumhofer questioned 

―the historiography advocated by those who are calling for change.‖  She feared the 

narratives being offered by proponents of racial unity were overly simplistic, charging 
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early white Pentecostals with racism and ignoring the complexity of early-twentieth-

century race relations.  In addition, Blumhofer asserted, ―Azusa Street was not 

representative at all … there was nothing intrinsic to early Pentecostalism that fostered 

racial (or, for that matter, gender) inclusivism.‖
66

  The rosy picture that many Pentecostal 

historians painted of race relations at Azusa Street may not be accurate or representative 

of the wider Pentecostal movement.  Joe Creech argued that this emphasis upon Azusa 

Street can be traced back to the earliest descriptions of the Pentecostal movement, 

especially the writings of Frank Bartleman.  Bartleman was a participant in the Azusa 

Street revivals whose eye-witness accounts have been repeated and relied on for decades.  

He infamously claimed ―the color line was washed away‖ at Azusa Street.  Creech found, 

―Since early Pentecostal histories relied heavily on the accounts of eyewitnesses to Azusa 

Street, they endorsed it as the center of Pentecostal activity.‖  However, like Blumhofer, 

Creech declared, ―While Azusa and a few congregations were interracial, they were the 

exceptions to the rule in early pentecostalism.‖
67

  Both Blumhofer and Creech have raised 

questions about the history of Azusa Street and called for a deeper, more critical analysis 

of Azusa Street and early Pentecostal race relations. 

The final episode in Pentecostal history that is frequently mentioned by scholars 

of Pentecostalism is the relationship between Parham‘s white followers in Texas and the 

Church of God in Christ as well as the subsequent split that occurred between the groups 

with the formation of the Assemblies of God.  According to many scholars, Parham‘s 

white followers in Texas sought an organizational partnership with the African-American 
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Church of God in Christ, headed by Charles Harrison Mason, after Parham was 

discredited by a moral scandal.  The story is rooted in the memory of Howard A. Goss, a 

young associate of Charles Parham, who became a major leader within the Pentecostal 

movement.  According to Goss‘ biography, The Winds of God, ―There was, however, an 

association of ministers called the ―Church of God in Christ,‖ to which a few of us 

belonged from 1910 until 1914.  This association was primarily for business purposes.‖
68

  

While Goss makes no mention of Charles Harrison Mason or any other leaders of the 

predominantly African-American Church of God in Christ, this short reference has 

sparked decades of debate about the relationship between Parham‘s former followers and 

the Church of God in Christ.  This four year relationship came to an end in 1914 when 

these same white Pentecostals, along with some other white Pentecostal groups, met in 

Hot Springs, Arkansas, to organize a new denomination, the Assemblies of God.  A 

number of scholars have cited this break with the African-American Church of God in 

Christ as evidence of institutional racism perpetuated by the founders of the Assemblies 

of God.  Other scholars have argued that the evidence for any relationship between the 

two groups is tenuous, at best, and the efforts to organize the Assemblies of God was for 

purely logistical reasons and not motivated by racism. 

The majority of Pentecostal scholarship regarding the relationship between the 

Assemblies‘ founders and the Church of God in Christ has followed the work of J. 

Roswell Flower.  In his 1950 notes for a course on Assemblies of God history, Flower 

claimed, ―In the latter part of 1907, H. A. Goss had gone to Arkansas where he met C. H. 

Mason, the General Overseer of the newly organized Church of God in Christ.  Brother 
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Goss accepted the courtesies of that organization and was issued credentials, which were 

recognized by the southern railroads.‖  At the time ministerial credentials were important 

to Pentecostals because credentials could be used to acquire reduced rail fares and thus 

facilitate the travel and ministry of evangelists spreading the message of Pentecostalism.  

So, ―With the consent of Elder Mason, a white organization was formed, using the name 

‗Church of God in Christ‘ and credentials were issued.‖
69

  Like Goss, Flower understood 

this relationship to be purely logistical.  White Pentecostals needed official standing with 

a religious organization to acquire reduced rail fares, and Mason was willing to permit 

whites to join his organization for such purposes.  In an interview conducted by 

Winehouse, Flower asserted, ―With few exceptions, the white [Pentecostal] churches 

have developed practically on their own, and the colored churches have developed on 

their own.‖
70

  Thus, when the white leaders of the former Apostolic Faith group decided 

to form a new organization, the Assemblies of God, Flower understood this development 

as simply a natural progression of organizational growth.   

For several generations Flower‘s narrative remained unchallenged.  Flower‘s 

immediate successors emphasized the need of Goss and his Apostolic Faith associates for 

inclusion in an incorporated denomination that would grant them access to discounted 

clergy rates on the railroads.  Carl Brumback referred to this organizational connection as 

a ―kindness by the colored Pentecostal brethren.‖
71

  However, by the 1970s some 

African-American scholars began to question the intentions of the white Pentecostals 
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who left the Church of God in Christ for the Assemblies of God.  Leonard Lovett argued, 

―When whites could not ‗Europeanize‘ pentecostalism … and purge it of its 

‗Africanisms,‘ they separated and formed their own denominations.  Thus white 

pentecostals conceded to the pressures of a racist society.‖
72

  In his address to the Society 

for Pentecostal Studies, Ithiel Clemmons contended, ―Mason‘s significance went far 

beyond giving legal ecclesiastical status to independent clergy so that they could perform 

ministerial functions and receive reduced clergy rates on the nation‘s railroads (as 

historians have pointed out).‖  Mason hoped for more than merely a business 

arrangement, but, according to Clemmons, he recognized that true equality with white 

Pentecostals would be impossible because ―blacks would always be constricted in their 

worship and perpetually relegated to a position of inferiority with whites in leadership.‖
73

  

Following the critiques of Lovett and Clemmons, subsequent scholars began to 

acknowledge the segregationist impulse in the founding of the Assemblies of God.  In his 

analysis of the Assemblies of God‘s separation from the Church of God in Christ, Cecil 

Robeck concluded, ―To be sure, there were a number of factors which gave rise to the 

Assemblies of God, but the issue of race was surely one contributing factor.‖
74

  Other 

scholars would not be so ambiguous or generous.  In his book Race and the Assemblies of 

God Church, Joe Newman declared, ―The primary motive for their [the founders of the 

Assemblies of God] action was a desire to create a properly chartered Pentecostal church 

organization that was devoid of African American leadership and influence.‖
75

  However, 

Newman did not offer any additional evidence to demonstrate that segregation was a 
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―primary motive‖ for the separation of the Assemblies of God and Church of God in 

Christ. 

Some more recent scholars have begun to question the historicity of this narrative 

and the reliance of so much scholarship upon the work of Flower, especially considering 

the lack of corroborating evidence.  In a 2008 article, ―The Assemblies of God and the 

Long Journey toward Racial Reconciliation,‖ Darrin Rodgers claimed, ―There is little, if 

any, evidence known to exist that suggests that Mason and the founders of the 

Assemblies of God were once part of the same organization. Instead, they were members 

of different organizations both using the same name.‖
76

  With so many small Pentecostal 

groups emerging during the early twentieth century, the likelihood of two groups sharing 

the same organizational name is highly probable.  Rodgers found no archival evidence for 

the formal connections between Goss or any other Assemblies‘ ministers and Church of 

God in Christ.  Therefore, he concluded, ―Very little, if any, evidence has been found that 

demonstrates an organic connection between Mason‘s organization and the [white] 

Church of God in Christ. The leaders of the [white] Church of God in Christ did have 

great respect for Bishop Mason, but this relationship seems to have been informal.‖
77

  

Rodgers‘s work was endorsed by Robin Johnston in his 2010 dissertation on Howard 

Goss.  Although much of the supposed connection between the two groups is built upon 

Goss‘s meeting with Charles Mason, Johnston lamented, ―Contrary to widely accepted 

stories, no meeting between Goss and Mason can be documented.‖
78

  Unlike Rodgers, 

Johnston did not reject the possibility of a ―gentleman‘s agreement‖ between Goss and 
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the former Apostolic Faith ministers and the Church of God in Christ; nonetheless, he 

found no documentary evidence of such a connection. 

 These three episodes constitute the major focus of the history of Pentecostal race 

relations; however, as is evident from the above discussion, these events have been 

widely debated in the scholarship on Pentecostalism.  In addition, much of the reflection 

on Pentecostal race relations lacks the context and historical background provided by the 

historiography on segregation, southern religion, and African-American religion.  These 

works can provide additional insights and explanation for the racial cooperation and 

racial conflict among early Pentecostals.  Taking this literature as a starting point, the 

following pages will investigate the origins of American Pentecostalism and the spirit of 

the problem between white and African-American Pentecostals in the early twentieth 

century. 

 The following chapter will begin this study on race relations in early 

Pentecostalism by focusing on the ministry of Charles Parham.  After examining some of 

Parham‘s unique theological beliefs, including his interest in healing, Spirit Baptism, and 

British-Israelism, the major focus of the chapter will be upon Parham‘s campaign in 

Houston, Texas.  The two major newspapers in Houston, the Houston Chronicle and the 

Houston Daily Post, both covered the Parham‘s ministry in Houston and its spread 

throughout the city with extraordinary detail.  Their coverage will be essential for 

examining the development of the Pentecostal movement in Houston and Parham‘s 

interactions with African Americans.  By attending to the specific nature of segregation 

in Houston at the time of Parham‘s arrival, we can better understand the incorporation or 

exclusion of African Americans from the Houston revivals.  Ultimately, the research will 
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demonstrate that Parham‘s interest in maintaining an aura of white middle-class 

respectability as well as his racist theology led him to relegate African Americans to a 

status as inferior.  Parham‘s acceptance of African-American inferiority would inspire 

William Seymour to leave Houston for the possibilities available in Los Angeles. 

 Seymour‘s ministry in Los Angeles at the famed Azusa Street Mission will be the 

concern of the third chapter.  Before exploring Seymour‘s decision to leave Houston for 

Los Angeles, the chapter will explore Seymour‘s early life and his time spent in 

Indianapolis, Indiana, and Cincinnati, Ohio.  Like Parham‘s Houston campaigns, the 

Azusa Street revivals that Seymour sparked in Los Angeles also received a tremendous 

amount of media coverage.  The newspapers‘ concern with interracial mixing at the 

revivals serves as a stark contrast to the moderate and positive coverage of the Houston 

Pentecostal group.  In addition to examining the newspaper coverage, the chapter will 

also give attention to the negative reactions of other ministers in Los Angeles, the Los 

Angeles police, and other white Pentecostals to the racial characteristics of the Azusa 

Street meetings.  As we will see, Seymour and the Azusa Street congregation 

intentionally promoted a unified, interracial community that rejected racial 

categorizations.  However, this radical challenge to American racial ideology provoked a 

number of responses from white Angelinos as well as white Pentecostals across the 

United States. 

 While many whites were appalled by Seymour‘s interracial religious experiment, 

several African-American ministers throughout America visited the Azusa Street revivals 

and were inspired by Seymour‘s efforts, most notably Charles Harrison Mason.  Even 

before encountering Seymour‘s revival in Los Angeles, Mason had developed a 
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substantial African-American holiness organization in the Delta region around Memphis, 

Tennessee.  Chapter four will examine the origins of Mason‘s denomination, the Church 

of God in Christ, as well as the subsequent divisions that occurred over the issue of 

Baptism in the Holy Spirit.  In this case, court records will provide insight into the 

resistance of many African Americans to the beliefs and doctrines of Pentecostalism.  As 

a Pentecostal leader, Mason, himself, will serve as a substantial contrast with both 

Seymour and Parham.  Unlike Parham who occasionally and irregularly engaged African 

Americans, Mason strategically incorporated white ministers and white Pentecostal 

congregations into his organization, allowing them to serve within the hierarchy of the 

denomination.  Yet, in contrast with Seymour, Mason did not propose to create a fully 

integrated denomination, allowing white congregations to remain predominately white.  

Mason also attended to several specific issues facing the African-American community 

of the South, including restoring traditional African-American worship practices, 

challenging the military draft of African Americans during the First World War, and 

supporting the migration of African Americans out of the South.  Mason is a unique 

example of an African-American leader who both crossed racial lines and remained 

concerned about the needs of his own racial community. 

 Finally, the fifth chapter will return to Houston, examining the expansion and 

development of Parham‘s Pentecostal organization after his leadership ended.  Focusing 

on the ministry of Warren Faye Carothers, Howard Goss, Archibald P. Collins, Eudorus 

N. Bell, and Frank Bosworth, this chapter will explore the leadership dynamics of white 

Pentecostalism after Parham and their efforts to engage and incorporate African 

Americans into their movement.  While some evidence exists regarding occasional 
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encounters between these white Pentecostals and African Americans, the organization 

remained predominately white and often openly opposed integration and racial mixing.  

Although these white Pentecostals had at least an informal relationship with Mason‘s 

Church of God in Christ, they would eventually decide to form a new organization, the 

Assemblies of God.  The Assemblies of God merged a number of white Pentecostal 

groups; however, the denomination continued to exclude African Americans even as it 

supported missionary efforts among people of color overseas or immigrant groups in the 

United States.  Ultimately, the Assemblies of God leadership would remain silent with 

regard to the racial divisions within Pentecostalism. 

 Frank Bartleman‘s declaration that ―the ‗color line‘ was washed away in the 

blood‖ at Azusa Street would prove to be more a dream than a reality.  The segregationist 

practices of early white Pentecostals would influence every major Pentecostal 

denomination in the United States.  Even African-American Pentecostals, like Seymour 

and Mason, would eventually face too much opposition from white Pentecostals to 

maintain their interracial organizations.  Ultimately, the Holy Spirit that united many 

whites and African Americans early in the movement would be torn apart by the racist 

ideologies and increasing segregation of American society.  Like other Americans 

throughout the United States, Pentecostals accepted the racial mores of American culture 

and divided themselves into black and white. 
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CHAPTER TWO 

 

The Spirit of Respectability:  Charles Parham, Houston, and Segregation 

 

 

 

 The story of American Pentecostals‘ struggle with race relations begins with the 

life and ministry of Charles Parham.  Widely recognized for clarifying and propagating 

the doctrine of Spirit Baptism, the core tenet of Pentecostalism, Parham was also notable 

for his influence upon a number of early Pentecostal leaders.  One, William Seymour, an 

African-American pastor, spread the message of Pentecostalism even further and broader 

than Parham himself.  The others, many of whom would end up in the Assemblies of God 

and other white Pentecostal groups, shared both Parham‘s theological beliefs about 

healing and Spirit Baptism as well as his ideas about white supremacy and segregating 

African Americans.  Parham‘s early career was shaped by his interest in several unique 

theological tenets, including healing, British-Israelism, and Baptism in the Holy Spirit.  

As his ministry grew and his strategies for expansion increased, Parham became 

increasingly supportive of racial segregation.  He desired respect and acceptance from his 

white peers, which he gained by subordinating African Americans while at the same time 

maintaining his unique theological positions with regards to glossolalia.  As we shall see 

in his campaign in Houston, Parham strategically marketed himself to the white 

community of Houston; and although he courted some African-American followers, they 

were always kept in a subordinated position.  This strategy of respectability, appeasing 
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non-Pentecostal whites by demeaning African Americans, is a methodology that would 

be woven into the very fabric of white Pentecostalism. 

Charles F. Parham was born and raised on a small Kansas farm with a minimal 

education and almost no religious upbringing.  Having been weak and ill as a child, 

Parham was assigned to herd the family‘s cattle – a task that was more suited to his 

constitution.  In school he enjoyed history and, although his family was not religious, he 

regularly read and meditated on the Bible.  According to Parham, his reading of the Bible 

was ―entirely unbiased‖ because he was not ―warped by preconceived notions or 

interpretations.‖
79

  This simple, straightforward reading of scripture would guide 

Parham‘s theological development throughout his life. 

 By age fifteen Parham was holding local revival meetings; consequently, he 

enrolled at Southwestern Kansas College to further his ministerial training.  After briefly 

considering a career as a physician, Parham was struck with rheumatic fever and 

interpreted the illness as God‘s punishment for avoiding his ministerial calling.  He 

became convinced that God could heal his illness; when he recovered, he returned to the 

ministry, emphasizing God‘s healing power.
80

 

 At the end of the nineteenth century, divine healing was gaining popularity in 

America.  A number of renowned ministers were preaching the theology of healing, 

founding Bible schools to educate other Christian workers on the theology of healing, and 

holding large revival campaigns where scores of attendees claimed to have received 

healing.  One of the most notable and influential figures for Parham and other 

Pentecostals was Albert Benjamin Simpson.  While serving as the pastor of the 

                                                 
79

 Charles F. Parham, A Voice Crying in the Wilderness (Baxter Springs, KS:  R. L. Parham, 

1944), 13. 
80

 Ibid., 16-18. 



 49 

 

Thirteenth Street Presbyterian Church in New York City, Simpson was overwhelmed by 

exhaustion.  During a vacation in Maine, he was exposed to Charles Cullis‘s teachings on 

divine healing.  Cullis, a homeopathic physician in Boston in the late nineteenth century, 

interpreted James 5:14-15 as a promise and command of God for Christians to pray and 

receive healing.  He began holding regular meetings in his home as well as annual camp 

meetings in Old Orchard, Maine, to explain the precepts of divine healing and to pray for 

the sick.
81

  Upon returning to his pastorate, Simpson began to integrate Cullis‘s teachings 

on divine healing into his sermons.  He established healing homes as retreats where the 

sick could live while they studied the Bible and prayed for their healing.  He also founded 

a small Bible school and organized conventions across America to spread the ideas of 

divine healing to other ministers.  Parham briefly attended Simpson‘s school and was 

exposed to Simpson‘s doctrine and ministry to the sick.
82

 

 Along with Simpson, Parham was also influenced by the ministry and teachings 

of Alexander Dowie.  Dowie was an extremely successful and popular healing evangelist 

in the late nineteenth and early twentieth century.  Originally from Australia, Dowie‘s 

reputation grew when he conducted a tent revival in 1893 during the Chicago‘s World 

Fair and performed a number of well-publicized healings.  Like Cullis and Simpson, 

Dowie believed that healing from illness could be achieved through faith and prayer.  

After the revival, Dowie also established healing homes and missions across the city of 

Chicago.  Eventually, he developed a planned community for his followers just north of 
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Chicago called Zion City.
83

  Dowie‘s fame spread as he traveled across the country 

holding healing campaigns and through the publication of his journal, The Leaves of 

Healing.  Parham was familiar with Dowie‘s writings, republishing a number of Dowie‘s 

articles in his own paper, The Apostolic Faith.
84

  Houston‘s citizens were also well 

acquainted with Dowie‘s ministry as he was regularly featured on the pages of the local 

newspapers.
85

  In Houston, Parham was able to use his audience‘s familiarity with Dowie 

to explain his own doctrines and distinguish himself from the popular evangelist.
86

 

In 1898 Parham and his wife, Sarah, followed Simpson and Dowie‘s examples 

and opened their own healing home in Topeka, Kansas.  According to Sarah Parham, 

―The purpose of the Bethel Home was to provide home-like comforts for those who were 

seeking healing, while we prayed for their spiritual needs as well as their bodies.‖
87

  The 

Parhams welcomed those who were ill and in poor health, providing rest and support for 

their recovery as well as spiritual ministry to strengthen their faith in God‘s healing 

powers.  Charles Parham had suffered additional bouts with illness since his struggle with 

rhematic fever as a youth; so, he understood the deep desperation and doubts that 

accompanied illness.  As a part of the healing home ministry, Parham conducted a small 

Bible school, training other young workers with an emphasis on divine healing.  He also 
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began publishing a small journal entitled The Apostolic Faith.  Personal testimonies in the 

journal, along with articles about divine healing and announcements for worship services 

and revivals, helped to spread the news of Parham‘s ministry around Topeka and 

throughout Kansas.   

 Along with his belief in divine healing, Parham also adopted several other unique 

theological positions, which he shared in the pages of The Apostolic Faith.  The most 

influential doctrine related to Parham‘s views about race was the system of British-

Israelism.  British-Israelism, according to Michael Barkun, is ―the belief that the British 

[as well as white Americans] are lineal descendents of the ‗ten lost tribes‘ of Israel.‖
88

  

While a number of British and American figures regularly suggested that either Britain or 

America would play a role in God‘s eschatological plan or that they were metaphorically 

representative of Israel (for example, John Winthrop), British-Israelism proponents 

argued for a literal and biological link between Israel and the British people.  This 

concept was most widely popularized in Britain by John Wilson‘s 1840 Lectures on Our 

Israelitish Origin in which Wilson attempted to demonstrate ―empirically that the ten lost 

tribes had in fact migrated from the Near East to Europe.‖  Although much of Wilson‘s 

evidence relied on the etymological similarity between Hebrew and English words and 

places, subsequent writers would argue for familial connections between the line of 

David and the monarchs of England.  In America, British-Israelism was promoted by a 

number of authors and evangelists, including John Harden Allen, who introduced the 

concept to Parham. 
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 Allen had helped organized the Church of God (Holiness) in 1883.  It is not clear 

where or through whom Allen learned the doctrines of British-Israelism, but in the 1890s 

he was already promoting the concept in his preaching.  By the 1920s he would become a 

widely recognized leader within the movement, publishing Judah’s Sceptre and Joseph’s 

Birthrite in 1917.  In Parham‘s biography, Sarah Parham included a letter from Allen 

describing his first encounter with the young Parham in the mid-1890s.  According to 

Allen, he and Parham met at a camp meeting in Kansas where Allen was preaching a 

sermon ―on our Anglo-Saxon identity with the house of Joseph of ‗the ten lost tribes of 

Israel‘.‖  Allen recognized that ―The theme was new to him as it was also to the entire 

congregation.‖
89

  Yet Allen could not have recognized how influential this concept would 

be upon Parham‘s ideology, specifically his views on race. 

 In some of the first issues of his journal, The Apostolic Faith, Parham began to 

explain British-Israelism for his readers.  In an article entitled ―Queen Victoria‘s Descent 

from Adam,‖ Parham offered a two-page genealogy connecting Adam to Queen Victoria.  

According to Parham, the missing link between the people of Israel and the monarchs of 

England was the prophet Jeremiah, who escaped from Babylon and traveled by boat from 

Egypt to Ireland in the sixth century B.C.E.  Jeremiah was accompanied by his 

granddaughter, Tea Tephi, who was part of the royal line of the House of David.  In 

Ireland she married an Irish king whose descendents would eventually move to Scotland 

and become a part of the line of James the First, future King of England.  To Parham this 

genealogy proved ―Our Queen is the seed royal to King David‘s house, and her subjects 
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are the Ten Lost Tribes of Israel.‖
90

  Arguing that Britain, or even America, were 

biological descendants of the people of Israel was a benign, if empirically fallible, 

assertion by itself.  However, Parham would later rank and order the peoples and nations 

of the world according to their place within God‘s eschatological plan, Anglo-Saxons 

being at the top of the racial pyramid. 

 In his book A Voice Crying in the Wilderness, a collection of sermons published 

in 1902, Parham began to more fully express his views on race and race relations.   The 

first mention of race or racial categories in the text comes in his sermon, ―Redemption.‖  

While explaining the doctrine of salvation, Parham asserted, ―Adoption does not pertain 

to the inner man …. You might as well adopt an Ethiopian into your family and expect 

him to turn white, or seek to change the leopard‘s spots as to see sinners saved by being 

adopted into the family of God.  He must be born again.‖
91

  Here, Parham was rejecting 

the theology of some Christians who argued that God‘s election overrides an individual‘s 

actions.  Parham disagreed.  God, in his view, could not simply adopt persons into the 

Kingdom; they must choose to be born again.  For Parham, sin was as pervasive as ―the 

leopard‘s spots‖ or racial identity.  It was permanent and unchangeable without drastic 

action by the individual.  This rather tame reference would be followed by subsequent 

references that reflected not only the permanency of race but the status of non-white 

peoples as heathen and virtually unredeemable. 

 Following the sermon on redemption, Parham included a sermon on ―Creation 

and Formation,‖ intending to explain the provenance of Cain‘s wife and the cause for 

God flooding the earth.  During his first few weeks in Houston, Parham would preach 
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this sermon and the text would be republished by the local newspapers.
92

  In contrast with 

traditional Christian teaching, Parham argued that the first two chapters of the book of 

Genesis described the origins of two different races.  The beings created on the sixth day 

in chapter one were of a different race than Adam and Eve, whom Parham claimed were 

created on the ―eighth‖ day of creation.  According to Parham, after Cain killed his 

brother Abel, he left his parents, Adam and Eve, and intermarried with the beings created 

on the sixth day and ―thus began the woeful inter-marriage of races for which cause the 

flood was sent in punishment.‖  Yet in Parham‘s mind the flood was also a warning to 

contemporary peoples who were engaging in interracial relationships.  For, Parham 

claimed, ―Were time to last and intermarriage continue between the whites, the blacks, 

and the reds in America, consumption and other diseases would soon wipe the mixed 

bloods off the face of the earth.‖
93

  Although God had promised to withhold the floods, 

Parham believed that God would still punish those people who opposed his plan for the 

separation of the races.   

 In the sermon ―The Tribe of Judah,‖ Parham again returned to the scheme of 

British-Israelism to explain the origins of the earth‘s races as well as their place within 

God‘s salvific plan.  According to Parham, after they were exiled to Babylon the lost 

tribes of Israel migrated both east and west.  The eastern migrants became known as the 

Hindus and Japanese while the Western groups developed into ―the high German, the 

Danes … the Scandanavians, the Anglo-Saxons and their descendants in all parts of the 

world.‖  The other light-skinned peoples of the world—Russians, Greeks, Italians, ―low‖ 

Germans, French and Spanish—were not descendants of Israel but Gentiles, who, 
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according to Parham, ―are formalists, scarce ever obtaining the knowledge and truth 

discovered by Luther [or Wesley].‖  Like many of his Protestant colleagues, Parham 

frequently demeaned Catholics and other ―formalist‖ traditions who had rejected the 

Reformation and the insights of Martin Luther and John Wesley.  Yet, so far, Parham‘s 

explanation only accounted for a small percentage of the earth‘s population.  The rest, 

which he labeled ―the Black race, the Brown race, the Red race, [and] the Yellow race,‖ 

were ―in spite of missionary zeal and effort nearly all heathen still.‖  How, or if, these 

non-white races have a place or role within God‘s kingdom Parham never explained.  He 

only noted, ―In the dawning of the coming age [they will] be given to Jesus for an 

inheritance.‖
94

  Yet, elsewhere Parham asserted that only those people who are within the 

bloodline of Christ could be included within the Bride of Christ.
95

  Since African- and 

Native-American peoples were not proven descendants of Israel, their ability to be saved 

remained uncertain within Parham‘s theology.  His complex and contradictory views on 

race, although esoteric and bizarre, fit well within the racist and nativist beliefs of early 

twentieth-century white America. 

 Theology and racism often intersected in both the pulpit and popular literature in 

the early twentieth century.  One of the most prominent figures who utilized religious 

racism was Thomas W. Dixon, Jr.  Although Dixon would have most likely rejected 

Parham‘s Pentecostal doctrines, he nonetheless shared some of Parham‘s negative racial 

imagery and denigration of African-Americans.  Born in Cleveland County, North 

Carolina, at the close of the Civil War, Dixon was well-educated and excelled as an 

orator.  After receiving an education at Wake Forest and Johns Hopkins, Dixon dabbled 
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in a number of careers before feeling a calling from God to be a minister.  His oratorical 

skill allowed him to advance quickly from small congregations to national renown.  

Three years after being ordained, Dixon became the pastor of the Twenty-Third Street 

Baptist Church in New York.  However, Dixon longed for even larger audiences; 

consequently, in 1899, he left the ministry to become a public lecturer and novelist.  

While living in the North, Dixon was appalled by his fellow ministers who vilified the 

South and its people, so he took the responsibility to defend the South and its racism 

through his writings.
96

 

 Dixon‘s first novel, The Leopard’s Spots, was published in 1902, the same year 

that Charles Parham presented his own racist theology in A Voice Crying in the 

Wilderness.  The novel was intended as a response to Harriet Beecher Stowe‘s Uncle 

Tom’s Cabin.  Dixon recognized that his work might ―shock the prejudices of those who 

have idealized or worshipped the negro as canonized in ‗Uncle Tom‘,‖ but, he asked, ―Is 

it not time they heard the whole truth?‖
97

  The whole truth, according to Dixon, was that 

by meddling in southern affairs northerners had unleashed the brutality of the African-

American race, allowing African Americans to rule over southern whites and impugn 

southern womanhood. One of the most powerful vignettes contained within Dixon‘s 

novel is the story of Annie Camp and Hose Norman‘s wedding.  Just as the ceremony 

concluded, several African-American soldiers arrived at the Camp home and attempted to 

kidnap Annie.  Afraid that they would injure Annie if they shot at the soldiers, the guests 

asked her father, Tom, what they should do.  In response he cried, ―Shoot, man! My God, 
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shoot! There are things worse than death!‖  When Annie died in the ensuing mêlée, Tom 

thanked his friends for saving her from a worse fate.  Reverend John Dunham, consoling 

Tom, declared, ―Your child has not died in vain. A few things like this will be the 

trumpet of the God of our fathers that will call the sleeping manhood of the Anglo-Saxon 

race to life again.‖
98

  Laura J. Veltman comments, ―With the story of Tom Camp … we 

find murder—and daughter sacrifice—to be an expression of a father‘s love, parallel to 

that of Christ for the world.‖
99

  Annie‘s death, while tragic, would inspire the revival of 

the Ku Klux Klan in Dixon‘s novel and eventually the redemption of the South from the 

control of African Americans.  The Klan, as Dixon envisioned them, intertwined their 

acts of racism and violence with religious icons and Christian theology, like the burning 

cross. 

 The popularity and acceptance of Dixon‘s novel, The Leopard’s Spots, as well as 

his subsequent novels and films, demonstrated the common racist ideals that permeated 

white American society in the early twentieth century.  When Dixon adapted The 

Leopard’s Spots and another novel, The Clansman, as a play, the response was 

overwhelming, with record crowds in attendance across the South and the North.  In an 

interview published by the Houston Chronicle, Dixon referred to the play‘s success, 

commenting, ―Northern audiences have been just as quick and in some cases quicker to 

catch the truths I have tried to portray than Southern audiences.  The Southern people 

know these things are true and applaud with emotion, but Northern people are waiting to 
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learn, and when the truth does strike them they respond with remarkable fervor.‖
100

  In 

both North and South, African Americans were disparaged and demeaned by whites.  Not 

surprisingly, Parham‘s racist theology and his commitment to racial segregation were 

readily accepted by his white audiences who were already familiar with the more popular 

concepts and ideas expressed by Dixon and a host of other racist ideologues at the turn of 

the century.  So, when Parham entered Houston in 1905, preaching on themes congruent 

with white supremacy, his white audiences were captivated and accepted his message. 

 Yet, healing and British-Israelism were not the only religious doctrines that 

Parham emphasized in his ministry.  In the fall of 1900 he also began to promote the 

concept of Baptism in the Holy Spirit.  While Parham was traveling across the Midwest 

and Northeast in the summer of 1900 visiting Dowie and Simpson‘s ministries, two of 

Parham‘s fellow ministers undermined his authority and took over the Bethel Healing 

Home that he had founded.  Undeterred, Parham refocused his efforts on establishing a 

permanent Bible school to explore the doctrines of divine healing, Spirit Baptism, and 

other theological doctrines.  Parham rented an unfinished, palatial mansion on the 

outskirts of Topeka known to locals as ―Stone‘s Folly‖ to serve as the facility for Bethel 

Bible School.  Thirty-four students joined Parham to study the Bible, live together, and 

evangelize the city of Topeka.   

 At the end of the nineteenth century, Christian fundamentalists, like, most 

famously, Dwight L. Moody, had begun establishing Bible schools around the country as 

an alternative to seminary education.  According to Virginia Brereton, fundamentalists 

did not suppose that Bible schools would replace seminaries.  Instead, ―They simply 

wanted to open up other shorter, more accessible avenues to Christian service, and felt 
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that the church would lose potentially valuable gifts and talents by rigidly insisting on a 

long course of instruction.‖
101

  Moody, for example, relied on Bible school students in 

Chicago to minister in his city-wide revival campaigns while they were also learning 

evangelism techniques and biblical principles in the classroom.  Like most turn-of-the-

century Bible schools, the curriculum of Bethel Bible School was centered on the Bible.  

Parham and his students studied the scriptures topically.  As Lilian Thistelwaithe, 

Parham‘s sister-in-law, remembered, ―The method of study was to take a subject, learn 

the references on that subject, also where each quotation was found, and present to the 

class in recitation as though they were seekers, praying for the anointing of the Holy 

Spirit to be upon the message in such a way as to bring conviction.‖
102

  This topical study 

of the Bible culminated in December of 1900 when Parham asked his students, ―What 

was the Bible evidence of the baptism of the Holy Ghost?‖
103

  Their response to 

Parham‘s prompting would result in the first experience of Pentecostal speaking in 

tongues in the twentieth century. 

 The doctrine of Baptism in the Holy Spirit was not completely unfamiliar in 

America at the beginning of the twentieth century.  The concept emerged from the 

holiness revivals of the nineteenth century and the widening interest in the doctrine of 

sanctification.  Holiness Christians, according to Donald Dayton, ―expected generally a 

second ‗crisis‘ or ‗blessing‘ following conversion in which a high degree of consecration 

and sanctification took place so that the believer was lifted to a new plane of spirituality 
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and purity of intention that permitted a life of ‗victory‘ over sin.‖
104

  Centered on John 

Wesley‘s doctrines of sanctification and Christian perfection, holiness believers 

contended that salvation was not a singular occasion but an ongoing transformation of the 

Christian.  Thus, salvation had two aspects, justification and sanctification.  Through 

justification, Christians were ―saved from the guilt of sin,‖ and through sanctification, 

―saved from the power and root of sin, and restored to the image of God.‖
105

  In other 

words, justification restored the relationship between the person and God, which had 

been disrupted by sin, while sanctification worked to maintain that relationship by 

keeping the Christian away from sin.  Eventually, the Christian could achieve what 

Wesley described as ―perfection,‖ or the total and complete devotion to God that allowed 

one to almost completely abstain from sin.   

In the mid-nineteenth century, a number of holiness advocates began emphasizing 

Wesley‘s doctrines of sanctification and perfection, most notably Phoebe Palmer.  In 

1835 Palmer and her sister, Sarah Langford, began holding regular meetings in Palmer‘s 

home, later dubbed the ―Tuesday Meetings for the Promotion of Holiness.‖  Through 

these meetings, her published articles, and her work as an itinerant evangelist, Palmer 

sparked a nationwide interest in holiness and sanctification.  Disrupted by the crisis of the 

Civil War, the holiness movement was reborn in 1867 with the founding of ―The 

National Camp Meeting Association for the Promotion of Christian Holiness‖ in New 

Jersey.  The call for participation in the camp meeting expressed a hope that all the 
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participants would ―realize together a Pentecostal baptism of the Holy Ghost.‖
106

  By the 

1870s these camp meetings spread to the South, promoting the concepts and ideals of the 

holiness movement across the United States.  Eventually, some holiness congregations 

left their own denominations to form new organizations, including the Church of God 

(Anderson, IN) and the Church of the Nazarene.  Parham and other Pentecostals would 

later benefit from the widespread acceptance of the holiness movement because its tenets 

laid the groundwork for their own theological innovations. 

 Although the holiness movement utilized the term Baptism in the Holy Spirit, the 

holiness interpretation of the experience differed from Parham‘s explanation.  Holiness 

Christians were concerned with a revival of the vibrancy and effectiveness of the early 

church.  So, with this purpose in mind, they read the accounts of Jesus‘ apostles in the 

book of Acts.  Focusing on Jesus‘ instructions in Acts 1:8, holiness advocates believed 

that the Baptism of the Holy Spirit provided the Christian with the power for 

evangelism.
107

  However, the baptism was not accompanied by speaking in tongues, as 

Parham would later claim, but by an inner boldness and willingness to evangelize and 

spread the gospel.  Reuben A. Torrey, head of the Moody Bible Institute in Chicago, 

argued that ―Baptism with the Holy Spirit is always connected with testimony and 

service.‖
108

  Yet, how the Baptism was manifest or evident in the life of the Christian was 

never specified by Torrey or other holiness teachers.  Baptism in the Holy Spirit, as the 

holiness movement explained it, was an internal experience of power, boldness, and 
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conviction that manifested itself through different expressions of evangelism.  There were 

no specific prescriptions or methods for recognizing if one was truly baptized with the 

Spirit or not—the only evidence was an inner conviction.  Building upon this theological 

framework, Parham argued that there was a distinct evidence of Baptism with the Holy 

Spirit prescribed by the book of Acts, namely speaking in tongues. 

 On December 31, 1900, Parham gathered the Bethel Bible School students and 

inquired about their study of Baptism in the Holy Spirit.  Parham marveled, ―To my 

astonishment they all had the same story, that while there were different things that 

occurred when the Pentecostal blessing fell, that the indisputable proof on each occasion 

was, that they spake with other tongues.‖
109

  In Parham‘s mind, this independent 

verification confirmed the doctrine of Spirit Baptism that he had already been 

developing.  According to Parham, Spirit Baptism was the best hope for humanity 

because if God could supernaturally endow Christians with the ability to speak other 

languages, then the church could flood the world with missionaries and spread the gospel 

at an exponential rate.  If Bible schools eliminated the need for seminary education, then 

Spirit Baptism could eliminate the need for language preparation.  So Parham invited his 

students to begin praying for the Baptism of the Holy Spirit with the evidence of 

speaking in tongues, and, not surprisingly, the students quickly discerned this evidence 

from one of their own, Agnes Ozman.
110
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 During the New Year‘s Eve Watch Night service, Ozman began speaking what 

she and others believed was Chinese.  Along with her claims to speak Chinese she also 

reported the ability to write in Chinese.  Parham and the other students were fascinated by 

Ozman‘s gift and they all began to pray for the same ability.  According to Ozman, ―On 

Jan. 2 Bro. Parham and some of us students went down  town in Topeka to a mission.  As 

we worshipped the Lord I offered prayer in English and then prayed in an other language 

in tongues.  A Bohemian who was present said I spoke his language and he understood 

what was said.‖
111

  The public performance of these gifts not only attracted foreigners, 

but also the attention of the local media.  Charles Parham‘s small, independent Bible 

school would quickly gain widespread attention.  However, not all of the reporting was 

positive, and the negative publicity would shape Parham‘s engagement with the media in 

future campaigns. 

 One of the first accounts of the new religious phenomena was reported in the 

Topeka Capital on January 19, 1901.  The article, ―A Queer Faith,‖ introduced Parham as 

the founder of ―a ‗school‘ or ‗congregation‘.‖  These skeptical quotation marks were 

repeated throughout the article, implying that the reporter questioned whether Parham‘s 

group should even be considered a religious body.  Of speaking in tongues, the reporter 

noted, ―The members who succeed in getting it talk to each other a sort of senseless 
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gibberish … which they say is conveyed from God personally.‖  The article‘s account of 

these events depended on the testimony of a former student from Bethel Bible School, a 

Mr. Riggins.  Riggins declared, ―I believe the whole of them are crazy … They were 

racing about the room talking and gesticulating and using strange and senseless language 

which they claim is the word from the Most High … I do not believe their senseless 

jargon meant anything.‖  Unlike his fellow students, Riggins had not been swayed by the 

biblical evidence for speaking in tongues.  Instead of choosing to pray for the gift, he 

decided to leave the school altogether.
112

  Only weeks after the Pentecostal movement 

began, skeptics and doubters abounded.   

 As Parham and his students began traveling around Kansas and Missouri, sharing 

what they were convinced were their newfound spiritual gifts, they continued to attract 

the attention of the local news media.  Various newspaper articles described their 

religious beliefs as ―almost incomprehensible,‖ ―unusual,‖ ―peculiar,‖ and ―startling.‖
113

  

Parham and his followers were labeled a ―sect‖ and ―fanatics‖ for their strange 

practices.
114

  A Kansas City Times article gave special attention to Parham and his 

followers‘ appearance.  Parham and some of the women accompanying him were all 

regarded as ―quite intelligent … wear[ing] clothes which fit, and hav[ing] the appearance 

of people who frequent the bath.‖  However, the rest of the congregation ―may be clean 
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spiritually, but physically they are anything but shining marks of cleanliness.‖
115

  Clearly, 

in the eyes of this reporter, while Parham might have conformed to the ideals of the white 

middle-class, his followers were most definitely members of the working class.  

 As Parham began to more clearly define the purpose and usefulness of speaking 

in tongues, he realized that public perception was an important aspect of his ministry.  

The negative publicity that he received in Kansas and Missouri limited the success of his 

revival campaigns and restricted the growth of his movement.  Parham believed that 

Baptism in the Holy Spirit was not just a blessing for himself and his students; it was a 

gift of God meant to be shared with other Christian groups.  Parham claimed, ―A part of 

our labor will be to teach the churches the uselessness of spending years of time 

preparing missionaries for work in foreign lands when all they have to do is to ask God 

for power and then have faith that the power will come.‖
116

  But in order to draw in other 

Christians, Parham recognized that he had to deemphasize the peculiar nature of his 

meetings.  So, as he prepared for his campaign in Houston a few years later, Parham 

worked to shape the city‘s perception of himself and his organization by utilizing the 

city‘s newspapers and promoting the more respectable aspects of his theology and 

doctrine, which would draw in crowds of middle-class white citizens. 

 In the spring of 1905, while visiting the Oyler family in Orchard, Texas, Parham 

chose the city of Houston as the site of his next major campaign.  Parham had traveled to 

Orchard, located in Fort Bend County, a few miles southwest of Houston, to rest after 

holding a series of unsuccessful campaigns in Kansas and Missouri.  The Oylers had 
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experienced Parham‘s revivals in Kansas before returning to their home in Orchard, and 

they invited Parham to visit them and hold services in their hometown.
117

  While 

conducting these meetings in Orchard, Parham recognized the logistical possibilities of a 

campaign in Houston.  The discovery of oil in Beaumont was quickly expanding the 

population of Houston as migrants were drawn there for the possibility of work.
118

  In 

addition, Houston was the hub of all railroad traffic in southern Texas.  At the close of 

the nineteenth century Houston was ―the largest railroad center south of St. Louis.‖
119

  

From the city center railroad lines spread across the Texas countryside, connecting 

Houston with all the emerging small towns and hamlets.  From Houston, Parham could 

build an organization that would spread his religious doctrines across the South and 

Southwest.   

 So, in an attempt to control his public image, Parham sent letters to the Houston 

newspapers, introducing himself and preparing them for his arrival.  The first mention of 

Charles Parham in the Houston newspapers, published in July 1905, were these short 

promotional announcements sent in by Parham.  The Houston Daily Post published two 

articles announcing Parham‘s proposed campaign in Houston.  The first article described 

Parham as ―a divine healer‖ who was ―not the founder of any church or creed‖ but 

―maintains that his mission is to turn people again to the apostolic faith.‖
120

  The second 

claimed that Parham was ―affiliated with the Zionist movement.‖
121

  These 

announcements made no mention of speaking in tongues or Parham‘s emphasis on 
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Baptism in the Holy Spirit.  To the readers of Houston‘s newspapers, Parham appeared 

like just another itinerant preacher. 

Parham choose to introduce himself in Houston by lecturing on the issue of a 

homeland for the Jewish people.  As a part of this first lecture, Parham had his student 

workers dress in costumes that he supposedly bought in Palestine.   Then, before the 

lecture, Parham and his workers paraded through the streets of Houston to attract interest 

in their services at Bryan Hall, a local meeting hall rented to various organizations for 

meetings and events.
122

  The reporter from the Houston Chronicle may have 

misunderstood the purpose of these costumes, claiming they were a part of the group‘s 

―ritual.‖
123

  Yet, despite the confusion, the parade and lecture topic attracted enormous 

crowds and introduced Parham and his workers to the community.  According to the 

Post, ―A large congregation was present and throughout his discourse the preacher 

received perfect attention.‖
124

  Parham described the various atrocities that the Jewish 

people had suffered around the world as well as the origins and efforts of the Zionist 

movement.
125

  However, the newspaper reports made no mention of speaking in tongues 

or any other unusual religious phenomena during this meeting.  Parham was perceived as 

just another traveling evangelist, albeit one with some curiously costumed associates. 
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For several weeks the Apostolic Faith Movement, the title Parham gave to his 

small band of followers, received little coverage in the Houston papers, beyond weekly 

announcements about the revival schedule.  Then, on August 13, 1905, both papers 

published lengthy articles on the movement.  The Post article, ―Creation and Formation,‖ 

contained the text of one of Parham‘s recent sermons.
126

  The text was almost a direct 

quotation of Chapter 8 of Parham‘s work A Voice Crying in the Wilderness, most likely 

supplied by Parham himself.  As noted above, this sermon conveyed Parham‘s belief that 

the beings created on the sixth and eighth days were different races.  Thus, God‘s 

judgment of the flood was a response to the intermixing of these two unique groups, a 

punishment that would be repeated if America‘s racial mixing continued.  Like many of 

his white contemporaries, Parham abhorred the mixing of the races and argued for their 

strict physical and sexual separation.  By introducing himself to the city of Houston with 

lectures on Zionism and creation while also endorsing the social code of segregation, 

Parham was beginning to gain acceptance among the respectable citizens of Houston. 

 However, Parham could not completely control his public image, and an article in 

the Chronicle provided a first-hand account of the revival meetings filled with 

descriptions of the supernatural and miraculous, including the first account of speaking in 

tongues by the Houston newspapers.  Up until this point, the Houston papers connected 

Parham and his followers with Zionism, healing evangelists, and other holiness groups, 

but never with speaking in tongues.  The article reported that not only did Parham and his 

workers speak in tongues, but local converts also experienced the phenomenon.  Mrs. E. 

G. Fields, whose husband was ―auditor of the street railway company,‖ described her 
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own ability to speak in tongues to the reporter.  Noting her status as the wife of a white-

collar businessman provided credibility and authenticity to Parham‘s claims.  In addition, 

the Chronicle described a variety of healings being claimed by participants in the 

revivals.  The names of a number of local Houstonians were included in the article, 

including a Mrs. Hagan of Brunner and a Mr. Davis of Houston Heights.  Most notably, 

though, was the healing of Mrs. J. M. Delaney, who was the wife of a prominent local 

attorney and had been injured in a street car accident four years earlier.
127

   Her case had 

been covered by the local media, and therefore her healing ―attracted the attention of the 

entire city,‖ according to Howard Goss.
128

  Although Parham‘s methods and religious 

practices were unusual, his acceptance by the middle- and upper-class citizens of 

Houston provided him with an aura of respectability that his previous campaigns had 

lacked.   

 To build upon this credibility, Parham and his workers aligned themselves with a 

local Holiness church in Brunner, a suburb of Houston.  Known locally as ―The Christian 

Witnesses,‖ the Brunner congregation was pastored by Warren Faye Carothers.
129

  

According to Bennett Lawrence, this small congregation ―afforded a basis for a lasting 

work in the new Movement, something which it had not found up to this time.‖
130

  While 

Parham returned to Kansas for some previously scheduled meetings, his followers joined 
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with the Christian Witnesses for an extended camp meeting.
131

  Despite their initial 

acceptance by some Houstonians, these services caused a degree of turmoil in the local 

community.    On September 16, 1905, the Chronicle reported that local police officers 

were enlisted to protect the revival meetings.  Apparently a ―rumor spread throughout the 

tent that those opposed to the demonstration would ‗rotten egg‘ the participants,‖ but 

nothing happened.  Although the previous coverage of the revivals was mostly positive 

and supportive, this article questioned the practices of the revival, citing rumors that ―an 

infant child is alleged to have died in the tent while under treatment,‖ leading to a riot just 

two days earlier.  The article concluded, ―Numbers of the residents of Brunner are 

thoroughly aroused over the situation and …some drastic measures may be taken unless 

the situation is altered.‖
132

  Despite the fears and rumors spreading among the local 

citizens, the Pentecostal meetings were protected by local police.  This was not the only 

time that the Brunner meetings enlisted local law enforcement, and their presence 

demonstrated the city‘s sanction of this Pentecostal group, whereas other Pentecostal 

groups would be harassed rather than supported by police.
133

  Despite the conflict that 

arose during his absence, Parham saw a benefit to cooperation with the Christian 

Witnesses, and by the end of the year the Brunner congregation was officially connected 

with Parham‘s movement in the Houston papers.
134
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 Throughout the coming year the Apostolic Faith Movement in Houston would 

continue to grow and expand.  They began meeting in several different locations across 

the city, usually holding Sunday services in two locations simultaneously. The Brunner 

tabernacle remained a fixture in the Apostolic Faith announcements, but they also added 

new locations in Houston.  The group rented various meeting halls and used them for 

weekly services, as they had Bryan Hall, but they also held meetings on street corners 

and in brush arbors.  In addition, they expanded into different neighborhoods of Houston, 

including Houston Heights and the Fifth Ward.
135

  While Houston Heights was very 

similar to Brunner in racial demographics, the Fifth Ward had a large African-American 

population in the early twentieth century.  In 1910 the Fifth Ward had a total population 

of 16,584 persons and 4,967, or 30 percent, of them were African American.
136

  It is not 

clear whether or not this Apostolic Faith congregation was predominately African 

American or targeting African-American converts.  However, on at least one instance the 

location was referred to as a ―Mission Hall,‖ which may reflect Parham and his fellow 

leaders‘ intention for this location to serve as an outreach to the African-American 

community of Houston.  Despite his racial bias against African Americans, Parham was 

willing to court African Americans so long as they remained subordinate and under his 

oversight, as will be evident in the example of William Seymour that follows.  Regardless 

of whether or not the Fifth Ward Mission was interracial or included African Americans, 
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its existence was short-lived.  After two months, the location was no longer mentioned in 

the Houston papers, while the Brunner, Houston Heights, and downtown Houston 

locations continued to be promoted.
137

 

Along with holding meetings in different locations, the weekly church 

announcements and newspaper accounts also revealed that the Apostolic Faith campaign 

involved a number of different types of services.  Whereas the coverage of the Azusa 

Street revivals all focused on a similar type of service, involving ecstatic practices and 

emotional religious experiences, the reports on the Houston meetings featured a variety 

of services, including lectures, evangelistic sermons, assembly meetings, and experience 

meetings.  Parham was especially fond of the lecture as a means for attracting interest in 

the revivals.  During his first year in Houston, Parham lectured on Christian Science, 

Zionism, creation, and the Temperance Movement.
138

  The summer camp meetings also 

featured daily lectures on practical topics for the ministers who were gathered in 

Houston.  These lectures were provided by various ministers of the Apostolic Faith, 

including both men and women.  At the August 1906 camp meeting, the topics ranged 

from ―Street Meetings‖ and ―House to House Visiting‖ to ―Altar Work‖ and ―The Great 

Commission.‖
139

  Other ministers would adapt Parham‘s methodology by promoting the 

topics for their upcoming sermons as a means for attracting curious congregants.
140

  The 
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lectures were often topical and intended to draw an audience before introducing them to 

the more unique doctrinal beliefs of the movement. 

While lectures were often utilized, the most common form of Pentecostal meeting 

was evangelistic preaching.  These services were targeted at non-Christians, intending to 

win them to the Christian faith.  They were often held in the evenings with smaller, 

informal street evangelism occurring during the day to stir up interest.  Often evangelistic 

preaching would end with an altar service for prayer, either for salvation or healing.  At 

other times distinct prayer services would be held.  The most common type of special 

prayer service was a ―Watch Night Service,‖ held on New Year‘s Eve to pray and wait in 

anticipation for Christ‘s return.
141

  These services were particularly important for 

Pentecostals, since, as mentioned above, the first Pentecostal experience of Spirit 

Baptism occurred at a New Year‘s Eve prayer meeting.
142

   

During the first few months that Parham was in Houston, the Apostolic Faith 

Movement also conducted a few services that were promoted as ―experience meetings.‖  

It is not clear exactly what these meetings entailed, but they were most likely an 

opportunity for curious visitors to witness the members of the Apostolic Faith Movement 

speaking in tongues.  On one occasion the experience meeting was to be followed by ―a 

sermon on the baptism of the Holy Ghost with the evidence of speaking in tongues.‖
143

  

So, it is possible that Parham believed explaining Pentecostal doctrine to his audience 

would be easier if they had seen the phenomenon for themselves.  Most likely, the 

reporter who first described his observation of speaking in tongues attended one of these 
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experience meetings.  Characterizing the tongue speakers as demonstrating ―the frenzy of 

the martyr and the intensity of the fanatic,‖ the author was fascinated by the experience, 

even going so far as to attempt a transliteration of one individual‘s tongue speech.
144

  

Eventually, Pentecostal revivals would merge the evangelistic preaching and experience 

meetings into one service, but at the beginning it appears that Parham made an effort to 

limit the ecstatic practices of his followers during public meetings. 

As the movement developed, an additional type of service, the praise service or 

assembly meeting, was added to encourage and embolden local workers as they prepared 

to evangelize in Houston.  In a May 1906 article in The Apostolic Faith, Lillian 

Thistlethwaite, Parham‘s sister-in-law, offered some reflections on the importance and 

the practice of assembly meetings.  According to Thistlethwaite, ―The Assembly meeting 

is not for sinners, tho‘ of course they are by no means excluded, but for the children of 

God regardless of Church or sect.‖  The meetings were intended to inspire and encourage 

Christian workers so, Thistlethwaite suggested that doctrinal disputes and debates should 

be avoided.
145

  The purpose of the gathering was strictly mutual encouragement and 

inspiration. 

Along with all of the above services, Parham and his workers also conducted 

daily meetings on the streets of Houston as well as noon meetings for business people, 

weekly class meetings (modeled on the Methodist practice), and Young People‘s 

meetings.
146

  After each summer revival or camp meeting, an outdoor baptism would be 
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held in a local bayou with large crowds gathering to witness the occasion.  At the first 

baptism, held after the August 1906 camp meeting, the Houston Post reported that ―fully 

two thousand people witnessed the ceremony.‖
147

  These baptismal services were often 

accompanied by evangelistic sermons or explanations of the Pentecostal doctrine of 

Baptism with the Holy Spirit.  However and wherever they could draw a crowd, Parham 

and his Apostolic Faith Movement never lost an opportunity to share the concepts of 

Pentecostalism. 

In addition to the new locations across the city and the variety of services 

conducted by the Apostolic Faith Movement, Parham also organized a short-term Bible 

school in Houston.  In the December 1905 issue of The Apostolic Faith, Parham 

encouraged interested persons to attend.  He declared, ―No one can afford to miss 

spending 21 days in this Bible school delving into the deep things of God.‖
148

  The 

classes were free of tuition with students simply responsible for cooking, housekeeping, 

and assisting with local evangelism.
149

 The students were also encouraged to lead street 

meetings by themselves.   Howard Goss remembered, ―Our leader [Parham] would 

sometimes unexpectedly appear in the back of the crowd which had gathered, and as a 

                                                 
147

 *―Thousands at Baptizing,‖ HP, 27 August 1906, p. 7;  ―The City in Brief,‖ HC, 22 July 1907, 

p. 9; ―The Churches,‖ HP, 25 July 1908, p. 12. 
148

 Charles F. Parham, ―Headquarters in Houston, Texas,‖ The Apostolic Faith (Houston, TX) 1.7 

(December 1905):  15.  James Goff and Douglas Nelson, among others, have raised questions about how 

long William Seymour was present at Parham‘s Houston Bible school and whether his short tenure at the 

school was long enough for Parham to impart his ideas.  Nelson claims Seymour‘s stay was ―something 

between a few days and a few weeks,‖ while Goff argues for ―a total of five to six weeks.‖  However, 

Parham‘s advertisement implies that he only expected students to be in attendance for three weeks and that 

this would be plenty of time for them to gain an understanding of the Apostolic Faith.  So, regardless of 

whether Nelson or Goff is right, Seymour would still have gained an understanding of the principles of 

Pentecostal doctrine during his tenure at the school.  See Douglas J. Nelson, ―For Such a Time as This,‖ 67 

and Goff, Fields White Unto Harvest, 111 & 211. 
149

 Charles F. Parham, ―Apostolic Bible Training School,‖ The Apostolic Faith (Houston, TX) 1.7 

(December 1905):   15 and Goss, Winds of God, 65-68. 



 76 

 

stranger would in those days, begin to heckle us unmercifully.‖
150

  After the responses to 

the Brunner revival in the fall, Parham knew he had to prepare his students for the 

opposition they might face as Pentecostal evangelists.
151

   

 At this infamous Bible school, one of the most notable students was an African-

American pastor named William Seymour.  He was introduced to the beliefs of 

Pentecostalism by a fellow African-American pastor, Lucy Farrow, who also served as a 

governess, or nanny, for the Parham family.  Desiring to learn more about this new 

doctrine, Seymour inquired about joining the Bible school that Parham was forming.  

According to traditional Pentecostal lore, Parham agreed to admit Seymour on the 

condition that he would sit in a segregated area away from the other students.  Whether 

this situation was outside the door ―left carefully ajar by Parham,‖ in an adjoining room, 

or on ―the other side of a curtain,‖ depends on which historian one reads.  Just as whether 

Parham ―insisted‖ that Seymour sit outside the classroom or Parham ―pushed the local 

Jim Crow laws as far as possible‖ in admitting Seymour is up for debate as well.
152

  In 

fact, Pauline Parham, Parham‘s daughter-in-law, even claimed that Seymour was 
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―welcomed into the class along with everyone else‖ and not segregated at all.
153

  As 

Robin Johnston recently demonstrated in his dissertation on Howard Goss, the origin of 

Seymour‘s status as a segregated student lacks substantial evidence.
154

  Charles Shumway 

was the first scholar to comment on the segregation of Parham‘s services, but his analysis 

was based on the southern custom of segregation and only referred to Parham‘s nightly 

services, not the Bible school.
155

  Douglas Nelson, citing Shumway, was the first 

historian to argue for Seymour‘s segregation at the Bible school, and his judgments have 

been repeated by a number of historians to the point that many do not even footnote their 

argument that Seymour was outside of the classroom.
156

 

While the public discussions of Parham‘s ministry and the revivals in Houston do 

not offer any insights into the segregation practices of the Bible school, we can draw 

upon the Houston media to understand whether or not Parham‘s services were segregated 

and whether or not that might have implications for Seymour‘s status within Parham‘s 

organization.  We cannot, like Shumway and many others, simply assume that 

segregation was an accepted and enforced practice in Houston at the turn of the century.  

As C. Vann Woodward and numerous other historians have argued, the career of Jim 
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Crow was truly ―strange‖ and uneven.
157

  Decisions about segregation were made locally, 

based initially on traditional customs and eventually reinforced by legal precedents.  As 

Melissa Walker argues, ―the Jim Crow system was based on unwritten and flexible rules 

that varied from place to place.‖
158

  These rules were most flexible in private settings 

where whites could suspend segregation practices without fearing that their authority and 

privilege would be undermined.  In public settings, however, segregation was more 

important because it reaffirmed the status and dominance of whites over African 

Americans. 

 As Parham entered Houston in 1905 the city was in the midst of negotiating new 

patterns of racial segregation.  After the Civil War, Texas African Americans, like their 

peers across the South, migrated to urban centers such as Houston to escape their former 

masters and plantations.  Houston‘s African-American population increased dramatically, 

reaching its proportional height in 1870 when African Americans made up 39.3 percent 

of the city‘s population.
159

  Although this percentage would steadily decrease to 32.7 

percent in 1900, the city was faced with a number of new challenges as whites and blacks 

occupied the same urban space.  The state of Texas had already turned to segregation as 

the answer to the perceived race problem, segregating schools in 1876 and railroads in 
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1891.
160

  However, Houston‘s neighborhoods remained racially diverse, and its public 

spaces were still legally open to both races in 1905.  Yet custom and tradition kept the 

races at a certain distance.  According to Cary D. Wintz, ―Segregation developed in a 

somewhat haphazard manner [in Houston], partly by law and partly by custom.‖
161

  As 

these new laws were enacted, racial tensions in Houston would increase. 

 The first major segregation law in Houston was targeted at the city‘s street cars.  

In 1903 the city ―passed an ordinance providing for the separation of black and white 

passengers on cars in the street-railway company.‖  Then in 1904 the law was amended, 

adding that any person violating the ordinance would be charged with a misdemeanor.  In 

addition, the 1904 ordinance ―required the use of a movable screen to separate the races, 

whites in front, blacks behind.‖
162

  Houston‘s African Americans resented the law and 

staged a boycott of the city‘s streetcars.  David G. McComb writes, ―Blacks refused to 

ride, jeered at those who did, and threw stones at them.‖
163

  Eventually, local police had 

to intervene and curb the demonstrations.  African Americans lost the battle for the city‘s 

street cars, and they would continue to lose access to other public spaces.  In 1907 the 

city designated that all hotels, theaters, restaurants and public facilities must be 

segregated by race.  Then, in 1922, Houston‘s parks were segregated and the city passed 

a law banning biracial cohabitation.
164

  As whites and African Americans came into close 

proximity in urban spaces, the laws regulating their interactions became more and more 

stringent. 
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 The local press in Houston supported and endorsed these efforts at racial 

segregation.  As Bruce A. Glasrud notes, ―News coverage accorded blacks in the white 

press consisted of three types:  crime reports, humorous incidents, and news of lynching 

or other forms of white violence directed against blacks.‖
165

  The Houston newspapers 

certainly modeled this pattern.  They often gave space to editorials defending the practice 

of lynching and the need for stricter segregation practices, possibly even the deportation 

of African Americans.
166

  One author warned, ―Miscegenation of the black and white 

races is a sin against the most holy of holies, which can not be forgiven in this world nor 

in the next, for it is death to the soul as well as to the races, therefore separation of the 

white and black races is God‘s provisional plan for the preservation of the white man, for 

the fittest shall survive.‖
167

  In 1906 the Houston Chronicle reported with much relief that 

a group of African-American soldiers of the United States Army were being banned from 

a local military camp until the Texas National Guard had finished its training exercises.
168

  

Other than yearly reports on the Juneteenth celebrations of Houston‘s African Americans, 

the Houston newspapers continually reinforced the stereotype of African Americans as 

ignorant and criminal and supported measures to increase segregation between whites 

and blacks in Houston.
169

  

 Given the Houston media‘s interest in maintaining white supremacy and 

supporting segregation, we can assume that if Parham‘s revivals undermined the racial 
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boundaries of Houston customs, then the reporters would have made note of it.  However, 

the Houston papers offer little to no commentary on the presence of African Americans in 

Parham‘s meetings or of any interracial mixing in the worship or altar ministry.  The 

Chronicle does mention one African-American man who was healed under Parham‘s 

guidance, but there were no references to any other African Americans even being 

present at the revivals.
170

  This is what speaks the loudest—the silence.  When compared 

with the response to the Azusa Street revival, as we shall see in the following chapter, it 

is clear that there was no egalitarian message being preached or extensive racial mixing 

occurring in the Houston campaign.  A few African Americans may have been welcomed 

at the altar, one may have even attended the Bible school, but most were not included in 

Parham‘s ministry or welcomed in his revivals.  Even if Seymour was seated in the same 

classroom as were Parham‘s white students, the fact that Parham was making plans for 

Seymour to minister exclusively to the African-American community of Texas further 

demonstrated Parham‘s desire for a separate and independent work among African 

Americans.
171

  Parham wanted to maintain his perception as a respectable, white 

preacher, and upholding racial segregation and white supremacy was a major component 

of that project. 

 While Parham was adamantly opposed to racial integration in the Apostolic Faith 

Movement, he was willing to challenge other social norms, specifically allowing women 

to preach publicly.  When Parham arrived in Houston in 1905, debate was swirling with 

regards to the respectability and biblical justification for women to preach in street 

meetings, revivals, and local congregations.  This argument was most evident in the 
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pages of the Houston Chronicle, where a series of editorials and letters to the editor 

debated the aspects of women preaching.  Z. T. Winfree was opposed to the practice.  He 

claimed, ―God‘s word, both the law—Old Testament and the New Testament forbid 

women to speak in the church.‖  For women to preach and proclaim the gospel was 

―sacrilege‖ and a transgression of God‘s law, according to Winfree.  When women 

attempted to convince others of their sin and their need for God, they were sinning just 

the same by disobeying God‘s commandment for women to remain silent.  Winfree 

concluded, ―Good women I beseech you stay where God placed you.‖
172

  In response, an 

editorial by J. C. Hinds offered a counter-argument.  Hinds referenced Paul‘s instructions 

in First Corinthians 11:4-5 for how women were to pray and prophesy as evidence that 

women need not remain silent in church.
173

  Further, he cited the examples of Anna, 

Phillip‘s daughters and a number of other unnamed women in the New Testament who 

worked alongside Paul as ministers of the gospel.  Hinds argued, ―Women preached in 

the early church, and were only condemned by the enemies of Christ.‖  Just as Paul 

opposed the Christians before his conversion; so, too, would Winfree be converted from 

his opposition to women preachers, according to Hinds.
174

  Several women sent editorials 

to the Chronicle as well, rejecting Wifnree‘s position.  Florence E. B. Shaffer cited Jesus‘ 

commission of Mary Magdalene to go and tell the disciples of his resurrection as 

evidence of God‘s sanction of women as preachers.
175

  A few weeks later, Winfree 

responded to his critics.  Regarding Shaffer‘s example of Mary Magdalene, Winfree 
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argued that Jesus enlisted her for a single task and did not give her an open-ended 

commission to preach the gospel.  For Winfree, if women became preachers, the fabric of 

society could unravel.  He raised the question: 

How can a woman marry, bear children and guide the house, and ―go into all the 

world and preach the gospel to every creature?‖  If they quit marrying, cease to 

bear children, and cease to guide the house, and go out into all the world and 

preach the gospel to every creature, their congregations will keep growing less 

and beautifully less, till they—a few old snagly woman preachers—will be ―It‖ 

and ―It‖ alone, only ―It‖ and ―It‖ alone.  No homes, no firesides, no husbands, no 

babies, no sons, no daughters, no love, no loved ones, only a few old snagly ―Its‖ 

preaching the gospel to all the world and nobody in it, but those ―Its‖ who could 

have been happy wives and mothers, living in contended and happy homes, with 

loving husbands and children, if they had not turned aside unto Satan, and 

depopulated the world.
176

 

 

Of course, Winfree‘s word was not the last, and a number of authors responded to him 

throughout the summer and into the fall, either in opposition or support of women 

preaching.
177

 

 This debate about women preaching was sparked by the influx of religious 

organizations arriving in Houston that utilized women in their evangelistic efforts.  Like 

the Salvation Army and a variety of other groups, Parham‘s Apostolic Faith Movement 

relied on women to serve as evangelists and preachers.  While Parham was adamantly 

opposed to racial mixing as socially unacceptable, he did not consider women serving in 

ministry as upsetting any social norms.  From the beginning of the Pentecostal movement 

in Topeka, Parham had supported the ministry of women and worked alongside a number 

of them.  In his first public sermon after the infamous prayer meeting in 1901, Parham 

declared, ―In the close of the age, God proposes to send forth men and women preaching 
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in languages they know not a word of, which when interpreted the hearers will know is 

truly a message from God.‖
178

  For Parham, the fact that both men and women spoke in 

tongues was evidence of God‘s sanction of women preachers. 

 Parham not only permitted women to speak in tongues, he also gave them 

extraordinary positions and opportunities within his movement.  Women served as street 

evangelists and revival preachers, and they were permitted to enroll in Parham‘s Bible 

school and provide lectures on pastoral topics at the annual camp meetings.  One of the 

first women to work alongside Parham was Lillian Thistlewaite, his sister-in-law.  Along 

with assisting Parham in his evangelistic campaigns, Thistlewaite regularly contributed 

articles to the Apostolic Faith.  In the May 1906 issue, for example, she published an 

article about the Pentecostal ―assembly meetings,‖ encouraging ministers not to 

underestimate the benefits of setting aside time for engaging and energizing their local 

workers.  In the fall of 1905, when Parham returned to Kansas, Thistlewaite stayed in 

Houston, sharing the preaching responsibilities at the Brunner tabernacle with Carothers 

and Anna Hall.
179

   

Like Thistlewaite, Anna Hall also accepted the Pentecostal message during 

Parham‘s revivals in Kansas.  She was the first Pentecostal minister to bring the doctrines 

of Spirit Baptism to the state of Texas.  After meeting the Oyler family in Kansas, she 

accompanied them back to their home in Orchard, Texas, to preach the message of 

Pentecostalism.
180

  When Parham arrived and decided to begin a campaign in Houston, 

Hall joined him.  Along with her male colleagues, Hall enrolled in Parham‘s Houston 

Bible school and spent her days assisting with street evangelism, home visits, and nightly 
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meetings.  By the summer of 1906 Hall was ministering on her own, promoted in the 

Chronicle as the main speaker for a revival in the Houston Heights neighborhood.
181

  A 

few weeks later, she was also given top billing at the Apostolic Faith camp meeting, 

preaching at one of the evening services.  The reporter who covered the event noted, 

―Several times during her discourse she broke away from the English language and 

soared into unknown realms by talking mysterious jardon [sic].‖
182

  Hall was such a 

trusted protégé of Parham that after William Seymour wrote to Parham in the summer of 

1906 asking for assistance with the revivals in Los Angeles, Parham sent Hall to Los 

Angeles to work alongside Seymour.  However, by December she returned to Houston, 

preaching in the Houston Heights, at the Brunner Tabernacle, and in a number of other 

meeting halls in Houston.
183

 

Along with Hall and Thistlewaite, Millicent McClendon was also an exceptional 

female associate of Parham.  McClendon was first introduced to the Pentecostal message 

when a band of workers came to her hometown of Alvin, Texas.  Alvin was a small town 

thirty miles south of Houston, along the International and Great Northern Railroad.  

While Parham was in Kansas in the fall of 1905, Howard Goss and several other 

Pentecostals took the train south from Houston and conducted a revival in the city.
184

  

Convinced of the Pentecostal message, McClendon left Alvin and joined the Apostolic 

Faith Movement in Houston, most likely to enroll in Parham‘s short-term Bible School.  

By the summer of 1906 her abilities as an evangelist and a preacher so impressed the 

leaders of the Apostolic Faith Movement that she was chosen to offer the lecture on 
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―Preaching‖ at the August 1906 camp meeting.
185

  Howard Goss, who was later married 

to McClendon, recalled that her fellow Pentecostals nicknamed her ―Little David‖ 

because of her skill at preaching and because one of her best sermons focused on the 

story of David and Goliath.
186

  Even after their marriage, Goss recognized that 

McClendon was ―the evangelist in the family.‖  Whenever they entered a new town, 

McClendon opened by stating, ―I‘m no prophet, so I cannot tell you how this meeting is 

going to turn out.  But, there is one thing I can be sure of:  All the best Christians in this 

town will receive our message, as well as receiving the Baptism of the Holy Ghost with 

speaking in tongues.‖
187

  Her confidence and self-assurance were qualities that benefited 

her in the ministry, but those same qualities most likely agitated those people who were 

already opposed to women preaching.  Tragically, in 1910 McClendon died after giving 

birth to her daughter, Gloria Goss.
188

  Had she lived longer, her ministry might have 

compared with the success of Aimee Semple McPherson, but nonetheless her impact was 

felt for a brief moment within the Pentecostal movement. 

In addition to these three extraordinary women, there were dozens of others who 

served in various capacities within Parham‘s ministry.  As the leader of a new, emerging 

movement, Parham needed all the workers and ministers that he could enlist.  So 

including women in his movement was partly strategic.  However, the fact that Parham 

accepted and promoted women while limiting the role of African Americans within his 

organization further demonstrated his commitment to the principles of racial segregation.  

                                                 
185
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Parham was willing to question the societal norms regarding women‘s role in the church, 

but he upheld the distinctions between the races in order to achieve respectability and 

acceptance by his white peers. 

 As the first prominent leader of the emerging Pentecostal movement, Charles 

Parham set a precedent for racial interactions that would influence all the Pentecostal 

denominations of the coming century.  In his theological beliefs Parham espoused a racist 

ideology that preferred white Anglo-Saxons over other races and ethnicities, suggesting 

that Anglo-Saxons  were truly God‘s chosen people.  He further admonished the practice 

of racial mixing both sexually and socially.  God‘s wrath would be visited upon those 

persons who defied the strict separation of the races.  Hence, Parham made sure to keep 

the races separated in his meetings.  Seymour‘s involvement in the Bible school was the 

exception, not the rule.  By presenting himself to the city of Houston as an upstanding 

white gentleman, Parham hoped to limit the negative responses to his unusual religious 

practices.  For a time he was successful, and his lectures promoting a unique racial 

theology were popular and well-attended.  However, Parham‘s efforts at maintaining 

control over the few African Americans in his movement were a failure.  Soon Seymour 

would leave Houston for a pastorate in Los Angeles, rejecting Parham‘s plans for a 

mission to African Americans in Texas.  Seymour‘s ministry and reputation would 

quickly surpass Parham, but what would bother Parham even more than Seymour‘s 

success would be the interracial mixing that Seymour permitted in Los Angeles.  As the 

following chapter will demonstrate, Parham‘s interest in maintaining an aura of white 

respectability would come into conflict with the racial equality being practiced at Azusa 

Street.  Yet, even as Parham‘s personal ministry would be surpassed, his legacy of white 
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supremacy would continue to live on through his remaining Pentecostal followers in 

Texas. 
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CHAPTER THREE 

 

The Spirit of Equality:  William J. Seymour, Los Angeles, and Interracial 

Pentecostalism 

 

 

 

 William Seymour‘s encounter with Charles Parham in Houston, Texas, was only 

a small part of his long faith journey.  Seymour, like many Americans in the early 

twentieth century, was a man on the move.  He was a migrant, searching for freedom and 

opportunity, both physically and spiritually.  His journey would take him from his home 

in Louisiana to the urban North, to Houston, and eventually to Los Angeles where he 

finally found a community that welcomed his ideas and leadership.  At the Azusa Street 

Mission Seymour established an environment that welcomed everyone, regardless of 

race, gender, or socio-economic status.  When he faced opposition from the news media, 

local ministers, the police, and even his own mentor, Parham, Seymour responded with 

love and conviction.  His early ministry modeled an interracial possibility that would 

unfortunately diminish over time.  Seymour‘s journey was a long and arduous path, but 

his search for freedom and opportunity was rewarded at Azusa Street. 

Unlike Parham, whose life and ministry were recorded in detail by his wife and a 

number of subsequent scholars, we know very little about the life of William J. Seymour.  

He was born May 5, 1870, to Simon and Phyllis Seymour in Centerville, Louisiana.
189

  

The oldest of four children, Seymour spent his early life in southern Louisiana.  His 

father, Simon, had been a slave of a local lawyer and judge, Edward J. Simon, who 
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served on the Supreme Court of the State of Louisiana.  During Reconstruction, Simon 

Seymour‘s connections helped win him a seat as both a municipal judge and constable.  

However, southern politics could be deadly.  Tensions between Democrats and 

Republicans as well as between the African-American and white wings of the Republican 

Party in Louisiana were escalating.  On November 1, 1884, Simon Seymour was 

attending a Republican political rally in Loreauville, Louisiana, when he and his fellow 

African-American colleagues were confronted by a group of local whites.  Violence 

erupted and at the end of the conflict, the elder Seymour was dead.
190

 

This tragic event weighed on Seymour.  In 1895, at the age of twenty-five, 

Seymour left Centerville and migrated to Indianapolis, Indiana.  Although his journey 

predated the major thrust of the Great Migration, his motives were most likely similar.  

Like African Americans across the South, Seymour was suffering under the weight of 

enormous political and economic restraints.  The North provided the hope and possibility 

for a different life as well as the promise of a place free from the racism and violence that 

took the life of his father in Louisiana. 

 However, in Indianapolis, Seymour did not exactly find a welcome mat laid out 

for him.  African Americans were restricted to mostly menial and unskilled jobs.  

Seymour eventually obtained a position as a waiter in a local hotel.
191

  Despite the 

economic restrictions, the opportunities for fellowship with an African-American 

congregation were plentiful.  In Louisiana, Seymour had not been much of a churchgoer, 

but in Indianapolis, like most northern cities, church was a means for networking and 

                                                 
190

 Rufus Sanders, ―The Life of William Joseph Seymour:  Black Father of the Twentieth Century 

Pentecostal Movement‖ (Ph.D. Diss., Bowling Green State University, 2000), 43-45. 
191

 Douglas J. Nelson, ―For Such a Time as This:  The Story of Bishop William J. Seymour and 

the Azusa Street Revival, a Search for Pentecostal/Charismatic Roots,‖ (Ph.D. diss., University of 

Birmingham, 1981), 159. 



 91 

 

connecting with the local African-American community.  As Wallace Best demonstrated 

in his work Passionately Human, No Less Divine, African-American migrants who 

arrived in the urban North were met with the guidance and assistance of existing African-

American congregations.  These churches provided housing and employment connections 

as well as the communal comforts of home.
192

  There were several local African-

American churches in Indianapolis, but it is not clear exactly which one Seymour 

attended.
193

  Nonetheless, his interest in religion was sparked by his short stay in 

Indianapolis. 

 A few years after arriving in Indianapolis, Seymour decided to try his luck in a 

different northern city, Cincinnati.
194

  Here Seymour continued to develop his interest in 

religion, aligning himself with the Evening Light Saints (ELS).  The ELS originated 

under the ministry of Daniel S. Warner, an independent minister who was active in 

promoting the holiness movement.  He had left both the Church of God of North America 

and the National Holiness Association to found a more independent movement.
195

  

Warner rejected sects and denominationalism, believing that what the church needed was 

a movement of unity that moved beyond man-made divisions.  His intent was to ―restore 
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the apostolic faith … or ‗faith once delivered to the saints‘.‖
196

  The rejection of 

denominationalism and emphasis on ―the apostolic faith‖ was also a theme of Parham‘s 

ministry and most likely a draw for Seymour when he arrived in Houston. 

In an effort to restore the true, biblical church, the ELS rejected racial segregation.  

According to B. Scott Lewis, the Saints—as ELS members referred to themselves—

frequently reported that ―souls were saved, sanctified, and prejudice removed.‖
197

  In 

1901 their publishing house printed William Schell‘s Is the Negro a Beast?, a response to 

Charles Carroll‘s 1900 work The Negro a Beast, which had argued that African 

Americans were closer to apes than humans.  Schell‘s work provided a point-by-point 

refutation of Carroll‘s argument, demonstrating his misreading of the Bible as well as his 

historical and scientific errors.  Frederick George Smith, an early leader in the ELS and 

editor of the denomination‘s newspaper, The Gospel Trumpet, wrote the preface to the 

book, supporting Schell‘s stance on racial equality.  Smith declared, ―May God hasten the 

time when all race prejudice may be obliterated, and every soul for whom Christ died be 

recognized as precious in his sight, and a worthy recipient of the redemption grace 

purchased in the death of our Savior.‖
198

  The ELS were a religious community that was 

open and welcoming to African Americans, a trait that Seymour would have certainly 

appreciated. 

Like other holiness groups, Warner and the ELS emphasized the spiritual 

experience of sanctification through which the Holy Spirit removed sin from the 
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Christian‘s life and brought Christians closer to a state of perfection, or living without 

sin.  However, Warner made a significant addition to the doctrine, claiming that as the 

members of the church became sanctified, sin that caused divisions in the church would 

begin to cease, including the divisions of denomination, social status, and race.
199

  

William J. Henry, a member of the ELS and hymn writer, wrote an article for the 

denomination‘s magazine, The Gospel Trumpet, declaring: 

There is no room for prejudice of any kind in the hearts of sanctified people. If 

you, as a white man find any of this in your heart toward the black man as an 

individual or toward his people, you need to go to the Lord for cleansing; to the 

black brother, I will say the same. All prejudice of every kind is outside the 

church of God.
200

 

 

If sanctification was the process by which Christians became more holy, then Warner and 

his fellow Evening Light Saints believed that sanctification should include the removal of 

prejudice and disunity from the heart of the believer.  Certainly Seymour would have 

been drawn to a group that proclaimed the racial and social equality that he sought by 

migrating to the North.  When Seymour later arrived in Houston, he would have found 

similarities between Warner‘s and Parham‘s teachings on sanctification as freedom from 

sin, although Parham did not connect sanctification with the need for racial equality in 

the church. 

 During his time in Cincinnati, Seymour also described what he perceived as 

God‘s call into the ministry.
201

  However, Seymour resisted that call, as had Parham.  

Soon thereafter he was stricken with smallpox, suffering facial scarring and the loss of 
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vision in his left eye.
202

  Seymour interpreted the illness as God‘s punishment for 

resisting the call to preach; so, he relented, accepted his call, and began his ministerial 

career.  Accepting credentials with the Evening Light Saints, Seymour worked as an 

evangelist in Cincinnati before heading south to reconnect with his family in Louisiana 

and Texas. 

 Following his time in Cincinnati, there are very few records of Seymour‘s 

whereabouts until he began studying at Charles Parham‘s Bible School in Houston.  

Seymour was most likely introduced to Parham‘s new message of Pentecostalism by an 

intermediary, Lucy Farrow.  According to Howard Goss, Farrow ―had been in Mr. 

Parham‘s family for several months‖ at the end of 1905, most likely working as a 

governess for the Parham children.
203

  In addition, Farrow pastored her own African-

American holiness congregation in the city of Houston.
204

  It was Farrow who first 

explained the Pentecostal doctrines to Seymour who, based on his experience with 

holiness groups like the Evening Light Saints, would have been very intrigued.  Holiness 

teachings emphasized God‘s work of sanctification, which purified Christians from sin 

after their initial salvation.  They interpreted this experience as the Baptism in the Holy 

Spirit, but since the experience of sanctification was internal and subjective, Christians 

had no way of outwardly demonstrating that they had been baptized with the Holy Spirit.  

According to Pentecostal doctrine, speaking in tongues solved this conundrum by 

providing a tangible means to measure the baptism.  Seymour and Farrow were like a 

majority of converts who accepted the Pentecostal doctrine after having first been 
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involved in the holiness movement.
205

  Desiring to know more about Parham‘s theology, 

Seymour requested enrollment in Parham‘s Houston Bible School. 

 As chapter two discussed, whether Seymour was allowed to sit inside the 

classroom or just outside the door is unclear, but what is clear is that Seymour accepted 

and adopted Parham‘s schema of Pentecostal theology.  Douglas Nelson and other 

scholars have questioned the influence of Parham on Seymour‘s beliefs.  They argue that 

Seymour was a student in Houston for such a short time that Parham‘s influence would 

have been minimal.
206

  However, Parham openly promoted his Bible School as an 

efficient means for being trained in Pentecostal doctrine.  In the December 1905 issue of 

The Apostolic Faith Parham encouraged interested persons to attend the Bible School, 

claiming only ―21 days‖ was necessary for students to become proficient in the 

Pentecostal faith.
207

  If the gift of tongues could radically increase one‘s ability to become 

a missionary, then Parham did not want to hinder the process with a lengthy educational 

program.  Since Seymour did not leave for Los Angeles until mid-February, he would 

have had more than enough time to be educated by Parham, assuming that he began 

participating in the school shortly after it opened in January 1906.
208
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 There is some evidence that while Seymour was a student under Parham, he also 

conducted evangelistic campaigns with Parham in the African-American neighborhoods 

of Houston.  Howard Goss recalled, ―I remember very clearly [Seymour] coming to the 

classes at 9 A. M. and he and Mr. Parham preached to the colored people of the city, and 

some of them received the light.‖
209

  There is no record of these meetings in either the 

Houston Chronicle or the Houston Post, but since we can presume that Parham was not 

preaching a message of racial equality, these outreaches would not have been unusual for 

traveling evangelists.
210

  Parham may have also given Seymour an opportunity to preach 

before the huge audiences at the Brunner Tabernacle in Houston.  Agnes Ozman, the first 

woman to speak in tongues at Parham‘s Topeka Bible School, recalled hearing Seymour 

preach in the Houston revivals.
211

  However, Ozman did not report any promotion of 

racial equality in Seymour‘s message, and since he was preaching under the oversight of 

Parham and other white ministers, his preaching before a predominately white audience 

would not have violated any principles of racial segregation.  Despite Seymour‘s 

incorporation into the Bible School and ministry of Parham, when he was invited to 

pastor a congregation in Los Angeles, he jumped at the opportunity.  Seymour‘s choice 

may demonstrate his resistance to Parham‘s plans for an African-American branch of the 

movement, or it could be another attempt at finding a place free from the racism and 

prejudice that Seymour fled from in Louisiana. 
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Sometime early in 1906, Seymour received an invitation to travel to Los Angeles 

and serve as the pastor of an African-American holiness congregation there.  This request 

came through a brief encounter that Seymour had with a young African-American 

woman from Los Angeles, Neely Terry.   Terry‘s family had been members of the 

Second Baptist Church in Los Angeles, but, according to Donald Weeks, they were 

―disfellowshipped from this church because of their involvement in the holiness 

movement.‖
212

  Leaving the Second Baptist Church, they joined a local holiness 

congregation under the leadership of Julia Hutchins.  However, the congregation was in 

need of a permanent pastor.  While Terry was visiting Houston in the fall of 1905, she 

became acquainted with Seymour and admired his preaching abilities.  So, when she 

returned to Los Angeles, she recommended that Hutchins contact Seymour to serve as 

their pastor.
213

  Seymour agreed and prepared to make the trip to Los Angeles. 

Initially Seymour was welcomed as the pastor of this fledgling congregation, but 

after a few weeks his emphasis on the Pentecostal doctrine he learned under Parham‘s 

tutelage, namely Baptism in the Holy Spirit with the evidence of speaking in tongues, 

generated conflict in the community.  Seymour‘s new congregation was well-versed in 

the doctrines of the holiness movement, and, according to their readings of the Bible, 

Baptism in the Holy Spirit occurred simultaneously with sanctification and did not 

require one to speak in tongues.  Carl Brumback claimed that Hutchins, who had been the 

leader before Seymour‘s arrival, ―was offended [by Seymour's preaching] because of the 

implication that, since she had not spoken in tongues as the early disciples, she had not 
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received the fullness of the Spirit in the same measure.‖
214

  So, to keep Seymour from 

spreading his doctrinal errors, Hutchins locked the doors to the church and called upon J. 

M. Roberts, head of the Southern California Holiness Association, to come and debate 

Seymour.  Seymour recalled, ―[Roberts] came down and a good many holiness preachers 

with him, and they stated that sanctification was the baptism with the Holy Ghost.‖
215

  

Although Seymour disagreed, he could not regain access to the facilities; so, he relented 

and, taking a number of the congregants with him, began holding prayer meetings at the 

home of Richard and Ruth Asberry at 214 Bonnie Brae Street.  According to Charles 

Shumway, the Asberrys‘ home was ―in the center of a negro district.‖
216

  Despite the 

location, Seymour‘s meetings attracted scores of African Americans and whites who 

were curious about the new religious experience.  As the size of the meetings grew, the 

group was forced to relocate to an abandoned African Methodist Episcopal Church at 312 

Azusa Street, which had more recently been used as a stable.  Once again, the location 

did not deter the crowds of inquisitive Angelinos who heard about the revival and wanted 

to see it for themselves.  

 A number of historians have claimed that the unique context of race relations in 

Los Angeles was an important factor for the success of the Azusa Street revivals.  

According to James Goff, ―Unlike the more racially homogenous centers of the Midwest, 

high concentrations of ethnically diverse groups created a climate much more open to a 
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flaunting of social norms.‖
217

  The presence of such an ethnically diverse community kept 

segregation from being as dominant in Los Angeles as it was in Houston.  Robeck 

claimed, ―The city had few, if any, of the so-called Jim Crow laws in effect which 

governed many of the Southern states during that time.‖
218

  However, while Los Angeles 

may have had fewer legal restrictions on African Americans than Houston or other 

southern cities, it was certainly not a racial utopia either; and Seymour‘s efforts at 

integrating the races would be adamantly opposed by the Los Angeles media, local 

pastors, and other Pentecostals.  

 The racial climate that Seymour found when he arrived in Los Angeles was 

unique but not unfamiliar to an African American who had lived in both the North and 

the South.  Compared to Houston, the African-American community of Los Angeles 

constituted a much smaller percentage of the overall population.  Although the African-

American population would increase from 2,131 to 7,599 between 1900 and 1910, an 

increase of 256.6 percent, the city‘s total population would keep pace, increasing by 

211.5 percent.  Thus, the African American citizens only constituted 2.4 percent of the 

city‘s population in 1910.
219

  A majority of the African-American migrants originated in 

Texas, like Seymour, believing that in Los Angeles ―there is no antagonism against the 

race.‖
220

  In a way this was true.  Since the African American population of Los Angeles 

was small and had just recently arrived, most of the racial antagonism was directed at the 

much larger Asian population of Los Angeles.  As Lawrence De Graaf has noted, ―In an 
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era when Chinese were being excluded from jobs and driven from cities, the small and 

relatively inconspicuous Negro population appears to have enjoyed a lessening of racial 

tension and a considerable degree of acceptance.‖
221

  Nonetheless, racial tensions 

increased after the turn of the century as more African Americans settled in Los Angeles. 

 Although Los Angeles housing was officially unrestricted at the turn of the 

century, African Americans were still concentrated in a few specific neighborhoods.  

When they ventured outside these racial enclaves, whites responded with threats, 

violence, and vandalism.  The leader of a white mob, quoted by Douglas Flamming, 

informed African-Americans trying to buy homes in his neighborhood, ―I come from 

Texas … where the Niggers have no rights.  You‘ve got to get out.‖
222

  To avoid these 

altercations, African Americans developed a substantial neighborhood of their own along 

Central Avenue.  African-American businesses, churches, restaurants, and homes were 

concentrated in the area.  The location of Los Angeles‘ major Pentecostal revival was just 

a few blocks from the Central Avenue corridor at 312 Azusa Street. 

 African-American churches were a dominate feature of the landscape, both 

physically and socially, along Central Avenue.  The two most dominant churches were 

the First African Methodist Episcopal Church and the Second Baptist Church (―so named 

to distinguish itself from the all-white ―First‖ Baptist Church‖).
223

  However, these 

established congregations, like African-American congregations in other urban settings, 

were often unwelcoming to newly arriving southern migrants.  Southern African 

Americans were used to a more vibrant and colloquial worship style as well as smaller 
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congregations where they could meet and interact with fellow parishioners.  Thus, small 

holiness congregations, not unlike the church that called Seymour to Los Angeles, sprang 

up in response to the desires of arriving migrants.  Yet what would distinguish Seymour‘s 

congregation at Azusa Street was its acceptance and encouragement of interracial 

mingling in the worship and altar spaces.  As Robeck has noted, the Azusa Street revivals 

―attracted participation from more Caucasians than did any other African American 

congregation in the city.‖
224

  Los Angeles‘ congregations were racially segregated in 

1906, and Azusa‘s racial mixing would cause quite a stir in the city. 

 The Los Angeles newspapers first took note of the unusual revivals on April 18, 

1906.  The article, entitled ―Weird Babel of Tongues,‖ opened with a description of the 

congregation ―breathing strange utterances and mouthing a creed which it would seem no 

sane mortal could understand.‖  Their religious practices were described as ―fanatical,‖ 

―pandemonium,‖ beyond ―the bounds of reason,‖ and ―a riot of religious fervor.‖  While 

many of these descriptions seem similar to the Houston coverage described above, the 

Los Angeles coverage highlighted a unique aspect of the Los Angeles movement, the role 

of race.  The article described the participants as ―colored people and a sprinkling of 

whites‖ who were led by ―an old colored exhorter.‖
225

  Initially these descriptions were 

merely observations, but eventually the Los Angeles reports began to focus more intently 

on the mixing of whites and blacks at these revivals, especially the occasions in which 

white women interacted with black men. 
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 Like Houston, the coverage of the revivals was tepid for a few months; then, in 

June, discussion of the new religious phenomena picked up again.  The Los Angeles 

Examiner reported that the services were reminiscent of ―negro revival meetings of the 

South.‖  Yet, ―the congregation … [was] composed of whites and blacks.‖  Following a 

familiar theme, the reporter described several incidents of speaking in tongues, which to 

him/her seemed ―strange,‖ ―without sense or coherency,‖ and ―unintelligible.‖  

According to the article, ―one man [in the meeting] claimed to have received the sign 

language of the mutes.‖  The reporter also described the glossolalic utterances of ―a little 

negro boy‖ and ―a colored woman,‖ who sang in tongues like the famous opera soprano, 

Adelina Patti.  The writer also noted that some of the whites in the audience were not 

merely observers but participants.  In particular, ―a white woman of apparent education‖ 

was highlighted because of her claim that ―she was given the power to speak Chinese.‖  

The coverage of the Azusa services would regularly repeat this pattern, referencing the 

peculiar worship and beliefs of the African-American congregants before emphasizing 

the participation of several middle-class whites, especially women.  Whereas articles 

about Parham‘s meetings highlighted the participation of respectable white citizens to 

reinforce his Pentecostal doctrines, in Los Angeles respectable white citizens were 

criticized by the press for having too much contact with the African-American 

congregantion. 

 As coverage of the Azusa Street revivals continued over the next few weeks, the 

Los Angeles media continued to emphasize the racial, class, and gender components of 

the movement that undermined the principles of a respectable society.  The congregation 
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was described as a ―queer crowd‖ and a ―motley throng of negroes and whites.‖
226

  

Articles frequently invoked animal metaphors to describe the African-American 

participants.  The attendees were described as ―screeching,‖ ―bark[ing] like dogs,‖ ―and 

making the night hideous with their yells and squeals.‖
227

  One of the women speaking in 

tongues was likened to an ―old speckled hen [who] had laid an egg in the corner of the 

barn and wanted everyone to know it.‖
228

  The descriptions also reflected on the 

cleanliness of the building, highlighting the ―swarms of flies, attracted by the vitiated 

atmosphere, [which] buzzed throughout the room.‖
229

  Since their ―temple … was a 

stable so long ago,‖ the flies, according to one reporter, were ―separated from the friendly 

horses‖ but simply remained to alight on the worshippers.
230

  In the opinion of the Los 

Angeles reporters, the congregation at Azusa Street, dominated by African Americans, 

was comparable to a barnyard spectacle.  Like newspapers throughout the United States, 

the media coverage in Los Angeles portrayed African Americans as dirty, ignorant and 

irrational.  They made no attempt to provide a fair and balanced account of the Azusa 

Street revivals or the doctrines of Pentecostalism, as the Houston newspapers had with 

Parham and his white associates. 

The reporters frequently reflected on the ―queer mixture of rich and poor‖ in the 

services.
231

  Although a majority of the participants were lower-class whites and blacks, 

the wealthy participants often stood out to these observers.  One reporter noticed a ―well 

dressed and well groomed‖ business man at the meetings who ―wore diamonds that 
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would have attracted attention in the lobby of the swellest hostelry in town.‖
232

  On 

another occasion the Los Angeles Record highlighted the participation of a white woman 

who clearly ―gave evidence of education and refinement‖ but nonetheless ―gradually 

worked herself into a frenzy and concluded in a jabber.‖
233

  Often these middle- and 

upper-class worshippers were contrasted with the lower-class members of the 

congregation, including ―negro laundresses‖ and ―poor factory girl[s].‖
234

  The racial and 

class diversity of the revival certainly piqued the curiosity of the local press, but the 

interactions between white women and African-American men aroused their indignation. 

 The Times reported that most of the instances of speaking in tongues ―came in the 

major part from women,‖ many of whom became so overwhelmed by the religious 

experience that they ―became exhausted and fell prone on the floor.‖
235

  In other cases the 

female worshippers were not merely ―prone‖ on the ground but began to kick their heels 

in the air, throwing their skirts up and leading the police to step in and restrain the women 

because, as one reporter observed, ―such exhibitions are not allowed even in the tough 

resorts in the city.‖
236

  The reporters also worried about young white women being led 

astray by the African-American leadership.  The Times noted that one such girl, a Miss 

Cline, had ―become so thoroughly imbued with the notion foisted upon her by a bunch of 

fanatics‖ that she gave up eating in order to spend her days seeking Spirit Baptism.  Prior 

to attending the Azusa meetings, Cline claimed that ―she thought little upon religious 

matters,‖ but now she was consumed by these interests, having quit her job and holed up 

in her apartment to pray for the move of the spirit.  What most frustrated the reporter was 
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the ―fame‖ she acquired from the Azusa congregation, which kept her from pursuing the 

interests and lifestyle appropriate to a girl of her age.
237

  These criticisms of Azusa‘s 

gender violations culminated with a September article in the Times entitled ―Women with 

Men Embrace.‖ 

 The subtitles of the article clearly conveyed the fears of the author.  The readers 

were warned:  ―Whites and Blacks Mix in a Religious Frenzy, Wives Say They Left 

Husbands to Follow Preacher, [and] Disgusting Scenes at Azusa Street Church.‖  Like 

previous coverage, the author highlighted the ―unintelligible sounds‖ issuing from the 

participants who occupied the ―barn-like negro church on Azusa street.‖  However, what 

most bothered this reporter was the frequent interaction between women and men at the 

altars, especially the touching that occurred between white women and African-American 

men.  Two women testified to having left their husbands and children to more actively 

participate in the movement.  While this alone was an affront to the middle-class 

sensibilities of the writer, he/she was further repulsed by the fact that the women 

embraced the African-American leader of the meetings, presumably William Seymour.  

The first ―threw her arms about the greasy-looking leader and shouted his praises,‖ while 

the second ―engaged in whispered conversation with the black leader and … press[ed] 

her face against his perspiring chops in her eagerness to tell her story.‖  The account also 

lamented the fact that ―there were many young girls in the audience who came to the 

meeting unattended.‖  The author believed the African-American leaders, like con men, 

saw these young women as ―special marks,‖ which, after joining the church, would be an 
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attraction to young men as well.  Why ―any respectable white person would attend such 

meetings‖ was beyond the comprehension of the Times reporter.
238

 

 The strident opposition to the interracial and cross-gender intimacy at the Azusa 

Street revivals reflected the tactile nature of racism in early-twentieth-century America.  

As Mark Smith has demonstrated with his works on race and the senses, race was an 

embodied concept for Americans, not just through the visual recognition of skin color, 

but through the supposed smells, tastes, and touch of other races.  As whites became 

anxious about African Americans ―passing‖ as white in the early twentieth century, they 

began to rely on other senses besides sight to identify and segregate African Americans.  

For example, many white Americans believed that they could smell African Americans 

due to the distinctive odors of their cultural foods and working conditions.  In addition, 

Smith found, ―The argument that blacks smelled was tied closely to the assumptions that 

they were irretrievably dirty.‖
239

  As noted above, the white reporters who visited the 

Azusa Street revivals often reflected on the smells and cleanliness of the meeting place, 

implying that the African-American congregation was filthy and therefore inferior.  

Along with scent, white Americans also maintained assumptions about African-American 

skin and tactility.  According to Smith, ―Black skin was not to be touched directly 

because it was suited only for hard and dirty labor.‖
240

  In the early twentieth century, the 

most offensive physical contact between the races, according to white men, occurred 

between black men and white women.  Again, Smith notes, ―Black men, argued whites, 

their lust freed from slavery‘s discipline, could not help but prod and caress delicate 
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white female flesh.‖ Touching between black men and white women, whether intentional 

or accidental, could result in dire consequences for African-American men.  Violence 

was frequently meted out against African-American men who violated the sacredness of 

white women.  The unwritten rule of white supremacy was ―touch whiteness, and 

whiteness will touch you.‖
241

  The violations of these sensory racial codes by the Azusa 

congregation provoked racist responses from the Los Angeles reporters as well as some 

local ministers, the Los Angeles police, and a few white Pentecostals. 

As the news coverage of the Azusa revivals developed, several local ministers 

investigated the meetings and offered their own theories about the phenomena.  In March 

1906, just a month before the Azusa revivals began, Los Angeles‘ ministers formed a 

church federation to increase Christian unity in the city.  The head of the federation, 

Edwin P. Ryland, pastor of Trinity Methodist Episcopal Church, South, declared, 

―Denominational differences have been banished.‖
242

  The federation promoted a plan for 

a religious census of Los Angeles and a city-wide revival campaign in the spring of 

1907.
243

  However, before the federation could gain traction, the Azusa Street revivals 

swept across the city, drawing away loyal church members and potential converts.  

Ryland lamented, ―The orthodox churches are falling behind other religious organizations 

in missionary effort [and] people are [being] drawn away from the beaten paths of 

established faiths.‖  So he decided to investigate the Azusa services for himself.  After his 

visit, Ryland reported that he observed an African-American woman in the revival, who 

―worked herself into an excitement that made her irresponsible.‖  In Ryland‘s opinion 

―enthusiastic fanaticism,‖ not the Holy Spirit, was ―responsible for the claims of the 
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Azusa Street worshippers.‖
244

  A few days later Ryland commented, ―It is possible that 

certain of the enthusiasts might lose their reason through overzeal and become 

dangerous.‖
245

  In fact, Pentecostals were often institutionalized for what their friends and 

family believed were psychological problems brought on by the revivals.
246

  Ryland and 

his organization were aroused to action.  They organized a city-wide campaign among the 

federation churches, developing praying bands that would evangelize Los Angeles and 

counteract the efforts of the Pentecostals.  The federation believed Angelinos were ―in 

danger of being led away through the missionary work of denominations which make 

professions foreign to the beliefs of the conservative churches.‖
247

  Yet despite the efforts 

of the Los Angeles church federation, the Azusa revivals continued to expand. 

 Along with opposition from local ministers, Azusa elicited responses from the 

local police as well.  Whereas the Houston meetings had been protected by law 

enforcement, the Azusa services were regularly interrupted by the police.  Residents 

around the Azusa Mission frequently complained about the noisy meetings, which would 

last all night long and often spill out onto the surrounding streets.
248

  The police were 

regularly called to investigate, and they often arrested Pentecostals for disturbing the 

peace, even when the individual had a legal permit for street preaching.
249

  On occasion 

converts from the revivals also infiltrated other churches and Bible schools, disturbing 

their proceedings while trying to spread the Pentecostal doctrine.
250

  The Azusa Mission 
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was not the only offender.  Other Pentecostal groups in the area were also persecuted by 

local residents and the government.  In Pasadena, the local Pentecostal church, known as 

The Household of God, was accosted by neighbors who complained about the noise and 

dumped water on the congregation during their services.
251

  When water was not a 

deterrent for the revivals, local residents began collecting bricks to throw at the 

participants.
252

  Eventually the city stepped in, fining the leader, Ansel Post, for 

disturbing the peace and demanding that the congregation move its tent to another 

location.
253

  The Los Angeles newspapers reported numerous arrests of Pentecostals and 

meetings being disrupted by local police.
254

  Clearly, the interracial community at Azusa 

was not afforded the same protections as their white counterparts elsewhere. 

 The negative treatment of the Azusa Street congregation becomes even more 

apparent when the coverage is compared with another Pentecostal congregation in Los 

Angeles, which was predominately white and middle-class—the First New Testament 

Church pastored by Joseph Smale.  Smale was originally the pastor of the First Baptist 

Church in Los Angeles, but in September 1905 he began a healing ministry that 

conflicted with the doctrine and practices of his congregation.
255

  So, when the church 

deacons opposed him, Smale left the church and formed the First New Testament Church 

in Los Angeles.
256

  His new congregation, which was intrigued by his healing ministry 
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and call for a deeper spirituality, was deeply committed to Smale and the search for new 

and unique religious practices.   

When the Azusa Street revivals began in Los Angeles, a number of Smale‘s 

parishioners were attracted to the revivals and accepted the new doctrine of Spirit 

Baptism.  In July 1906 the same newspapers that were reporting on the supposedly 

scandalous scenes at Azusa Street also covered the Pentecostal movement taking hold in 

The First New Testament Church.  Like both the Houston and Azusa Street revivals, the 

participants were described as working ―themselves into a wild religious frenzy‖ 

culminating in many ―muttering an unintelligible jargon.‖  The initial report noted that 

―men and women embraced each other in the fanatical orgy‖ but refrained from the same 

revulsion as the coverage of Azusa Street since there was no interracial mixing 

occurring.
257

   As the coverage continued, the reports compared Smale‘s meetings and 

Azusa Street, with observers commenting that ―the Smale meetings are conducted in an 

orderly manner‖ while Azusa ―has been subject to threats of arrest for the disturbances 

made.‖
258

  Even as interest in the Pentecostal practices began to divide the New 

Testament Church, the press remained even-handed in its treatment of the white 

congregants.   

Smale constrained the practice of speaking in tongues when congregants began to 

interrupt his sermons with their messages.  This led to the rise of a faction within the 

congregation headed by Dr. Henry S. Keyes.  Unlike Seymour or other leaders at Azusa 

Street, Keyes was seen as an upstanding and respectable citizen.  The Times described 

him as follows: 
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Dr. Keyes is not the wild-eyed erratic fanatic one might expect to encounter.  

More than any other thing he suggests ‗poise.‘  He is a tall, fine-looking man who 

speaks correctly and with the consciously superior air that distinguishes New 

Yorkers.   He is seen at once to be a polished man of the world.
259

 

 

Keyes was a stark contrast to the ―one-eyed negro preacher‖ of Azusa Street.
260

  Even 

though they held identical religious beliefs, Keyes‘s status as white, male, and middle-

class established him as a more credible authority than Seymour.  Keyes, himself, 

denigrated the Azusa congregation, commenting ―Why does it [Spirit Baptism] come 

through ignorant negroes?  Because God has always chosen the simple, trustful minds to 

do His work.‖
261

  Eventually the church‘s divisions were resolved and the coverage of 

The First New Testament Church diminished; however, these articles demonstrated the 

perception of two different racial communities with the same religious practices. 

 The racial equality and interracial worship that took place at Azusa Street was not 

a mere coincidence or accident.  In the pages of their newspaper, also titled The Apostolic 

Faith, Seymour and his Pentecostal colleagues frequently referenced the interracial 

character of the meetings and the racial equality that accompanied the gift of speaking in 

tongues.  According to an article in the first edition entitled ―The Same Old Way,‖ 

although ―the work began among the colored people … God makes no difference in 

nationality, Ethiopians, Chinese, Indians, Mexicans, and other nationalities worship 

together.‖
262

  Like their critics, the leaders of the revival recognized that their movement 

was a melting pot of races and nationalities; but instead of seeing the racial mixing as 

scandalous, they saw it as a sign of God‘s purpose for the Mission.  The November 

edition reported, ―No instrument that God can use is rejected on account of color or dress 
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or lack of education.‖
263

  All were welcome at Azusa Street, and all were considered 

equal participants in the experience of Pentecostalism. 

 In contrast to the news media that highlighted the racial dichotomy of black and 

white America, The Apostolic Faith emphasized the global character of nationalities and 

languages, which were not laden with hierarchies of racial difference.  As David Daniels 

has argued, ―The revival stressed language and downplayed race as a marker of identity 

… [and this] nonracialism served as a new basis for Christian unity, bridging the racial 

divide and the color line.‖
264

  Throughout the pages of The Apostolic Faith, languages 

and nationalities were highlighted instead of race and skin color.  Anna Hall, a member 

of Parham‘s core group in Houston, encountered a group of Russians in Los Angeles, and 

she ―spoke to the Russians … in their own language as the Spirit gave utterance.‖
265

  In 

the November 1906 issue, the newsletter reported, ―If a Mexican or German [visiting the 

revivals] cannot speak English, he gets up and speaks in his own tongue and feels quite at 

home for the Spirit interprets through the face and people say amen.‖
266

  Visitors and 

potential converts as well as members of the Azusa Street congregation were identified 

by their nationality or language rather than their racial identity.  Seymour and his 

followers recognized that differences existed among humanity, but these differences were 

never a barrier to participation or full inclusion in the revivals. 

In addition to the equalizing power of languages, the Azusa Street Mission was 

filled with individuals who desired to take the Pentecostal message abroad and encounter 
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different races and ethnicities.  While Parham had argued for the gift of tongues as a 

means for quickening the missionary training process, very few of his followers actually 

went overseas to the mission field.  However, Azusa‘s congregation was filled with 

missionaries.  Individuals, couples, and small bands of Pentecostals set out for a number 

of exotic locations, including Liberia, India, and Jerusalem
267

  Even in the United States, 

Azusa‘s adherents actively evangelized people of other races.  Henry McClain reported to 

The Apostolic Faith that while he was in jail for an unidentified offense he held bible 

studies for his Mexican cellmates.  ―As soon as we would come in after supper,‖ McClain 

remembered, ―after working on the chain gang during the day shoveling dirt, I would get 

my Bible and call the men into the big room and the Lord gave me their tongue, the 

Mexican language.‖
268

  For Seymour and the participants at Azusa Street, if the Baptism 

in the Holy Spirit gave one the ability to speak other languages, then it also meant that 

God desired Pentecostals to share their message with everyone regardless or race, 

nationality, or color.  While Seymour and his followers identified racial equality as a part 

of the Pentecostal message, Charles Parham, Seymour‘s mentor, held a different view. 

 In the beginning Seymour clearly identified Charles Parham as the founder and 

leader of the Azusa Street movement.  A letter from Parham was published in the first 

edition of The Apostolic Faith.  The article identified Parham as ―God‘s leader in the 

Apostolic Faith Movement.‖
269

  In the next edition, Parham was featured in a story about 

the origins of the movement.  According to the narrative, Parham was ―a little crippled 
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boy seven years of age‖ who had been healed by God and ―raised up of God to be an 

apostle of the doctrine of Pentecost.‖
270

  The article reported with anticipation that 

Parham was scheduled to arrive in Los Angeles soon to work alongside Seymour and 

further the spread of Pentecostalism.  When Parham arrived in Los Angeles, however, 

conflict developed over the racial mixing that was taking place at Azusa Street.   

According to Parham, he planned the trip to Los Angeles because of letters from 

Seymour pleading for his assistance.  Supposedly, Seymour was ―writing urgent letters 

for help, as spiritualistic manifestations, hypnotic forces and fleshly contortions as known 

in the colored Camp Meetings in the south, had broken loose in the [Azusa] meeting.‖
271

  

However, it seems more likely that some of Parham‘s other associates in California were 

writing to him and warning of the negative publicity that Seymour‘s interracial worship 

was drawing.  Most likely Mr. and Mrs. Walter Oyler, the family who first invited 

Parham to Texas, wrote to Parham and  warned him of the supposed excesses at Azusa 

Street.  The November 1906 issue of The Apostolic Faith made a special note of the 

Oylers‘ visit to Azusa just weeks before Parham decided to journey to California.
272

  Mrs. 

Oyler would later write of her experience, ―Many things were done that were far from 

being the work of the Holy Spirit.‖
273

  So, Parham left his work in Zion City, Illinois, to 

visit Los Angeles and correct the supposed errors that were being committed at Azusa 

Street. 
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When Parham witnessed the revival himself, he was shocked by what he found.  

He claimed that the Azusa services were marked by gross fanaticism, and he accused 

Seymour and the other leaders of hypnotizing the participants.
274

   What most bothered 

Parham was that these religious phenomena, like falling into a trance, dancing, jumping 

and shaking, were ―practiced by the Negroes of the Southland‖ and were now being 

―pawned off on people all over the world as the working of the Holy Spirit.‖
275

  Later, 

Parham would criticize not only the rituals he witnessed but the racial mixing as well.  In 

1910 he recalled: 

Men and women, whites and blacks, knelt together or fell across one another; 

frequently, a white woman, perhaps of wealth and culture, could be seen thrown 

back in the arms of a big ‗buck nigger,‘ and held tightly thus as she shivered and 

shook in freak imitation of Pentecost.  Horrible, awful shame!
276

 

 

Elsewhere he compared the scenes at Azusa to a pigsty, where ―all crowded together 

around the altar, and laying across one another like hogs, blacks and whites [were] 

mingling.‖  According to Parham, ―this should be enough to bring a blush of shame to 

devils, let alone angels.‖
277

  Like his contemporaries, Parham was shocked and appalled 

by the class, racial, and gender lines that were being crossed at Azusa Street.  The 

violation of early twentieth-century codes of conduct about black men touching white 

women had been violated, and Parham was appalled.  He had intended to lead a 

respectable religious movement, but Seymour was, in Parham‘s opinion, dragging his 

name through the mud. 
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 Seymour and the leadership of Azusa did not respond well to Parham‘s criticisms.  

In the December 1906 issue of The Apostolic Faith, Parham‘s role as leader of the 

movement was rejected.  The article reported, ―Some are asking if Dr. Chas. F. Parham is 

the leader of this movement.  We can answer, no he is not the leader of this movement of 

Azusa Mission.  We thought of having him to be our leader and so stated in our paper, 

before waiting on the Lord.‖ Along with rejecting Parham‘s leadership, the article also 

rejected some of Parham‘s theological views, including the ―eighth day creation‖ and 

―the annihilation of the wicked.‖
278

  The Azusa congregation was familiar with 

opposition from other ministers.  An article in the October 1906 issue reflected on the 

parable of the prodigal son in Luke 15 for insights on these conflicts.  According to the 

article, the Azusa Mission represented the father‘s tent and the members of the mission 

were the father‘s servants who were happy to prepare a great party for the return of the 

prodigals, or new converts.  However, ―There was one discordant voice in the parable … 

It was the elder brother‘s.‖  The author questioned the authenticity of the elder brother‘s 

complaints: 

The father called him ‗son,‘ and he was ‗in the field.‘  We do not read, however, 

that he was doing any work.  It simply states that he was in the field.  He may 

have worn a long-tailed coat and white necktie and walked around and gave 

orders.  If he had been hard at work all day plowing with a deep plow, with his 

father‘s interests at heart, would he not have rejoiced with the household at his 

brother‘s return? 
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The allusions to slavery and slave drivers are clear in this application of the parable.  

Unlike many commentators who identified with the elder brother‘s complaints, this 

author likened the elder brother to a slave driver who benefits from the labor of others but 

is unwilling to get his own hands dirty in the service of the father.
279

  Parham was simply 

another in a long line of white ministers who opposed Seymour‘s leadership and 

questioned the interracial mixing that occurred in the Azusa Street revivals.  But, like the 

elder brother in the parable, their criticisms of the prodigal‘s return would be challenged 

by the father. 

 Following his condemnation of the Azusa meetings, Parham attempted to 

establish his own following in Los Angeles.  The Los Angeles Herald reported on 

November 7, 1906, that Parham was holding meetings ―daily in the Temperance temple‖ 

as well as at ―Metropolitan hall.‖
280

  Anna Hall, who had worked alongside Parham in the 

initial Houston campaigns and come to Los Angeles to help Seymour, left the Azusa 

meetings to assist Parham.
281

  However, Parham had to leave Los Angeles in December 

to continue his campaign in Zion City, Illinois, and his efforts to establish a branch of his 

movement in Los Angeles ended when he departed.  Parham would return to Los Angeles 

several times in the following years, but he would never develop a strong following 

there.
282

  The local Pentecostal community was indebted to Seymour and loyal to his 

leadership at least for the moment. 
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 After Parham left, Seymour continued to face conflict with other white ministers 

who sought to undermine his authority in Los Angeles.  One of these ministers was a 

member of the leadership at Azusa, Clara Lum.  Originally from Wisconsin, Lum‘s 

family moved to Oregon while she was still a child.  She later moved to Los Angeles to 

get relief from some chronic health problems.  After a brief sojourn in the Midwest, 

working as an editor and writer for several holiness periodicals, Lum returned to Los 

Angeles in the spring of 1906, just as the Azusa Street revivals were beginning.  Like 

many of her fellow Pentecostals, Lum‘s experience in the holiness movement laid the 

groundwork for her acceptance of Seymour‘s teachings on Baptism in the Holy Spirit.  

Lum began speaking in tongues and also reported to have been healed of her chronic 

illness.
283

  Recognizing her skills as an editor, Seymour enlisted Lum to serve as the 

secretary and co-editor of the newsletter that he was beginning to publish, The Apostolic 

Faith.
284

   

Lum‘s new position provided substantial opportunities for Seymour and her to 

work side-by-side and, supposedly, a romance blossomed.
285

  According to Ithiel 

Clemmons, Seymour sought advice about the relationship from a fellow African-

American minister, Charles Harrison Mason, founder of the Pentecostal denomination 

The Church of God in Christ.  Apparently, Mason ―warned Seymour against possible 

interracial marriage … [and] Seymour followed Mason's advice.‖
286

  Instead of Lum, 

Seymour married Jennie Evans Moore, an African-American woman who had been a 
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member of the holiness church that Seymour originally came to Los Angeles to pastor.  

Whether Seymour‘s romantic decisions or other factors were the reason, Lum left Los 

Angeles for Portland, Oregon, in June 1908, just after Seymour‘s marriage to Moore.  

However, she did not go empty-handed.  Lum brought some of the mailing lists of The 

Apostolic Faith with her to Portland.  The February-March 1907 issue of The Apostolic 

Faith reported that 40,000 copies of the paper had been printed for that run; so, Lum‘s 

documents likely contained thousands of names and addresses of ministers and laypeople 

who were interested in Pentecostalism.
287

  With the help of Florence Crawford, another 

former Azusa Street leader, Lum continued to publish issues of The Apostolic Faith from 

Portland for a full year before conveying to the readers that Seymour and the other Azusa 

Street leaders were no longer affiliated with the publication.
288

  According to Douglas 

Nelson, William and Jennie Seymour traveled to Portland in the summer of 1908 to 

persuade Lum and Crawford to return the mailing lists, but they refused.
289

  They most 

likely considered the lists a product of their hard work, since they had served as editors 

and responded to all the correspondence that the Azusa Mission and The Apostolic Faith 

received.  In the fall of 1908 Seymour attempted to assert himself as editor but was 

unable to regain the readership or establish a new periodical for his organization.
290
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Clearly, the betrayal of Lum and Crawford hindered the Los Angeles movement and 

started it on its slow path of decline. 

 The Azusa Street Mission would never regain its prominence after the departure 

of Lum, but over the next few years Seymour continued to pastor a small, but stable 

congregation in Los Angeles.  Arthur W. Frodsham, a Canadian Pentecostal, visited the 

congregation sometime in late 1910 or early 1911, recognizing its importance as ―the 

place where the fire first fell.‖  He reported, ―The Mission has not been flourishing of 

late, but now there are signs of abundance of rain, and many are being blessed.  Coloured 

and white folk worship freely together in this meeting place.‖
291

  In the midst of this 

fledgling congregation, controversy was sparked not by internal strife this time but by 

external forces.  In February 1911, while Seymour was on a preaching tour on the east 

coast, William H. Durham arrived in Los Angeles and generated a flurry of doctrinal 

debate over the issue of sanctification.   

A seasoned minister from Chicago, Durham was well-acquainted with the Azusa 

Street Mission.  In 1907, like many other holiness ministers, Durham heard reports of the 

Azusa Street revivals from colleagues in Los Angeles.  So, he left his church in Chicago 

and visited the revivals to investigate them himself.  Durham was amazed by the 

phenomenon of speaking in tongues, and he spent weeks at the revival seeking his own 

experience of Baptism in the Holy Spirit.  On the first Sunday of March 1907, he began 

to speak in tongues and he left shortly thereafter to return to Chicago and spread the 

Pentecostal doctrine there.  His congregation, the North Avenue Mission, accepted 
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Durham‘s teachings and the revival drew interested parties from near and far.  One of 

these visitors, Eudorus N. Bell, a Baptist pastor from Fort Worth, Texas, became a leader 

among the Apostolic Faith Movement in Texas and was influential in the founding of the 

Assemblies of God.  Yet, despite his success, Durham remained connected with 

Seymour‘s movement in Los Angeles.  The September 1907 issue of The Apostolic Faith 

reported, ―[In Chicago] the Lord is using Bro. Durham as a river that overflows its banks 

and waters the thirsty ground.‖
292

  Before her marriage to Seymour, Jennie Moore 

traveled to Chicago where she was welcomed and invited to minister among Durham‘s 

congregation.
293

  Clearly, Durham recognized his church as a part of the wider 

Pentecostal movement.  So, when he traveled to Los Angeles in 1911, Durham went to 

Azusa Street and, in Seymour‘s absence, he began preaching in Azusa‘s services. 

Although Durham was largely in agreement with Seymour and other Pentecostals 

regarding the doctrine of Spirit Baptism and speaking in tongues, he had one distinctive 

and controversial objection to Pentecostal theology.  Durham rejected the Wesleyan 

formula of a second work of sanctification.  He argued that sanctification was complete at 

salvation, a doctrine he referred to as the ―Finished Work of Christ.‖  As noted in chapter 

2, most Pentecostals accepted the doctrine of Baptism in the Holy Spirit as a continuation 

of the theology of the holiness movement.  Holiness proponents, following John Wesley, 

claimed that while the guilt and punishment for sin was removed through the experience 

of salvation or justification, a second work of God, sanctification, was needed for the 

Christian to become free from sin.  A majority of Pentecostals accepted this model of 
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salvation, adding that Baptism in the Holy Spirit was a third experience that God 

provided after justification and sanctification.  Seymour and the congregation at Azusa 

affirmed this teaching as well.  In the first issue of The Apostolic Faith, Seymour 

explained, ―First.  Through the atonement we receive forgiveness of sins.  Second.  We 

receive sanctification … and [then] we get the baptism with the Holy Ghost.‖
294

  Durham 

believed this doctrine was an error.  According to him, ―Salvation is an inward work.  It 

means a change of heart.  It means a change of nature.  It means that old things pass away 

and that all things become new.‖
295

  Thus, the Christian was completely free from sin at 

the moment of salvation.  The so-called ―second work‖ was unnecessary, according to 

Durham. 

Needless to say, when Durham began preaching his Finished Work doctrine at 

Azusa, conflict arose.  Durham knew that his teachings would spark controversy, but he 

was so convinced that other Pentecostals were in error that he ignored their protestations.  

Several members of the Azusa Street Mission contacted Seymour, who was still 

traveling, and urged him to return to Los Angeles.  When Seymour arrived, he tried to 

convince Durham to refrain from teaching his controversial doctrine but Durham refused.  

So, Seymour padlocked the doors of the Mission to keep Durham out of the pulpit.  

Durham rented a meeting hall in Los Angeles and organized a rival congregation that 

attracted a number of Azusa‘s white members.  When Durham contracted pneumonia a 

year later and died, the immediate controversy subsided, but the Finished Work doctrine 
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and the racial conflict that was present in this encounter would continue to influence the 

development of Pentecostalism.
296

 

The challenges of Parham, Lum, and Durham and the conflict that Seymour faced 

from a number of other whites, made him question the role of whites at the Azusa Street 

Mission.  In 1914, as he was revising the Articles of Incorporation and Constitution for 

the Azusa Street Mission, Seymour specified that the purpose of the Mission was to 

minister to the African-American community.  The Articles declared, ―The Apostolic 

Faith Mission … shall be carried on in the interest of and for the benefit of the colored 

people of the State of California, but the people of all countries, climes, and nations shall 

be welcome.‖
297

   However, all the trustees and leaders of the congregation were to be 

―people of color.‖
298

  If white ministers would continue to oppose and undermine him, 

then Seymour would simply exclude them from leadership at Azusa Street.  The 

interracial experiment that began eight years earlier had finally come to an end. 

Seymour spent his life searching for a place free from the racism and prejudice 

that he experienced as a child in Louisiana.  His father was a victim of racist ideologues, 

and Seymour‘s own opportunities in his hometown were constrained by his skin color.  

However, the North did not provide the possibilities of which he dreamed.  For a short 

time he felt a sense of equality among the Evening Light Saints and the Apostolic Faith 

Movement in Houston, but Seymour‘s long search for equality finally ended in Los 

Angeles at Azusa Street.  Here, everyone was welcome regardless of race or place of 

origin.  Difference was not ignored; it was celebrated.  All were equal before God, and 
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God had provided the power to bring unity to the people of the world through the 

Baptism of the Holy Spirit.  Yet, Seymour‘s vision for a congregation of equals united in 

the Holy Spirit faced serious opposition from the press, local ministers, and fellow 

Pentecostals.  The standards of Jim Crow were well-established, even in a relatively 

young city like Los Angeles, and white Americans were not ready for the interracial 

possibilities that Seymour presented.  Seymour was a migrant in search of  opportunities 

and community, but America was not yet ready for his experiment in interracial equality. 
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CHAPTER FOUR 

 

The Spirit of Cooperation:  Charles Harrison Mason, White Pentecostals,  

and the Church of God in Christ 

 

 

 

 As news of the Azusa Street revivals spread, a number of ministers and laypeople 

from across the United States came to visit the revivals and witness the new religious 

phenomena.  One of the most notable was Charles Harrison Mason.  Mason was already a 

leader among an emerging African-American holiness group in northern Mississippi and 

western Tennessee, the Church of God in Christ (COGIC).  Like Parham and Seymour, 

Mason had adopted the ideals and principles of the late-nineteenth-century holiness 

movement; however, he was always in search of new, original moves of God.  When he 

heard reports of the Azusa meetings, Mason decided to travel west and visit the services 

himself, accompanied by two fellow COGIC ministers, John A. Jeter and D. J. Young. 

 Mason and his companions arrived in Los Angeles in March 1907.  The Azusa 

Street revivals had been meeting at 312 Azusa Street for ten months by this point.  

Numerous ministers had attended the revivals, curious about what was happening there.  

So, Mason‘s visit was not unusual for the movement.  Although Jeter was critical of the 

religious worship at Azusa, Mason and Young were enthralled by what they witnessed.  

Mason prayed fervently for the same experience as the other participants.  On their 

second night at Azusa, Mason had a vision in which he was swallowing a roll of 

parchment and when he became distracted the vision ceased.  Mason interpreted the 

vision as God‘s promise that if he ―did not turn [his] eyes to anyone but God and Him 
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only, He would baptize me.‖
299

  So, Mason found a place at the altar and prayed for 

baptism in the Holy Spirit.  Finally, after what he described as much soul-searching and 

internal struggling with the Devil, Mason remembered, ―When I opened my mouth to say 

Glory, a flame touched my tongue which ran down in me.  My language changed and no 

word could I speak in my own tongue.‖
300

  Like many of his holiness colleagues, Mason 

experienced baptism with the Holy Spirit, and his religious life was never the same 

afterwards. 

 When Mason returned to Memphis his church, Saints Home Church of God in 

Christ, was already familiar with the teachings of Azusa Street.  Glen Cook, a white 

evangelist from Azusa, had been holding meetings in Memphis while Mason was away.  

According to an article in The Commercial Appeal, Cook was holding street meetings in 

Memphis and on at least one occasion conducted a service in Mason‘s church on 

Wellington Street.  One of the young African-American men who began speaking in 

tongues at Cook‘s revival services was later arrested when ―his exuberance was mistaken 

for a form of Americana dementia.‖  Cook and another Memphis minister, Leonard P. 

Adams, secured the young man‘s release and hoped to ―make a preacher out of the 

Negro.‖  When asked about the racial mixing at his meetings, Cook replied, ―I‘m from 

the north and do not discriminate between white and black in preaching … but I do 

respect the southern ideas of racial equality and am not here to settle any such 

questions.‖
301

  Cook‘s willingness to cross the racial line paved the way for Mason‘s 

acceptance when he returned to Memphis. 
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 However, not everyone was excited about Mason‘s doctrinal development.  Jeter, 

one of the ministers who had accompanied Mason to Azusa Street, was not swayed by the 

Pentecostal teachings.  He confided in Charles P. Jones, another leader of the 

denomination, and convinced Jones that the Pentecostal teachings were unbiblical.  This 

conflict generated a division between Mason and Jones that would never be repaired and 

led to a split in the denomination. 

 Mason and Jones had first crossed paths in Arkansas in the mid-1890s.  Both 

Baptist ministers, they shared an interest in the holiness movement and the renewal of the 

African-American church.  The holiness movement emerged in the nineteenth-century 

United States through a number of successful evangelists and popular outdoor camp 

meetings.  Initially grounded in the teachings of John Wesley and his Methodist 

followers, the emphasis on holiness also spread to other Christian denominations, 

establishing the foundations for ecumenically diverse revivals across the United States.  

Despite a number of theological differences, holiness advocates shared a concern for the 

lifestyle of Christians.  They promoted a life devoted to simplicity and spirituality, 

rejecting the pleasures of the world for the presence of God.  Outwardly, this 

commitment to holiness meant that people dressed plainly, avoided alcohol and tobacco, 

and eschewed the commercialization of American life.  The holiness movement often 

extended across racial boundaries, incorporating both white and African-American 

ministers along with their congregations. 

 In the Mississippi Delta, the call for holiness was spearheaded by Mason and 

Jones.  They believed that African-American Baptist churches were sacrificing their 

distinctive nature for wealth and pleasure.  Rejecting ministerial training and education, 
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Jones and Mason called for African-American ministers to rely on the Holy Spirit as their 

guide for ministry.  In 1897 Jones and Mason published a small pamphlet, The Work of 

the Holy Spirit in the Churches, which condemned denominational loyalties and 

questioned the emphasis of African-American Baptists upon social problems over 

spiritual matters.
302

  As might be expected, the local Baptist hierarchy in Mississippi did 

not respond positively to Mason and Jones‘s critiques, and eventually they were asked to 

leave the local convention.  They continued to promote their holiness teachings through 

their religious newspaper, The Truth, and they invited other like-minded ministers to join 

them for a holiness convention in Jackson, Mississippi.  As we will see, some ministers, 

including Jones, understood this convention to be the founding of a formal denomination, 

while others, like Mason, interpreted the convention as just an informal gathering.  While 

Mason, Jones, and other African-American holiness ministers would begin using the 

designation ―Church of God in Christ,‖ there was apparently some confusion regarding 

the signification of this title. 

 What is now recognized as the first official ―Church of God in Christ‖ was 

organized later in 1897.  Jones was invited to Lexington, Mississippi, to lead a revival at 

the Asia Missionary Baptist Church.  Jones preached his newfound message of holiness 

and sanctification, but the congregation was appalled.  According to Calvin White, the 

Baptist congregation ―dismissed the pastor‖ of the church for having invited Jones to 

preach the revival.
303

  The local Baptist convention requested that Jones return to 

Lexington to straighten out the mess he had left behind.  Prior commitments prevented 

Jones from returning to Lexington, but he sent Mason in his stead.  However, the 
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congregation refused to allow Mason to preach; so, Mason took to the streets, preaching 

on the steps of the Holmes County Courthouse.  Because he was attracting large crowds 

of African Americans, the local white community ―banned him from preaching on the 

square.‖  So Mason relocated his meetings to an old cotton gin just outside of 

Lexington.
304

  This would become the first officially organized Church of God in Christ, 

and Mason would continue to serve as its pastor, even though he resided in Memphis, 

Tennessee. 

 For the next few years, Mason and Jones continued to lead an informal band of 

African-American ministers in the Delta region, emphasizing holy living and providing 

an alternative to the increasingly bourgeoisie black Baptist churches.  Although most 

African Americans across the Delta were affiliating with fraternal lodges and 

denominations, articles in The Truth, Mason and Jones‘s newspaper, questioned these 

allegiances.  According to The Truth, ―Spirit-filled, Spirit-led Christians‖ must remain 

separate from such secular organizations.  True Christians, Mason and Jones claimed, 

cannot be linked in any way with people who have different interests or purposes.  While 

the lodges seemed to provide beneficial services, such as medical assistance, the editors 

of The Truth pointed out that reliance on lodges undermined one‘s reliance on God.  

Whereas ―The lodge says, ‗Is any sick?  Let him call for the sick committee (if his dues 

are paid up) and we will get a doctor,‖ scripture admonished the sick to call for the elders 

of the church.
305

  If they were truly relying on God, holiness Christians could not unite 

themselves with the African-American lodges.  Other Baptist and Methodist ministers 

also decried the involvement of their congregations with fraternal lodges, but for them the 
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issue was that resources were being diverted from the church.  As John Giggie notes, ―As 

the membership rolls of fraternal orders swelled, many religious leaders started to worry 

over the possibility that lodges might displace churches as the dominant voluntary 

institution in black life.‖
306

  Yet, the editors and contributors to The Truth condemned not 

only lodges but denominational structures as well.  D. G. Spearman declared, ―No man 

who loves God and sees the awful condition of the sectarian, man-made, soul-destroying 

churches can stay in them and compromise the gospel.‖
307

  In the eyes of Mason, Jones, 

and their associates, the denominational churches were just as concerned with wealth, 

pleasure, and stature as the secular lodges.  Never was this more evident, they argued, 

than when denominational leaders opposed the holiness Christians, sometimes advocating 

violence to stop holiness people ―from disturbing their corrupt churches and exposing 

their sins.‖
308

  Holiness Christians must, according to Mason and Jones, come out from 

the denominational churches and align with the emerging Church of God in Christ. 

 Along with decrying the affiliations of African Americans with lodges and 

denominations, The Truth also published articles that questioned the racial pride of 

African Americans.  Citing the recent violent rampages of the ―white-caps‖ in several 

counties of Mississippi, the editors called for African Americans to exhibit meekness and 

humility, rather than pride.  The Whitecaps were paramilitary white supremacy groups 

that emerged after the demise of the Ku Klux Klan in Mississippi.  The whitecaps 

opposed the activities of Jewish businessmen who were buying up foreclosed land from 

white farmers and then renting the land to African Americans without living on the land 
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to oversee and control the black labor.  Night riding, threats, and intimidation were 

intended to drive African Americans from their rented or self-owned farms and force 

them into the sharecropping system overseen by local whites.
309

  The editors of The Truth 

claimed, ―The scriptures show [the most recent raids] to be a punishment for not taking 

heed to God.‖  The article reminded its readers that ―the meek shall inherit the earth‖ and 

―pride goes before destruction.‖  Instead of violent retribution the authors recommended 

fasting.  Just like Israel and Nineveh who fasted to avoid their destruction, the African-

American community, according to The Truth, needed to look to God for their salvation 

from violence.  Prayerfully, the article ended, ―God help Ethiopia to see her need and cry 

mightily to the God of hope and promise.‖
310

  Mason and Jones promoted 

accommodation and patience rather than racial conflict, but, as we will see, they did not 

share the same views on African-American racial identity or the same proscriptions for 

the development of African-American religious life. 

 While several articles in The Truth opposed cooperating with African-American 

lodges and denominations or supporting activist racial politics, a number of pieces 

promoted cooperating with white Holiness ministers.  For example, the December 3, 

1903, issue recommended the newly established Bible School in Memphis under the 

leadership of Leonard P. Adams, a white holiness minister.  Although the report noted 

that the school was ―for whites,‖ Adams promised that ―all may drop in and learn.‖
311

  

Like Parham and other Holiness and Pentecostal whites, Adams might have primarily 

intended his message for the white community, but he certainly would not turn away 
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African Americans who were interested in the doctrines of holiness.  In the coming years, 

Adams continued to work alongside Mason, even defending him during a lawsuit by 

Jones‘s faction of the Church of God in Christ.   

The Truth also promoted affiliation with the Christian and Missionary Alliance 

(CMA).  Like Adams, the CMA was willing to permit African Americans to join their 

organization.  In the January 19, 1905, issue, The Truth reported, ―The Christian and 

Missionary Alliance is looking southward among the colored people for missionaries to 

send to Africa.‖
312

  Jones and Mason recognized the CMA as an established and 

respectable organization with holiness roots that were familiar to them.  They encouraged 

African Americans interested in missions work to affiliate with this predominately white 

organization.   

Other reports by laypeople also noted the cooperation between white and black 

holiness believers.  On March 15, 1906, Lutitia Brown wrote in to the paper, reporting 

that two white holiness saints had come to her home in Edwards, Mississippi, looking for 

some fellow holiness believers.  She respected that ―they did not mind the color [for] 

Christ was all in all.‖
313

  Jones promoted the cooperation between the races in a poem 

published in The Truth December 3, 1903.  He declared: 

The door of hope I surely will not close 

To any race, my mind doth not dispose 

To crush the one incentive to them given 

To elevate all people under heaven. 

I‘ll stand by men of character, although 

As black as night or white as driven snow.
314
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Although the organization remained predominately African American, these articles 

reflected an early desire for interracial cooperation that would continue even after the 

group accepted the doctrines of Pentecostalism. 

 The early issues of The Truth also gave considerable attention to discussions 

about the Holy Spirit and the Spirit‘s work in the life of Christians.  As noted above, 

holiness people considered themselves ―Spirit-filled‖ and ―Spirit-led,‖ even before 

encountering the doctrine of Spirit Baptism.
315

  The editors of The Truth considered the 

Holy Spirit to be an important topic for discussion.  The December 20, 1904, issue 

included a three-page article answering a variety of questions that people might have 

about the Holy Spirit, including ―When we have received the word of God and been 

baptized is there something more for us to receive?‖ ―What two things must usually 

precede our receiving the Holy Ghost?‖ and ―What about Him who has not the Spirit?‖
316

  

All of these questions reflected a growing concern with the person and work of the Holy 

Spirit, as well as the signs and evidence of baptism in the Holy Spirit among the members 

of the Church of God in Christ.  It is likely that by 1903 reports of Parham‘s activities in 

Kansas and Missouri were reaching Memphis and Mississippi, prompting Jones and 

Mason to comment on the issue, at least indirectly, in their newspaper.
317

  The article 

concluded, ―It is of the utmost importance that this subject by the Holy Spirit be thought 

upon and understood … Let us be careful what we say about the Spirit and humble 

ourselves to Him for speaking against the Holy Ghost is the one unpardonable sin.‖
318
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This concern with the Holy Spirit became the crux of a conflict between Mason and 

Jones.  Jones preferred a conservative and, what he believed was an orthodox, 

interpretation of the Holy Spirit; whereas Mason accepted the controversial doctrines of 

William Seymour and the worship practices he experienced at Azusa Street. 

 When Mason returned to his congregation in the spring of 1907, after visiting 

Azusa Street, he began advancing the new doctrines that he learned in Los Angeles.  The 

worship services at Saints‘ Home Church of God in Christ changed dramatically in just a 

few short weeks.  Prior to Mason‘s trip west, the services reflected traditional African-

American Baptist practices—hymn singing, sermons on biblical texts, and 

extemporaneous prayer.  The worship might occasionally include shouting, fainting, or 

other dramatic expressions of religious fervor, but Mason‘s church was basically similar 

to other black Baptist congregations.  However, when Mason returned from Azusa Street, 

he began to preach about the gift of speaking in tongues as a sign of Spirit Baptism.  Not 

only that, he also began to regularly pray and sing in unknown tongues from the pulpit.  

Occasionally he would follow his prayers with an interpretation in English, but most of 

the time the congregants were clueless as to the meaning of his strange utterances. 

 While some of the members accepted Mason‘s teachings and began to seek the 

gift themselves, spending hours in prayer laying on the ground in the front of the 

auditorium, others resisted Mason‘s new doctrine and formed a faction in opposition to 

him.  The leaders of this group included Frank Avant, Robert Davis, and Henry Scott.  

After Mason refused to heed their complaints and objections to his teaching on tongues, 

the faction formed their own congregation and elected Isaac L. Jordan as pastor.  Then, in 

the spring of 1908 they brought a suit against Mason, claiming that they should have the 
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rights to the buildings and grounds on Wellington Street because they and not Mason 

were maintaining the original doctrines of the church.  The depositions of both the 

complainants and defendants in the case provide a number of insights into the style of the 

worship in Mason‘s congregation as well as the objections that some African Americans 

made to Pentecostal doctrine and practices. 

 In their court depositions, the opposing faction stated several objections to 

Mason‘s new faith and the worship practices he introduced after returning from Los 

Angeles.  The complainants argued that Mason had departed from the original beliefs of 

the church.  Although no one could produce a set of doctrines or a creed for the Church 

of God in Christ, C. P. Jones testified that while the churches did not have a creed ―from 

a written point of view,‖ they ―did from a verbal point of view-orally.‖
319

  The ministers 

who gathered in Jackson, Mississippi, in 1906 had agreed on a number of doctrinal 

positions that made them distinct from the Baptist and Methodist congregations that they 

left to form the Church of God in Christ.  It was this informal creed that Mason was 

defying with his new teachings on speaking in tongues.  When asked what COGIC taught 

concerning speaking in tongues, Jones replied, ―We didn‘t object to it or contend with it 

in our sermon.  It was a doctrine which was a mere historical doctrine.‖
320

  This 

perspective was common in Baptist theology.  Many of Jones‘s contemporaries argued 

that speaking in tongues was an historical miracle, depicted in the second chapter of Acts, 

but that these miracles ceased during the first century and should not be practiced by 

contemporary Christians.
321

  Each of the persons interviewed by the complainants‘ 

lawyer, Benjamin F. Booth, were questioned about the doctrines of the church before 
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Mason went to Los Angeles and afterwards.  Jordan, the pastor of the new congregation, 

when asked ―whether or not the services in the church [were] the same as … before 

[Mason] went to Los Angeles,‖ replied, ―No sir, not by a great deal.‖
322

  His fellow 

complainants agreed.   

The complainants cited two specific developments that Mason introduced after 

returning.  First, Mason frequently preached and prayed in tongues from the pulpit, and 

no one could understand his sermons or prayers.  John A. Jeter, who had accompanied 

Mason to Los Angeles, reported that Mason ―conducts his service at times with an 

unknown jabber that is claimed to be speaking in tongues.‖  In addition, Mason 

―sometimes preaches through in the tongue and gives his own interpretation and says all 

who don‘t accept his doctrine are false.‖  Jeter claimed that no one in the congregation 

could understand Mason‘s preaching unless Mason provided an interpretation, which he 

only did occasionally.
323

  Jordan also testified that Mason would ―sing and go off in some 

kind of muttering, a kind of chant, that he called songs, that he claimed that he got direct 

from heaven.‖  However, according to Jordan, ―Nobody could sing it but [Mason], and a 

great many of the members couldn‘t get along with that kind of jabber.‖
324

  Frank Avant 

claimed the congregants who disagreed with Mason‘s teachings ―just had to sit back … 

and look at them.‖  According to Avant, when one of his fellow congregants began to 

pray in English, instead of tongues, ―Mason pronounced a curse on him for praying like 

he always had.‖
325

  According to the complainants, Mason‘s tongue-speaking was not a 
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part of the church‘s original doctrines, and this innovation made many of the church‘s 

members feel unwelcome and ostracized. 

 The second change in the worship of Saints‘ Home COGIC was the practice of 

―falling out‖ or ―laying the spirit.‖  Mason‘s opponents claimed that members who chose 

to seek the gift of tongues would often lie upon the ground during the services, creating a 

scandalous and immoral environment.  Thomas J. Searcy, a local Baptist minister who 

had visited Mason‘s church both before and after his trip to Los Angeles, lamented the 

vulgarity of these worship practices.  Searcy declared, ―We wouldn‘t tolerate the 

disgraceful things that happen in that church … any time you go [to Mason‘s church] 

there is a crowd there laid out and they are stretched out there, both male and female, to 

get that tongue.‖  No respectable African-American man, in Searcy‘s opinion, would 

want his wife splayed out on the ground alongside other men.  These practices were 

shameful.  When Mason‘s attorney, Henry R. Saddler, asked Searcy if he had ever 

witnessed people ―fall over on the floor‖ in a Baptist or Methodist church, Searcy 

admitted he had but only because ―the most illiterate sometimes go to an extreme.‖
326

  He 

did not believe that these actions should be promoted or endorsed by the pastor of the 

congregation.  Another Baptist minister, W. J. McMichael, was also deposed as a part of 

the investigation.  Like Searcy, he objected to people lying on the floor during the 

services.  When Saddler asked McMichael if he ―saw anything immoral in the churches,‖ 

he admitted, ―No, sir, but that looked wrong to me.‖
327

  Frank Avant agreed, claiming 

that congregants frequently ―laid out and slobbered and had various different kinds of 
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actions.‖
328

  The beliefs and practices introduced by Mason were earning the 

congregation a reputation that the complainants did not desire.  They were comfortable 

with their Baptist style of worship and their holiness doctrines.  In their eyes Mason had 

departed from the traditional beliefs of their congregation and introduced new religious 

practices that were neither reputable nor respectable.  However, Mason and his 

colleagues had their own point of view.  

 In response to the complainants, Saddler, the attorney for the defendants, 

proposed his own view of the developments at Saints‘ Home COGIC.  During the 

deposition of the complainants, Saddler frequently asked about the creed or spiritual 

guide for the church.  Every witness testified that the church had no official theological 

statement but merely asserted the Bible as their creed.  In response, Saddler inquired if 

the complainants accepted both the Old and New Testaments, including the various New 

Testament scriptures that referred to speaking in tongues.  Although each witness tried to 

avoid acquiescing to Saddler‘s position, his point was made.  The Church of God in 

Christ affirmed the Bible as their creedal document, and Mason could claim he was 

simply following the Bible by endorsing the spiritual practice of speaking in tongues.
329

 

 Along with this argument about doctrinal veracity, the defendants also maintained 

that the complainants had no authority to make a claim upon the church.  In their 

depositions, Jeter and Jones contended that the founding documents of the Church of God 

in Christ, which were drawn up at a 1906 meeting in Jackson, Mississippi, established 

that the church council was authorized to disfellowship ministers and maintain the 

doctrinal integrity of the COGIC churches.  According to Jones‘s testimony, the intent of 
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the 1906 council meeting ―was to get the ministers under such control that we could save 

the congregation from heretical and unclean ministers.‖
330

  So, when Mason began 

preaching on the doctrine of Spirit Baptism, which was contrary to the accepted doctrines 

of the church, the council stepped in and disfellowshipped Mason and all those who 

concurred with his teachings.  The complainants contended that this censure voided 

Mason‘s claim to the church in Memphis.  However, the defendants argued that this was 

not their understanding of the council meeting in Jackson.  In his testimony, Mason 

claimed that although he attended the meeting in Jackson, he understood it merely as an 

informal revival or spiritual gathering.  He denied that he was elected or appointed by his 

church in Memphis to represent them at the meeting or officially affiliate with the council 

in Jackson.
331

  Several other members of the Saints Home congregation supported 

Mason‘s testimony, claiming that they knew nothing about a delegate being sent to 

Jackson or the Jackson council having any jurisdiction over their congregation.
332

  

Although the Shelby County Chancery Court initially sided with Jones and the 

complainants, the Tennessee Supreme Court reversed the decision, arguing that the 

Jackson council, in fact, had no jurisdiction over the Saints‘ Home Church of God in 

Christ.
333

 

 As a secondary argument, Saddler defended his clients by maintaining that the 

opposing faction as well as its supporters intended to gain control of the church property 
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in Memphis for personal gain.  Saddler‘s first question to Jeter, the complainants‘ first 

witness, was ―I will ask you whether or not there is a general plan on foot among certain 

foreign ministers, that is, ministers who live in Arkansas and Mississippi, to make 

themselves bishops of this church, and gather in and control the property of the various 

local church memberships?‖
334

  Jeter denied the claims, but Saddler continued to 

propagate this theory throughout his questions to other witnesses. During his cross-

examination of I. L. Jordan, the pastor of the complainants, Saddler inquired, ―You and 

several other Mississippi ministers are now into a scheme, aren‘t you, to get the property 

of the Tennessee people?‖
335

  Jordan rejected Saddler‘s accusations; nonetheless, 

Saddler‘s intention to raise doubts about the complainants‘ motives was sustained.  Not 

only were the motives of the complainants in doubt, according to Saddler, but the support 

of other local ministers should also be questioned.  Three different Baptist ministers were 

deposed during the proceedings, each offering their own account of Mason‘s church 

before and after his trip to Los Angeles.  To each minister Saddler inquired if they had 

lost members to the Pentecostal congregation and if there was prejudice against the 

church for drawing away loyal congregants.  While Pastor McMichael contended, 

―Colored people change [churches] a great deal,‖ Saddler‘s inquiries raised questions 

about the motivations of these Baptist pastors in supporting the opposing faction.
336

 

 The conflict between Mason, Jones, and their various representatives is one that 

took place in a number of holiness groups across the United States in the early twentieth 

century, both white and black.  Although holiness believers shared most of the 

theological tenets of Pentecostalism, many were unwilling to accept the doctrine of 
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speaking in tongues.  For example, the Pentecostal Holiness Church of North Carolina 

underwent a similar series of conflicts after Gaston B. Cashwell returned from Los 

Angeles and began spreading the doctrine of Spirit Baptism.  Eventually the ministers 

who opposed Cashwell‘s teaching left the denomination, while the majority of the 

movement became Pentecostal.
337

   

Along with theological differences, class distinctions were also evident between 

the two factions in the Memphis case.  As evidenced above, the opponents of Mason‘s 

teachings frequently objected to the worship practices that Mason permitted in his 

congregation.  In their view, men and women sprawled upon the ground at the altar was 

―disgraceful‖ and evidence of the ―illiterate‖ character of the members of Mason‘s 

church.  Jones critiqued the formality of African-American Baptist churches; however, he 

believed that Mason‘s new beliefs went too far astray.  Jones‘s racial politics were built 

upon the principles of decorum and respectability.  By permitting these unusual and 

fanatical worship experiences, Jones believed that Mason was undermining the 

development and progress of the African-American race.  Yet, Mason contended that his 

newfound religious freedom created a different form of racial identity, one that did not 

acquiesce to white, bourgeoisie values but promoted a robust, Afro-centric religious 

identity. 

 Along with opposition from Jones and the more conservative ministers of the 

Church of God in Christ, Mason and his congregation faced criticism from the local press 

and religion scholars as well.  The strange religious phenomena being experienced in the 

Memphis congregation were often exaggerated.  An article in The Commercial Appeal 
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reported that Mason was using speaking in tongues as a test for salvation.  The writer 

claimed, ―If the members of the church could not speak and understand such language 

they were not sanctified, and could not be saved.‖  However, the report did not stop there.  

Misrepresentation gave way to rumor.  According to the article, ―the supreme act of folly 

is to be committed June 6, when six Negroes have agreed to be hanged in the church to 

show their faith.‖  Supposedly, the six volunteers would demonstrate the strength of their 

faith by being hanged from the rafters of the church and praying for the Holy Spirit to 

keep them from dying.  The writer warned, ―If the authorities do not interfere, some one 

will be killed by the frenzied congregation sooner or later.‖
338

  Like the coverage of 

Azusa and other African-American revivals, these reports were sensational and usually 

based on rumor rather than fact, since the white newspaper reporters rarely visited 

African-American churches personally.  The African-American Pentecostals were 

characterized as unruly, uneducated, and fanatical. 

 Yet newspaper reporters were not the only outside observer to describe the 

Church of God in Christ disparagingly.  In his 1937 article, ―Sanctification in Negro 

Religion,‖ William A. Clark, a scholar from the Tuskegee Institute, analyzed the religious 

practices of the Church of God in Christ.  Clark claimed that COGIC members were a 

―less cultured group‖ who ―have been unable to achieve a sense of security and the 

emotional satisfactions they need to resolve their conflicts, [and instead] have gone in for 

the cultistic, bizarre forms of religious expression.‖  In fact, Clark concluded that the 

participants were either ―neurotics‖ or ―mentally retarded.‖  The emphasis on 

sanctification and ecstatic worship, according to Clark, ―tends to impede progress toward 
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higher cultural levels.‖
339

  Like Mason‘s opponents in the Avant case and the newspaper 

coverage, Clark believed that the religious practices of the Church of God in Christ 

would lead to the stagnation of the African-American race.  Mason , however, was 

purposely leading his congregation towards a recovery of African-American religious 

practices that were familiar under the conditions of slavery but that had been dismissed 

by the increasingly middle-class leadership of African-American churches. 

 Mason rejected these negative assessments of his preaching and teaching, 

continuing to utilize a number of unique religious practices in the worship of his 

congregation.  As was evident in the depositions above, the most obvious and regular 

phenomena that COGIC services borrowed from enslaved African-American worship 

were the dancing and the trance-like states that overcame some of the congregants.  

While many of their fellow holiness brothers and sisters, both white and black, rejected 

dancing as a worldly, secular practice that might lead to more lascivious behavior, Mason 

defended the practice.  In a sermonette entitled ―Is It Right for the Saints of God to 

Dance?‖ Mason cited numerous biblical examples of dancing in both the Hebrew Bible 

and New Testament.  Referring to Jesus‘ parable of the prodigal son, Mason noted, 

―Dancing here denotes or expresses joy … the heavenly joy over the repentance of one 

sinner.‖
340

  Like Seymour, Mason believed that the church should be a place of 

celebration and joy as new converts were welcomed into the kingdom of God.  In that 

same vein, Mason also defended the practice of fainting or trembling under the power of 

God.  These phenomena were, according to Mason, a sign of the tremendous and 
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overwhelming power of God‘s presence.  Replying to scoffers, Mason asked rhetorically, 

―If the church is praying to God and some fall on their faces are they hypnotized?  No.  It 

shows that God is in the people of God.‖
341

  Falling in the Spirit was not, in Mason‘s 

opinion, evidence of fanaticism but a clear sign of God‘s presence in the church 

community. 

 Along with the church‘s embodiment of the worship practices of enslaved African 

Americans, Mason also drew upon examples and illustrations from nature in his 

preaching.  In the sermon ―Storms – Storms – Storms,‖ Mason highlighted the ways in 

which the power of nature was challenging the pride of humanity.  He challenged the 

arrogance of lawyers and judges, the emphasis on materialism, the rampant sexual 

promiscuity of the era, the inequality of wealth, and the national pride that was ―bringing 

forth wars and polluting the land‖ with the blood of their people.  All of these prideful 

beings would be brought low by God through storms, earthquakes, and great noise.  As 

an example, Mason cited God‘s retribution upon the town of DeSoto, ―where there was 

much race hatred.‖  According to Mason, the town had a sign on its border that read 

―Negroes, read and run‖; however, ―God performed another one of His strange acts … 

[and] this town was completely destroyed‖ by a storm.
342

  If God was on the side of 

righteousness and justice, then, Mason reasoned, God would see fit to use the power of 

nature to restore equality and judge evil. 

 Mason not only cited natural disasters, like storms and earthquakes, in his 

sermons; he also frequently brought oddly shaped roots, vegetables, and tree branches to 
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the pulpit as illustrations of God‘s activity in the world.  The Minutes of the 1926 Annual 

Convocation reported that Mason preached to those assembled about ―the wonders of 

Mother Earth, in the form of potatoes of various shapes, a hand cut from a tree, a stick 

with a serpent‘s head; a dog‘s head and other of God‘s handiwork.‖
343

  Mason believed 

that these unusual phenomena were ―signs of God coming to us from the earth, in mineral 

and vegetation.‖
344

  In his memories of Mason, C. G. Brown gave significant attention to 

Mason‘s ―Demonstrations from Earthly Signs.‖  According to Brown, ―when theologians 

have exhausted themselves with sermons and their composition … Elder Mason will 

calmly pick up a stick, shaped in the exact likeness of a snake in its growth, or a potato 

shaped in the exact likeness of the head and ears of a pig in its growth, and demonstrate 

with such authority and power that thousands of hearers are put on a wonder.‖  Brown 

recalled the poetic verse that Mason composed while holding up a potato that had grown 

in four different directions: 

Joined to Christ in the way, 

Joined to Christ all day, 

Joined to Christ by the word, 

Joined to Christ one Lord, 

Joined to Christ to sin no more, 

Joined in Him to grow, 

Joined to wait on the Lord, 

Joined to come to His call, 

Joined to Christ in the heart, 

Joined to the hallelujahs, amen! 

Joined with Him to have a part, 

Joined to Him like coming again, 

Joined in wisdom unto him, 

Joined in love I come again.
345
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The mystical union of Christ and the church was physically manifest for Mason by the 

unusual growth of this oddly shaped potato.  For a congregation largely made up of 

farmers and laborers, Mason‘s message would have been met with acceptance.  They 

believed that God was active in their world, not just in their weekly worship but in their 

daily lives and their physical environment. 

This practice of root preaching situates Mason within a long tradition of African-

American conjurers.  Although conjuring is most commonly associated with Voodoo 

religious traditions, many early African-American slave preachers incorporated the 

principles and practices of conjuring into their preaching and ministry.  In her study 

Black Magic, Yvonne P. Chireau provides several examples of enslaved African 

Americans who combined the teachings of Christianity and the traditions of conjuring.  

For example, John Henry Kemp was both a member of the True Primitive Baptist Church 

in Mississippi as well as a gifted conjurer who could heal others through the use of 

charms, roots and herbs.
346

  These Christian conjurers saw no conflict between their faith 

in God and their faith in the supernatural properties of material objects.  While Mason 

never claimed that his root and vegetable oddities had healing or miraculous properties, 

his practice of incorporating them in his sermons as physical evidence of the divine 

reflects the African-American tradition of conjuring. 

 As a minister Mason not only incorporated the traditions of enslaved African 

Americans into his worship services, he also critically engaged the African-American 

community and the United States government.  The first major issue that Mason tackled 

was the involvement of America in the First World War and the role that African 
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Americans should play in that conflict.  Like several other Christian groups, Mason and 

the Church of God in Christ maintained a theological objection to military service.  In 

August 1917 a clause was added to the COGIC constitution stating, ―We believe that the 

shedding of human blood or the taking of human life to be contrary to the teachings of 

our Lord and Savior, and as a body we are averse to war in all its various forms.‖
347

  

Mason encouraged the men in his congregations to seek status as conscientious objectors.  

However, Mason did not oppose the war itself and even agreed that the German Kaiser 

was possibly the antichrist.  On June 23, 1918, William Holt recorded a sermon that 

Mason preached entitled ―The Kaiser in the Light of the Scripture.‖  Mason opened the 

sermon by condemning reports that the German Kaiser had prayed to God asking for 

peace before Germany declared war.  According to Mason, the Kaiser could not have 

been praying for peace because ―if he had been praying for peace he would not have 

declared war.‖  While he did not condone military service, Mason supported the purchase 

of Liberty Bonds to support the war effort.  Citing Matthew 5:42 ―Give to him that asketh 

thee,‖ Mason asserted, ―Our government is asking us for a loan, and we are in no 

violation of God‘s word in granting it.‖
348

  Yet, while Mason felt Germany was in the 

wrong for declaring war, he still rejected Christian military service.   

 Throughout 1917 and 1918 Mason and his fellow COGIC ministers were 

investigated by several agents of the Federal Bureau of Investigation for obstructing the 

draft, committing espionage, and possibly affiliating with German agents.  The FBI 

agents were often contacted by local draft board authorities who claimed that Mason‘s 

sermons were discouraging his male parishioners from reporting for service.  

                                                 
347

 FBI Report by Agent Louie B. Henry; Texarkana, TX; 27 October 1918.  Odie Tolbert 

Collection; University of Memphis; Memphis, TN. 
348

 Lee, C. H. Mason:  A Man Greatly Used of God, 17. 



 148 

 

Investigating the claims about Mason in Lexington, Mississippi, Agent Eugene Palmer 

reported, ―The Local [Draft] Board, which before [Mason‘s] meeting had never had 

trouble with registrants, could not get the registrants to answer notices to appear before 

the Board … [and] when the Board began rounding them up they appeared with a 

prepared form expressing their religious objections to entering the war or shedding 

blood.‖
349

  Palmer also found witnesses who testified that Mason had preached, ―There is 

no occasion for the negro to go to war; the Germans are the best friends the negroes have.  

Germany is going to whip the United States for the mistreatment accorded the negroes, if 

for no other reason.‖
350

  Other agents heard rumors that Mason praised the Germans for 

fighting in the Civil War to free African Americans from slavery.
351

  Along with Mason, 

Henry Kervin, a COGIC pastor in Paris, Texas, was also investigated by the FBI.  

According to the agent‘s reports, Kirvin was believed to have developed a scheme in 

which he charged his congregants twenty-five cents to have their name listed on the 

church‘s registry, which he guaranteed would keep them from being drafted.  Allegedly, 

Kirvin required all his members – men, women and children – to pay the registry fee, 

even though only men were eligible for the draft.
352

  The agents who inquired about 

Mason and Kirvin sought to ascertain how long the church had been opposed to war and 

what these ministers‘ role was in leading African-American men to evade the draft.  Yet, 

the agents never found any direct evidence that Mason or his associates promoted 

evading the draft or participated in espionage. 
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 Aside from their interest in subversive activities, the agents‘ reports also 

contained several interesting observations of the COGIC ministers and congregations that 

they investigated.  First, they were shocked by the attitude and demeanor of the ministers, 

who were not as meek and subservient as the white FBI agents expected.  For example, 

Agent W. M. Billick, who questioned Edward R. Driver, a COGIC pastor in Los Angeles, 

commented about Driver‘s ―loud tone of voice,‖ ―commanding and dictatorial‖ attitude, 

and his generally ―repugnant‖ personality.  Billick concluded, ―I could easily imagine 

that this man, if cornered and aggravated, might become wildly fanatical on any issue 

which might confront him.‖
353

  Thus, most agents accepted the testimony of local whites 

who made claims against the COGIC pastors.  Several local whites who were interviewed 

claimed that the COGIC meetings were kept secret, using passwords and sentries to warn 

the members when an outsider or white came near.  In addition, George Brooks, a white 

man from Lexington, Mississippi, believed ―their meetings were held very late at night 

after the white folks had gone to bed‖ to avoid their plots and schemes being detected.  

Of course, rumors about secret African-American meetings were part of a tradition that 

extended for generations back into the antebellum and colonial era.
354

  The defiant 

attitude of these ministers, who were, in the agents‘ minds, of an inferior race, led many 

of the agents to conclude that an outside force or influence must be at work.  This 

assumption was reinforced by the second curiosity that the agents‘ uncovered, the 

incorporation of whites in the Church of God in Christ.   
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 The agents also reported on the presence of white churches and ministers within 

the Church of God in Christ.  The agents feared that the whites who were affiliating with 

Mason and his colleagues were actually Germans intent on ―spreading propaganda and 

hindering operation of the Draft Law.‖
355

  The reports often referred to Leonard P. 

Adams and William B. Holt, two white ministers who held prominent roles in the 

denomination.
356

  Holt was particularly of interest to the agents because he was of 

German ancestry and a close associate of Mason.  Members of the COGIC church in 

Paris, Texas, reported that Holt had stayed at homes of African Americans while visiting 

the church and he was seen giving Mason a ―hug and kiss‖ on at least one occasion.
357

  

The intimacy and familiarity of these acts was in direct defiance of the Jim Crow 

standards of the South and fueled the agents‘ beliefs that these white men were not 

Americans but outsiders. 

 Yet, from its beginnings Mason‘s organization was interested in cooperation and 

unity with fellow white ministers.  The 1907 constitution of the Church of God in Christ 

contained a section entitled ―Equal in Power and Authority.‖  The section declared:  

Many denominations have made a distinction between their colored and white 

members … This has led to many misunderstandings and has caused the 

organizing of many separate colored denominations.  The Church of God in 

Christ recognizes the fact that all believers are one in Christ Jesus and all its 

members have equal rights.  Its overseers, both colored and white, have equal 

power and authority in the church.
358
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In the midst of Jim Crow regulations and the complete segregation of American 

denominations, Mason and his colleagues declared that the Church of God in Christ 

would be an organization that practiced racial equality. 

 Mason‘s reputation as a leader among both white and African-American 

Pentecostals was evidenced by the number of white ministers who visited with Mason 

when traveling through Memphis.  Gaston B. Cashwell, who experienced both a 

conversion to Pentecostalism and racial equality at Azusa Street, reported in Azusa‘s 

Apostolic Faith that he ―met with Bro. Mason last week and found him filled with the 

blessed Holy Ghost.‖  Cashwell asserted, ―He is a precious brother.‖
359

  Clearly, 

Cashwell‘s redemption from racism was not restricted to Seymour and the African 

Americans he met at Azusa Street; it also extended to Mason and other African 

Americans that he encountered. 

 However, Mason was not satisfied with merely visiting with fellow white 

Pentecostals; he also wanted to promote the Pentecostal message in front of white 

audiences.  In May 1911 Mason traveled to Norfolk and Newport News, Virginia.  He 

reported, ―Sinners sent letters to us asking us to come and preach the gospel to them in 

the streets [and] the white people ask for the same.‖  On the same trip, Mason also 

stopped in Westminster, North Carolina.  There he found ―the latter rain was falling on 

white and colored‖ through the ministry of C. W. Waddell and Rev. Nichols.
360

  In 1916 

Mason was invited by the white citizens of Nashville to hold a revival meeting.  

According to Mason, ―many of the best white people of the city attended the meeting‖ 

and listened to his preaching on healing and Spirit Baptism.  Again, in 1919, Mason 
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preached to an integrated audience in Little Rock, Arkansas.
361

  Mason was willing to 

preach his message of Pentecostal spirituality wherever he could, regardless of the racial 

make-up of the audience. 

 Along with preaching to white audiences, Mason also worked closely with several 

white ministers.  The first, noted above, was Leonard P. Adams.  Adams was 

coordinating his efforts with the Church of God in Christ even before it split over 

Pentecostal doctrine.  In 1903 The Truth promoted Adams‘s Bible school ―for whites‖ in 

Memphis, noting that ―all may drop in and learn.‖
362

  Like Parham‘s Houston Bible 

school, the program was intended for white students, but neither Parham nor Adams 

would turn away an interested African-American student.  When Glenn Cook, who had 

attended the Azusa Street revivals in Los Angeles, arrived in Memphis in 1907, Adams 

was convinced by Cook‘s teachings and accepted the Pentecostal doctrine of speaking in 

tongues.  Cook practiced racial integration in his revival meetings, and Adams continued 

to affiliate with African Americans in Memphis after Cook left.  Adams renamed his 

Memphis congregation ―The Grace and Truth Church of God in Christ,‖ and he began 

working alongside Mason.
363

  In 1911 Adams wrote into the Word and Witness, a 

predominately white Pentecostal newspaper, to promote the upcoming convention in 

Memphis that was being planned and orchestrated by Mason.  Adams made no mention 

of the interracial character of the meeting in his announcement; he simply assumed that it 

was acceptable for white and black Pentecostals to worship together.
364

  Although Adams 
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attended the founding of the Assemblies of God in 1914, he chose to remain a minister in 

the Church of God in Christ, welcoming the annual convocation of the Church of God in 

Christ to his church in 1917.
365

  Adams retired in 1919 and his church later affiliated with 

the Assemblies of God, but during his tenure as pastor, he was a welcome associate of 

Mason and the leadership of the Church of God in Christ. 

 Adams was so familiar with Mason and his congregation that he was called as a 

witness in the 1908 case in which Frank Avant and others sued for the rights to the 

Saints‘ Home COGIC property in Memphis.  Although several other local African-

American ministers were deposed in the proceedings, Adams was the only white minister 

to testify.  In his deposition, Adams claimed that his Memphis congregation consisted of 

twenty-five or thirty ―members,‖ although services sometimes reached an attendance of 

one hundred and fifty.  When asked if his ―congregation [was] made up of white people,‖ 

Adams replied, ―We don‘t restrict ourselves.‖  While the majority of his current church 

was white, Adams recalled that he preached to African American audiences three or four 

times ―in the last two years.‖  In fact, Adams testified that he was the one to introduce 

Mason to the doctrine of speaking in tongues.  He admitted that Mason began speaking in 

tongues first, but that was only because he was able to travel to Los Angeles and visit 

Azusa Street.  Adams, however, ―didn‘t have the money‖ for the trip; so, he stayed 

home.
366

  That Adams was the first person to introduce Mason to glossolalia is doubtful; 

nonetheless, the fact that he was discussing theological concepts and holding revival 

meetings with Mason and other African Americans is evidence of the interracial character 

of Memphis‘ Pentecostal community. 
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Another white minister who was an even more integral member of the Church of 

God in Christ was William B. Holt.  Like Adams, Holt pastored a white Pentecostal 

church in Memphis.  According to Elsie Mason, ―Holt and Bishop Mason traveled 

together as evangelists and were jailed together for this very reason.‖
367

  While Adams 

was familiar with Mason and preached to African Americans, Holt actively participated 

in the leadership of the Church of God in Christ.  For more than a decade he served as an 

overseer and general secretary of the denomination.  In 1921 Holt addressed the annual 

convention of the Church of God in Christ, encouraging his fellow ministers to support 

the Chief Apostle, Bishop Mason.
368

  As general secretary Holt coordinated with the 

railroad bureaus, helping COGIC ministers to get reduced fares.
369

  He was an esteemed 

associate of Mason and a trusted member of the COGIC leadership. 

However, in 1932 the annual convocation was in turmoil over a letter written by 

Holt that contained material that could ―cause divisions and prejudice among other 

races.‖  According to the Minutes of the Annual Convocation, the letter charged the 

denomination with ―dealing unfair[ly with Holt], conspiracy, race prejudice, 

discrimination, illegal removal from office, desrecognition, dragging his wife through 

race prejudice, and failure to bestow proper honor upon him.‖
370

  When Holt was 

summoned to appear before the convention, he refused and sent a letter instead.  The 

council responded by voting to silence Holt and publishing a statement in The Whole 

Truth explaining ―how White Ministers & Members are dealt with in the Church of God 
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in Christ.‖
371

  Holt never repaired his relationship with Mason or the Church of God in 

Christ, and both he and his congregation withdrew from the denomination. 

Conflict with white ministers was not a new phenomenon for Mason.  According 

to the 1926 Yearbook of the Church of God in Christ, there were at least nineteen white 

ministers serving COGIC churches in Michigan, Illinois, Indiana, and California with a 

separate white overseer, Thomas B. O‘Riley.
372

  In 1928 Overseer Shipman, an African-

American minister, raised concerns about the teachings and doctrines of O‘Riley.  

Shipman claimed that O‘Riley was creating confusion among the white COGIC members 

in Michigan ―on account of doctrine which is contrary to teaching of the Church of God 

in Christ‖ as well as ―his conduct.‖ The Convocation minutes contained no specific 

accusations about O‘Riley‘s teaching or conduct, but the council voted to remove him 

from office.
373

  In 1931 W. J. Johnson, a minister from Columbus, Ohio, raised a question 

in the Convocation about ―whether white and colored should worship together or be 

separated.‖  In answer, Mason responded, ―When conditions become such that a 

separation is for the peace and welfare of the congregation or if it is desired by the 

Whites for their freedom, it is alright.‖  In other words, if the congregation is suffering 

persecution because of their interracial worship or if the white members desire to 

establish a white congregation that would appeal to other white citizens, the separation is 

acceptable.  Mason compared this division of labor to Peter‘s ministry to the Jews and 

Paul‘s ministry to the Gentiles in the book of Acts.   However, Mason ―condemned the 
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Spirit of divisions through strife.‖
374

  Although segregated congregations were permitted 

by Mason, he did not believe they should be established because of racial conflict or 

animosity among the members.  Yet, as more divisions occurred and more conflict arose 

between Mason and other white ministers, like Holt, the Church of God in Christ would 

become almost exclusively African American. 

Despite the trend towards white ministers and congregations leaving the Church 

of God in Christ, some white ministers continued to affiliate with Mason and the African-

American denomination for decades.  One of the most notable examples is James Delk.  

Delk was a white pastor in Hopkinsville, Kentucky.  In 1944 he published a memoir of 

his ministry as well as an account of his work with Mason.  According to Delk, he first 

met Mason in Conway, Arkansas, in 1904.  Delk thought he heard an auction going on a 

few streets over, but when he investigated he found a crowd of two or three thousand 

people listening to Mason preach from atop a cotton wagon.  He remembered, ―Brother 

Mason made an impression on me that I have never forgotten and can never forget.‖
375

  

Delk had already been preaching for a year, but after hearing Mason, he united with the 

Church of God in Christ and began working as a traveling evangelist.  In 1907, while 

working as an evangelist in Fort Worth, Texas, Delk was arrested along with six other 

evangelists for ―obstructing the sidewalks‖ on Main Street in Fort Worth.  The 

evangelists arrested with Delk were from a variety of organizations, including the 

Christian Volunteer Army, the Salvation Army, and the Fifteenth Street Rescue 

Mission.
376

  In just a few short years Delk‘s conviction about the message he heard from 

Mason led him to become an emboldened evangelist, even under the threat of prison.  
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Delk would continue to serve as a COGIC minister, often enlisting Mason to lead camp 

meetings wherever he was ministering.  Then, in the 1940s Delk helped petition several 

Senators to gain the rights for the Church of God in Christ to purchase steel for the 

construction of Mason Temple in Memphis despite war-time restrictions.  From his first 

encounter with Mason in 1904, Delk was a committed follower of Mason and one of the 

few white ministers who remained in the Church of God in Christ after the 1930s. 

Delk‘s commitment to Mason and the Church of God in Christ was not simply a 

matter of familiarity.  He developed a theological argument for the essential equality of 

the races.  Delk declared, ―Whenever we get Jesus in our hearts, nick-naming people and 

hating people, segregation and Jim Crow vanish away like the smoke of the hour.‖
377

 For 

Delk, the experience of salvation brought not only a conviction of sin but a condemnation 

of racism and segregation.  However, racism was not merely a snare for whites, but 

African Americans as well, according to Delk.  Many of his arguments against racism 

were rooted in the family structure and God‘s love for all peoples.  He described his love 

for his young daughter, declaring ―if I did not believe that God loved the blackest Negro 

girl as much as he loves my own daughter, I would stop writing books, throw my Bible 

aside, and never preach another sermon.‖  In Delk‘s opinion, God‘s love must extend to 

all people, regardless of race, if God was to be the true Father of humanity.  In addition, 

Delk believed that God did not condone the separation of the races for the purposes of 

marriage.  He argued, ―When God told the man to marry, he did not tell him what color 

wife to get.‖  In fact, Delk claimed Moses‘ wife was ―a colored woman.‖  God had placed 

a number of black men and women in leadership throughout history, including Solomon, 
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who ―was the wisest man in the world.‖
378

   As a white minister, Delk believed it was his 

duty to convey a positive image of Mason and his fellow African-American ministers to 

the white community.  He hoped that by his efforts, other white believers might be 

convicted of their racism and recognize the essential equality of the races before God. 

 Along with all of his efforts to incorporate white ministers and churches into the 

Church of God in Christ, Mason also continued to address the needs of the African-

American community.  In his biography, Otha M. Kelly, a COGIC minister, remembered 

the struggles of African Americans in the 1910s and 20s.   ―There was talk of better 

places to live up North and out West and black folks in Mississippi got excited about that 

prospect,‖ according to Kelly, and ―although slavery had been abolished, there was still 

an economic bondage to overcome and that was the prime reason most blacks left the 

South.‖
379

  The restrictions of Jim Crow and the economic depression of the South led 

many African Americans to look north.  As African Americans began leaving the South, 

Mason worked to establish COGIC congregations in the African-American communities 

they were building up North.  Having heard of the economic possibilities mentioned 

above, Otha Kelly left Mississippi in 1917 to seek opportunities in Chicago.  After 

finding work in the Union Stockyards and an apartment on Chicago‘s South side, Kelly 

was pleased to find a small COGIC mission that had recently been established by 

William Roberts, a COGIC pastor from Memphis.  Kelly joined the congregation and 

spent much of his free time assisting Roberts.  Under Roberts‘s mentoring, Kelly became 
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a COGIC minister as well, serving congregations in Chicago and elsewhere.
380

  In a new 

and unfamiliar context, Kelly found a religious community that felt like home. 

 Other COGIC ministers planted churches in Detroit, New York, Los Angeles, and 

Texas, creating familiar southern enclaves in the midst of urban African-American 

communities.  Mary Magnum Johnson and her husband W. G. established a congregation 

in Detroit.  Johnson‘s father had been a holiness preacher who was killed by a stray bullet 

shot into the tent where he was holding revival services in Rollison, Arkansas.  Despite 

this tragedy, Johnson pursued a life in Christian ministry.  In 1910 she married her 

husband and they began a ministry on the streets of Memphis and in the surrounding 

communities.  A few years later while praying at home, her husband began writing in an 

unknown language, which he later interpreted as a call for him to go to Michigan and 

establish a church.  Johnson‘s husband showed the writing to Mason, who confirmed his 

calling.  Although Johnson resisted at first, she eventually agreed to accompany her 

husband to Detroit.  They arrived in Detroit in 1914 and, completely unfamiliar with the 

city, began holding street meetings to attract a crowd and establish a congregation.  

Johnson remembered, ―The majority of that crowd were little white children.‖
381

  

However, the Johnsons, having witnessed Mason‘s example of interracial cooperation, 

did not restrict themselves to ministering only to African Americans.  After a few years 

W. G. Johnson realized that he needed to be ordained in order to serve his congregation 

and perform marriages, funerals, etc.  So, he wrote to Mason requesting ordination, and 

Mason, in turn, ―wrote Elder Whittie, a white preacher [in Detroit] requesting him to 
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ordain [W. G.].‖
382

  The Johnsons quickly established a relationship with Whittie and 

another white preacher, Cline.  Mary Johnson recalled, ―They would come and worship 

with us and we would go and worship with them, and thus help one another.‖ Eventually, 

the Johnsons established two ―white missions‖ for foreign immigrants in Detroit along 

with their regular African-American congregation.  Lacking the traditional American 

racial ideology, these immigrants were more responsive to the ministry of African-

American pastors than most native, white Americans.  In fact, according to Johnson, 

whites and blacks often worshipped together in their congregation with the result that 

―about one-third of [the] congregation was white.‖
383

  Mason dispatched the Johnsons to 

Detroit to establish a community for the growing population of African Americans, but 

they did not forget his teachings on racial equality and continued to make efforts to 

minister to both black and white congregants. 

 The migration strategy helped the Church of God in Christ expand across the 

nation.  New churches were established in every major urban center, and the 

denomination grew exponentially even during the height of Jim Crow.  As David Tucker 

observed, ―By the thirties the dynamic urban character of the Church of God in Christ 

had been established with seventy percent of the members still living in urban areas.  

More than half of the membership still lived in the American South, to be sure, but the 

denomination had established congregations in every section of the nation, especially 

among the neglected poor of the northern ghettos.‖
384

  Mason followed the migrations of 
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African Americans out of the South and helped to create a denomination with national, 

not just regional influence. 

 The ministry of Charles Harrison Mason and the development of the Church of 

God in Christ demonstrate yet another way in which early twentieth-century Pentecostals 

addressed the nature of race relations in the United States.  Whereas Charles Parham 

sought to keep the races strictly divided and William Seymour intended to unify the races 

through the experience of the Holy Spirit, Mason choose to establish a denomination with 

organizational racial integration while still asserting leadership within the African-

American community.  This strategy is clearly evident in the structure of the 

organization, its incorporation of white ministers, and Mason‘s use of the traditions and 

themes of enslaved African Americans in his sermons and worship services.  Mason‘s 

strategy of organizational integration allowed white ministers to be affiliated with the 

denomination and participate at the highest levels.  Thus, Holt served as secretary of the 

denomination, and Delk assisted with the acquisition of steel for the building of Mason 

Temple. 

However, there is little evidence of racial integration on the congregational level.  

White and Black ministers worked together and fellowshipped with one another, but their 

congregations remained almost completely racially homogenous.  No COGIC church 

would have been considered multi-racial or integrated in the early twentieth-century.  

This strategy allowed COGIC churches to avoid the ire of local racists and 

segregationists, while still maintaining a belief in racial equality and inclusion.  Yet, 

Mason‘s strategy for racial cooperation did not ignore the particular needs and dilemmas 

of the African-American community.  Mason believed that African Americans needed to 
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recover the religious practices and cultural heritage of their ancestors.  Becoming 

bourgeoisie or middle class was not the Church of God in Christ‘s strategy for racial 

uplift.  Instead, Mason believed that embracing the heritage of their predecessors was 

vital for African Americans.  So, Mason incorporated the tradition of conjuring into his 

sermons and allowed his congregants the freedom to express their religious selves 

through dance and other religious phenomena.   

When the First World War broke out, Mason encouraged his followers to seek 

peace and avoid war and violence.  Although his criticism may have been only for 

theological, not political reasons, his message kept many of his parishioners safe from 

harm.  Then, as African Americans left the South for cities in the North and West, Mason 

sent his pastors with them to establish churches that would maintain these traditions for a 

community removed from its home.  Mason‘s ministry was strategic.  He defied the 

social proscriptions of Jim Crow by accepting white ministers but maintained segregated 

congregations.  He challenged the racial uplift strategies of other African Americans but 

followed his members as they sought financial opportunities in the urban North.  Like 

many of his contemporaries, Mason‘s racial beliefs were complex and varied.  His ideas 

of racial equality were formed by his experience of the Holy Spirit but tempered by the 

reality of racial tensions in early twentieth-century America. 
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CHAPTER FIVE 

 

The Spirit of Silence:  Warren Faye Carothers, African Americans,  

and the Assemblies of God 

 

 

 

 While revivals were underway in Los Angeles and Charles H. Mason was 

building the Church of God in Christ in Memphis, the Pentecostal congregations founded 

by Charles Parham in Texas were struggling to define themselves and create an 

organizational unity that would sustain the movement for generations.  Several ministers 

worked alongside Parham, and, after his moral downfall, took the responsibility of 

leading the burgeoning group.  These men and women worked as a leadership collective 

with no single leader emerging to replace Parham.  When questions arose among the 

local congregations concerning the doctrines of Pentecostalism, these Texas ministers, 

without the benefit of a single leader, had to build consensus and construct the principles 

of Pentecostalism themselves.  In addition, they faced the issue of interracial cooperation 

in their meetings and services, choosing whether to include or exclude African 

Americans from their organizations.  The leaders who emerged from this tumultuous era 

would have a profound influence upon the Assemblies of God and the future of 

Pentecostalism in the United States and around the world. 

  

 By 1906 Charles Parham had established a substantial presence for 

Pentecostalism in Houston and throughout Texas.  In the spring and summer of 1906 the 

Houston papers reported Apostolic Faith meetings in at least six different locations across 
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the city.
385

  Along with their main tabernacle in Brunner, the Pentecostals were also 

holding meetings in downtown Houston and the Houston Heights neighborhoods.  These 

locations were predominately white neighborhoods, reflecting the largely white 

constituency of the group.  As the movement in Houston garnered new followers, 

additional Sunday services were added in various locations, and to accommodate these 

meetings new ministers became responsible for the preaching duties at Apostolic Faith 

services.
386

  One of the most prominent was Warren Faye Carothers. 

 As mentioned in Chapter 2, Carothers was the pastor of the Brunner tabernacle 

prior to Parham‘s arrival in Houston.  It was the stability of his congregation and his 

acceptance of the Pentecostal message that allowed Parham‘s Houston campaign to 

succeed.  Known locally as ―The Christian Witnesses,‖ the Brunner congregation 

welcomed a variety of ministers and evangelists to speak at their services, even before 

Parham arrived.
387

  For example, in July 1905 both Carothers and Parham welcomed 

Sarah L. Rothrock, a nationally renowned evangelist, as a guest speaker in their 

meetings.
388

  As interest in Parham‘s message grew, Carothers and his congregants 

accepted the principles of Pentecostalism.  Then, in August, when Parham returned to 
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Kansas to hold a camp meeting, Carothers welcomed the Apostolic Faith workers who 

remained in Houston to join him at the Brunner tabernacle.
389

  In September rumors 

spread that the meetings would be attacked with rotten eggs by some local youths.  In 

response, Carothers enlisted several deputy sheriffs to guard the meetings and prevent 

any disruptions.
390

  Clearly, Carothers was becoming a major leader among the Houston 

Pentecostals.  So, when Parham returned from Kansas in December, he began holding 

services at the Brunner Tabernacle; and at the beginning of 1906 both he and Carothers 

were listed as regular preachers for the Sunday Apostolic Faith services in Houston.
391

 

 Throughout 1906 Carothers continued to expand his role as a leader in the 

movement.  When Parham left Houston for Zion City, Illinois, at the end of April, he 

appointed Carothers the state director of the Apostolic Faith Movement in Texas.
392

  

While Parham was traveling, Carothers served as the organizing secretary for the 

movement, distributing ministerial credentials and organizing large gatherings.  On July 

12, 1906, William J. Seymour wrote Carothers to inquire about credentials with the 

Apostolic Faith Movement.  He noted the success of the Azusa Street meetings and 

wished for Carothers to send him 100 Apostolic Faith buttons for his growing 

congregation.  In the corner of the letter, Carothers informed Parham that he sent 

Seymour credentials and Henry Aylor was forwarding Seymour some buttons.
393

   During 

the summer Carothers also worked to organize the annual state encampment for the 

Apostolic Faith Movement, expanding the Brunner tabernacle, planning a schedule of 
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speakers and evangelists for the meeting, and arranging for special railroad rates to 

Houston.
394

  The Houston Chronicle interviewed Carothers about the upcoming camp on 

July 30, 1906.  He reported that the Apostolic Faith Movement was ―spreading rapidly,‖ 

citing the recent revivals in Los Angeles and the number of missionaries who were 

preparing to leave Los Angeles for the mission field.  According to Carothers, ―this 

movement will be the most successful of all modern efforts to evangelize the world in the 

present generation.‖
395

  The local papers reported that the Apostolic Faith were 

anticipating 1,000 to 1,500 people in attendance at the camp meeting.
396

  Since Parham 

was not back in Houston for the opening of the meeting, Carothers presided over the 

services until Parham arrived, sharing the stage with both local and national leaders and 

evangelists, including A. J. Benson, Mabel Smith, Anna Hall, and Millicent 

McClendon.
397

  To end the nearly month-long camp, Carothers conducted a baptismal 

service in the nearby White Oak Bayou with ―fully two thousand people‖ in attendance, 

according to the Houston Post.
398

 

 At this tremendous gathering of both committed believers and curious locals, 

Carothers took the opportunity to preach a sermon on ―The Baptism of the Holy Spirit.‖  

The curious phenomenon of speaking in tongues was helping the Apostolic Faith 

Movement achieve notoriety in Houston, and Carothers saw this occasion as an 

opportunity to explain the doctrine.  Like Parham, he believed that Baptism in the Holy 
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Spirit was a religious experience available to Christians beyond water baptism and 

sanctification.  However, in this sermon Carothers began to significantly depart from 

Parham‘s teachings on the phenomenon.  He claimed 

It is not necessary that people hear the speaking in tongues and understand the 

language spoken … Whether people who hear understand the words spoken or not 

is not essential to the truth of the gift.  When a man who can not speak German 

finds himself using words of that language intelligibly and finds it as a part of his 

religious experience, he knows that the gift of speech is the gift of God and that is 

enough for him.
399

  

  

Up to this point, Parham emphasized the missionary purpose of speaking in tongues, 

contending that one‘s Spirit Baptism always resulted in the ability to speak actual human 

languages, or zenoglossia.  To demonstrate this, Parham often cited the observations of 

foreigners and interpreters who claimed to have recognized their language in his 

meetings.
400

  While Carothers was not yet ready to claim that tongues were not an actual 

human language, he was willing to forego the necessity of an outsider testifying to the 

authenticity of the language.  For Carothers, the essential function of speaking in tongues 

was the religious experience that occurred within the individual speaking in tongues.  The 

coverage of Carothers‘s sermon in the Houston Post helped to spread the doctrines of 

Pentecostalism, and Carothers wrote a letter to the Post expressing his gratitude for the 

fair and impartial treatment of the paper‘s coverage as opposed to the ―sensational‖ 

accounts of other reporters.
401

   

After the camp, Parham once again left the Houston movement in Carothers‘s 

capable hands, heading north to Zion City, Illinois, where he hoped to establish a 

foothold among the followers of Alexander Dowie.  Dowie had gained national renown 
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in 1893 by setting up a healing tent at the World‘s Fair in Chicago.  He used the publicity 

of this revival to expand his ministry in Chicago, eventually building Zion City, a 

planned community, for his followers in 1900.  Parham was familiar with Dowie‘s 

ministry, having visited one of Dowie‘s churches in Chicago in 1900.
402

  Even before 

adopting the doctrine of Spirit Baptism, Parham had promoted Dowie‘s theology of 

healing, re-printing articles from Dowie‘s Leaves of Healing in issues of The Apostolic 

Faith.
403

  Despite the success of his movement, during the spring of 1906 allegations 

about mishandled funds tainted Dowie‘s reputation and several of his lieutenants began 

vying for power over Zion City in the summer.   Parham believed that his teachings on 

Spirit Baptism would be readily accepted by Dowie‘s followers; so, he traveled to Zion 

City to hold revival meetings and hopefully become Dowie‘s successor.  Acquiring a 

following in Zion City would have allowed Parham to spread his message into Chicago 

and eventually across the Midwest, just as he had done in Houston and Texas.  This 

method of proselytizing among similar congregations and movements would be adopted 

by many of Parham‘s followers, leading to the conversion of a number of churches and 

denominations from holiness to Pentecostalism. 

 By October word of Parham‘s activities in Zion City appeared in the Houston 

newspapers, and Carothers defended Parham‘s activities.  Carothers pointed out, ―The 

people of Zion City believe in divine healing just as we do … and in many doctrines they 

resemble the Apostolic Faith movement.‖  He rejected the claims that Parham was 

intruding upon the people of Zion City.  Instead, Carothers asserted that Parham had been 

invited to the city by an official of the Dowie church, but when he arrived, Parham faced 
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opposition from other leaders who were trying to assert their authority after Dowie‘s fall.  

Nonetheless, Carothers was hopeful ―that if the manifestation of the gift of tongues is 

made in Zion City it will cause an even more significant rallying under the banners of the 

new leader [Parham].‖
404

  In late October, as Parham planned to travel to Los Angeles 

and observe Seymour‘s ministry there, Carothers made arrangements to head to Zion City 

himself and oversee the work there.
405

  Again, Carothers‘s portfolio was expanding and 

his importance within the movement was growing. 

 On November 5, 1906, a letter from Carothers was published in the Houston Post, 

describing his ministry in Zion City.  In the letter Carothers had kind things to say about 

the new city and its people; however, he lamented the resistance and opposition of 

Wilbur Glenn Voliva, Dowie‘s assistant.  According to Carothers, Voliva ―rented every 

available hall and meeting place in the city‖ in order to keep Parham and Carothers from 

gaining any traction in Zion City.  So, instead of holding large tent meetings and 

gatherings, the Apostolic Faith movement in Zion City utilized house meetings in homes 

across the city.  In addition, Carothers reported that interest was growing for the teaching 

on tongues in Chicago.
406

  That a letter to the editor from a Pentecostal evangelist was 

printed in the Houston newspapers demonstrated Carothers‘s growing prominence and 

position within the community.  Yet during his absence, a conflict arose that would upset 

the Pentecostals‘ acceptance within Houston society. 
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 In November 1906 the local Baptist churches invited a traveling evangelist, 

Mordecai Fowler Ham, to begin a series of revival meetings in Houston.  After a few 

weeks Ham‘s meetings grew and a number of other denominations began to cooperate 

with him.
407

  By late November, Ham was preaching on Sunday at services in six 

different congregations across the city.  The Houston Chronicle reported, ―There is no 

undue excitement in the meeting, but a real, deep and earnest work among the people.‖  

A variety of local ministers sought to capitalize on Ham‘s popularity by establishing a 

unified, ecumenical revival.  The Houston pastors hoped ―that this meeting [would] 

spread to the colored churches‖ as well.
408

  Ham, himself, claimed, ―The differences are 

being forgotten.  We are coming to see that the things that divide us are not nearly so 

great as the things that unite us.‖
409

  In December, Ham began holding services in the 

local skating rink with more than 3,000 people in attendance.  J. L. Gross, the pastor of 

First Baptist, declared, ―This [revival] is in the strictest sense a union meeting … a 

meeting in which all of the churches are invited to take a part.‖
410

  However, there was a 

limit to the ecumenism in Houston.   

On December 21, 1906, the Chronicle reported that a conflict was brewing 

between ―the more dignified and conservative Christians,‖ who were leading the city-

wide revival, and the Apostolic Faith because of the latter‘s ―enthusiastic 

demonstrations.‖
411

  Then, on December 26, the issue came to a head when several 

Apostolic Faith members interrupted one of Ham‘s services by speaking in tongues.  The 

Post reporter commented, ―[the tongue speakers] continued in prayer and exhortation 
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long enough to make it uncomfortable for some of the more conservative brethren.‖ That 

evening Ham, the traveling evangelist, focused his sermon upon the work of the Holy 

Spirit, declaring the Spirit to be vital to the success of the revival.  The Apostolic Faith 

members who were present might have interpreted Ham‘s emphasis upon the Holy Spirit 

as a sanction for their religious practices; however, it was not met with welcome.  The 

article in the Post noted that several pastors affiliated with the revival had been 

discussing what to do with the Apostolic Faith people in attendance and their unusual 

demonstrations.  According to the report, ―Some of those in the leadership of the meeting 

[had] repudiated [speaking in tongues] and branded [it] a deception.‖
412

  The next 

morning, the pastors in charge of the revival met and discussed the disruption.  The 

minutes from this meeting, published in the Post, declared, ―The pastors and churches do 

not and will not in any way give continuance to or encourage what they believe to be 

religious anarchy variously manifested in so-called religious movements of unintelligent 

enthusiasm and wild fanaticism.‖  The following evening the revival began with a 

statement renouncing the Apostolic Faith doctrine and its practice in the revivals.  Ham 

claimed to ―have no objection to the participation of anybody in the services,‖ but he felt, 

―distinctive tenets, doctrinal differences, [must] be laid aside and not be pushed forward 

to the offense of others of different belief.‖
413

  There were limits to the ecumenism of the 

revivals, and the Apostolic Faith people had violated those parameters. 

 Carothers, having just returned from Zion City, was interviewed by the Post 

regarding the incident.  He promised that the disturbances ―will not occur any more.‖  

Although Carothers asserted that his members had been invited to participate in the 
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revival, he recognized that further ―agitation‖ would not be fortuitous.  So, the members 

of the Apostolic Faith would refrain from joining in the revival services in the future.  

Despite the opposition that the movement was facing in Houston, Carothers took the 

opportunity to mention the successes of the Pentecostal revivals in Chicago and Zion 

City.  He reported, ―The Apostolic Faith people are banking on Zion City as a future 

center of their movement.‖
414

   Parham was traveling back to Zion City to expand the 

efforts there and Carothers had returned to Houston to further the efforts in Texas.   

The first step in the Texas strategy was establishing the Brunner congregation as 

an independent body and not simply a mission of the larger movement. Together with 

several other ministers of the Apostolic Faith, including A. J. Benson, Howard Goss, and 

Anna Hall, Carothers dedicated the Brunner church as an independent congregation on 

December 31, 1906, surrendering the leadership of the church to its local elders instead of 

Parham and Carothers.
415

  While Carothers remained the pastor of the congregation, the 

church was no longer explicitly overseen by Parham.  This independence would become 

important in the coming months as scandal surrounded Parham and undermined his 

leadership in the movement.  After that point, Carothers would be looked to even more 

explicitly as a leader within the fledgling organization. 

 Carothers was not alone as a leader among the Apostolic Faith churches in Texas.  

Several other individuals provided leadership to the Pentecostal churches that were being 

established all across the state.  One of the most prominent of these ministers was 

Howard A. Goss.  Goss first encountered Parham in 1902 when he came to Goss‘s 

hometown of Galena, Kansas, to hold revival meetings.  Parham was just beginning to 
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spread the message of Pentecostalism, and Galena was one of his first stops outside of 

Topeka.  Goss was enthralled by the ―superhuman power‖ at work in Parham‘s meetings, 

both in the healings and the ability to speak in tongues.
416

  A near-death experience of 

being kicked by a horse convinced Goss to commit himself to the ministry, and he 

accompanied Parham and twenty-one other workers to Houston in September 1905.  

Goss attended Parham‘s Bible school in Houston and worked as an evangelist, holding 

street meetings, visiting people door-to-door, and preaching in the small missions being 

established in Houston.  The training and experience that Goss received in Houston 

prepared him for his future evangelistic ministry. 

Early in 1906 Goss left Houston to conduct an evangelistic campaign in nearby 

Angleton, Texas.  According to Goss, he and a fellow Pentecostal were ―instructed only 

to go south toward the Gulf of Mexico and stop anywhere [they] could find a place to 

preach.‖
417

  This strategy of radiating evangelism would help to spread Pentecostal 

churches across south Texas and eventually the whole state.  Frequently, Goss would 

return to Houston for camp meetings and revivals designed to gather and energize the 

Apostolic Faith workers across the state.  At the August 1906 camp meeting in Houston, 

Goss was appointed field director of the Apostolic Faith Movement in Texas.  So, 

throughout the fall and winter of 1906 he traveled across the state assisting and 

encouraging the Pentecostal congregations being established in Texas. 

 In February 1907 Goss and Carothers recognized the need for a gathering of the 

leaders of the Apostolic Faith Movement to discuss points of doctrinal conflict.  Although 

Parham was in Zion City, Goss and Carothers decided to hold a revival meeting and 
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short-term Bible school in Waco, Texas.  Since so many of the new converts to 

Pentecostalism were coming from other denominations and organizations, the Apostolic 

Faith ministers held a number of conflicting doctrinal opinions.  Carothers hoped to 

create an environment in Waco in which a consensus could be reached about the Baptism 

in the Holy Spirit and speaking in tongues.  According to Goss, many of the new 

preachers claimed ―that any one of the nine gifts of the Spirit could be as much an 

evidence of the Holy Ghost baptism as could speaking in tongues.‖  However, Carothers 

argued the classical Pentecostal position – that speaking in tongues was the only evidence 

of Baptism in the Holy Spirit.  After a lengthy discussion of scripture, Carothers‘s 

position was upheld by the majority of the Apostolic Faith ministers.
418

  In Parham‘s 

absence, the Apostolic Faith was settling doctrinal disputes among its members and 

continuing to expand across the state of Texas. 

 Even before the Waco meeting, Parham was aware that his influence was waning 

in Texas.  In a letter to Howard Goss dated January 31, 1907, Parham warned Goss that 

Carothers was ―trying to gain the hearts of the workers and get control of Texas.‖  

According to Parham, Carothers had learned some rumors about him and was ―trying to 

get all the movement to follow him in revolt.‖
419

  Parham had apparently written a letter 

to Carothers confessing some error or fault. According to Parham, Carothers was using 

Parham‘s letter to undermine him among the Apostolic Faith members in Texas.  In a 

second letter, Parham reassured Goss, ―I‘m sure you know me well enough to know I‘m 
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not guilty of any sin.‖
420

  Yet Goss clearly had his doubts.  According to Robin Johnston, 

Goss included several entries in his 1907 diary about ―long talks‖ with Carothers while 

they were in Waco.
421

   

 The leadership and tenacity of Carothers, Goss, and all of the Apostolic Faith 

leadership would be tested again in the summer of 1907 when a scandal erupted.  On July 

19, 1907, the San Antonio Light reported that Parham was arrested along with a 22-year-

old man named J. J. Jourdan for ―the commission of an unnatural offense.‖
422

  The 

following day, the San Antonio Express claimed the charge was ―sodomy.‖
423

  Three days 

later Parham was released on a bond posted by his associates in Houston.
424

  News of 

Parham‘s arrest in San Antonio reached Houston on July 21, along with Parham‘s claim 

that the arrest was ―a plot to drive me from my work.‖
425

  Since he was in San Antonio 

holding meetings with a former associate of Alexander Dowie, Lemuel C. Hall, Parham 

claimed that the arrest was a conspiracy constructed by Wilbur Voliva to keep him from 

gaining ground in Zion City.
426

  Within a few days the charges were dropped, and the 

stories about Parham‘s alleged offense disappeared from the newspaper. 

Yet, the rumors proved devastating for his ministry.  Although he may not have 

been behind the arrest, Voliva quickly benefited from the negative press coverage of 

Parham.  A number of local papers around Zion City covered the story, often 
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embellishing the already scandalous reports.
427

  Within a month Carothers‘s congregation 

in Houston also distanced itself from Parham, holding separate meetings when Parham 

returned to Houston.  The August 24, 1907, issue of the Houston Chronicle listed an 

announcement for revival services being held by Parham at a downtown hall and a 

separate meeting of the Apostolic Faith congregation at the Brunner tabernacle.
428

  The 

truth or falsity of the charges against Parham cannot be demonstrated one way or another.  

As James Goff noted in his biography of Parham, ―There is neither enough hard evidence 

to condemn him nor enough doubt to sufficiently explain the preponderance of rumor 

which circulated during his lifetime.‖
429

  Nevertheless, the rumor of impropriety was 

enough.  Parham‘s leadership over the Apostolic Faith Movement was shattered by the 

San Antonio incident.   

Parham eventually settled in Baxter Springs, Kansas, and maintained a small 

following.  He began republishing the Apostolic Faith in 1912, attempting to regain some 

of his stature.  However, his former colleagues in Texas were not yet ready to forgive.  

The Word and Witness, the new organ for the Apostolic Faith movement in Texas, 

published a ―Notice about Parham‖ on October 20, 1912.  The article asserted, ―Chas. F. 

Parham, who is claiming to be the head and leader of the Apostolic Faith Movement, has 

long since been repudiated … until he repents and confesses his sins we cannot obey God 
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and do otherwise.‖
430

  While his theological innovations would impact the spiritual life of 

millions, Parham‘s role as a leader of the Pentecostal movement was at an end. 

Nevertheless, the Apostolic Faith movement continued to expand across the state 

of Texas.  While Houston still maintained the largest number of Apostolic Faith 

churches, Apostolic Faith evangelists were making headway in other Texas cities as well.  

Pentecostal revivals were often reported in the newspapers of cities with no Pentecostal 

congregations, serving to introduce the doctrines to an entirely new audience.  The Fort 

Worth Star-Telegram, finding Pentecostal beliefs quite intriguing, published an article 

about Goss and Carothers‘s Bible School in Waco, Texas, on February 6, 1907.  The 

reporter noted, ―The services are attended by many people who are curious to see if 

members actually do what they claim.‖
431

  Curiosity, of course, was the draw for a 

majority of the revival crowds at Pentecostal meetings; however, Pentecostal evangelists 

were not afraid of using that inquisitiveness to their advantage.  Three different 

Pentecostal ministers were able to capitalize on the publicity of the movement in North 

Texas and establish congregations in Fort Worth and Dallas. 

 On July 28, 1907, the first Pentecostal camp meeting in North Texas was 

announced in the Dallas Morning News.  The camp was promoted as ―a splendid place to 

get spiritual good, physical rest‖ with ―no salaries to pay [and] no charges made.‖
432

  

That same fall, A. G. Canada, who had recently been elected as head of the Apostolic 

Faith Movement in Texas, also held a revival campaign in North Fort Worth.  The front-

page story in the Star-Telegram opened, ―If you want to hear one man pray in twenty 
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languages, none of which he ever heard of, and none of which he understands, just step 

out to Mallory‘s hall in Rosen Heights.‖  Clearly, the writer thought the Pentecostals‘ 

claims were ridiculous, but Canada defended their doctrine.  Following Carothers‘s logic, 

Canada claimed, ―We know that we are praying, the spirit suggests the language, and so 

long as we know that we are moved by the spirit, it really doesn‘t matter whether we 

understand what we are saying or not.‖
433

  Eventually Canada‘s meetings drew some 

interest, and by 1909 a small Apostolic Faith congregation was established in North Fort 

Worth.   

Archibald P. Collins, a local Baptist preacher who had been educated at Baylor 

University, accepted the tenets of Pentecostalism and served as the church‘s pastor.
434

  

The Star-Telegram reported that the church had approximately thirty members and met in 

Collins‘s home.  The writer was intrigued by Collins‘s claim to believe that the end of the 

world was at hand.  Although Collins rejected anyone who specified the exact date of 

Jesus Christ‘s return, he admitted that ―some of his [church] members believe it will be 

within three to six years.‖
435

  Collins, like Carothers, believed it was important to explain 

the tenets of the Apostolic Faith to the local community.  When an Associated Press story 

about a Pentecostal pastor claiming to raise someone from the dead was published in the 

Star-Telegram, Collins wrote a letter to editor to clarify the beliefs of his congregation.  

He contended, ―No sane advocate of the apostolic faith will claim the power to raise the 
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dead‖ because the miracle should be attributed to God not any person.
436

  In order for the 

movement to grow and gain acceptance in American society, rumors and misinformation 

had to be addressed by the leaders of the movement.  Collins‘s reputation as a pastor and 

his educational training helped him quickly excel as a leader among the Apostolic Faith 

churches in Texas.  During a revival in Alto, Texas, Collins was recognized as ―one of 

the star attractions in the services [because] he is a thoroughly well educated man, and an 

accomplished speaker.‖
437

  When the call for organizing the Assemblies of God was 

made in 1914, Collins signed the announcement, and at the second General Council he 

was elected Chairman of the new denomination.
438

  The expansion of the Apostolic Faith 

Movement in Texas was yielding both new churches and new leaders. 

 Another one of the new leaders to emerge from Fort Worth was a Baptist 

colleague of Collins, Eudorus N. Bell.  While serving as the pastor of the North Fort 

Worth Baptist Church, Bell began hearing reports ―from reliable sources‖ about the 

various Pentecostal revivals that were occurring across the United States.  Deciding to 

investigate the phenomena for himself, Bell took a sabbatical from his Fort Worth 

congregation and traveled to Chicago in August 1907 to visit the Full Gospel Mission led 

by William H. Durham.  Bell was quickly convinced of the authenticity of speaking in 

tongues, but he spent a year in Chicago praying to receive the gift himself.
439

  When he 

finally received the Baptism in the Holy Spirit, he returned to his church in Fort Worth to 

share the new doctrine with his congregation.  However, his congregation did not 
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welcome Bell‘s new doctrinal insights.  On January 22, 1910, the Star-Telegram 

reported, ―Fellowship from the church has been withdrawn from Rev. E. N. Bell, former 

pastor of the First Baptist church of North Fort Worth, by the congregation, because of 

his embracing the Apostolic faith or ‗Gift of Tongues‘ sect.‖
440

  Undaunted, Bell 

remained in Fort Worth, working alongside Collins to spread the Pentecostal message in 

the city.  Over the next few years Bell‘s reputation would grow among his fellow 

Pentecostals, especially after he took responsibility for publishing the Apostolic Faith 

newspaper.  When the periodical was later merged with Word and Witness, Bell remained 

the editor, publishing accounts of the Pentecostal work across Texas, the South, and the 

Midwest.  Bell‘s leadership was clearly recognized by his peers in 1914 when he was 

elected as the first chairman of the Assemblies of God. 

 The final leader to emerge in North Texas was Fred Francis Bosworth.  At the 

turn of the century Bosworth was newly married and living with his wife in Fitzgerald, 

Georgia.  A few years before getting married, Bosworth suffered a bout of tuberculosis; 

and he became convinced that his recovery was a divine healing from God.  So, 

Bosworth began to investigate various writings about divine healing, including Alexander 

Dowie‘s Leaves of Healing.  When he read that Dowie was developing an entire city 

outside Chicago, he decided to move there with his wife.  Dowie quickly recognized 

Bosworth‘s musical talents and appointed him as the band leader.  In 1906, when Charles 

Parham began holding revivals in Zion City to spread the doctrine of Pentecostalism, 

Bosworth was one of his early converts.  After spending a few years as a traveling 
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evangelist, Bosworth settled in Dallas, Texas, to establish a Pentecostal congregation.
441

  

Unlike some of his contemporaries, Bosworth emphasized divine healing rather than 

speaking in tongues during his revival campaigns.  Reports of phenomenal miracles 

helped to spread interest in his meetings.  In 1912 Bosworth invited Maria Woodworth-

Etter, a nationally renowned healing evangelist, to Dallas to assist him in a large-scale 

revival campaign.  The Dallas Morning News announcement asserted, ―In addition to her 

lectures it is claimed that Mrs. Woodworth-Etter will exert her power of curing diseases 

of all kinds.‖
442

  Bosworth cited the example of Jesus and the Apostles as precedent for 

his ministry of healing.  For, he asked, ―If Jesus and His apostles could not convince 

unbelievers without miracles of healing does He expect more from us?‖
443

  Within weeks, 

Bosworth was reporting that thousands of people were flocking to the revival to see the 

healings performed by Woodworth-Etter.
444

 

 Aside from his successful ministry in Dallas, Bosworth was notable for an 

infamous encounter with some staunch segregationists in Texas.  On August 21, 1911, 

Bosworth wrote a letter to his mother concerning his recent trip to Hearne, Texas.  

Bosworth was invited to Hearne by the organizers of an African-American Pentecostal 

camp meeting.  Apparently, many of the local white citizens of Hearne had become 

interested in the teachings of Pentecostalism, often gathering to hear the ―preaching and 

testimonies of the Col[ored] people.‖  However, they were hesitant to ―seek the Baptism 

at a colored altar‖; so, they asked the African-American pastor to find a white Pentecostal 
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minister to come and teach them about Baptism in the Holy Spirit.  Bosworth agreed to 

come, but when he arrived, he preached to both the white and the African American 

congregants.  After the meeting, Bosworth and his white companion ―were attacked by 

several roughs,‖ who cursed Bosworth for putting ―them on a level with the d[amn] 

niggers.‖  Bosworth refuted the charges, claiming that he had ―no thought or desire of 

pushing them on a level with anyone but that it was the white people who wanted [him] 

to come.‖
445

  The mob accepted Bosworth‘s explanation but insisted that he and his 

associate should take the next train out of town.  Yet while waiting for the train, 

Bosworth was attacked again by an even larger mob, eventually escaping and walking 

nine miles to the next town to catch a train.  Interpreting the attacks as an opportunity to 

experience the same physical persecution as Jesus, Bosworth expressed his sense of 

privilege at being persecuted for preaching the gospel.  Nonetheless, he comforted his 

mother by promising that he was ―not now preaching to Col[ored] people.‖
446

  For 

Bosworth the experience in Hearne was a tribulation that accompanied Christian 

evangelists, but he was not willing to tempt fate by regularly associating with African 

Americans. 

 Although none of their accounts were as harrowing as Bosworth‘s, other members 

of the Apostolic Faith Movement also recorded occasional interactions with African 

Americans.  Howard Goss‘s diaries from 1906 and 1908 cited several occasions in which 

he preached to African American congregations or accompanied other white Pentecostals 
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to African American churches.
447

  On August 14, 1906, Lucy Farrow, Parham‘s former 

governess and Seymour‘s associate in Los Angeles, visited Houston and prayed for Goss 

to receive the Baptism of the Holy Spirit.  Goss commented, ―Although a Negro, she was 

received as a messenger of the Lord to us, even in the deep south of Texas.‖
448

  Other 

Pentecostals recalled ministering to African Americans, including Agnes Ozman, one of 

Parham‘s original students in Topeka, Kansas.  When Ozman was married in 1911, she 

and her husband, Philemon M. LaBerge, were working in Fort Smith, Arkansas, where a 

number of their fellow Pentecostals ―had meetings with the colored people … giving 

them the light of healing and the baptism of the Holy Ghost.‖
449

  Later, in Oklahoma 

City, Ozman witnessed a ―colored brother‖ healed and baptized in the Holy Ghost.  

Although this man was one of the first African Americans she knew of to speak in 

tongues, Ozman was thankful that ―now many of them have their meetings with their 

race.‖
450

  Her biography mentions a number of African Americans who came to her 

husband‘s meetings for healing as well as numerous occasions in which both she and her 

husband attended revival services conducted by African American groups.
451

  The 

presence of these accounts in various Pentecostal biographies demonstrates the 

occasional, if infrequent, crossing of the color line by members of the Apostolic Faith. 

A number of reports in Word and Witness also mentioned encounters between 

white and African American Pentecostals.  Mack Pinson, a Pentecostal minister from 
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Alabama, wrote to Word and Witness reflecting on his recent evangelistic journey across 

the Southwest.  He reported that in Little Rock, Arkansas, ―not much work [could be 

found] among the white people, but quite a work among the colored folks.‖
452

  Pinson‘s 

report implied that a white Pentecostal minister was needed in Little Rock in order for a 

white church to be established there.  Arthur C. Bell related that one of the four 

Pentecostal missions in Dallas, Texas, was ―a colored mission.‖
453

  Like Pinson, Bell 

expected whites and African Americans to worship separately.  So a separate mission was 

devoted to work among the African-American community of Dallas.  In San Antonio, 

Texas, W. M. Burnside reported that F. C. V. Foard from Hearne, Texas, was conducting 

a meeting among the African-American community of San Antonio, a group that he 

described as ―a people who have been neglected by Pentecostal people.‖
454

  Foard was 

himself African-American, and he was assisted by two ministers from Los Angeles, C. E. 

Overstreet and Burnside, himself.  Both Overstreet and Burnside were white men, but 

their willingness to work alongside African Americans may have been fostered by their 

experiences at the revivals in Los Angeles.  Other reports in Word and Witness 

referenced ministry among ―Mexicans‖ and Filipinos in the United States, but, like the 

reports on African Americans, the articles were infrequent and minor.
455

  While white 

Pentecostals might have occasionally crossed the color line, their efforts were never 

lasting or intended to overturn existing codes of racial separation. 
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 In fact, some prominent ministers within the Apostolic Faith promoted adherence 

to the principles of racial segregation.  In the March 1906 issue of Apostolic Faith, 

Warren Faye Carothers published an article entitled ―The Race Question in the South.‖  

Carothers argued that ―God has made the two races, African and Caucasian, and 

manifestly intended that each should be preserved in their racial purity.‖  Although God 

had established geographical barriers between the two races, according to Carothers, the 

white race had upended those distinctions by stealing African peoples from their own 

land.  Therefore, in order to keep the races pure, God ―intensified the racial impulses 

between the white and black man as the only remaining possible barrier to the 

miscegenation of their respective races.‖  This ―impulse,‖ Carothers argued, was often 

misconstrued as prejudice.  However, the laws of God ―forbid [the races from] 

worshipping together in the family altars and in the public congregation upon terms of 

social equality.‖  While many northern ministers might claim to be free from racism, 

Carothers was certain that if a large number of African Americans began moving into the 

North, white northerners would begin to concur with the ―so-called prejudices‖ of the 

South.  Instead of proposing integrated Pentecostal congregations, Carothers concluded, 

―God is giving us splendid negro preachers for their work in Texas, let us help them all 

we can, assured that this will fully meet the case.‖
456

  Carothers believed that cooperation 

between the races was possible if whites served as overseers for African Americans, but 

the structure and commitment needed for such cooperation was never established.  

Instead, white and African American Pentecostals remained largely independent with 

only occasional interracial encounters.   
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As the movement continued to expand throughout Texas and into Arkansas and 

other states, questions were raised about the name of the organization.  Since its inception 

in Kansas in 1901, Parham‘s movement consistently referred to itself as the Apostolic 

Faith Movement, highlighting its connection with the ministry of Christ‘s Apostles in the 

book of Acts.  Several other groups, including Seymour‘s organization in Los Angeles 

and a splinter group in Portland, Oregon, also appropriated the name Apostolic Faith.  

For several years after Parham‘s reputed moral failure, most Texas Pentecostal churches 

continued to refer to themselves as members of the Apostolic Faith Movement, but by 

1912 articles in Word and Witness were suggesting new names for the movement‘s 

congregations.
457

  It is unclear if the new names were a response to Parham‘s 

reorganization of the Apostolic Faith newspaper in Kansas, but the timing between the 

two implies a possible connection.   

Yet the proponents of a new name had a number of reasons for a name change 

besides distancing themselves from Parham.  The Word and Witness article asserted, 

―Nowhere in the Bible is a congregation of believers in Christ called a ‗mission‘ nor an 

‗Apostolic Mission‘.‖  By referring to Pentecostal churches as ―Apostolic,‖ the author 

feared that Pentecostals were inciting the same denominational squabbles that had 

divided Baptists, Methodists, and Presbyterians.  Instead, the article proposed, ―Why not 

all join with the Bible and with many of the Pentecostal and apostolic saints everywhere 

and call [our congregations] ‗Churches of God‘ and ‗Churches of God in Christ‘?‖
458
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Several Pentecostal ministers took heed of this advice.  For example, the Apostolic Faith 

congregation in Fort Worth, pastored by Collins, was referred to as a ―Church of God in 

Christ‖ by the Fort Worth Star-Telegram in 1913, signaling a change in the church‘s 

name.
459

   

However, not every Apostolic Faith congregation was so quick to change its 

name.  As late as 1915, the Pentecostal churches in Houston were still referred to in the 

city‘s newspapers as members of the Apostolic Faith Movement even though they had 

joined the Assemblies of God when it was formed in 1914 (see discussion below for 

origins of the Assemblies of God).
460

  If any group had a reason to distance itself from 

Parham, it was the Houston Pentecostals, but they found a reason to retain their original 

name.  Most likely, the Houston Pentecostals found that their original name was the most 

recognized designation for their movement in Houston and changing the name would 

have lead to confusion.  Over time the Apostolic Faith designation would continue to fall 

out of favor with most Pentecostals, except for the small faction that remained loyal to 

Parham. 

 Of course, the new name proposed by Word and Witness was not unique or 

original.  As discussed in chapter four, the Church of God in Christ was also the name 

taken by the African-American Pentecostal denomination in Memphis, Tennessee, 

headed by Charles H. Mason.  J. Roswell Flower, the first general secretary of the 

Assemblies of God, claimed that Howard Goss met with Mason in Arkansas in 1907 

where he ―accepted the courtesies of that organization and was issued credentials.‖  
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According to Flower, Mason gave his ―consent‖ for Goss and the other Apostolic Faith 

leaders to form a ―white organization,‖ using the name Church of God in Christ.
461

  

However, no record of Goss‘s meeting with Mason can be found in either his biography 

or personal diaries.
462

  The fact that a new name was not proposed until 1912 also raises 

questions about Flower‘s memory of a 1907 meeting.  While Goss may not have met 

Mason, he did travel to Memphis, Tennessee, in 1910 to preach for L. P. Adams‘s Church 

of God in Christ congregation.
463

  Whether it was contact with Adams or elsewhere that 

Goss learned of the title ―Church of God in Christ,‖ by 1912 he, along with Bell and 

other Apostolic Faith leaders, was an avid proponent of the nomenclature, writing articles 

in Word and Witness that encouraged ministers to affiliate with the organization and 

receive credentials.
464

  It seems likely that there was some connection between the two 

groups, considering that Mason attended the founding convention of the Assemblies of 

God in 1914, a group that consisted of a number of former Apostolic Faith and Church of 

God in Christ ministers, but the nature of the relationship was ambiguous.
465

  After the 

article proposing a name change, several ministers wrote letters to the Word and Witness, 

declaring that new Church of God in Christ congregations had been ―set in order.‖
466

  

Bell and Goss also began to collect the names and locations of all the ministers who were 
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credentialed by the new Church of God in Christ.  By August 1912 the list included 291 

names across eighteen states and two foreign countries, Egypt and China.
467

  Even if 

Goss and Bell considered themselves part of Mason‘s Church of God in Christ, which 

they never explicitly referred to, they clearly understood themselves as a distinct and 

separate branch of the movement with their own records and leaders, continuing the trend 

of racially distinct Pentecostal organizations. 

 Despite the articles in Word and Witness, not every minister or congregation that 

was affiliated with Parham‘s Apostolic Faith immediately exchanged their credentials or 

renamed their churches.  As noted above, the Brunner congregation retained the 

Apostolic Faith designation for several years along with numerous other churches.  This 

variety of names led to confusion and tedious announcements in Word and Witness.  For 

example, the promotion of the Fourth Annual Interstate Encampment of the Apostolic 

Faith Movement in 1913 invited ―all the Churches of God in Christ, Pentecostal or 

Apostolic Faith people [to] come.‖
468

  With so many different names being used, even the 

camp meeting flyers became quite lengthy.  Eventually, in an attempt to accommodate 

both the old and new titles for the movement, Goss and Bell‘s group began occasionally 

referring to itself as ―The Churches of God in Christ of the Apostolic Faith.‖
469

  

However, this name suffered from the same errors as the designation Apostolic Faith 

Movement, namely that it was not biblical and connected the movement with a disgraced 

Parham.  The leaders of the burgeoning movement recognized that a completely new 

structure was needed to organize and coordinate the ministers and churches within the 
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Pentecostal movement.  So, in the December 20, 1913, issue of Word and Witness 

Collins, Goss, and Bell, along with Mack Pinson and Daniel Opperman, issued a call for 

any interested Pentecostal workers to join them Hot Springs, Arkansas, to establish a new 

organization.  The announcement listed five purposes for the meeting:  to discuss 

doctrinal differences, to organize the movement and not duplicate efforts in the same 

area, to collect and distribute missionary funds, to create an officially chartered 

organization, and lastly to establish a permanent Bible school.  Regarding an official 

charter, the statement asked, ―Why not charter under one Bible name … thus eliminating 

another phase of division in Pentecostal work?‖
470

  The organizers behind the convention 

believed that a consolidation of the effort and a clarification of purpose would be 

beneficial for the Pentecostal movement. 

The convention was planned for April 1914, but by March questions were being 

raised about the intentions of the organizers.  Some Pentecostals were concerned that the 

planners intended to ―organize the Churches of God in Christ into man-made churches,‖ 

or denominations.  Since Pentecostals had often been disfellowshipped by denominations 

for their doctrinal positions or rallied against stagnant denominational leadership, many 

were weary of organization and bureaucracy.  To these fears, Goss and Pinson responded, 

―The chartering of the Churches of God in Christ is not man-made organization, but 

merely recognizing in a legal way that which is already in existence.‖
471

  Bell also 

addressed the controversy, arguing that a complete rejection of organization was 

unbiblical.  If Pentecostals rejected ―Bible order,‖ then, according to Bell, they would 
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have no way to critique or censor ministers whose beliefs became too fanatical and 

caused someone injury or harm.  Citing the actions of the Apostles in Acts 15, Bell 

declared that a ―general assembly‖ of the believers was a scriptural practice.  More 

practically, a charter was needed for the business aspects of the movement, including 

holding church property, credentialing ministers, and establishing missionary efforts 

overseas.  Bell cited the chartering of the Full Gospel Assembly in Chicago and the 

Pentecostal Assemblies of the World as two recent cases of Pentecostal movements 

establishing themselves legally.  Interestingly, Bell noted that he was responsible for the 

Chicago group naming itself an ―assembly‖ rather than a ―mission.‖
472

  This brief aside 

would prove to be a foreshadowing of the new name for the organization that would 

gather in Hot Springs a month later. 

 On April 2, 1914, Pentecostal representatives from across the United States 

gathered in Hot Springs, beginning their meeting with several days of fellowship and 

worship.  As mentioned above, Mason attended the opening of the convention and 

addressed the participants.  Walter J. Higgins recalled that Mason ―brought a glorious 

message.‖
473

  According to Ithiel Clemmons, a COGIC historian, Mason ―preached on 

Thursday night‖ of the meeting, utilizing an oddly shaped sweet potato to explain the 

―wonders of God.‖  He was accompanied by the Saints Industrial singers from the Saints 

Industrial College of the Church of God in Christ in Lexington, Mississippi.  There is no 

extant text from Mason‘s sermon, but, according to Clemmons, ―Mason bid the white 

leaders a warm farewell and gave them leave to void their Church of God in Christ 
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credentials in order to switch to those of their new denomination.‖
474

  While it is unlikely 

that Mason or the white COGIC ministers were interested in the formal declaration that 

Clemmons describes, Mason‘s presence at the founding of the Assemblies of God 

implied his sanction to their proceedings.  Although he would continue to include white 

ministers within the ranks of COGIC leadership, Mason always maintained that 

segregated churches and organizations were permissible so long as they were born out of 

necessity and not strife.
475

  Apparently, he perceived no ill will between himself and the 

white COGIC ministers organizing the Assemblies of God. 

On Monday, April 6
,
 the business sessions of the meeting began.  Bell was 

quickly elected as temporary chairman and J. Roswell Flower as temporary secretary.  A 

committee consisting of a minister from every state represented at the convention was 

appointed to draft a constitution for the new body.  Of course, such a large body would 

have had difficulty approving the language of such a complicated document; so, a smaller 

group met in the evening to draft a document for the convention to consider.
476

  That 

draft would become ―The Preamble‖ to the official constitution.  Hoping to avoid the 

earlier charges of man-made organization, the Preamble opened by establishing that all 

Christians were members of God‘s body, which Hebrews 12:23 described as ―the general 

assembly of the first born,‖ and asserting that the convention should not create ―a human 

organization that legislates or forms laws and articles of faith and has unscriptural 

jurisdiction over its members and creates unscriptural lines of fellowship and 
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disfellowship.‖  Instead, the document proposed that the convention ―recognize ourselves 

as a GENERAL COUNCIL of Pentecostal (Spirit Baptized) saints from local Churches of 

God in Christ, Assemblies of God, and various Apostolic Faith Missions and Churches, 

and Full Gospel Pentecostal Missions, and Assemblies of like faith in the United States of 

America, Canada, and Foreign Lands.‖  This body would not usurp the authority of local 

churches but instead serve as a council to affirm scriptural principles and provide order 

and organization for the missionary efforts of the movement.  In order to avoid the 

confusion of the various names being used by the movement, the Preamble endorsed ―the 

general Scriptural name ‗Assemblies of God‘.‖
477

   

To serve as leaders of the Assemblies of God, the General Council elected an 

Executive Presbytery of twelve members, which included a number of individuals who 

were already leaders among the Apostolic Faith churches, including Bell, Goss, Collins, 

and Daniel Opperman.
478

  In 1916 the General Council voted to have both a General 

Presbytery, which would be a larger body with representatives from throughout the 

Council, and an Executive Presbytery that would be a smaller group that could meet more 

frequently and deal with the general business of the organization in between meetings of 

the General Presbytery and the General Council.
479

  Together, these two presbyteries and 

the bi-annual gathering of the General Council would serve as the major decision-making 

bodies of the Assemblies of God.  Since Parham‘s reputed moral failure, the collective 
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and cooperative leadership style of Carothers, Goss, Bell and others had served the 

Pentecostal movement well, and the delegates chose to retain this method of governance. 

Following the establishment of the Assemblies of God, the trajectory of race 

relations among Pentecostals changed very little.  The pages of the Pentecostal Evangel, 

the organ of the new denomination, contained even fewer mentions of African Americans 

than its predecessor Word and Witness.  In 1917 Felix Hale published an account of his 

recent trip to San Antonio, Texas.  Since the church he was visiting was closed on the 

night he arrived, a fellow minister took him to the ―negro tabernacle.‖  Hale admired 

―their freedom from the restraint of foolish decorum,‖ and he found the experience 

―edifying and often amusing.‖
480

  The fascination that Hale had encountering African 

American Pentecostals for the first time demonstrated how rare these interracial 

exchanges were becoming.  Another article, printed seven years later, contained the 

testimony of Jonathan Perkins, who, like Gaston B. Cashwell at Azusa Street, was 

convicted of his racist beliefs while receiving the Baptism of the Holy Spirit.  Perkins‘s 

narrative recalled the occasion of his first public sermon at a small church in Wichita, 

Kansas.  While Perkins was anxiously waiting to serve as the invited speaker, he found 

―the shadows of Africa blotted black my sky of youthful enthusiasm‖ as an African-

American woman stood to testify of her religious encounter with Pentecostalism.  

Perkins, admitting that he had ―deep prejudice in my heart of hearts,‖ was offended by 

the congregation‘s willingness to worship alongside African Americans.  He left the 

meeting, declaring that he ―was not called upon to worship God with ‗niggers‘.‖  Several 

years later, Perkins became convinced that the Pentecostal doctrine was true and he 
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sought out any fellow Pentecostals that he could find, eventually worshipping at an 

African American camp meeting outside of Wichita.  The leader of the camp invited 

Perkins to preach to the gathering—the first time Perkins had ever preached to an 

African-American audience since his encounter with the Pentecostal woman years earlier.  

Afterwards, Perkins began to speak in tongues, and he interpreted the religious 

experience as a result of his willingness to cross racial lines.  He attested, ―God surely 

broke me over the wheel of my prejudice.‖
481

  Perkins‘s testimony, while moving and 

emotional, was a rarity in the pages of the Pentecostal Evangel.  Aside from Hale and 

Perkins‘s accounts, there was almost no mention of African-American Pentecostals in the 

periodical. 

Although stories about African American Pentecostals were rarely featured, 

negative caricatures and stereotypes of African Americans were often employed in 

articles and sermons in the Evangel.  In an article entitled ―We Shall Reap,‖ a minister 

asked an old African-American man why he was so happy.  The man replied with a 

stereotypical phonetic dialect, ―O, I‘se jes tinkin‘ dat if de crums of joy dat fall from de 

Massa‘s table in dis world is so good, what will de great loaf in glory be?‖
482

  Many of 

the anecdotes of African Americans in the Evangel perpetuated this stereotype of African 

Americans as ignorant and unintelligent.  On other occasions, they were portrayed as 

essentially religious.  The article ―Giving Thanks Always for All Things‖ highlighted the 

behavior of a janitor who, when he saw his house aflame, lifted his hands to heaven and 

declared, ―De Lawd gabe and de Lawd hab taken away, bressed be de name ob de 

Lawd.‖  Seeing his employee‘s religious fervor, the bank manager claimed, ―I‘de give all 
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I‘ve got if I could have that old darky‘s religion.‖
483

  Even enslaved African Americans 

served as models of religious devotion for white Pentecostals.  Advertisements for the 

Gospel Publishing House, the Assemblies of God‘s denominational press, regularly 

promoted the tract ―Cuff, a True Story of a Negro Slave.‖
484

  In this tract, Cuff, a 

Christian slave, was sold to an unbelieving master who whipped Cuff when he prayed.  

Following the flogging, Cuff would sing, ―My suffering time will soon be o‘er, when I 

shall sigh and weep no more.‖  Eventually, the wicked master was stricken with an illness 

and Cuff was called to pray for him.  The master was healed and converted as ―race 

differences and past cruelty was swept away by the love of God.‖  Cuff was set free and 

―never worked another day on the plantation.‖  Instead, he and the master traveled 

throughout the South preaching the Gospel.
485

  These idealized anecdotes utilized African 

Americans as religious stereotypes that readers should emulate.  However, for African 

Americans, the stories promoted prayer and humility as the righteous responses to the 

subjugation and violence of whites.  The Pentecostal Evangel, like much of white 

America in the early twentieth century, wanted African Americans to remain at a 

distance, content with their subservient role in society. 

 Like the Evangel, the private discussions of Assemblies of God executives and 

leaders were also largely silent on the issue of racial cooperation and interaction.  In its 

first year of existence the prospects of a relationship between the Assemblies of God and 

other African American Pentecostals looked hopeful.  One of the first acts of the newly 

formed Executive Presbytery was a motion to ―send a representative to the convention 
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held by the colored people at Memphis, Tenn.‖  Presumably, this notation was a 

reference to the convocation of the Church of God in Christ.  Archibald P. Collins, from 

Fort Worth, was elected as the Presbytery‘s representative.
486

  The leadership of the 

Assemblies of God recognized the Church of God in Christ as a separate, racially 

distinctive body that had its own ministry to its own race.  When he was interviewed 

years later about ―the color problem within the Assemblies of God,‖ J. Roswell Flower, 

the first General Secretary, responded: 

The original outpouring of the Spirit in Los Angeles included both colored and 

white.  William J. Seymour was a colored preacher.  But with few exceptions, the 

white churches have developed practically on their own, and the colored churches 

have developed on their own.  The strong Pentecostal colored body is the church 

which has its headquarters in Memphis, Tennessee, the Church of God in Christ, 

with C. H. Mason as its head.  They claim as many members as we have.
487

 

 

Howard Kenyon described this understanding of racially segregated denominations as the 

―sisterhood myth,‖ in which the Church of God in Christ was recognized as the African 

American equivalent or branch of the Assemblies of God rather than its predecessor or 

parent organization.
488

  This practice of racial segregation was given further support by 

Carothers, now an Executive Presbyter, whose 1906 article on racial segregation was 

republished in the Pentecostal Evangel in 1915.
489

  For several decades, the Assemblies 

of God continued to ignore the African-American community, remaining an almost 

exclusively white organization. 
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 Of course, like all Pentecostals, the Assemblies of God had a strong missionary 

focus; so, ministering to various racial and ethnic groups was often discussed by the 

General and Executive Presbyteries.  In 1920 the General Presbytery endorsed both Mack 

Pinson and Francisco Olazabal as missionaries to the Mexican people.
490

  These two men 

had very different backgrounds, and their trajectories represent the paternalism with 

which the Assemblies of God addressed the evangelization of Spanish-speaking people.  

Originally from Alabama, Pinson made his way to San Antonio, Texas, in 1913 where he 

helped conduct a Bible school training ministers to evangelize the Spanish-speaking 

peoples of south Texas.
491

  Following his experience in San Antonio, much of his future 

ministry focused on establishing Spanish-speaking churches in California, Texas, and 

Arizona.
492

  Although he occasionally utilized an African-American church for his 

meetings among Hispanic people, Pinson always kept his efforts focused on evangelizing 

Spanish-speaking people in both the United States and Mexico.
493

  During the Mexican 

revolution, Pinson even ventured into Mexico, finding that the retaliation against the 

Catholic priests created a religious vacuum upon which he and other Pentecostals could 

capitalize.
494

  Pinson‘s efforts reflected an implicit paternalism by white Pentecostals.  

Their missionary strategy was to spread the Pentecostal message utilizing Hispanic 

interpreters, then purchase property for the Hispanic congregations to establish their own 

churches without integrating or interacting with local white Pentecostals.  This 
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methodology appeased their need for missionary activity without violating any of their 

unspoken prejudices against people of color. 

 Unlike Pinson, Francisco Olazabal resisted the paternalism of the Assemblies of 

God.  Born in Mexico, Olazabal was raised by a devout Catholic and later Methodist 

mother.  Olazabal became a Methodist minister, studying at the Wesleyan School of 

Theology in San Luis Potosi, Mexico, and later the Moody Bible Institute in Chicago.  

Then in 1917 Olazabal was convinced by George and Carrie Montgomery that the 

teachings of Pentecostalism were true.  He left the Methodist church and joined the 

Assemblies of God, planting Spanish-speaking churches in northern California.  Henry C. 

Ball, like Pinson, was a white evangelist to the Spanish-speaking people of Kingsville, 

Texas, and in 1918 he formed an informal Latin District Council within the Assemblies 

of God.
495

  Although Olazabal initially worked in conjunction with Ball, he began to 

resent his leadership, questioning Ball‘s experience, education, and paternalism toward 

Hispanic people.  When Ball cancelled the election of a new Council president in 1922, 

Olazabal resigned his credentials and formed the Latin American Council of Christian 

Churches.  According to Gaston Espinosa, when Olazabal was questioned about his 

reasons for leaving, he replied, ―The gringos have control.‖
496

  Yet, despite Olazabal‘s 

defection, the Assemblies of God continued to support Ball, helping him purchase an 

evangelistic tent and appointing him superintendent of the Latin American District 

Council when it was formed in 1929.
497

  The Assemblies of God understood the work 
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among Spanish-speaking peoples in the United States as missionary work.  Hispanic 

Pentecostals were not recognized as equals or colleagues even though they were residents 

and often citizens of the United States. 

 Along with efforts at evangelizing Spanish-speaking peoples in the United States, 

the Executive and General Presbytery also discussed targeting various white ethnic 

groups for inclusion into the Assemblies of God.  In 1931 a group of Hungarian ministers 

petitioned the Presbyteries for recognition as a ―Hungarian branch.‖  However, as most of 

the ministers and their churches were located within the Central District Council, the 

matter was referred to the District for consideration.
498

  Two years later, an Italian 

Pentecostal, Rocco Santamaria, appeared before the Assemblies of God with three other 

Italian ministers to request ―recognition of their Italian paper called ‗La Pace 

Christiana‘.‖
499

  The Presbytery was so impressed with Santamaria and his colleagues 

that they decided that Santamaria must endorse any Italian Pentecostal seeking fellowship 

with the Assemblies of God.  By 1944 the Home Missions Report to the Executive 

Presbytery recognized five different ethnic/language Districts within the Assemblies of 

God, specifically the German, Ukrainian, Hungarian, Polish, and Russian District 

Councils.
500

  Like people of Spanish descent, these various ethnic groups had unique 

cultural characteristics that the leadership of the Assemblies of God wished to keep 

separate from the typical white Pentecostal congregations.  Their missionary impulse to 

evangelize was tempered by their expectations about ethnic differences. 
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 Yet, throughout this same period, the Assemblies of God never proposed or 

discussed an African-American District or branch of the movement.  The first discussion 

of incorporating or accepting African-American ministers in the Assemblies of God 

occurred in 1939.  The Credentials Committee, which was charged with overseeing the 

licensing and ordination of ministers by the District Councils, brought the case of 

William Ellison before the General Presbytery.  Ellison‘s ordination had been confirmed 

by the Eastern District Council, which encompassed New York, Pennsylvania, and the 

New England states.  Robert Brown, the pastor of Glad Tidings Assembly of God in New 

York City, had endorsed Ellison‘s application for ordination, having served as his pastor 

for several years.
501

  According to J. Roswell Flower, the District approved Ellison‘s 

credentials based on Brown‘s recommendation and without knowing that he was African 

American.
502

  During the General Presbytery‘s discussion, Flem Van Meter, a presbyter 

from the Eastern District, asserted that Ellison ―was qualified Scripturally for ordination 

[and] that he has a fine work in the Bronx.‖  In addition, Ellison‘s congregation were 

―educated people,‖ according to Van Meter, most of them having attended Glad Tidings 

before joining Ellison‘s church.  Several presbyters recommended that Ellison simply be 

referred to ―the colored organization,‖ the Church of God in Christ.  Others proposed that 

Ellison‘s ministry simply be restricted to his home district so that he would not offend 

other Assemblies‘ congregations who disapproved of African-American ministers in their 

denomination.  After a lengthy discussion, the General Presbytery approved the following 

statement: 
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The General Presbyters express disapproval of the ordaining of colored men to the 

ministry and recommend that when those of the colored race apply for ministerial 

recognition, license to preach only be granted them with instructions that they 

operate within the bounds of the District in which they are licensed, and if they 

desire ordination, refer them to the colored organizations.
503

 

 

The presbyters did not believe Ellison‘s race barred him from serving as a minister in the 

Assemblies of God, but they also feared the precedent that would be established by 

ordaining African Americans.  Nevertheless, Ellison continued to hold credentials with 

the Assemblies of God, and his congregation, the Community Full Gospel Church, 

eventually joined the Assemblies of God as well.
504

  The unwritten agreement that the 

Church of God in Christ represented black Pentecostals and the Assemblies of God white 

Pentecostals was in question, but the Presbyters hoped to avoid upsetting the racial status 

quo by placing restrictions upon Ellison‘s credentials.   

 With their actions in the Ellison case, the General Presbytery hoped to delay any 

major discussions of racial integration within the Assemblies of God, but at the 1943 

General Council the issue was raised again.  A motion was presented that the Assemblies 

of God Missions Department work with the District Councils ―to promote missionary 

activity among our American colored people.‖  During the ensuing discussion, some 

ministers raised the concern that targeting African Americans might be considered 

―competition with the Church of God in Christ (colored) if such work was undertaken.‖  

The matter could not be resolved by the General Council so it was referred to the 

Executive Presbytery, which never gave it further consideration.
505

  Two years later, at 

the next General Council, Bruce Gibson, ―a representative of the colored race,‖ proposed 
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that the Assemblies of God establish a colored branch of the movement.  On this occasion 

the issue received minimal debate and the following resolution was adopted: 

RESOLVED, That we encourage the establishment of Assembly of God churches 

for the colored race and that when such churches are established they be 

authorized to display the name, ‗Assembly of God—Colored Branch.‘
506

 

 

A few months later the Pentecostal Evangel reported on the resolution and Gibson‘s 

efforts in New York City.  The article promoted Gibson as ―a man held in high esteem by 

our white brethren who know him.‖  According to the report, Gibson opened a Bible 

School in New York City to train African American ministers in the doctrines of the 

Assemblies of God so that they ―can go forth to evangelize those of their own race.‖  The 

author prayerfully concluded, ―God bless this effort in behalf of those who, until now, we 

have overlooked.‖
507

  Gibson‘s efforts did not succeed, and an African-American branch 

of the Assemblies of God was never developed.  Ernest Williams, the General 

Superintendent at the time, later reflected on the efforts to establish an African-American 

branch: 

[The plan] met considerable opposition by certain leaders of the South.  Their 

argument was if we ordain in our movement black men, we should recognize 

those men if they were to come our way.  And if we were to permit a black man to 

preach in our churches it would never do.  The people would not accept it at all.  

And so their fear was so pronounced … [that] in the interest of not creating 

division within their organized churches that it was dropped.
508

 

 

Southern Pentecostals, like their political counterparts in the early twentieth century, 

feared that national recognition of African American equality would eventually upset the 

southern racial order. So they persuaded their northern colleagues to remain silent and 

ambiguous on the issue of racial equality, which allowed the Assemblies of God to exist 
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for generations without recognizing its interracial heritage or engaging its African-

American Pentecostal brothers and sisters. 

 The founding of the Assemblies of God has been frequently cited in recent years 

by Pentecostal scholars examining the racial origins of the Pentecostal movement. A 

variety of individuals have charged the creators of the Assemblies of God with racist 

intentions and purposes.
509

   However, the evidence raises questions about these charges.  

First, the claims that early Pentecostal revivals were an idealized, racial utopia are clearly 

false.  While a few white and African-American Pentecostals, as well as people from 

other racial and ethnic backgrounds, may have interacted with one other, these occasions 

were rare and uneventful.  In fact, most white Pentecostals approached these encounters 

with attitudes of paternal benevolence, bestowing the wisdom of Pentecostal doctrine 

upon their African-American counterparts.  On other occasions, they faced such outright 

persecution for their violation of the color line, like Bosworth, that they avoided future 

interracial encounters.  Second, the evidence for an organizational connection between 

Mason‘s Church of God in Christ in Memphis and the white Pentecostals formerly 

affiliated with Parham‘s Apostolic Faith Movement, is at best circumstantial.  Most 

likely, the affiliation, if there was any, was informal and unspoken.  Pentecostals were not 

ashamed of stealing or borrowing ideas from other ministers and organizations, including 

the names of their organizations.  This fact is evident in the confusing and complicated 

names that littered the pages of Pentecostal newspapers and periodicals.  Lastly, the 
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organization and founding of the Assemblies of God seems to have been most likely the 

result of the confusion and anarchy that persisted among the white Pentecostal movement 

in the South and Midwest.  With so many names being used and new churches being 

established, the group needed to clarify its purpose and coordinate its efforts.  However, 

this is not to suggest that the leadership and membership of the Assemblies of God was 

free from racism or prejudice.  For decades they never approached or engaged the 

African-American community or their colleagues in the Church of God in Christ.  They 

were satisfied with the racial segregation of America‘s churches and public spaces, and 

even when the lack of any African-American ministers or churches was raised, the 

leadership was content to avoid the issue.  They found no religious or spiritual 

justification for their racial segregation, but they had no motivation to overturn the 

injustice either.  The Assemblies of God leaders remained silent on the issue of racial 

cooperation, and the segregation of the Pentecostal movement was allowed to persist. 
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CONCLUSION 

 

The Spirit in Black and White 

 

 

 

 On October 17, 1994, the Pentecostal Fellowship of North America (PFNA), an 

organization that included exclusively white Pentecostal denominations, held a meeting 

in Memphis, Tennessee, with leaders of several major African-American Pentecostal 

denominations to discuss the impact of racism upon the Pentecostal movement as well as 

the segregation of the PFNA.  During the gathering, several Pentecostal scholars 

presented their research on the role of race in the movement, and denominational leaders 

responded with calls for greater cooperation between white and African-American 

Pentecostals.  On the second day of the conference, a white Assemblies of God pastor 

from Tampa, Florida, Donald Evans felt moved by God to wash the feet of the Presiding 

Bishop of the Church of God in Christ, Ithiel Clemmons.  In response, Charles Blake, a 

COGIC bishop, also knelt on stage and washed the feet of Thomas Trask, the 

Superintendent of the Assemblies of God.  The following day Paul Walker, a white 

Pentecostal minister of the Church of God (Cleveland, TN), described the event as ―the 

Miracle in Memphis.‖  Before the end of the PFNA meeting, the representatives voted to 

dissolve the segregated organization and form a new racially integrated body known as 

the Pentecostal and Charismatic Churches of North America (PCCNA).
510

  The new 

organization published a ―Racial Reconciliation Manifesto‖ following the 1994 meeting, 

                                                 
510

 Vinson Synan, ―Memphis 1994:  Miracle and Mandate,‖ Reconciliation (Summer 1998):  15-

16, 18. 



 207 

 

and it has continued to generate conversations and exchanges between Pentecostals of 

different racial backgrounds; but its programs require the support and participation of 

member denominations, which can be difficult to sustain. 

Almost ninety years after Frank Bartleman claimed ―the ‗color line‘ was washed 

away‖ at Azusa Street, Pentecostals were still in need of a ―miracle‖ to overcome their 

racial divisions.  As the preceding chapters have shown, racial conflict and racism were 

present from the beginning of the movement.  While a number of examples of racial 

cooperation and interracial encounters have been highlighted throughout the work, there 

are an equal number of occasions in which white supremacy and segregation were 

prevalent throughout Pentecostal organizations.  Charles Parham, William Seymour, 

Charles Mason, Warren Faye Carothers, and many other Pentecostal leaders were 

important in the early years of the movement for developing the policies and doctrines 

that future generations would follow in their interactions with other racial groups.  The 

Apostolic Faith Movement, the Azusa Street Mission, the Church of God in Christ, and 

the Assemblies of God each had a unique approach to the question of racial integration, 

and their responses reflected the wider conversation about race and segregation in early-

twentieth-century America.  In addition, the varied reactions of the media, police, and 

other religious leaders to both white and African-American Pentecostals demonstrate the 

unifying nature of white culture in America at the time.  Parham considered the so-called 

race question as a part of his wider concern for respectability and his desire for 

acceptance by the white community.  His methods and campaigns were strategic and 

orchestrated, as was his decision to endorse racial segregation.  William Seymour, on the 

other hand, promoted a vision of the races as equals before God.  Seymour believed that 
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the Pentecostal experience, which was accompanied by the ability to speak different 

languages, was a sign that God was trying to draw all peoples and all races into one 

movement.  Charles Harrison Mason proposed a further alternative.  Mason‘s ministry 

was focused primarily on the African-American community; however, he believed that 

working alongside whites and incorporating them into his organization, even at the 

highest levels of leadership, reflected God‘s desire for interracial cooperation.  In 

contrast, Parham‘s former followers in Texas, who would become founding members of 

the Assemblies of God, remained silent in response to the racial conflict in America.  

Although most of them rejected Parham‘s theological racism, they still maintained a 

preference for segregated churches and denominations.  Even as they increased their 

missionary efforts overseas to other people of color and at home to European immigrants, 

the Assemblies of God continued to ignore their African-American neighbors.  Each of 

these individuals and organizations reflect a different response to the conditions of 

segregation and the racial divide that permeated America in the early twentieth century.  

Their responses to the ―problem of the color line,‖ as DuBois described it, demonstrate 

the variety of possibilities that were available to Americans at the turn of the century.  

Yet, ultimately, the decision of most white Pentecostals to separate themselves from 

African-American Pentecostals also reveals the degree to which white supremacy and 

racism dominated American culture.  Despite sharing powerful religious experiences at 

the altars of Pentecostal revivals, the spirit of racism in America was so strong that even 

Pentecostals could not overcome its influence. 

 Charles Parham is the first major figure to consider when evaluating both the 

history of Pentecostalism and the racial ideology of early Pentecostals.  Parham‘s 
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innovative theology led to both the emergence of speaking in tongues as well as the first 

instance of racial conflict within Pentecostalism.  While other scholars have attended to 

Parham‘s unique theology of British-Israelism to explain the roots of his racist ideology, 

this research has shown that Parham‘s desire for respectability and the surrounding 

culture of white supremacy and segregation were equally important for Parham‘s 

decision to segregate his meetings in Houston and his rejection of William Seymour‘s 

interracial Azusa Street revivals.
511

  The movement that Parham started in Kansas was 

barely surviving when he came to Texas and decided to begin a revival campaign in 

Houston.  Parham saw Houston as a strategic location for his movement, with railroads 

stretching outward for miles into rural Texas.  However, Parham‘s experiences in Kansas 

and Missouri taught him the power of the press and the need for a positive public image.  

The negative media coverage that his early revivals received diminished his success in 

the Midwest.  And, as the newspaper record in Houston demonstrates, Parham carefully 

presented himself and his theology to the city of Houston.  He sent letters and 

advertisements announcing his campaign, and he strategically chose the sermons and 

lectures that he gave to Houston audiences.  Parham did not want to be dismissed as a 

fanatic; so, he spoke about temperance, creation, and Zionism.  Yet all of his lectures 

were meant to convey an image of a respectable, white gentleman.  Part of that aura of 

respectability included accepting and endorsing the principles of racial segregation. 

 The segregation of the races in Houston was not complete when Parham arrived 

in 1905, but the white community was clearly endorsing the practice.  The state of Texas 
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had already set a precedent for segregating railroads, and Houston followed suit in 1903 

by segregating the city‘s streetcars.  Although segregation in Houston would increase 

dramatically over the next decade, there was no statute that demanded Parham segregate 

his evangelistic meetings or his small Bible school; but it seems likely that Parham did 

segregate those gatherings.  More importantly, even if Parham defied the principles of 

segregation in private and allowed Seymour to sit in the Bible school classroom with 

other white students, he was preparing Seymour to lead a separate, African-American 

branch of the Apostolic Faith Movement.  Parham did not accept or encourage racial 

mixing during the services or at the altars of his Pentecostal meetings, and he wanted 

Seymour to lead a separate movement that would engage African Americans in Texas but 

keep them from worshipping alongside whites in his revivals.  What limited interracial 

encounters that did occur within the Apostolic Faith meetings in Houston were initiated 

by African Americans, like Seymour and Lucy Farrow.  Parham and his white associates 

did not make a concerted effort to court African-American participants or include them in 

their movement, but if they showed up, Parham would not turn them away either.  This 

engagement of African Americans, which was apathetic at best, would be repeated by 

Parham‘s followers and become a pattern that future white organizations would follow, 

including the Assemblies of God.  Parham‘s desire for respectability led him to court the 

white public and reject active engagement with the African-American community of 

Houston. 

 This concern with public perception was also evident in Parham‘s response to the 

Azusa Street revivals.  By the time Parham arrived in Los Angeles to visit the Azusa 

Street revivals himself, the local media had already begun to question the racial mixing 
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occurring in the services.  Fearful of more negative publicity, Parham rejected the so-

called errors that he witnessed at Azusa.  Although Parham would later claim that what 

bothered him the most about the Azusa revivals were the emotional and enthusiastic 

excesses, his earlier writings were filled with his condemnation of the interactions that 

occurred between the races there, especially between white women and African-

American men.
512

  Parham would become increasingly angry over his rejection at Azusa 

Street and his diminishing importance as a leader within the Pentecostal movement, but 

his opposition to racial mixing began with his first visit.  For Parham, racial integration in 

the Azusa services only attracted unwanted attention and negative publicity in the Los 

Angeles media.  Certainly, like most early-twentieth-century white men, Parham opposed 

gendered interracial mixing for personal racist reasons, but more importantly he saw the 

Azusa Street meetings as undermining the progress of his entire movement.  Parham did 

not believe that he could maintain the respect and acceptance of the wider white 

community if his movement was seen as challenging the accepted racial codes of 

American society. 

 William Seymour‘s development of a racially integrated community in Los 

Angeles stood in stark contrast with Parham‘s endorsement of segregation.  As we have 

seen, throughout his early life Seymour sought out places and organizations that 

promoted integration and provided opportunities for African Americans.  He was only 

affiliated with Parham‘s ministry for a short time, and it seems clear that he left Parham‘s 
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oversight to create a more racially diverse community in Los Angeles.  In both their 

integrated services and their self-published periodical, the Azusa Street Mission 

promoted a vision that was free of racial bias without ignoring difference.  The Los 

Angeles Apostolic Faith newsletter relied on the categories of languages and nationalities 

to signify difference without creating hierarchies between these groups.  Clearly, 

Seymour believed that the gift of speaking in tongues was meant to create more 

engagement between people of different races and backgrounds.  He could not accept 

both the blessing of Spirit Baptism and the principles of segregation. 

 Yet the narrative presented here not only highlights a contrast between Parham 

and Seymour, it also contains insights about the perception of whites and African 

Americans by the media, law enforcement, and other religious leaders.  In Houston, 

Parham‘s ministry was reported by the city‘s major newspapers with objectivity and 

openness.  Even as Parham‘s group began to practice more unusual religious phenomena, 

like speaking in tongues, the Houston media covered the revivals with respect and 

consideration.  Warren Carothers openly thanked the Houston media on several occasions 

for its thoughtful reporting.
513

  While some of this coverage was due to Parham‘s 

strategic presentation of himself, it seems clear that much of the positive response was 

also due to the racial makeup of Parham‘s organization.  When the newspaper articles 

about Houston‘s Pentecostal community and the Azusa Street meetings are compared, the 

negativity of the Los Angeles media is starkly evident.  Every report of the Azusa Street 

Mission referenced the racial makeup of the community, often implying that the racial 

mixing that occurred there was illicit and dangerous.  The two groups held similar 

theological beliefs and many of the same religious practices, but the racial difference 
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made one group subversive and suspect while the other remained respected.  The racial 

bias becomes even more evident when the articles about the Azusa meetings are 

compared with the treatment of the First New Testament Church in the Los Angeles 

newspapers.  In this case, the same cadre of reporters provided drastically different 

coverage of similar religious institutions.  Again, the white group, First New Testament 

Church, was described as unique and unusual, but their theological views were respected 

as legitimate, while the African-American church was denigrated and despised by the 

media, often within the same article.
514

  Religious coverage, like most newspaper 

reporting in early-twentieth-century America, portrayed African Americans negatively, 

reflecting the widespread acceptance of African-American inferiority and white 

supremacy. 

 Along with media responses, the research provided here also demonstrates a 

difference between the attitudes of law enforcement towards white and African-American 

organizations.  Whereas in Houston the local police protected Apostolic Faith meetings, 

in Los Angeles and Memphis, local law enforcement arrested Pentecostals for disturbing 

the peace, occasionally disrupting services to investigate complaints.  Carothers, who led 

the Houston group during Parham‘s frequent absences, was able to get police support 

when he heard rumors about teenagers throwing rotten eggs at the meetings.
515

  However, 

in Los Angeles officers arrested Pentecostal street preachers for disturbing the peace, 

even when they had the appropriate permits.
516

  The negative treatment of African-

American Pentecostals in Los Angeles was often applied to white Pentecostals in the area 
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as well because their communities were associated with the subversive African-American 

organization.  For example, the Household of God, a Pentecostal group in Pasadena, 

California, was constantly harassed by the city‘s authorities, even though they were led 

by a white pastor, Ansel Post.
517

  There is also a record of negative treatment of African-

American Pentecostals in Memphis, Tennessee.  In 1906, a young, African-American 

convert was arrested for supposed dementia after participating in a Pentecostal revival led 

by a white preacher from Azusa Street, Glen Cook.  Cook and another white minister, 

Leonard P. Adams, had to retrieve the young man from the city jail.  Their mental state 

was never questioned, but the local law enforcement remained skeptical about the 

African-American Pentecostal.
518

  The disparity between the treatment of African 

Americans and whites by law enforcement is a well-studied phenomenon, and the 

reactions of the police in Houston and Los Angeles to white and African-American 

Pentecostals who were participating in the same religious tradition provides further 

evidence to support such conclusions. 

 Like their counterparts in the media and law enforcement, religious leaders 

outside the Pentecostal movement also had unique responses to Pentecostalism depending 

on whether they were exposed to white or African-American Pentecostals.  In Los 

Angeles the local church federation, headed by Edwin P. Ryland, made a thorough 

investigation of the Azusa Street revivals and concluded that their theology was leading 

Christians away from the true faith.  Ryland and his colleagues endorsed a particular 

vision of Christianity, which maintained denominational separation while promoting a 
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unifying, ecumenical theology.  Although the Azusa participants never disturbed another 

congregation, the church federation believed that their brand of religious enthusiasm was 

dangerous.  While Ryland never stated that his objections to Azusa Street included racial 

mixing, he clearly identified the religious errors that he found there with African-

American congregants.  By contrast, in Houston the local Pentecostal community was 

actively antagonizing the wider Christian population and yet it was still received with 

respect and collegiality.  In the fall of 1906 several members of the local Apostolic Faith 

congregation participated in a city-wide, ecumenical revival and began speaking in 

tongues during the meeting.  This outburst clearly disturbed the Baptist and Methodist 

leaders of the revival, and the Apostolic Faith organization was banned from further 

gatherings.  However, the response was delivered with a tone of respect and collegiality.  

The main speaker of the union revival, Mordecai Ham, commented that the practice of 

speaking in tongues had to be banned because it was likely to cause confusion and 

turmoil among the participants.
519

  When Carothers returned to Houston after the 

incident, he admitted his congregants were in error and wished the ecumenical campaign 

great success.
520

  While volumes could be written about the responses of other Christian 

denominations to Pentecostalism, these episodes demonstrate that often race played a role 

in the reaction of some religious leaders.  Pentecostals faced stark opposition from other 

Christian groups, but when religious enthusiasm was accompanied by racial difference, 

the response was often more strident and damning. 

 The similarities between the responses of media, law enforcement, and other 

ministers to the African-American and white Pentecostal organizations reflects the nature 
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of race relations in America at the turn of the century.  Many Pentecostal scholars have 

claimed that Los Angeles had a more progressive racial climate in 1906 and was 

therefore more open to the interracial revivals at Azusa Street that were less common 

elsewhere.
521

  However, the extensive coverage of the Azusa Street revivals by Los 

Angeles‘ newspapers clearly demonstrate that white Angelinos were no more accepting 

of racial integration than communities across the South.  Reporters frequently questioned 

the racial mixing that was occurring at Azusa Street.  Local law enforcement was more 

apt to disturb the African-American gatherings rather than protect them, as they had in 

Houston.  Other religious leaders were often more antagonistic to African-American 

Pentecostals than their white counterparts elsewhere.  Given this negative reaction to the 

interracial mixing of Azusa Street, it should be no surprise that racist organizations would 

emerge across Southern California in the following decade.
522

 

 In addition to the differences that were evident between Parham and Seymour as 

well as the treatment of their groups by the media, law enforcement, and other religious 

leaders, a divergence is also evident between the ministry of Seymour and Charles 

Mason.  Too often the African-American community and the black church, in particular, 

have been perceived as a single entity with the same answers to the problems facing their 

people.  However, the decisions of Seymour and Mason reflect a diversity of perspectives 

within the same racial group and religious tradition.  Mason and Seymour shared a belief 

in the renewal of the African-American community through a revival of its historic 
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religious traditions, but Mason had a more critical engagement with the problems and 

issues facing African Americans.  In addition, each leader had a unique approach to the 

inclusion of whites within their organizations.  Both Mason and Seymour welcomed the 

enthusiastic religious practices of Pentecostalism, believing they were a return to the 

historic traditions of African Americans during slavery.  Although Seymour left no 

record of his specific endorsement of these practices, the fact that he rejected Parham‘s 

critique of Azusa Street and continued to endorse the dancing, spirit-possession, and 

enthusiasm of the revivals is evidence of his support for their practice.
523

  Mason, of 

course, went even further than Seymour, integrating the practice of conjuring into his 

sermons.  Mason also demonstrated a deeper engagement with the issues that confronted 

the African-American community, including the military draft during the First World 

War and the migration of African Americans out of the South.  Although Seymour died 

before Mason and left a sparse historical record, the absence of his engagement with any 

of the major problems confronting African Americans in the early twentieth century is 

still evident in the historical record. 

 Beyond their shared approach to historic African-American worship styles and 

differing engagement with the African-American community, Mason and Seymour were 

most clearly distinct in their engagement of white Pentecostals.  Seymour began engaging 

with white holiness groups during his sojourn in Indianapolis and Cincinnati and 

continued that practice in Houston by participating in Parham‘s Bible school.  When 

Seymour arrived in Los Angeles, he was initially affiliated with an African-American 

holiness congregation; but after that relationship was severed, Seymour‘s ministry 
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included both African American and white congregants.  From its foundations, the Azusa 

Street Mission was a place that welcomed people of all races and nationalities.  The 

leadership of the church included African Americans, whites, men, and women.  

Tragically, this integrated atmosphere created the conditions in which Seymour‘s 

leadership would later be challenged.  While some challenges to Seymour‘s leadership 

came from outside the Azusa Street Mission—from Parham, for example—many of the 

individuals who questioned his abilities were whites who had received Baptism in the 

Holy Spirit at the Azusa services, like Clara Lum and William Durham.  Because 

Seymour‘s congregation was fully integrated from the beginning, whites and African 

Americans were always perceived as equals.  Many of these white participants used their 

position of relative equality to question Seymour‘s leadership, often leaving Azusa with 

several other white members.  By 1914 Seymour recognized that while whites should be 

welcome to participate in the Azusa services, allowing them to serve in leadership 

capacities could create unnecessary friction within the movement. 

By contrast, Mason‘s early ministry was primarily among fellow African 

Americans.  He was mainly involved in African-American Baptist and holiness groups in 

the Mississippi Delta region.  Prior to his visit to Los Angeles, Mason had already 

developed a substantial African-American congregation in Memphis as well as a wider 

network of African-American holiness leaders with whom he fellowshipped.  When 

Mason returned from Los Angeles, he welcomed several local white pastors to affiliate 

with his organization.  However, their churches always remained predominately white 

and the white pastors were given relative autonomy to lead their congregations.  Some of 

these ministers served in substantial leadership positions within the Church of God in 
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Christ; however, Mason remained the unquestioned leader of the movement and the 

group remained predominately African American.  When some white leaders created 

turmoil over racial differences, Mason was content to let them separate from his 

organization rather than suffer ongoing conflicts.  Whereas Seymour desired the full 

racial integration of his congregation, Mason recognized that limited interracial 

engagement was a better option.  If white leaders were allowed relative autonomy, they 

were less likely to challenge Mason‘s authority, and when those challenges came, 

Mason‘s status was secure because his power was affirmed by the larger African 

American leadership that surrounded him. 

The development of the Church of God in Christ reveals conflict within the 

African American religious community as well.  Mason‘s leadership was challenged not 

only by fellow white Pentecostals; he was also opposed by African American members of 

his congregation who disagreed with the practices that he introduced after visiting Azusa 

Street.  The court records of the Frank Avant v. Charles H. Mason case contain evidence 

of the emerging conflict between different visions of the black church.  Charles Jones, 

Mason‘s co-founder, believed that the African-American community of the Mississippi 

Delta region needed to heed the call to holiness.  He, like Mason, questioned the 

formalism and commercialism of the middle-class black Baptist churches, but he still 

believed that church services should reflect a sense of decorum and respectability.  When 

Mason returned from Azusa Street and introduced the phenomenon of speaking in 

tongues as well as promoting the practice of dancing, fainting, and other forms of 

religious enthusiasm, several of Mason‘s congregants along with Jones questioned 

Mason‘s decision and declared that he had departed from the faith.  Both white and 
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African-American Pentecostals experienced some of their harshest opposition from 

fellow holiness preachers.  For Jones, Mason‘s introduction of wild and fantastic 

religious worship would reflect negatively upon the entire race and hinder the progress of 

the African-American community.  African Americans, according to Jones, needed a 

sophisticated, middle-class faith to gain the respect of the white community and 

challenge the ideology of white supremacy.  Mason, however, believed the preaching 

style and worship practices that he introduced in the Church of God in Christ allowed 

African Americans to access the religious heritage of their forbearers and revive a 

spiritual tradition that was being lost in the more staid African-American churches. 

Mason‘s leadership of the Church of God in Christ and inclusion of white 

ministers within his organization stand in stark contrast with the relative lack of African-

American ministers in the Apostolic Faith Movement and the Assemblies of God.  After 

Parham‘s moral failure, the leadership of the Apostolic Faith Movement continued to 

support a segregated fellowship.  While occasional interracial encounters might occur, 

like Fred Bosworth‘s interracial revival in Hearne, Texas, most Apostolic Faith ministers 

focused on courting white members and pastoring their white congregations.  This policy 

of de jure segregation continued even after the group founded the Assemblies of God.  

While Mason welcomed white Pentecostal ministers into his fellowship, even promoting 

them to leadership in the organization, the Assemblies of God rejected requests from 

African Americans to join the denomination and failed to engage the African-American 

community through their domestic missionary efforts.  Although they promoted missions 

to Latinos, Italians, Hungarians, Germans, and other European immigrant groups, they 

never supported any missionary activity among African Americans.  J. Roswell Flower‘s 
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claim that the Church of God in Christ was the African-American branch of the 

Assemblies of God would serve as the guiding principle for the Assemblies of God for 

generations.
524

  Ultimately, the embarrassment of Billy Graham inviting an African-

American Assemblies of God pastor, Robert E. Harrison, to work with his evangelistic 

organization would shame the Assemblies of God into granting full ministerial rights to 

African Americans in 1963.
525

 

There is a clear trajectory from the strategic acceptance of segregation by Parham 

to the pattern of silence developed by the Assemblies of God.  While Parham‘s unique 

views on race, such as British-Israelism and eighth day creation, were important to his 

own explanations about African Americans and their role in society, these theological 

perspectives ended with him.  None of Parham‘s closest followers, including Warren 

Faye Carothers and Howard Goss, repeated the ideas or concepts of Parham‘s racist 

theology.  However, they did maintain his practice of segregation.  Carothers openly 

supported the widespread practice of segregation, challenging northern Pentecostals who 

were critiquing the southern practice of separating the races.  Carothers was not merely a 

proponent of segregation within the Pentecostal churches; he endorsed segregation 

throughout society.
526

  Even Fred Bosworth, who famously challenged the southern 

mores against racial mixing and was chased out of Hearne, Texas, by a mob, interpreted 

his experience of persecution as a sign that he should avoid racially integrated gatherings 
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in the future.
527

  Whereas the African-American leaders of Pentecostalism, like Seymour 

and Mason, were promoting racial encounters and at least limited integration, Parham‘s 

former followers in the Apostolic Faith Movement were only interested in ministering to 

fellow whites and rejected the possibilities of integrated religious communities.  Even 

during their informal, logistical relationship with the Church of God in Christ from 1910 

to 1914, the white Pentecostals who had been Parham‘s followers avoided interacting 

with African Americans.  There is no record of Carothers, Goss, or any other white 

leaders traveling to Memphis for a COGIC convention or inviting Mason to their 

congregations for a special revival.  These white Pentecostals saw their connections with 

COGIC as purely strategic, and after a few short years they dissolved the relationship to 

found a predominately white denomination that more clearly reflected their constituency.  

Just as racial segregation was gaining legal standing across the South, racial segregation 

became officially embodied within the Pentecostal movement through the founding of the 

Assemblies of God.  While there is no formal statement at the founding about excluding 

African Americans or the reasons for the Assemblies of God to sever the relationship 

with the African-American Church of God in Christ, the fact that the subsequent 

denomination was entirely white and rejected future interactions with African Americans 

for decades is strong evidence that a racial bias existed within the organization.  Of 

course, white Pentecostals are no more to blame for the increasing segregation of early-

twentieth-century America than any other white organization, but they are certainly 

representative of that increasingly strict segregation. 
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Pentecostalism has often been understood, both within popular and academic 

circles, as a group far outside the borders of modern culture.  Their unique, and 

sometimes bizarre, religious practices lead them to be categorized as other-worldly and 

esoteric.  Pentecostals, themselves, have often accepted this outsider status and forged a 

communal identity as God‘s persecuted remnant.  However, the true story is that 

Pentecostals are as much a part of American society as every other American religious 

group.  Like all religious traditions, they have unique theological beliefs and distinctive 

religious practices.  Yet, like all religious traditions, they exist in the context of a wider 

society.  The racial conflict that enveloped American society in the twentieth century 

engulfed Pentecostalism as well.  Certainly, there were moments of interracial encounter 

in the early years of Pentecostal revivals, just as there were occasions for racial exchange 

throughout American society at the turn of the century.  Segregation was not so 

intractable that interracial encounters could not occur, but those instances became 

increasingly rare as the century wore on, both in Pentecostalism and throughout the wider 

culture.  When racial lines were crossed or patterns of segregation were challenged, often 

it was African Americans who were instigating the subversion of white supremacy.  Just 

as the civil rights movement would be led by African Americans, the instances of 

interracial exchange within Pentecostalism were prompted by African-American 

Pentecostals, like William Seymour, Charles Mason, and later Robert Harrison.  If white 

Americans were able to choose for themselves, they preferred segregation, and white 

Pentecostals were no different.  Many white Pentecostals experienced overwhelming 

religious experiences in the company or under the leadership of African Americans; yet, 

they continually removed themselves from these interracial organizations.  Whether it 
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was their desire for respectability, their avoidance of conflict, or simply their acceptance 

of white supremacy, white Pentecostals, like all of American society, accepted the 

principles of segregation.  While the color line might have been washed away temporarily 

at Azusa, it would reemerge bolder and more powerful than ever within a few short years.  

Ultimately, the spirit that had empowered both black and white at Azusa Street became a 

spirit that was divided into black and white Pentecostalism. 
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