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Abstract 

The first six decades of the twentieth century produced several movements that permanently altered the genealogy of 

modern Christianity. Pentecostalism emerged from a nineteenth-century matrix of Wesleyan Holiness teaching, Higher Life 

and Keswick spirituality, divine-healing networks, revivalism, premillennial expectation, restorationist impulses, and 

transnational missions. At Topeka in 1901, Charles F. Parham's school connected baptism in the Holy Spirit with speaking 

in tongues as its initial evidence; at the Azusa Street revival beginning in 1906, William J. Seymour presided over a racially 

and socially unusual mission whose worship, testimony, print networks, and visiting missionaries accelerated Pentecostal 

diffusion. The movement rapidly institutionalized in multiple denominational families and soon divided over sanctification 

and, more decisively, the Trinitarian-Oneness controversy. In parallel, Protestant fundamentalism arose as a coalition 

defending historic supernatural doctrines and biblical authority against theological modernism, while dispensational 

premillennialism and Bible institutes reshaped conservative evangelical eschatology and pedagogy. After the Second World 

War, independent healing evangelists, the Voice of Healing network, and the Latter Rain movement intensified claims of 

healing, prophecy, restored ministries, and charismatic power. William Branham became a leading healing-revival figure 

and later the center of a distinct prophetic-restorationist movement whose authority claims and non-Nicene teachings 

require classification separately from classical Trinitarian Pentecostalism. Historically, the period generated intersecting but 

nonidentical Pentecostal, Oneness, fundamentalist, evangelical, healing-revival, and prophetic streams. Biblically, the 

chapter affirms prayer for healing, the Spirit's gifts, missionary expectancy, and fidelity to supernatural Christianity while 

testing universal initial-evidence claims, Oneness theology, guaranteed-healing formulas, and binding prophetic authority 

by the apostolic Scriptures. 

Keywords: Pentecostalism; Azusa Street; William Seymour; fundamentalism; Oneness Pentecostalism; divine healing; 

William Branham; dispensationalism 

1. Introduction: A New Century of Restoration, Reaction, and Religious 
Experience 

Christianity entered the twentieth century already fragmented into ancient communions, post-Reformation confessions, revival 

traditions, Holiness bodies, restorationist movements, and Christian-derived religions. The nineteenth century had also 

democratized religious authority in ways that were especially visible in the United States and the wider English-speaking 

world. Camp meetings, voluntary societies, Bible conferences, independent missions, holiness associations, prophetic 

chronologies, and entrepreneurial ministries could mobilize adherents without waiting for established ecclesiastical structures. 

By 1900, therefore, the institutional landscape was unusually receptive to movements that promised a recovery of apostolic 

power, a defense of threatened biblical truth, or both. 

The developments treated in this chapter did not form one unified movement. Pentecostalism and fundamentalism overlapped 

in their supernatural worldview, evangelistic urgency, confidence in Scripture, and expectation of Christ's return, but they 

arose through different networks and often distrusted one another. Pentecostals emphasized an experiential restoration of New 

Testament spiritual gifts, especially Spirit baptism, tongues, healing, and prophecy. Fundamentalists organized chiefly around 

the defense of doctrines they believed were being surrendered to theological modernism, biblical criticism, naturalistic 

accounts of origins, and revisionist Christology. Dispensationalism supplied an influential eschatological framework to many 

fundamentalists and some Pentecostals, but it was neither identical with fundamentalism nor universal within Pentecostalism. 

Postwar healing revivalism then crossed denominational lines again, generating independent evangelistic networks that could 

operate beside, beyond, or against denominational supervision (Carpenter, 1997; King, 2023; Marsden, 2006; Synan, 1997). 

A genealogical history must therefore resist several simplifications. Modern Pentecostalism cannot be explained as the 

invention of one person at one meeting. Topeka and Azusa were decisive, but they were embedded in wider Holiness, healing, 

missionary, and revival currents, and scholars increasingly stress the polycentric and global character of early Pentecostal-like 

awakenings (Anderson, 2014; Robeck, 2006). Fundamentalism should not be reduced to anti-intellectualism or partisan 

politics; its formative controversies concerned Scripture, Christology, miracle, atonement, resurrection, and the intellectual 

authority of historic Protestant faith, even though parts of the movement later developed separatist and anti-intellectual 

tendencies (Marsden, 2006; Sutton, 2014). The healing revival cannot be evaluated responsibly by either assuming that every 

reported miracle was fraudulent or accepting every platform claim as divinely authenticated. Historical method can document 

what evangelists claimed, how audiences responded, what institutions formed, and what doctrines followed; it cannot certify 

supernatural causation simply because a testimony was sincere or widely circulated. 

The chapter's principal chronological scope is AD 1900-1960. A brief controlled extension to William Branham's death in 

1965 is necessary because the project's required genealogy would otherwise stop before the movement built around his 

recorded sermons became posthumous Branhamism. That extension is limited. The broad charismatic renewal that became 
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publicly visible around 1960, the Catholic charismatic movement, the Third Wave, prosperity networks, megachurch culture, 

and later apostolic-prophetic movements belong to the next chapter. 

The central argument is that AD 1900-1960 produced a new configuration of Christian authority. Established denominations 

remained powerful, but spiritual experience, Bible-school interpretation, revival testimony, radio and print media, healing 

campaigns, and claims to restored apostolic offices increasingly functioned as alternative sources of religious legitimacy. 

Some of these developments recovered neglected biblical emphases. Others converted legitimate desire for the Spirit's work 

into doctrinal systems or personal authority claims that exceeded what Scripture warrants. The historical task is to identify the 

genealogy accurately before the theological task asks where recovery became distortion. 

2. Sources, Terminology, Chronology, and Method 

The source base for early Pentecostalism is abundant but uneven. Revival newspapers such as The Apostolic Faith, 

denominational minutes, missionary reports, sermons, testimonies, photographs, correspondence, and later oral memories 

preserve extraordinary detail, yet many were written to promote the movement rather than to provide detached history. The 

same problem applies to opponents. Early critics frequently treated emotional worship as proof of fanaticism, while adherents 

could interpret criticism itself as confirmation that a restoration of apostolic Christianity was under attack. Responsible 

reconstruction therefore compares movement sources with institutional records and critical scholarship rather than allowing 

either apologetic celebration or hostile polemic to control the narrative (Goff, 1988; Robeck, 2006; Wacker, 2001). 

Terminology also requires discipline. Pentecostalism in this chapter refers primarily to movements deriving from the early 

twentieth-century revivals that made baptism in the Holy Spirit and restored charismatic gifts central to Christian life. 

Classical Pentecostalism generally denotes the denominational families institutionalized before the mid-twentieth century. 

Holiness Pentecostalism retained a Wesleyan doctrine of entire sanctification as a distinct crisis experience before Spirit 

baptism. Finished Work Pentecostalism rejected that three-stage sequence and understood sanctification more progressively on 

the basis of Christ's finished work. Oneness Pentecostalism retained Pentecostal experience while rejecting classical 

Trinitarian doctrine and usually insisting on baptism in the name of Jesus Christ. Fundamentalism denotes a historically 

specific conservative Protestant coalition, especially in the 1910s-1930s, rather than any form of intense religious 

commitment. Healing revival refers to the postwar mass-evangelistic milieu in which figures such as William Branham and 

Oral Roberts became nationally prominent. Branhamism or the Message denotes the posthumous movement that treats 

Branham's recorded preaching as an end-time prophetic message; it should not be used as a synonym for Pentecostalism in 

general. 

The evidentiary distinction between event and interpretation is particularly important for healing and prophecy. It is a 

historical fact that Branham narrated an angelic commission, that his associates and followers publicized healing testimonies, 

and that later followers identify him with end-time prophetic texts. Those are documentable claims. Whether an angel 

appeared, whether a particular healing had supernatural causation, or whether a claimed prophecy came from God is a 

theological and evidentiary question that cannot be established merely by repeating the testimony. Scripture itself requires 

testing of spiritual claims (1 Thessalonians 5:19-22; 1 John 4:1), so critical examination does not presuppose cessationism or 

hostility to the supernatural. 

Table 1. Selected chronology of Pentecostalism, fundamentalism, and modern prophetic movements, c. 1875-1965 

Date Development Genealogical significance 

1875 Keswick Convention begins in England Higher Life teaching develops a major transatlantic language of consecration and spiritual power. 

Late 1800s Holiness and divine-healing networks expand Entire sanctification, healing faith, mission societies, and premillennial expectation create the 

immediate pre-Pentecostal environment. 

1901 Topeka, Kansas Parham's Bible school connects Spirit baptism with tongues as initial evidence; Agnes Ozman is 

central to the remembered January 1901 episode. 

1906 Azusa Street revival begins in Los Angeles William J. Seymour leads an interracial revival that becomes a major global dissemination hub. 

1907 C. H. Mason embraces Pentecostal experience Church of God in Christ develops as a major Black Holiness-Pentecostal denomination. 

1910 William H. Durham advances Finished Work 

teaching 
Pentecostals divide over entire sanctification as a required second crisis before Spirit baptism. 

1911 Pentecostal Holiness merger Holiness-Pentecostal institutional consolidation produces the later IPHC line. 

1913 Arroyo Seco camp meeting Jesus-name baptism dispute catalyzes the Oneness or New Issue controversy. 

1914 Assemblies of God organizes at Hot Springs Independent Pentecostal networks cooperate for missions, credentials, education, and legal identity. 

1910-1915 The Fundamentals published Conservative Protestants organize literary defense of biblical authority and supernatural doctrine. 

1916 Assemblies of God adopts Statement of 

Fundamental Truths 
Trinitarian doctrine becomes an explicit boundary; Oneness ministers separate. 

https://www.biblegateway.com/passage/?search=1+Thessalonians+5%3A19-22&version=CSB
https://www.biblegateway.com/passage/?search=1+John+4%3A1&version=CSB
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Date Development Genealogical significance 

1920s Fundamentalist-modernist conflict intensifies Seminaries, mission boards, denominational agencies, evolution, and public education become 

contested. 

1923 Angelus Temple opens in Los Angeles Aimee Semple McPherson institutionalizes mass-media Pentecostal evangelism; Foursquare 

develops. 

1925 Scopes trial The evolution controversy becomes a national symbol of religion-science conflict. 

1942 National Association of Evangelicals forms Some Pentecostals and non-Pentecostal conservatives enter a new cooperative evangelical space. 

1946-1947 Postwar healing revival accelerates William Branham and Oral Roberts become leading healing evangelists. 

1948 Voice of Healing launches; Latter Rain begins Media networking and restorationist prophecy intensify independent charismatic authority. 

1949 Assemblies of God rejects New Order of the Latter 

Rain 
Classical Pentecostal denominationalism draws limits around apostolic-prophetic restoration 

claims. 

1958 Branham preaches The Serpent's Seed Distinctive Message doctrines become increasingly visible. 

1960 Branham preaches Seven Church Ages series Healing-revival authority shifts further toward end-time prophetic interpretation. 

1965 Branham dies after automobile collision Recorded sermons become the principal medium of posthumous Message authority. 

 
Note. Dates identify turning points, not instantaneous beginnings or endings. The main chapter scope is AD 1900-1960; 1965 is included only to complete the Branham 

genealogy. 

The chronology shows why genealogical categories matter. Pentecostalism arose from Holiness and revival networks, then 

generated new denominations and a direct doctrinal schism over Oneness theology. Fundamentalism arose partly in parallel 

within older Protestant denominations and independent institutions. The healing revival drew participants from Pentecostal 

and evangelical settings but increasingly rewarded independent organization. Branham's later Message was not simply another 

Pentecostal denomination. It emerged from the healing-revival environment through a charismatic founder whose later 

teaching increasingly claimed unique prophetic authority. 

3. Before Pentecostalism: The Nineteenth-Century Streams That Converged 

3.1 Wesleyan Holiness and the expectation of a second work of grace 

The oldest major theological root of Pentecostalism lay in the Wesleyan and Holiness traditions. John Wesley had taught 

Christian perfection or entire sanctification as perfect love toward God and neighbor, not as absolute human infallibility. 

During the nineteenth century, American Holiness teachers increasingly described sanctification as a definite post-conversion 

crisis in which the believer, by faith, received cleansing and consecration. Phoebe Palmer's "altar" language simplified the way 

seekers were instructed to claim this experience, and Holiness camp meetings created institutional spaces in which testimonies 

of decisive spiritual blessing could circulate rapidly (Synan, 1997). 

By the late nineteenth century, many Holiness believers had developed a three-stage narrative of Christian experience: 

conversion, entire sanctification, and then, among emerging Pentecostals, baptism in the Holy Spirit. The important point is 

genealogical. Pentecostal language about a subsequent work of divine power did not appear in an empty field. Holiness 

spirituality had already trained generations of evangelicals to expect recognizable experiences after conversion, to narrate 

them publicly, and to connect deeper Christian life with missionary empowerment. 

The movement also carried an unresolved ambiguity. On one side, it recovered a serious biblical concern for holiness in an era 

when nominal church membership could be socially respectable. On the other, some formulations risked making sanctification 

depend on a sharply datable second crisis or implying a degree of sinlessness difficult to reconcile with the New Testament's 

continuing calls for confession, growth, mortification, and perseverance (1 John 1:8-10; Philippians 3:12-14). That tension 

would become one of the first major internal divisions within Pentecostalism. 

3.2 Higher Life and Keswick spirituality 

A related but distinct stream emerged through the Higher Life and Keswick movements. Keswick teaching, associated with 

annual conventions in England from 1875, generally emphasized consecration, surrender, victorious Christian living, and 

empowerment by the Spirit without adopting the Wesleyan claim that a second work eradicated the sinful nature. The believer 

was called to reckon on Christ's victory and yield continuously to the Spirit. This theology gave later Pentecostals a conceptual 

route for affirming a post-conversion empowerment while rejecting Wesleyan entire-sanctification doctrine as a necessary 

second crisis (Anderson, 2014; Synan, 1997). 

Keswick spirituality also intersected with evangelical missions. The late nineteenth-century missionary movement created 

intense interest in power for witness, the rapid evangelization of the world, and the possibility that God might restore 

extraordinary gifts for the final stage of mission. Acts 1:8 therefore became not only a doctrinal statement about Pentecost but 

a missionary promise interpreted with immediate practical urgency. 

https://www.biblegateway.com/passage/?search=1+John+1%3A8-10&version=CSB
https://www.biblegateway.com/passage/?search=Philippians+3%3A12-14&version=CSB
https://www.biblegateway.com/passage/?search=Acts+1%3A8&version=CSB
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3.3 The divine-healing movement 

A third antecedent was the late nineteenth-century divine-healing movement. Healing homes, independent ministries, and 

figures such as Charles Cullis, A. B. Simpson, and John Alexander Dowie taught Christians to pray specifically for bodily 

healing and, in varying degrees, to expect healing as part of Christ's saving work. The movement was diverse. Simpson linked 

Christ as Savior, Sanctifier, Healer, and Coming King in the Christian and Missionary Alliance, while Dowie built a much 

more authoritarian healing ministry and communal project. Pentecostalism inherited from these networks the expectation that 

biblical signs were not confined to the apostolic age and that missionary evangelism could be accompanied by divine healing 

(Baer, 2001; Synan, 1997). 

This heritage brought both a recovery and a danger. The New Testament unquestionably commands prayer for the sick and 

records gifts of healings (James 5:14-16; 1 Corinthians 12:9, 28). Yet healing teaching could become formulaic when it moved 

from confidence that God can and does heal to the assertion that every faithful believer must receive immediate bodily healing 

if faith is sufficient. The distinction would become increasingly important during the postwar healing revival. 

3.4 Premillennialism, restorationism, and the atmosphere of the "last days" 

Nineteenth-century revival Christianity also intensified eschatological expectation. Dispensational premillennialism, prophecy 

conferences, Adventist calculation, restorationist ecclesiology, and missionary urgency differed substantially from one 

another, but together they helped create an atmosphere in which Christians asked whether the end of the age required a final 

recovery of apostolic Christianity. Joel's promise of the Spirit, Peter's Pentecost sermon, the latter-rain imagery of agricultural 

restoration, and narratives of signs in Acts were read as patterns for the closing period of church history (Sandeen, 1970; 

Sutton, 2014). 

Restoration language was therefore already familiar before Pentecostalism. What changed in the early twentieth century was 

the specific claim that speaking in tongues supplied an observable biblical sign of Spirit baptism and that the apostolic 

charismata were being restored in a new missionary outpouring. This combination of Holiness expectation, healing faith, 

premillennial urgency, and restorationist reading of Acts formed the immediate theological environment of Topeka and Azusa. 

3.5 Revival was already global 

The genealogy should not be reduced to a straight line from an American founder to the world. The Welsh Revival of 1904-

1905, the Mukti revival associated with Pandita Ramabai's community in India, Korean revival movements, and other 

awakenings formed part of a wider transnational culture of prayer, testimony, holiness, and expectation. Some involved 

phenomena later identified as Pentecostal, while others did not develop the doctrine of tongues as initial evidence. Historians 

therefore debate how much explanatory weight should be assigned to Topeka and Azusa as "origins" rather than as especially 

influential nodes in a wider network (Anderson, 2014). 

The safest conclusion is neither that Pentecostalism had one uncontested birthplace nor that specific historical centers did not 

matter. Topeka was decisive for the formulation of the initial-evidence doctrine. Azusa was decisive for the public, interracial, 

missionary diffusion of that doctrine and the Pentecostal experience attached to it. Other revivals demonstrate that early 

Pentecostalism was immediately transnational and that indigenous Christian agency cannot be reduced to the export of a 

completed American denominational package. 

https://www.biblegateway.com/passage/?search=James+5%3A14-16&version=CSB
https://www.biblegateway.com/passage/?search=1+Corinthians+12%3A9&version=CSB
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Figure 1. Genealogical roots of early Pentecostalism. 

Note. The diagram represents converging influences and subsequent branching. It does not imply that every later Pentecostal body descends institutionally from one 

organization or one revival. 

4. Charles F. Parham, Topeka, and the Doctrine of Initial Evidence 

4.1 The Bethel Bible School experiment 

Charles Fox Parham was a Holiness-influenced independent evangelist who had become dissatisfied with what he regarded as 

incomplete denominational Christianity. In 1900 he opened a small Bible school in Topeka, Kansas. According to the 

movement's later narrative, Parham asked students to study the book of Acts and identify the biblical evidence that 

accompanied baptism in the Holy Spirit. The crucial conclusion was that speaking in other tongues supplied the outward sign 

(Goff, 1988). 

On the night of 31 December 1900 into 1 January 1901, student Agnes Ozman requested prayer and the laying on of hands 

and began speaking in tongues. Other students and Parham subsequently reported similar experiences. The significance of the 

episode lay less in the bare fact of ecstatic or unusual speech, which had precedents in Christian history, than in the doctrinal 

interpretation attached to it. Parham made tongues the evidentiary marker of Spirit baptism. That move supplied early 

Pentecostalism with a reproducible theological expectation: believers were not merely to pray for a deeper spiritual life; they 

could know they had received the Pentecostal baptism through a particular sign (Goff, 1988; Jacobsen, 2003). 

4.2 Tongues as missionary languages 

Parham and some early adherents initially understood tongues as xenolalia, miraculous ability to speak existing human 

languages without ordinary study. The expectation was missionary. If the Spirit restored the language miracle of Acts 2, 

missionaries might cross linguistic barriers with supernatural speed. Early Pentecostal missionaries soon discovered that 

ecstatic speech did not normally remove the practical need for language learning. The movement therefore revised its 

missionary interpretation while retaining tongues as a spiritual sign and gift (Goff, 1988; Wacker, 2001). 

This adjustment is historically instructive. Pentecostalism did not remain doctrinally frozen at its earliest explanatory model. 

Experience was interpreted, tested by results, and re-explained. That capacity for revision helped the movement survive 

disappointment. It also raises a permanent theological question: should a doctrine be universalized from a recurring pattern in 

Acts when the rest of the New Testament does not explicitly state that every Spirit-baptized believer must speak in tongues? 

https://www.biblegateway.com/passage/?search=Acts+2&version=CSB
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4.3 Parham's theological and racial legacy 

Parham's role should neither be erased nor romanticized. His teaching about tongues as initial evidence was foundational for a 

major strand of Pentecostal identity, and his schools and campaigns directly influenced William Seymour. At the same time, 

Parham's relationship to the Azusa revival later became adversarial, and his racial attitudes became increasingly incompatible 

with the interracial vision experienced at Azusa. Scholarship has also documented serious controversies surrounding his 

leadership and public reputation. A genealogy of Pentecostalism therefore must distinguish the theological innovation that 

proved historically decisive from the character, racial assumptions, and institutional judgments of the person through whom it 

was first systematically promoted (Goff, 1988; MacRobert, 1988). 

Parham illustrates a recurring pattern in restorationist history. A leader may identify a neglected biblical theme and still be 

wrong in other areas. The truth or falsehood of Spirit baptism cannot be settled by admiration or contempt for Parham. The 

doctrine must be evaluated from Scripture, and Parham's influence must be reconstructed from evidence rather than from 

founder mythology. 

5. William J. Seymour and the Azusa Street Revival 

5.1 From Louisiana and Houston to Los Angeles 

William Joseph Seymour, born in Louisiana to formerly enslaved parents, encountered Holiness teaching and eventually 

attended Parham's Bible school in Houston. Jim Crow segregation shaped the setting. Accounts differ in detail about how 

Seymour participated in classes, but the racial order of early twentieth-century Texas placed clear limits on ordinary 

educational equality. Seymour nevertheless absorbed Parham's teaching concerning Spirit baptism and tongues while carrying 

a theological inheritance shaped by Black Holiness Christianity (Alexander, 2011; MacRobert, 1988; Robeck, 2006). 

In 1906 Seymour accepted an invitation to preach in Los Angeles. His initial insistence that tongues were the evidence of 

Spirit baptism generated opposition from the Holiness congregation that had invited him. Prayer meetings continued in a home 

on Bonnie Brae Street. Reports of tongues and other charismatic phenomena drew crowds beyond the capacity of the house, 

and the group moved to a former African Methodist Episcopal church building at 312 Azusa Street. The Apostolic Faith 

Gospel Mission became the symbolic center of the revival that followed. 

5.2 Worship at 312 Azusa Street 

Azusa's importance was not architectural. The building was plain, improvised, and socially marginal. Its significance lay in the 

way worship redistributed religious participation. Services were prolonged and only loosely scripted. Prayer, singing, 

testimonies, preaching, tongues, interpretations, and healing claims could arise from different participants. Women exercised 

conspicuous ministries. Black, White, Latino, immigrant, working-class, and middle-class worshipers could be present in the 

same mission at a time when racial segregation structured much of American public life (Robeck, 2006; Wacker, 2001). 

The interracial character of Azusa was genuine but should not be romanticized as a permanent abolition of racism. The revival 

created a remarkable space of cross-racial worship, yet the wider racial order soon reasserted itself in Pentecostal institutions. 

White leaders formed organizations that did not sustain Azusa's interracial pattern, while Black Pentecostals built powerful 

institutions of their own. The theological achievement and the institutional failure must both be remembered. Pentecostal 

worship briefly dramatized the biblical truth that believers from different peoples are one in Christ; American church 

structures did not consistently embody that truth (Galatians 3:28; Ephesians 2:14-22; James 2:1-9). 

5.3 *The Apostolic Faith* and the technology of revival 

Azusa's global influence depended on more than the meetings themselves. The mission's newspaper, The Apostolic Faith, 

carried testimonies, doctrinal claims, missionary reports, and revival news to readers who might never visit Los Angeles. The 

paper was distributed widely and helped create a translocal imagination: what was happening on Azusa Street was presented 

not as a local curiosity but as a restoration of Pentecost for the nations (Robeck, 2006). 

Visitors arrived from North America and abroad, received or embraced Pentecostal experience, and carried it into existing 

Holiness networks, independent missions, and emerging congregations. Thomas Ball Barratt became important to 

Scandinavian and European Pentecostalism; Alexander Boddy provided an early British center at Sunderland; Pentecostal 

currents emerged in Latin America, southern Africa, India, China, and elsewhere through a mixture of Azusa-related contacts 

and local revivals. Because missionaries and converts adapted Pentecostalism to different cultures, the global movement 

cannot be described as a simple American transplant (Anderson, 2014). 

5.4 Why Azusa became the movement's central memory 

Azusa was not the first place in Christian history where tongues, healing claims, intense revival worship, or interracial 

fellowship occurred. Nor was it the only early twentieth-century source of Pentecostal expansion. It became central because 

several streams converged there: Seymour's leadership, the initial-evidence theology inherited from Parham, a highly 

https://www.biblegateway.com/passage/?search=Galatians+3%3A28&version=CSB
https://www.biblegateway.com/passage/?search=Ephesians+2%3A14-22&version=CSB
https://www.biblegateway.com/passage/?search=James+2%3A1-9&version=CSB
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participatory revival culture, an interracial social setting, print distribution, visiting missionaries, and a narrative of restored 

apostolic Christianity. The revival's symbolic power outlived the mission's strongest years (Creech, 1996; Robeck, 2006). 

This distinction between historical centrality and exclusive origin matters. It protects the story from founder-centered 

mythology while still recognizing that Azusa functioned as one of the most consequential dissemination hubs in modern 

Christian history. It also explains why Pentecostalism was plural from the beginning. The revival did not produce a single 

constitution, bishop, confession, or denomination capable of controlling all who claimed its experience. 

5.5 Criticism, print mediation, and the contested memory of Azusa 

Azusa Street was interpreted through competing narratives almost from the moment it became public. Los Angeles 

newspapers could portray the mission as bizarre, disorderly, or socially transgressive, while Holiness and evangelical critics 

questioned tongues, bodily manifestations, mixed-race worship, women’s public ministry, or the revival’s claim to restore 

apostolic experience. Such criticism is historically valuable because it shows what outsiders found disturbing, but hostile 

rhetoric is not neutral evidence that the revival was fraudulent. Conversely, revival testimony cannot be treated as detached 

reportage merely because participants were sincere. The historian must read both forms of evidence critically (Robeck, 2006; 

Wacker, 2001). 

Conflict also arose from within the revival’s own theological ancestry. Charles Parham, whose initial-evidence teaching had 

influenced Seymour, visited Azusa in 1906 and sharply criticized aspects of the meetings. Their estrangement revealed more 

than a disagreement over worship order. It exposed differences involving leadership, race, ecclesial control, and the meaning 

of spiritual authenticity. Parham’s increasingly negative racial attitudes stood in painful contrast to the interracial worship for 

which Azusa became famous, even though the revival itself could not permanently escape the racial structures of American 

society (MacRobert, 1988; Robeck, 2006). 

Print culture magnified both the revival and the controversy around it. The Apostolic Faith newspaper carried testimonies and 

missionary reports, while independent observers such as Frank Bartleman interpreted Los Angeles revivalism through an 

explicitly eschatological lens and circulated reports far beyond the mission. Printed testimony therefore did not merely 

preserve events after they occurred; it helped create a translocal Pentecostal public that understood scattered experiences as 

parts of one end-time outpouring. This media function helps explain how a modest urban mission acquired a global symbolic 

reach disproportionate to its institutional size (Creech, 1996; Robeck, 2006). 

Azusa’s contested memory is therefore best handled without either hagiography or reductionism. It was neither the sole 

birthplace of every form of Pentecostalism nor an inconsequential episode later inflated by denominational mythology. It was 

a historically decisive dissemination hub in which theology, interracial worship, participatory spirituality, missionary 

expectation, and print networks converged. Its very contradictions also anticipate a recurring theme of modern Christianity: a 

revival can embody genuine reforming impulses while remaining vulnerable to personality conflict, racial sin, exaggeration, 

and institutional fragmentation. 

Key-person profile. William J. Seymour (1870-1922) 

Background African American Holiness preacher from Louisiana; studied in Parham's Houston orbit under Jim Crow conditions. 

Historical role Pastor and principal leader of the Apostolic Faith Gospel Mission at 312 Azusa Street during the 1906 revival. 

Theological emphasis 
Spirit baptism, tongues, holiness, prayer, mission, and an unusually strong early witness to interracial Christian 

fellowship. 

Genealogical significance 
Not the sole founder of Pentecostalism, but the central leader at the revival that became its most influential early global 

dissemination hub. 

 

6. From Revival to Denominations: Classical Pentecostalism Takes Institutional 
Form 

6.1 The sanctification controversy and William Durham's "Finished Work" 

Pentecostalism's first large doctrinal division concerned sanctification rather than the Trinity. Holiness Pentecostals usually 

understood Christian experience in three identifiable stages: conversion, entire sanctification, and Spirit baptism. William H. 

Durham, a Chicago pastor who embraced Pentecostalism after visiting Azusa, challenged this sequence around 1910. His 

"Finished Work" teaching emphasized that Christ's atonement was complete and that sanctification, while grounded decisively 

in Christ, ordinarily unfolded progressively rather than through a necessary second crisis that eradicated the sinful nature 

(Blumhofer, 1993; Jacobsen, 2003). 
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The controversy produced durable genealogical consequences. Holiness Pentecostal bodies such as the Church of God, Church 

of God in Christ, and International Pentecostal Holiness Church retained forms of entire-sanctification teaching. The 

Assemblies of God and Foursquare tradition were more closely associated with Finished Work patterns. Both families 

remained recognizably Pentecostal because they shared the expectation of Spirit baptism, spiritual gifts, healing, evangelism, 

and Christ's return, but their soteriological sequencing differed. 

6.2 Church of God in Christ: Holiness roots and Black Pentecostal institution building 

The Church of God in Christ developed from Black Holiness roots under Charles Harrison Mason. Mason's encounter with the 

Azusa revival in 1907 was decisive for his Pentecostal identification. COGIC combined Holiness sanctification, Spirit 

baptism, charismatic gifts, disciplined church life, and episcopal-style leadership. It became one of the largest and most 

historically influential Black Pentecostal denominations in the United States and a major vehicle for Pentecostal growth 

beyond the interracial space of Azusa (Alexander, 2011). 

COGIC's history also shows that racial division cannot be treated as a secondary footnote to Pentecostal genealogy. White 

Pentecostal leaders benefited from Black religious leadership and the Azusa network while American segregation limited 

durable interracial structures. The later denominational map therefore reflects both doctrinal differentiation and the social 

power of race. 

6.3 Church of God and the Holiness-Pentecostal synthesis 

The Church of God centered in Cleveland, Tennessee, had roots before Azusa in the Appalachian Holiness movement and 

adopted Pentecostal experience during the first decade of the twentieth century. Its developing doctrine joined regeneration, 

sanctification, Spirit baptism, divine healing, holiness, and premillennial expectation. This trajectory shows again that 

Pentecostalism often transformed existing Holiness bodies rather than founding entirely new communities from nothing 

(Synan, 1997). 

6.4 International Pentecostal Holiness Church 

The Pentecostal Holiness Church and the Fire-Baptized Holiness Church merged in 1911, forming the institutional line later 

known as the International Pentecostal Holiness Church. The denomination's genealogy is especially transparent: nineteenth-

century Wesleyan Holiness teaching received Pentecostal Spirit-baptism doctrine and then consolidated organizationally. Its 

continuing emphasis on sanctification as a definite work distinguishes it from Finished Work Pentecostalism while leaving it 

within classical Trinitarian Pentecostal Christianity. 

6.5 The Assemblies of God: cooperation becomes denomination 

In April 1914 approximately three hundred delegates gathered at Hot Springs, Arkansas, for the first General Council of the 

Assemblies of God. The founders sought cooperation in missions, legal identity, ministerial fellowship, doctrinal stability, and 

education rather than an episcopal superchurch. Their constituency drew from previously independent congregations and 

networks. Yet organization quickly required doctrinal boundaries. The very movement that had distrusted creedal rigidity 

discovered that missionary coordination and ministerial recognition were difficult without agreed theological limits 

(Assemblies of God, n.d.-a; Blumhofer, 1993). 

The Assemblies largely embraced Finished Work sanctification. Two years later it would also define itself explicitly against 

Oneness theology through the 1916 Statement of Fundamental Truths. That moment demonstrates how restorationist anti-

creedalism can generate confessional statements when a movement faces teaching it judges incompatible with the gospel it 

seeks to proclaim. A confession did not cease to be fallible because it was necessary; neither did its necessity prove that all 

doctrinal formulation was a betrayal of the Spirit. 

6.6 Aimee Semple McPherson and the Foursquare Gospel 

Aimee Semple McPherson became one of the most visible evangelists of the 1920s. Her ministry joined Pentecostal 

spirituality with sophisticated use of theater, radio, mass meetings, and institutional organization. Angelus Temple opened in 

Los Angeles in 1923, and the International Church of the Foursquare Gospel was incorporated later in the decade. The term 

Foursquare Gospel summarized Christ as Savior, Baptizer with the Holy Spirit, Healer, and Soon-coming King, a compact 

Pentecostal synthesis of salvation, charismatic empowerment, divine healing, and eschatological expectation (International 

Church of the Foursquare Gospel, n.d.; Sutton, 2014). 

McPherson's career also complicates simplistic assumptions about women in early Pentecostalism. Women were prominent 

evangelists, missionaries, church planters, and revival leaders even while different Pentecostal bodies developed divergent 

rules concerning formal offices. The early movement's charismatic logic could create space for ministry on the ground that the 

Spirit's gifts were distributed by divine choice, yet institutionalization sometimes narrowed opportunities that revival 

conditions had initially opened. 



THE GENEALOGY OF CHRISTIAN DIVISION  |  CHAPTER 10 

Open Christian Press Chapter DOI: 10.65655/ocp.m26.c91 Page 10 

Table 2. Selected classical Pentecostal families and their early genealogies 

Family Immediate roots Principal early distinctives Historical significance 

Church of God in Christ (COGIC) Black Holiness movement; C. H. Mason; 

Pentecostal identification after 1907 
Wesleyan Holiness sanctification; Spirit baptism; gifts; 

healing; disciplined church life 
Major historically Black 

Pentecostal denomination; 

episcopal polity. 

Church of God (Cleveland, Tennessee) Appalachian Holiness roots; Pentecostal 

adoption in the early twentieth century 
Regeneration; sanctification; Spirit baptism; healing; 

premillennial hope 
Holiness Pentecostal family with 

international expansion. 

International Pentecostal Holiness 

Church 
1911 merger of Holiness-Pentecostal bodies Entire sanctification as distinct work; Spirit baptism; 

healing; evangelism 
Clear Wesleyan-Holiness-to-

Pentecostal genealogy. 

Assemblies of God Independent and Finished Work Pentecostal 

networks; first General Council 1914 
Trinitarian; progressive sanctification; Spirit baptism; 

tongues as initial physical evidence; healing; missions 
Large global Pentecostal family 

organized for missions and 

doctrinal cooperation. 

International Church of the Foursquare 

Gospel 
Aimee Semple McPherson; Angelus Temple; 

institutionalization in the 1920s 
Jesus as Savior, Baptizer with the Holy Spirit, Healer, and 

Soon-coming King 
Pentecostal denomination shaped 

strongly by mass evangelism and 

media. 

 
Note. The table simplifies diverse internal histories. See Alexander (2011), Blumhofer (1993), Synan (1997), and official denominational histories for fuller institutional 

detail. 

6.7 Missions and the global diversification of Pentecostalism 

Mission was not an optional department added after Pentecostalism became stable. Expectation of missionary power belonged 

to the movement's earliest self-understanding. The collapse of the initial xenolalia theory did not end this impulse. 

Missionaries learned languages, founded Bible schools and congregations, translated literature, and worked through 

indigenous evangelists. Pentecostalism spread through Scandinavia, Britain, continental Europe, India, China, Korea, Latin 

America, the Caribbean, and Africa through different combinations of foreign mission and local agency (Anderson, 2014). 

This global expansion transformed the genealogy in return. Pentecostal Christianity became less dependent on American 

institutional centers as national and indigenous churches developed their own leadership. The movement's later demographic 

center would shift dramatically toward the Global South, but the groundwork was laid during the early decades through 

flexible congregational structures, intensive lay participation, healing and testimony, and low-cost missionary networks. 

6.8 Europe, Latin America, Asia, and Africa: early Pentecostalism beyond an American origin story 

The speed with which Pentecostal spirituality crossed borders is one reason historians resist treating the movement as a 

finished American product exported to passive recipients. Thomas Ball Barratt, a Norwegian Methodist minister, received a 

Pentecostal experience while in New York in 1906 and became a major catalyst for Scandinavian revival. In Britain, Anglican 

clergyman Alexander Boddy hosted conventions at Sunderland that connected Pentecostal seekers and missionaries. George 

and Stephen Jeffreys later became influential in British Pentecostal institutionalization, including the Elim trajectory. These 

developments were connected to American revival networks, but European Pentecostalism rapidly acquired its own leaders, 

institutions, and theological accents (Anderson, 2014). 

In Chile, a revival beginning within Methodism under Willis C. Hoover around 1909 contributed to the emergence of an 

enduring Methodist Pentecostal tradition. This genealogy is important because it shows that Pentecostal expansion did not 

always require a direct denominational transplant. Existing Protestant congregations could receive revival practices, divide 

over them, and then form indigenous Pentecostal churches. In Brazil, early Pentecostal growth developed through missionary 

initiatives that produced the Christian Congregation and the Assemblies of God, which soon became deeply rooted through 

Brazilian leadership. 

South Africa saw the formation of the Apostolic Faith Mission in 1908 from revival networks associated with early 

Pentecostal missionaries, while African evangelists and congregations quickly became indispensable to expansion. India 

likewise contained Holiness and revival currents before Azusa, including the Mukti revival associated with Pandita Ramabai. 

Later Pentecostal missions interacted with these existing Christian worlds rather than entering a religious vacuum. The 

detailed African genealogy belongs to a later chapter, but the early evidence already establishes that African and Asian 

Christians were participants in Pentecostal formation, not merely recipients at the end of an American missionary chain 

(Anderson, 2014). 

The global story also complicates doctrinal standardization. Some churches adopted the North American initial-evidence 

formula explicitly; others emphasized Spirit empowerment, healing, prayer, or charismatic worship without reproducing every 

American doctrinal sequence. Missionary encounters forced Pentecostals to translate not only language but categories of spirit, 

healing, evil, community, and authority. By the interwar period, therefore, Pentecostalism was already one global family 

containing multiple institutional genealogies. 
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6.9 The "full gospel" as a theological synthesis 

Despite diversity, classical Pentecostals commonly organized their proclamation around a cluster of convictions sometimes 

summarized as the full or foursquare gospel: Jesus saves, sanctifies or makes holy, baptizes in the Holy Spirit, heals, and is 

coming again. Different denominations arranged the sanctification component differently, but the synthesis is historically 

significant because it shows that Pentecostalism was never only a doctrine of tongues. Its spirituality joined conversion, holy 

living, Spirit empowerment, divine healing, mission, and eschatological hope. 

This wider theological frame also explains why reducing Pentecostalism to emotional worship is historically inadequate. Early 

Pentecostals produced sermons, periodicals, Bible schools, missionary strategies, doctrinal statements, and sustained debates 

over atonement, sanctification, the Godhead, church order, and eschatology. Their theology was often oral, testimonial, and 

revival-shaped rather than university-centered, but it was theology nonetheless (Jacobsen, 2003; Wacker, 2001). 

7. The Oneness Pentecostal Controversy: From a Baptismal Question to a Lasting 
Schism 

7.1 Arroyo Seco, 1913, and the "New Issue" 

The most consequential doctrinal schism within early Pentecostalism began with a question about baptismal wording. At a 

large Pentecostal camp meeting at Arroyo Seco near Los Angeles in April 1913, Canadian evangelist R. E. McAlister drew 

attention to the fact that Acts describes converts being baptized in the name of Jesus Christ or the Lord Jesus, whereas 

Matthew 28:19 records Christ's command to baptize in the singular name of the Father, Son, and Holy Spirit. John G. 

Scheppe, Frank Ewart, and other ministers began to treat the Acts formula not merely as a descriptive variation but as a 

recovered apostolic requirement. Some believers were rebaptized in Jesus' name (Assemblies of God, 2016; Barba et al., 

2023). 

At first, the dispute could appear liturgical. It quickly became theological. If "Jesus" was the saving name into which Father, 

Son, and Holy Spirit were comprehended, some advocates reasoned, then the traditional doctrine of three eternally distinct 

divine persons represented a post-apostolic corruption. This interpretation transformed the "New Issue" from a baptismal 

practice into a doctrine of God. The movement's adherents preferred terms such as Oneness or Jesus Name; opponents often 

classified the teaching as a modern form of modalism because it rejected the eternal personal distinctions confessed in Nicene 

Trinitarianism. 

7.2 The strongest Oneness argument 

Oneness theology deserves to be stated in its own terms before critique. It strongly affirms biblical monotheism and the full 

deity of Jesus Christ. Contemporary Oneness bodies such as the United Pentecostal Church International teach that the one 

God has revealed himself as Father in relation to creation, in the Son for redemption, and as the Holy Spirit in divine activity, 

and they insist that Jesus Christ is God manifested in flesh. Baptism is normally administered in the name of Jesus Christ, with 

Acts 2:38 functioning as a central text. Oneness adherents therefore reject the claim that they deny Christ's deity; their 

disagreement concerns the personal distinctions within the Godhead and the interpretation of the singular divine name (United 

Pentecostal Church International, n.d.-a). 

The attraction of this system within restorationist Pentecostalism is understandable. It offers an apparently simple answer to 

the tension between biblical monotheism and the Father-Son-Spirit language of the New Testament, and it associates its 

baptismal practice with explicit wording in Acts. It also resonates with a restorationist suspicion that later creeds complicated 

the simplicity of apostolic faith. 

7.3 The Assemblies of God response in 1916 

The Assemblies of God had been formed only two years when the controversy threatened its unity. At the 1916 General 

Council, the Fellowship adopted a Statement of Fundamental Truths with an explicit Trinitarian section. The statement 

distinguished Father, Son, and Holy Spirit while affirming one God and rejected the interpretation that reduced the divine 

distinctions to titles or modes. Ministers unwilling to accept the new doctrinal boundary departed or were no longer 

credentialed. The split was significant enough to establish Trinitarianism as a defining boundary of classical Assemblies of 

God identity (Assemblies of God, 2016; Blumhofer, 1993). 

This episode exposed a paradox of early Pentecostal anti-creedalism. Many founders wished to preserve spiritual liberty and 

avoid the rigid denominationalism from which they believed revival had escaped. Yet a fellowship cannot remain doctrinally 

neutral when members teach contradictory accounts of God's identity. A refusal to formulate doctrine is itself a practical 

doctrinal decision if it permits mutually exclusive teachings to coexist indefinitely. The 1916 statement did not make the 

Trinity true, but it clarified what the Assemblies believed Scripture required. 

https://www.biblegateway.com/passage/?search=Matthew+28%3A19&version=CSB
https://www.biblegateway.com/passage/?search=Acts+2%3A38&version=CSB
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7.4 G. T. Haywood, the Pentecostal Assemblies of the World, and the problem of race 

Oneness Pentecostalism developed through several organizational experiments rather than one uninterrupted denominational 

line. Garfield Thomas Haywood, an influential African American pastor and theologian in Indianapolis, became a major 

Oneness leader. The Pentecostal Assemblies of the World emerged as an important interracial Oneness body, though its early 

organizational history is complex and has required substantial archival reconstruction. Its experience demonstrates that the 

Oneness story cannot be told only through White ministers or as a derivative footnote to the Assemblies of God (Barba et al., 

2023; French, 2014). 

Racial pressures again reshaped institutional life. Early Oneness networks contained significant interracial cooperation, but 

American segregation and differing organizational choices produced later racial differentiation. In 1945 two predominantly 

White Oneness organizations, the Pentecostal Church, Incorporated and the Pentecostal Assemblies of Jesus Christ, merged to 

form the United Pentecostal Church, later renamed the United Pentecostal Church International. The PAW continued as a 

major historically Black Oneness Pentecostal body. These lines represent direct institutional genealogy within Oneness 

Pentecostalism, not branches of Trinitarian Pentecostal denominations after 1916. 

 
Figure 2. Selected milestones in the Oneness Pentecostal schism. 

Note. Organizational succession in early Oneness Pentecostalism is complex. The timeline identifies major turning points rather than implying a single unbroken 

denominational chain. 

7.5 What the Oneness schism changed 

By the late 1910s, Pentecostal experience no longer implied one doctrine of God. Trinitarian and Oneness Pentecostals could 

share tongues, healing, prophecy, revival worship, and restorationist language while disagreeing over a doctrine foundational 

to historic Christian confession. This is one of the clearest examples in the book of why spiritual experience cannot by itself 

settle doctrine. Similar experiences were interpreted inside mutually incompatible theological systems. 

The schism also shows why genealogy must distinguish revival inheritance from doctrinal continuity. Oneness Pentecostalism 

descends historically from the same early Pentecostal revival environment as classical Trinitarian Pentecostalism. Doctrinally, 

however, its rejection of the eternal personal distinctions of Father, Son, and Holy Spirit places it outside Nicene Trinitarian 

orthodoxy. Historical kinship and theological equivalence are different questions. 

8. Fundamentalism and the Modernist Crisis 

8.1 Why fundamentalism emerged 

While Pentecostals were arguing over Spirit baptism and the Godhead, older Protestant denominations were confronting a 

different crisis. Nineteenth-century historical criticism of the Bible, evolutionary theory, comparative religion, philosophical 

naturalism, and new approaches to the historical Jesus generated intense debate over whether traditional Protestant doctrine 

could survive modern intellectual culture. The category modernism covered a range of positions rather than one manifesto, but 

conservative critics believed that influential theologians were revising Christianity by treating miracles, biblical inspiration, 
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Christ's virgin birth, substitutionary atonement, bodily resurrection, and final judgment as premodern forms that could be 

reinterpreted or abandoned (Marsden, 2006; Sutton, 2014). 

Fundamentalism arose as a coalition defending what participants regarded as the nonnegotiable supernatural content of 

historic Protestant Christianity. It did not begin as a denomination. Presbyterians, Baptists, independent evangelists, Bible 

teachers, revivalists, premillennialists, and scholars could cooperate against modernism while differing over baptism, church 

government, Calvinism and Arminianism, spiritual gifts, and eschatological details. 

8.2 *The Fundamentals* and the origin of the name 

Between 1910 and 1915, a series of twelve volumes titled The Fundamentals: A Testimony to the Truth was distributed widely 

with financial support from the oil businessmen Lyman and Milton Stewart. The essays defended biblical authority and 

traditional doctrines while also addressing archaeology, science, missions, comparative religion, and theological criticism. The 

series helped give literary form to the emerging conservative coalition, although the movement was broader than the volumes 

and not every later fundamentalist held every view represented in them (Marsden, 2006). 

The often-repeated phrase "the five fundamentals" should not simply be equated with the twelve-volume series. A five-point 

doctrinal list had emerged in Presbyterian controversy, including biblical inspiration, Christ's virgin birth, substitutionary 

atonement, bodily resurrection, and miracles. The term fundamentalist itself became widely associated with conservative 

Protestants after Baptist editor Curtis Lee Laws used it in 1920 for those prepared to do battle for the fundamentals of the 

faith. Historical precision matters because fundamentalism was not founded by one book or one five-point creed. The twelve-

volume series itself was not monolithic on questions of science; some contributors allowed forms of evolutionary 

development, which cautions against treating the later creation-evolution battle as the sole definition of early fundamentalism 

(Marsden, 2006). 

8.3 Presbyterian and Baptist conflicts 

The modernist controversy became institutional when seminaries, mission boards, denominational agencies, and ministerial 

credentials were contested. In Presbyterian circles, J. Gresham Machen became a major defender of historic Christianity 

against theological liberalism. His Christianity and Liberalism argued that liberal Protestantism was not simply a different 

emphasis within the same religion but a different theological system because it redefined revelation, sin, Christ, salvation, and 

the supernatural. Machen did not fit comfortably within every later cultural form of fundamentalism, but his argument 

exemplified the movement's deepest theological concern: Christianity could not be preserved by retaining Christian 

vocabulary while changing its referents (Machen, 1923/2009; Marsden, 2006). 

The 1924 Auburn Affirmation, signed by Presbyterian ministers, opposed making certain conservative doctrinal formulations 

mandatory tests for ordination and defended greater interpretive latitude. The controversy contributed to escalating 

institutional conflict. Machen eventually left Princeton Theological Seminary after its reorganization, helped found 

Westminster Theological Seminary in 1929, and later became involved in a separate Presbyterian body. Similar conflicts 

affected Northern Baptists, where conservatives disputed denominational control, missions, seminaries, and doctrinal 

standards (Carpenter, 1997; Marsden, 2006). Machen helped found Westminster Theological Seminary in 1929; later conflict 

over the Independent Board for Presbyterian Foreign Missions led to ecclesiastical discipline, and in 1936 he became a 

founding leader of the denomination eventually named the Orthodox Presbyterian Church (Carpenter, 1997; Marsden, 2006). 

8.4 Evolution, the Scopes trial, and the public image of fundamentalism 

The 1925 Scopes trial in Dayton, Tennessee, tested the Butler Act, which barred teachers in state-supported schools from 

teaching that human beings descended from lower orders of animals in place of the biblical creation account. John T. Scopes 

was convicted and fined $100; the Tennessee Supreme Court later reversed the fine on a procedural ground without settling 

the larger cultural dispute. William Jennings Bryan participated for the prosecution and Clarence Darrow for the defense. The 

proceeding became a national media spectacle and later a cultural symbol of conflict between religion and science. Historians 

caution that popular retellings have often exaggerated the trial as a simple contest between ignorant faith and enlightened 

science. The broader fundamentalist-modernist conflict involved serious questions about biblical interpretation, public 

education, scientific authority, and cultural power (Marsden, 2006; Sutton, 2014). 

Nevertheless, the episode contributed to a lasting public stereotype of fundamentalism as anti-intellectual. Some 

fundamentalists did retreat from mainstream institutions and cultivated suspicion toward academic expertise, but the 

movement also built Bible institutes, seminaries, publishing houses, missions, radio ministries, and educational networks. The 

more accurate historical judgment is that fundamentalism contained both intellectual defenses of historic doctrine and anti-

intellectual reactions to institutions perceived as hostile. 
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8.5 Fundamentalists and Pentecostals: relatives, rivals, and eventual allies 

Fundamentalists and Pentecostals shared more theological ground than early polemics sometimes admitted. Both typically 

affirmed biblical inspiration, Christ's deity, the virgin birth, atoning death, bodily resurrection, miracles, conversion, 

evangelism, and Christ's return. Both inherited nineteenth-century revivalism and often shared premillennial expectations. Yet 

many fundamentalists regarded Pentecostal tongues, prophecy, bodily manifestations, and healing claims as disorderly, 

psychologically suspect, or theologically dangerous. Pentecostals, in turn, could regard cessationist or highly rationalistic 

fundamentalists as defending the Bible while denying the experiential pattern of Acts (King, 2023). 

The relationship therefore moved between exclusion and cooperation. Some fundamentalist organizations formally rejected 

Pentecostalism, while local evangelists cooperated when they shared revivalist goals. By 1942 the formation of the National 

Association of Evangelicals created a broader cooperative space in which Pentecostal bodies could participate alongside non-

Pentecostal conservatives. This did not erase doctrinal difference. It marked the emergence of a post-fundamentalist 

evangelical coalition that would become increasingly important after the Second World War (Carpenter, 1997; King, 2023). 

Table 3. Fundamentalism and early Pentecostalism: overlap without identity 

Theme Fundamentalist tendency Pentecostal tendency Historical relation 

Scripture High view of biblical inspiration and authority High view of biblical inspiration and authority Substantial common ground, though 

interpretive methods differed. 

Supernatural Christianity Defended miracles, virgin birth, deity, 

atonement, resurrection 
Expected present gifts, tongues, healing, 

prophecy, and miracles 
Both opposed naturalistic reduction, but 

disagreed over continuation of gifts. 

Spiritual gifts Often cessationist or skeptical toward 

Pentecostal phenomena 
Continuationist; gifts central to movement 

identity 
Major source of mutual criticism. 

Eschatology Premillennialism and dispensationalism 

influential but not universal 
Imminent return and premillennial expectation 

widespread; dispensational forms influential 
Shared urgency could facilitate 

cooperation. 

Institutions Bible institutes, missions, independent 

churches, separatist bodies 
Denominations, Bible schools, missions, revival 

networks 
Both created alternatives to institutions 

seen as compromised. 

Relationship, 1906-1943 Some leaders denounced Pentecostalism; others 

cooperated locally 
Sought evangelical recognition while defending 

charismatic distinctives 
NAE after 1942 created a broader arena of 

cooperation (King, 2023). 

 

8.6 From separatist fundamentalism to neo-evangelical cooperation, 1940s-1950s 

The history of fundamentalism did not end with the institutional defeats and separations of the 1920s and 1930s. By the 1940s 

a younger generation of conservative Protestants increasingly distinguished defense of supernatural Christianity from the more 

rigid separatism that had developed in parts of the fundamentalist subculture. They retained commitments to biblical authority, 

conversion, mission, Christ’s deity, atoning death, resurrection, and return, but sought renewed engagement with scholarship, 

public culture, social responsibility, and cooperation among orthodox Protestants. This emerging posture came to be called 

neo-evangelicalism or, more commonly over time, evangelicalism (Carpenter, 1997; Marsden, 2006). 

The National Association of Evangelicals, organized in 1942, supplied an important institutional platform for this transition. It 

created a cooperative space for conservative churches and ministries that neither identified with mainline Protestant liberalism 

nor wished to remain isolated in narrow separatist networks. The inclusion of the Assemblies of God and other Pentecostal 

bodies as founding participants was especially consequential. An official Assemblies of God historical account later described 

the 1942 invitation as a watershed that helped move Pentecostals into wider evangelical cooperation (Assemblies of God, 

2022). 

Educational institutions also signaled the new direction. Fuller Theological Seminary opened in 1947 under the leadership of 

Charles E. Fuller and Harold John Ockenga with a founding faculty that included Carl F. H. Henry. Its stated aspiration joined 

evangelical conviction to serious scholarship and cultural engagement. Henry’s The Uneasy Conscience of Modern 

Fundamentalism, published the same year, criticized the tendency of conservative Protestants to defend doctrinal orthodoxy 

while neglecting the social and intellectual implications of the gospel. Neo-evangelicalism therefore emerged not by 

surrendering supernatural doctrine but by disputing how such doctrine should relate to the academy, society, and public life 

(Fuller Theological Seminary, n.d.; Henry, 1947). 

Billy Graham’s interdenominational evangelistic campaigns and the founding of Christianity Today in 1956 further widened 

this public evangelical space. Graham’s cooperative methods were criticized by separatist fundamentalists who believed 

cooperation compromised doctrinal purity, while supporters regarded them as a way to unite orthodox Christians for 

evangelism without erasing denominational differences. Christianity Today was explicitly conceived as a voice for believers 

dissatisfied with both progressive mainline theology and reactionary fundamentalist isolation (Christianity Today, n.d.; 

Carpenter, 1997). 
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By 1960, therefore, fundamentalist and evangelical were no longer interchangeable historical labels. A continuing separatist 

fundamentalism remained, while a broader evangelical coalition developed institutions, seminaries, media, missions, and 

interdenominational partnerships. Pentecostal denominations increasingly participated in that evangelical world without 

abandoning their charismatic distinctives. Genealogically, this was not a branch descending from Pentecostalism but a parallel 

reconfiguration within conservative Protestantism that created new points of contact between Pentecostal and non-Pentecostal 

Christians. 

9. Dispensationalism, Prophecy Conferences, and the Shape of Conservative 
Eschatology 

9.1 From Darby to the Scofield Reference Bible 

Dispensationalism had nineteenth-century roots, especially in the teaching of John Nelson Darby and the Plymouth Brethren, 

but it became far more influential in North America through Bible conferences, independent institutes, pastors, and the 

Scofield Reference Bible. Cyrus I. Scofield's annotated Bible, first published by Oxford University Press in 1909 and revised 

in 1917, placed an interpretive system beside the biblical text in a format accessible to ordinary readers. Scofield distinguished 

successive dispensations in God's administration of history, maintained a strong distinction between Israel and the Church, 

taught premillennialism, and supported a pretribulational understanding of the Church's gathering to Christ (Sandeen, 1970; 

Sutton, 2014). 

The influence of the reference Bible illustrates the power of publishing technology in modern doctrinal formation. Readers 

could encounter a complex eschatological system without attending a seminary or conference. Yet the very success of the 

format created a theological danger: explanatory notes could acquire quasi-canonical authority in the minds of users. The 

distinction between inspired biblical text and editorial interpretation must always remain visible. 

9.2 Premillennialism and the pretribulational rapture 

Dispensational premillennialism taught that Christ would return personally before the millennial kingdom and that the Church 

would be caught up to meet the Lord in connection with a period of end-time tribulation. The pretribulational formulation 

distinguished the rapture of the Church from Christ's public return in judgment. Supporters connected passages such as 1 

Thessalonians 4:13-18, 1 Corinthians 15:51-52, John 14:1-3, Revelation 3:10, and the distinction between the Church and 

Israel across prophetic Scripture. 

Other conservative Christians rejected parts of this system while remaining premillennial, and still others were amillennial or 

postmillennial. Fundamentalism therefore cannot be equated with dispensationalism. Nevertheless, dispensational categories 

became highly influential within fundamentalist Bible institutes, prophecy conferences, and popular evangelical literature. 

Pentecostals often adopted the imminent-return ethos and, in many settings, pretribulational expectation, even where their 

Holiness and charismatic theology came from other sources (Sutton, 2014). 

9.3 Eschatology as missionary motivation and as a source of speculation 

Early Pentecostals frequently interpreted the revival as an end-time outpouring preceding Christ's return. This could intensify 

evangelistic urgency and sacrificial mission. It could also encourage speculative chronologies or claims that a particular 

revivalist occupied a unique place in the prophetic timetable. The nineteenth century had already demonstrated the dangers of 

date-setting. Twentieth-century restoration movements would continue to demonstrate a related danger: transforming 

legitimate expectancy into a system in which confidence depends on identifying contemporary events, personalities, or 

organizations with apocalyptic symbols. 

Biblically, the Church is commanded to live expectantly, soberly, and missionally in light of Christ's return (1 Thessalonians 

4:13-5:11; Titus 2:11-14). It is not authorized to convert eschatology into a license for setting dates or elevating speculative 

charts above clear apostolic teaching (Matthew 24:36; Acts 1:6-8). This distinction would become especially important in later 

prophetic movements. 

9.4 Bible institutes, seminaries, and the democratization of eschatological teaching 

Dispensational ideas spread not only through prophecy conferences and the Scofield Reference Bible but through a new 

educational infrastructure that operated alongside older denominational seminaries. Bible institutes such as the Moody Bible 

Institute and the Bible Institute of Los Angeles trained pastors, evangelists, missionaries, and lay workers through programs 

oriented toward biblical study, evangelism, and practical ministry. In the 1920s, institutions such as Dallas Theological 

Seminary gave dispensational interpretation a more formal theological and academic setting. These schools differed in 

doctrine and institutional purpose, but together they helped make conservative biblical education accessible to constituencies 

suspicious of seminaries associated with modernism (Sandeen, 1970; Sutton, 2014). 
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Their pedagogical influence extended far beyond enrolled students. Conference lectures, correspondence courses, radio, Bible-

study notes, charts, magazines, and graduates serving local congregations translated complex eschatological systems into 

portable forms for lay audiences. The result was a modern form of theological diffusion in which readers could learn an 

integrated interpretation of Israel, the Church, the tribulation, the rapture, and the millennium without belonging to one 

denomination or sitting under one ecclesiastical hierarchy. 

This educational network also helps explain the partial convergence of fundamentalist and Pentecostal eschatology. 

Pentecostal doctrines of Spirit baptism and spiritual gifts did not arise from dispensationalism, and many dispensational 

teachers rejected Pentecostal phenomena. Yet both movements inhabited overlapping worlds of Bible schools, missionary 

urgency, prophecy teaching, premillennial expectation, and confidence that Scripture disclosed an intelligible divine plan for 

the end of the age. Influence therefore crossed institutional boundaries even where theological systems remained distinct. 

Genealogically, Bible institutes demonstrate that modern Christian division is not produced only by formal schism. 

Educational and publishing institutions can diffuse a theological framework across many denominations without creating one 

new church. Dispensationalism became a transdenominational interpretive tradition precisely because it could travel through 

notes, schools, conferences, and teachers rather than through a single denominational succession. 

10. Interwar Pentecostalism: Consolidation, Missions, Print, and Respectability 

10.1 From improvisation to durable institutions 

By the 1920s and 1930s, Pentecostalism was no longer only a network of storefront missions, camp meetings, and itinerant 

evangelists. Denominations established headquarters, credentialing systems, missionary departments, colleges, publishing 

houses, youth organizations, and formal statements of faith. This institutionalization was not simply a retreat from revival. It 

solved real problems of accountability, property, ministerial discipline, theological education, missionary support, and 

succession (Blumhofer, 1993; Wacker, 2001). 

Yet organization also changed religious authority. Early Pentecostal rhetoric had often treated denominations as evidence of 

dead formalism. Once Pentecostals formed denominations, they discovered that rules and institutions could protect as well as 

suppress spiritual life. The key issue was not organization versus Spirit, but whether structures remained servants of biblical 

doctrine, mission, holiness, and accountable ministry. 

10.2 Print culture and doctrinal formation 

Periodicals were central to Pentecostal consolidation. Revival testimonies, missionary letters, doctrinal debates, fundraising 

appeals, and institutional announcements created imagined communities among believers separated by large distances. Print 

also standardized vocabulary. Terms such as initial evidence, Finished Work, full gospel, Jesus Name, and divine healing 

acquired recognizable theological meanings because they circulated repeatedly through sermons and periodicals. 

Radio intensified the process. Aimee Semple McPherson demonstrated how electronic media could extend charismatic 

presence beyond the local congregation. The ministerial platform was becoming technologically reproducible. That 

development would be crucial for postwar healing evangelists and, later, televangelism and digital religion. 

10.3 Race after Azusa 

The interracial promise of Azusa did not prevent Pentecostal denominational life from reflecting American segregation. Black 

Pentecostal churches, especially COGIC, developed strong institutions, while many White Pentecostal organizations were 

racially separate. The division was not primarily the result of competing doctrines of Spirit baptism. It reflected social 

structures, racial prejudice, and organizational decisions. Pentecostalism could preach that the Spirit had been poured out on 

all flesh while still reproducing racial hierarchy in practice (Alexander, 2011; MacRobert, 1988). 

This contradiction is historically important because revival experiences do not automatically dismantle social sin. Intense 

worship can coexist with unjust institutions unless doctrine is carried into disciplined communal practice. The same principle 

applies to later claims of supernatural power: signs do not exempt a movement from the biblical tests of love, justice, truth, 

and holiness. 

10.4 Women and the transition from revival to institution 

Women were central to early Pentecostal mission and evangelism. They preached, planted congregations, led healing 

ministries, organized missions, and sustained local churches. McPherson's national prominence was exceptional in scale but 

not unique in kind. As denominations matured, their policies concerning ordination and senior leadership diverged. Some 

retained wide space for women's ministry; others imposed stronger restrictions. The history should therefore avoid two 

opposite errors: imagining early Pentecostalism as uniformly egalitarian or assuming women were peripheral because later 

institutional offices were often male-dominated. 
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10.5 The pressures of respectability 

By the late 1930s and early 1940s, parts of Pentecostalism sought broader evangelical recognition. Doctrinal statements 

became more precise, educational institutions improved, and leaders distanced themselves from practices they regarded as 

manipulative or disorderly. Cooperation through the National Association of Evangelicals after 1942 signaled that some 

Pentecostal denominations were moving from social marginality toward recognized conservative Protestant partnership (King, 

2023). 

That transition created new tensions. Pentecostals had to decide how to retain belief in healing, tongues, prophecy, and revival 

without allowing every charismatic claim to define the movement. The postwar healing revival would test whether 

denominational maturity could coexist with a new generation of independent miracle ministries. 

11. The Postwar Environment: Why Healing Revivalism Became Powerful 

The end of the Second World War did not mechanically cause the healing revival, but the postwar environment supplied 

conditions favorable to large itinerant ministries. Mass automobile travel, radio, improved printing, portable tent technology, 

expanding evangelical networks, and an audience already familiar with revival campaigns allowed evangelists to gather 

thousands outside normal denominational schedules. Pentecostal Christians had also spent decades defending the 

contemporary reality of spiritual gifts. Healing revivalists therefore entered a constituency primed to expect divine 

intervention (Harrell, 1975). 

Theologically, the revival drew on older divine-healing teaching, Pentecostal charismata, premillennial urgency, and the 

authority of testimony. A person who testified to healing supplied not only a personal story but public evidence for the 

evangelist's message. The evangelist, in turn, could become known less by denominational office than by a perceived spiritual 

gift. This was a significant shift in religious authority. A minister might have no bishop, seminary chair, or denominational 

presidency and yet command an audience larger than many established church leaders because reports of healings and 

discernment circulated through magazines and radio. 

The structure rewarded charisma and mobility. It could also weaken accountability. Denominations that questioned 

fundraising practices, healing claims, doctrinal novelties, or personal conduct could be bypassed by independent corporations 

and supporter mailing lists. The revival thus created both missionary flexibility and the organizational conditions in which a 

powerful personality could become the functional center of a religious network. 

12. The Healing Revival, 1946-1960 

12.1 William Branham and the revival's early momentum 

William Marrion Branham, an Indiana preacher with Baptist and independent Pentecostal connections, emerged into national 

prominence in the middle 1940s. Large healing campaigns in 1946-1947 drew attention from Pentecostal pastors and 

evangelists. David Edwin Harrell's classic history treats Branham and Oral Roberts as the two leading figures of the early 

healing revival, while C. Douglas Weaver's study places Branham's importance especially in the fusion of healing and 

prophetic identity (Harrell, 1975; Weaver, 2000). 

Branham's public ministry was distinctive because healing prayer was joined to claims of supernatural discernment. Campaign 

narratives reported that he could identify illnesses or disclose information about people for whom he prayed. Supporters 

interpreted these phenomena as manifestations of a divinely given gift. Historical scholarship can establish that such claims 

were central to his reputation and that audiences found them persuasive; the supernatural explanation itself remains a claim 

requiring theological discernment. 

12.2 Oral Roberts: healing evangelism and institutional expansion 

Granville Oral Roberts began large-scale healing campaigns in 1947 and developed a ministry that increasingly combined tent 

evangelism, radio, publishing, direct mail, and later television. Unlike Branham, Roberts progressively translated healing 

revivalism into durable educational and media institutions. His message emphasized God's goodness, healing, faith, and 

expectation, and he became a bridge between classical Pentecostal revivalism and the later charismatic mainstream (Harrell, 

1985). 

Roberts' career demonstrates a different solution to the problem of charismatic succession. A ministry centered initially on the 

evangelist's healing campaigns could survive by creating institutions that outlasted the tent. This institutional path differed 

from the posthumous tape-centered authority that later characterized Branhamism. 

12.3 Gordon Lindsay and *The Voice of Healing* 

Gordon Lindsay became one of the healing revival's most important organizers. After working with Branham, he launched The 

Voice of Healing in 1948 with associates including Jack Moore. The periodical initially promoted Branham's campaigns but 
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broadened into a platform for multiple healing evangelists. Lindsay supplied what decentralized revivalism lacked: publicity, 

networking, schedules, theological defense, and a sense that separate evangelists belonged to one wider movement (Harrell, 

1975). 

The magazine helped create a new religious ecology. Evangelists such as Jack Coe, T. L. Osborn, A. A. Allen, and others 

could become nationally visible through reports that circulated beyond any one denomination. Conferences and cross-

promotion strengthened the network. The Voice of Healing model anticipated later charismatic media systems in which 

influence moved through conferences, recordings, magazines, broadcasting, and personal networks rather than through 

denominational hierarchy. 

12.4 A. A. Allen, Jack Coe, T. L. Osborn, and the multiplication of healing ministries 

The healing revival did not remain a two-man story. Jack Coe developed aggressive tent campaigns. A. A. Allen built an 

independent ministry that combined healing, deliverance, and dramatic revival preaching. T. L. Osborn became internationally 

influential through mass evangelism and healing campaigns, particularly outside the United States. Each ministry had its own 

theology, methods, and institutional trajectory, but collectively they made healing one of the most visible features of postwar 

Pentecostal Christianity (Harrell, 1975). 

The multiplication of evangelists also created competition. Campaigns required expensive tents, transportation, publicity, and 

staff. Fundraising pressures increased. Denominational leaders became concerned about sensationalism, financial demands on 

local churches, inadequate follow-up, and teachings that could not be supervised through normal credentialing structures. By 

the late 1950s, the initial unity of the healing revival was weakening. 

12.5 The theology of healing: faith, atonement, and the problem of non-healing 

Healing revivalists differed in formulation, but many taught that Christ's redemptive work provided strong grounds for present 

healing and that faith should actively appropriate God's promise. Isaiah 53:4-5, Matthew 8:16-17, Mark 16:17-18, James 5:14-

16, and the healing narratives of Acts were common texts. The movement restored confidence that Christians should pray 

concretely for the sick rather than treating divine healing as merely a first-century memory. 

The difficulty appeared when pastoral confidence hardened into a universal mechanism. If healing is guaranteed in the same 

immediate manner as justification, persistent illness can be explained as deficient faith, hidden sin, or failure to confess 

correctly. That conclusion goes beyond the full New Testament witness. Paul left Trophimus sick, advised Timothy 

concerning recurrent illness, described Epaphroditus as gravely sick before recovery, and himself prayed repeatedly regarding 

a "thorn" that God did not remove in the way he requested (2 Timothy 4:20; 1 Timothy 5:23; Philippians 2:25-30; 2 

Corinthians 12:7-10). The apostolic church prayed for healing without teaching that every unhealed believer had failed 

spiritually. 

12.6 Decline of the national healing-revival system 

By the end of the 1950s the healing revival's national tent-campaign system was losing momentum. Harrell identifies several 

interacting pressures: multiplication of competing evangelists, financial strain, denominational resistance, public controversy, 

and the changing religious market. Some leading ministers built institutions or moved toward television; others became 

increasingly independent. The revival did not simply disappear. Its practices and expectations flowed into the charismatic 

renewal that followed, where healing and spiritual gifts reached audiences inside historic denominations (Harrell, 1975). 

12.7 Testimony, verification, and the problem of charismatic accountability 

The healing revival operated through an evidentiary economy in which testimony carried enormous weight. Prayer cards, 

platform interviews, campaign newspapers, radio broadcasts, photographs, and later magazines narrated recoveries as signs 

that God was acting through a particular ministry. Such sources are indispensable for reconstructing what evangelists claimed 

and what audiences believed. Yet because they were commonly produced within promotional or devotional settings, they must 

be distinguished from independent clinical verification. A historical claim that a healing testimony was widely circulated is 

easier to establish than a medical claim about diagnosis, prognosis, mechanism, or permanence (Harrell, 1975; Weaver, 2000). 

This distinction should not be confused with a presumption that every healing report was fraudulent. Absence of surviving 

medical documentation does not prove that no recovery occurred, and sincere testimony should not be dismissed merely 

because it concerns the supernatural. The evidentiary problem is narrower: testimony alone cannot determine whether 

improvement was medically inexplicable, spontaneous, misdiagnosed, psychosomatic, temporary, treatment-related, or 

miraculous. Where ministries make public claims capable of documentation, careful verification strengthens rather than 

threatens Christian truthfulness. 

Accountability also concerned more than miracles. Large independent campaigns handled substantial donations, employed 

staff, moved across denominational jurisdictions, and could establish direct relationships with supporters through mailing lists 

and media. Denominational leaders therefore sometimes objected to healing evangelists not because they denied that God 
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could heal but because financial practices, doctrinal innovations, follow-up care, publicity methods, or personal conduct could 

escape ordinary processes of review and discipline (Harrell, 1975). 

The structural legacy extended beyond the 1950s. Independent corporations, media platforms, recordings, and donor networks 

allowed charismatic authority to become increasingly portable. That portability could accelerate evangelism and innovation, 

but it also made personality-centered ministries less dependent on local congregational accountability. Later televangelism and 

digital ministry would intensify the same tension. The appropriate historical conclusion is not that institutions are 

automatically trustworthy, but that extraordinary claims and extraordinary influence require proportionately serious 

mechanisms of verification, financial integrity, pastoral responsibility, and doctrinal testing. 

 
Figure 3. Postwar healing-revival network, c. 1946-1960. 

Note. Lines represent historical influence, publicity networks, or shared revival environments. They do not imply identical theology or direct institutional descent. 

Branham is positioned both inside the healing revival and as the source of a later Message trajectory. 

13. The New Order of the Latter Rain: Restoration of Gifts, Ministries, and 
Prophetic Direction 

A parallel revival beginning in 1948 at the Sharon Schools and Orphanage in North Battleford, Saskatchewan, became known 

as the New Order of the Latter Rain. Participants emphasized intensified worship, prophecy, the laying on of hands for 

spiritual gifts, and the restoration of ministries associated with Ephesians 4. The movement was strongly restorationist: the 

Church, they believed, was entering a fresh divine order in preparation for the end of the age (Knowles, 2011). 

The Latter Rain should not be conflated with the healing revival, though the two environments overlapped through shared 

personnel, expectations, and publicity. Nor did Latter Rain become one stable denomination. Its significance lay in concepts 

and practices that spread through independent congregations and later charismatic networks. The Assemblies of God rejected 

what it called the "New Order of the Latter Rain" at its 1949 General Council, specifically objecting to excessive claims about 

imparting gifts by laying on of hands and prophecy, present-day apostles and prophets as a foundation of the Church, coercive 

personal prophecies, and related practices it judged unscriptural (Assemblies of God, 1949; Knowles, 2011). 

The controversy identified a fault line that would grow after 1960. Classical Pentecostals affirmed prophecy and spiritual gifts 

but had increasingly embedded them in denominational structures and doctrinal statements. Latter Rain restorationism could 

transfer authority back toward prophetic utterance, apostolic identity, and local charismatic leadership. The question was no 

longer simply whether gifts continue. It was whether contemporary prophets and apostles could exercise directive authority 

over individuals and churches in a way approaching foundational apostolic status. 
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This distinction is biblically decisive. Ephesians 4:11 describes apostles, prophets, evangelists, pastors, and teachers as gifts 

for equipping the saints. First Corinthians 12-14 expects prophecy in the gathered church. Yet the New Testament also treats 

the apostles of Christ as unique commissioned witnesses to the risen Lord and foundation-bearers of the Church (Acts 1:21-26; 

1 Corinthians 9:1; Ephesians 2:20). Prophetic speech in congregations is to be weighed, not received as self-authenticating 

command (1 Corinthians 14:29; 1 Thessalonians 5:20-21). Restoration of spiritual gifts therefore does not establish restoration 

of unchallengeable apostolic government. 

14. William Branham and the Formation of "the Message" 

14.1 From healing evangelist to prophetic authority 

Branham's historical importance cannot be reduced to his place in healing lines. During the late 1940s he became one of the 

most celebrated evangelists of the healing revival, but over time his ministry increasingly emphasized prophetic identity and 

doctrinal revelation. Weaver describes this transition as central to understanding Branham's influence: the healer became a 

prophet whose authority was understood by followers to extend from supernatural discernment into interpretation of Scripture 

and the end times (Weaver, 2000). 

This development matters genealogically because many healing revivalists remained within broadly Trinitarian Pentecostal or 

evangelical theology even when their methods were controversial. Branham's later teaching moved further. By the late 1950s 

and early 1960s he was expounding distinctive doctrines concerning the serpent's seed, the seven church ages, the end-time 

messenger, the Godhead, baptism, denominational systems, and the opening of apocalyptic mysteries. The movement later 

called "the Message" therefore emerged from Pentecostal-healing revivalism but should be classified as a prophetic 

restorationist development centered on Branham's recorded sermons. 

14.2 The claimed angelic commission 

Branham repeatedly testified that on 7 May 1946 he received a supernatural visitation in which an angel commissioned him to 

take a gift of healing to the peoples of the world. A later recorded sermon, How the Angel Came to Me, and His Commission, 

preserves his own extended narration of this experience (Branham, 1955). Voice of God Recordings, the principal 

contemporary organization distributing his sermons, continues to present the commission as a foundational divine event. 

Historical description must maintain the appropriate verb: Branham claimed an angelic commission. The existence of the 

sermon and the centrality of the story to his ministry are facts. The identity and divine origin of the alleged messenger cannot 

be established by the claim itself. The New Testament warns that even an angelic message must be tested by the already 

received gospel (Galatians 1:8-9). This is especially important when a revelatory experience later supports doctrines not 

derived from ordinary contextual reading of Scripture. 

14.3 Healing signs, discernment, and the authority generated by testimony 

Branham's campaigns were associated with two recurring forms of claimed supernatural sign: a physical sensation used in 

discerning disease and visions or revelations concerning persons in the prayer line. Supporters regarded accurate disclosures as 

confirmation of divine calling. The campaign structure created a powerful link between perceived miracle and doctrinal 

credibility. If the gift appeared supernatural, listeners could infer that the evangelist's interpretations carried unusual authority. 

Scripture does not permit that inference without qualification. Miracles in the Bible can attest divine revelation, but 

supernatural claims are never an independent doctrinal canon. Deuteronomy 13:1-5 explicitly imagines a sign occurring while 

the accompanying religious message is false. Jesus warns that impressive works can coexist with disobedience (Matthew 7:21-

23). Paul makes the apostolic gospel the standard even against an angelic contradiction (Galatians 1:8-9). The theological 

question is therefore not whether a meeting felt supernatural, but whether the teaching accords with the apostolic Word. 

14.4 The serpent-seed doctrine 

In the 1958 sermon The Serpent's Seed, Branham taught a distinctive reading of Genesis in which Eve's sin involved sexual 

relations with the serpent and Cain resulted from that union, while Abel was Adam's offspring (Branham, 1958). Variations of 

serpent-seed speculation existed before Branham, but his preaching made it a defining teaching within later Message circles. 

The doctrine illustrates the danger of interpretive novelty functioning under prophetic authority. Genesis 3 describes 

deception, disobedience, judgment, and the promise of conflict between the serpent's seed and the woman's seed, but it does 

not state that the serpent impregnated Eve. Genesis 4:1 presents Cain's conception and birth within Adam and Eve's marital 

narrative, and the New Testament interprets Cain's moral lineage through his evil works, not through a different biological 

father (1 John 3:12; Jude 11). A sexual-serpent reading therefore requires information the biblical text does not supply and 

conflicts with its ordinary narrative sense. 
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14.5 The seven church ages and the end-time messenger 

In December 1960 Branham preached a series on Revelation 2-3 that divided church history into seven successive ages 

corresponding to the seven churches of Asia. He associated each age with a principal messenger and increasingly identified 

the Laodicean age with the modern period and its messenger with an Elijah-like end-time ministry. Later preaching connected 

Malachi 4:5-6 and Revelation 10:7 to this restorationist framework (Branham, 1960, 1964). 

Historicist mappings of the seven churches had existed before Branham, so the idea that Revelation 2-3 could correspond to 

periods of church history was not unique to him. The distinctive move was the personal prophetic identification. Revelation 

addresses seven real first-century congregations and presents messages relevant to the whole Church. Nothing in the text 

names a twentieth-century American evangelist as the seventh messenger. Malachi's Elijah promise is explicitly connected in 

the New Testament to John the Baptist's preparatory ministry in relation to Christ (Matthew 11:13-14; Matthew 17:10-13; 

Luke 1:16-17), even if interpreters debate whether an additional eschatological fulfillment remains possible. Any claim that a 

later individual is necessary to restore lost mysteries therefore requires evidence beyond typological resemblance. 

14.6 Godhead teaching and Jesus-name baptism 

Branham rejected the classical formulation of three eternal divine persons and frequently described Father, Son, and Holy 

Spirit in ways that emphasized manifestations, offices, or titles of the one God. He also insisted on baptism in the name of the 

Lord Jesus Christ. Yet his language did not always map neatly onto standardized UPCI Oneness theology, and he sometimes 

distinguished his own position from what he called "Jesus Only." It is therefore more accurate to describe his Godhead 

teaching as non-Nicene and strongly modalistic or Oneness-like in crucial respects rather than simply assuming complete 

doctrinal identity with every Oneness denomination (Weaver, 2000). 

The historical distinction does not remove the theological issue. The New Testament simultaneously confesses one God and 

presents Father, Son, and Spirit in interpersonal relation. The Son is with the Father and speaks to the Father; the Father sends 

the Son; the Son asks the Father to send "another Counselor"; the Spirit glorifies the Son; and baptism is commanded in the 

singular name of Father, Son, and Holy Spirit (John 1:1-2; John 1:18; John 14:16-17; John 14:26; John 16:13-15; Matthew 

28:19). A doctrine that reduces these distinctions to successive roles cannot account adequately for the full textual witness. 

14.7 Denominations, the "Bride," and authority outside ordinary ecclesial structures 

Branham's later preaching became intensely anti-denominational. Organized denominations were associated with spiritual 

compromise and the end-time religious system from which the true Bride must separate. Anti-denominational rhetoric had 

deep roots in restorationist Christianity and early Pentecostalism, but Branham's version took on heightened eschatological 

significance because rejecting denominational systems became tied to receiving the Message for the age (Weaver, 2000). 

This produced a distinctive authority structure. The movement had no pope, ecumenical council, or conventional global 

denomination. Its practical center became the recorded preaching of Branham himself. Local assemblies could be 

organizationally independent while sharing allegiance to the same sermon corpus. Such a network can appear decentralized 

institutionally while being highly centralized hermeneutically: disputes are settled by asking what the prophet said. 

14.8 A necessary epilogue: death in 1965 and posthumous Branhamism 

The main chronological narrative ends around 1960, but Branham's genealogy cannot be completed without a brief extension. 

He continued preaching through the early 1960s, including the 1963 Seven Seals series and later eschatological sermons. In 

December 1965 he was severely injured in an automobile collision and died from those injuries. His death did not dissolve the 

movement. Recorded sermons became the durable medium through which his authority continued, and Voice of God 

Recordings eventually developed a large multilingual distribution system for the tape and transcript archive (Voice of God 

Recordings, n.d.-a, n.d.-b). 

The resulting movement is best described as posthumous prophetic restorationism. It arose historically from Pentecostal and 

healing-revival environments, but its identity became organized around Branham's unique messenger role and interpretation of 

the end time. This distinction protects both sides from caricature. Classical Trinitarian Pentecostals should not be held 

responsible for Branham's later doctrinal system merely because he emerged from their wider revival culture. At the same 

time, Branhamism cannot be treated as unrelated to Pentecostal history, because its healing, gifts, restoration, and revival 

vocabulary developed within that environment. 

Table 4. William Branham: distinguishing historical evidence, self-claims, and theological evaluation 

Issue Evidence category What can be stated historically Primary theological question 

Healing-revival leadership Historically well documented Branham drew large campaigns and became one of the best-

known postwar healing evangelists. 
Harrell (1975); Weaver (2000). 

Angelic commission Founder self-report Branham said an angel commissioned him in 1946 to take a 

healing gift to the nations. 
Branham (1955). Supernatural causation requires 

theological discernment. 
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Issue Evidence category What can be stated historically Primary theological question 

Healing and discernment 

signs 
Campaign claims and testimonies Supporters reported healings and supernatural knowledge of 

illnesses or personal details. 
Historical evidence establishes that claims were 

central, not that every supernatural explanation is 

independently verified. 

Serpent-seed doctrine Recorded founder teaching Branham taught a sexual-serpent interpretation of Genesis and 

Cain. 
Branham (1958); compare Genesis 3-4; 1 John 

3:12. 

Seven church ages / end-time 

messenger 
Recorded founder teaching; later 

movement identity 
Revelation 2-3 was mapped to successive eras and linked to an 

end-time Elijah-like messenger. 
Branham (1960, 1964); compare Revelation 2-3; 

Matthew 11:13-14; 17:10-13. 

Godhead and baptism Recorded founder teaching Rejected Nicene three-person language and insisted on Jesus-

name baptism; not identical in every formulation to standardized 

UPCI theology. 

Weaver (2000); compare Matthew 28:19; John 14-

17; 2 Corinthians 13:13. 

Posthumous authority Contemporary institutional fact Recordings and transcripts function as the common authoritative 

corpus across decentralized Message assemblies. 
Voice of God Recordings (n.d.-a, n.d.-b). 

 

15. Why These Movements Divided: The Deeper Mechanisms 

Doctrinal disagreement alone does not explain why the first half of the twentieth century produced so many new 

organizations. Several mechanisms interacted. First, restorationism lowered the presumption in favor of inherited institutions. 

If apostolic Christianity had been lost or obscured, leaving an existing denomination could appear as obedience rather than 

schism. Second, revival experience generated alternative authority. A preacher associated with tongues, healing, prophecy, or 

unusual conversions could acquire legitimacy outside formal ordination systems. Third, inexpensive print and increasingly 

powerful mass media allowed movements to build translocal followings rapidly. Fourth, voluntary religious culture made it 

legally and socially possible to form new corporations, missions, schools, and denominations. 

Fifth, racial structures affected genealogy. The inability of many White Pentecostals to sustain Azusa's interracial fellowship 

contributed to separate Black and White institutional lines. Sixth, doctrinal conflicts were intensified by restorationist 

certainty. If baptism in Jesus' name, tongues as evidence, a sanctification crisis, or a prophetic messenger was understood not 

merely as an interpretation but as the recovered apostolic pattern, compromise could look like apostasy. Seventh, apocalyptic 

expectation increased the stakes. Movements that believed they represented God's final work before Christ's return were less 

likely to treat disagreement as an ordinary secondary difference. 

Finally, institutionalization generated its own reactions. Denominations were created to coordinate missions and protect 

doctrine, then were accused by later revivalists of suppressing the Spirit. Independent ministries promised freedom from 

bureaucracy, then sometimes developed even stronger personal authority around founders. This recurring oscillation between 

organization and anti-organization is one of the most important patterns in the genealogy of modern Christianity. Authority 

never disappears. When formal institutions are rejected, it reappears in networks, publications, personalities, revelations, or 

interpretive traditions. 

16. Major Doctrinal Fault Lines, Compared 
Table 5. Principal doctrinal fault lines, c. 1900-1960 

Stream Functional authority Doctrine of God Spirit baptism / tongues Healing Prophecy / restoration 

Classical Trinitarian 

Pentecostalism 
Scripture as final norm; 

denominational statements and 

credentialing remain subordinate. 

One God, eternally Father, Son, 

and Holy Spirit. 
Spirit baptism commonly 

subsequent; tongues initial 

evidence in major bodies 

Pray expectantly; gifts 

continue 
Prophecy continues but is 

tested and subordinate to 

Scripture 

Holiness Pentecostalism Scripture; Holiness and 

Pentecostal confessions 
Trinitarian Conversion -> entire sanctification 

-> Spirit baptism 
Healing affirmed Gifts continue; holiness 

strongly emphasized 

Oneness Pentecostalism Scripture interpreted through 

apostolic-restorationist 

framework 

One God; rejects eternal three-

person formulation; Jesus-name 

emphasis 

Spirit baptism and tongues central Healing affirmed Prophecy and gifts 

continue; baptism in Jesus' 

name normally required 

Historic fundamentalism Scripture / inerrancy strongly 

emphasized 
Trinitarian Conversion and sanctification; 

generally rejects Pentecostal initial 

evidence 

Miracles affirmed 

biblically; many skeptical 

of healing-revival claims 

Often cessationist or 

restrictive toward 

prophecy 

Healing-revival networks Scripture plus strong testimonial 

and charismatic authority 
Usually Trinitarian, but networks 

crossed doctrinal lines 
Varied Healing becomes central 

public sign of ministry 
Independent charismatic 

authority increases 

Branham Message trajectory Scripture interpreted through 

Branham's prophetic sermon 

corpus 

Non-Nicene, Oneness-like 

formulations 
Pentecostal background but later 

Message identity primary 
Healing foundational to 

founder legitimacy 
Branham increasingly 

treated as unique end-time 

messenger 

 
Note. The table describes characteristic historical positions, not every adherent or local congregation. Official doctrine and practice may differ within a movement. 

The comparison shows why the period cannot be reduced to a single conservative-versus-liberal axis. A Trinitarian 

Pentecostal and a Presbyterian fundamentalist might agree on the deity and resurrection of Christ while disagreeing sharply 

about tongues. A Trinitarian Pentecostal and a Oneness Pentecostal might share nearly identical revival practices while 
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disagreeing fundamentally about God's triune identity. A healing evangelist might affirm evangelical soteriology yet make 

pastoral claims about healing that a denominational Pentecostal body judged excessive. Branham could share Pentecostal 

belief in present spiritual gifts while developing an authority structure and doctrinal system that classical Pentecostal 

denominations did not accept. 

These distinctions also clarify theological seriousness. Not every disagreement is equally foundational. Whether sanctification 

is best described as a crisis experience or primarily as progressive growth is important but not identical in gravity to denying 

the eternal distinction of Father, Son, and Spirit. Whether tongues continue is not identical to whether a modern prophet's 

sermons function as a necessary interpretive key for the Church. A disciplined genealogy therefore distinguishes secondary 

disputes from claims that alter the doctrine of God, the gospel, or the final authority by which doctrine is tested. 

17. Biblical-Theological Assessment: Testing Revival by the Apostolic Word 

17.1 Scripture and experience: neither rationalism nor experiential supremacy 

Pentecostalism correctly protested against a Christianity in which biblical miracles could be confessed historically while the 

living activity of the Holy Spirit was functionally ignored. The New Testament does not present the Spirit as a doctrine to be 

acknowledged but as the divine person who regenerates, indwells, sanctifies, empowers, distributes gifts, produces fruit, and 

glorifies Christ (John 3:5-8; Romans 8:9-16; 1 Corinthians 12:4-11; Galatians 5:22-25). A church may therefore become 

doctrinally orthodox yet spiritually cold, prayerless, and functionally unbelieving. 

The correction, however, cannot be experiential supremacy. Scripture commands believers not to quench the Spirit and not to 

despise prophecies, then immediately commands them to test everything and hold to what is good (1 Thessalonians 5:19-22). 

John similarly commands the churches to test the spirits because false prophets have gone into the world (1 John 4:1). 

Experience is real evidence that something occurred; it is not self-authenticating evidence of its divine interpretation. The 

biblical order is openness without gullibility and discernment without unbelieving rationalism. 

17.2 Baptism in the Holy Spirit and the question of subsequence 

Classical Pentecostals argue that Acts distinguishes conversion or regeneration from a subsequent empowering experience. 

The disciples were already followers of Christ before Pentecost; Samaritans believed and were baptized before Peter and John 

prayed for them to receive the Spirit; Paul encountered Christ before Ananias prayed for him; and Ephesian disciples received 

the Spirit after Paul's instruction and laying on of hands (Acts 2:1-4; Acts 8:12-17; Acts 9:17; Acts 19:1-7). Pentecostals 

therefore interpret Spirit baptism as empowerment for witness distinct from regeneration, with Acts 1:8 providing the 

programmatic promise. 

Non-Pentecostal evangelicals respond that the epistles describe every believer as having the Spirit. Anyone without the Spirit 

of Christ does not belong to Christ, all believers were baptized by one Spirit into one body, and conversion is marked by 

receiving the promised Spirit (Romans 8:9; 1 Corinthians 12:13; Ephesians 1:13-14). On this reading, Acts includes 

transitional moments as the gospel crosses covenantal and ethnic boundaries, while later fillings and empowerments should 

not be turned into a second universal baptism. 

A Sola Scriptura synthesis should preserve what is clearest in both sets of texts. Every true believer belongs to Christ through 

the Spirit and must not be classified as spiritually uninitiated until a later experience occurs. At the same time, believers who 

already possess the Spirit are repeatedly commanded to be filled, empowered, and renewed for witness and service (Acts 4:31; 

Ephesians 5:18). Scripture therefore gives strong warrant for seeking fresh fullness and empowerment, but it does not require 

one post-conversion experiential sequence to be identical in every Christian life. 

17.3 Are tongues the universal initial evidence? 

The strongest Pentecostal case notes that tongues accompany the Spirit's outpouring at Pentecost, the Gentile inclusion of 

Cornelius, and the Ephesian disciples (Acts 2:4; Acts 10:44-46; Acts 19:6). At Samaria, some visible phenomenon apparently 

persuaded Simon that the Spirit was given through the apostles' hands, although the text does not specify tongues (Acts 8:17-

19). Pentecostals argue that this recurring pattern supplies a normative sign of Spirit baptism and gives objective expression to 

an otherwise inward experience (Assemblies of God, n.d.-b). 

The difficulty is that the New Testament never states the universal proposition that every Spirit-baptized believer must initially 

speak in tongues. Paul explicitly asks, "Do all speak in other tongues?" in a sequence whose expected answer is no (1 

Corinthians 12:29-30). Pentecostals distinguish the gift of tongues in congregational ministry from initial-evidence tongues, 

but that distinction is a theological construction rather than an explicit distinction stated by Paul. Acts should be received fully, 

but narrative recurrence should not be converted into a salvation-adjacent test that the didactic epistles do not impose. 

Tongues themselves should not therefore be dismissed. Paul says not to forbid speaking in tongues, regulates the gift, requires 

interpretation in public worship, and subordinates all gifts to love and edification (1 Corinthians 13:1-13; 1 Corinthians 14:1-
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40). The biblically safer conclusion is that tongues are a genuine New Testament gift but not a universal proof of salvation, 

spiritual maturity, or the presence of the Spirit. 

17.4 Sanctification: crisis, process, and the danger of perfectionism 

The Holiness tradition rightly insisted that grace transforms conduct. The gospel does not merely forgive; it teaches believers 

to deny ungodliness and live in holiness (Titus 2:11-14). Scripture also records decisive acts of consecration and calls 

believers to present themselves wholly to God (Romans 12:1-2). Wesleyan Pentecostals therefore protect an important truth 

when they refuse to reduce salvation to forensic status without moral renewal. 

Yet the New Testament normally portrays sanctification as both definitive and progressive. Believers have been sanctified in 

Christ and are simultaneously commanded to pursue holiness, put sin to death, grow, and press forward (1 Corinthians 1:2; 

Romans 6:11-14; Romans 8:13; Hebrews 12:14; Philippians 3:12-14). Claims of complete eradication of the sinful nature can 

become pastorally dangerous if they make confession of continuing sin appear to deny a spiritual experience. First John 

explicitly warns believers against claiming sinlessness while directing them to confession and Christ's advocacy (1 John 1:8-

2:2). 

17.5 The Trinity and the limits of Oneness theology 

The Oneness controversy is not resolved by counting occurrences of baptismal wording. Scripture teaches one God 

(Deuteronomy 6:4; 1 Corinthians 8:4-6), fully identifies the Son with divine prerogatives and nature (John 1:1-3; John 20:28; 

Colossians 1:15-20), and identifies the Holy Spirit with divine agency (Acts 5:3-4; 1 Corinthians 3:16; 1 Corinthians 12:11). It 

also distinguishes Father, Son, and Spirit relationally. At Jesus' baptism the Son is in the water, the Spirit descends, and the 

Father's voice speaks from heaven (Matthew 3:16-17). Jesus speaks of the glory he had with the Father before the world 

existed and asks the Father to send another Counselor (John 17:5; John 14:16-17). The apostolic benediction names Christ, 

God, and the Spirit together (2 Corinthians 13:13). 

The later term Trinity is not itself a biblical word, but the doctrine is a summary of these biblical data: one divine being, 

eternally existing as Father, Son, and Holy Spirit, personally distinct without division of deity. Oneness theology preserves 

monotheism and Christ's deity but does not adequately account for the interpersonal relations that occur before, during, and 

after the incarnation. Baptism in Acts "in Jesus' name" most naturally identifies allegiance to and authority of Jesus within the 

apostolic mission; it need not be interpreted as a correction of the risen Lord's command in Matthew 28:19. 

17.6 Divine healing: biblical confidence without coercive certainty 

The healing revival recovered a truth that cessationist habits sometimes obscured: Christians should pray for the sick because 

God is compassionate, sovereign, and able to heal. Jesus' ministry was full of healing, the apostles prayed for healing, spiritual 

gifts include healings, and James instructs elders to pray over the sick (Matthew 8:1-17; Acts 3:1-10; 1 Corinthians 12:9; 

James 5:14-16). A theology that never expects God to act can be as unbiblical as one that claims control over how he must act. 

Yet the cross guarantees the final redemption of the body without promising that every believer will experience complete 

bodily healing before resurrection. Creation still groans, believers groan as they await the redemption of their bodies, and 

faithful servants experience sickness (Romans 8:18-25; Philippians 2:25-30). Prayer for healing should therefore be confident 

and compassionate, but never manipulative. The sick must not be burdened with the claim that continued illness proves 

deficient faith. Nor should healing testimonies be exempt from ordinary standards of truthfulness and verification. 

17.7 Prophecy, modern apostles, and binding revelation 

The New Testament commands discernment rather than blanket denial of prophecy. Prophecy existed in apostolic 

congregations and was intended for edification, encouragement, and consolation (1 Corinthians 14:3). Yet congregational 

prophecy was weighed by others, and prophets were subject to order (1 Corinthians 14:29-33). The canonical apostles 

possessed a foundational, commissioned authority tied to Christ's revelation and witness, and the Church is built on the 

foundation of apostles and prophets with Christ as the cornerstone (Ephesians 2:20). 

No later prophet, revivalist, bishop, or apostle may therefore place new revelation above the apostolic gospel. Galatians 1:8-9 

makes the principle unusually severe: even an angelic message is rejected if it contradicts the received gospel. This criterion 

directly addresses restorationist movements founded on visions, angels, or unique end-time messengers. A claim of 

supernatural origin increases the need for testing; it does not suspend the test. 

Branham's later authority claims fail this standard where they require doctrines that cannot be established from Scripture in 

context, including serpent-seed teaching and the identification of a modern messenger as a necessary revelator of the final age. 

The issue is not whether God can heal, guide, or give gifts. The issue is whether a modern voice becomes a functional second 

canon. 
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17.8 Fundamentalism: a necessary defense that could become an unhealthy posture 

Fundamentalism correctly perceived that Christianity cannot surrender its historical claims and remain unchanged. If Christ is 

not truly incarnate, if the resurrection is only a symbol, if Scripture's authority is dissolved into religious experience, or if sin 

and atonement are redefined beyond recognition, the gospel's content changes. The fundamentalist defense of biblical 

inspiration, Christ's deity, atoning death, bodily resurrection, miracles, and return therefore preserved truths central to 

apostolic Christianity (1 Corinthians 15:1-19; 2 Timothy 3:14-17). 

The movement's weaknesses appeared when defense of truth became suspicion of all scholarship, when cultural preferences 

acquired the status of biblical commands, when secondary eschatological systems were treated as tests of Christian fidelity, or 

when separation became an end in itself. Scripture commands defense of the faith but also intellectual honesty, gentleness, 

love, and careful reasoning (Acts 17:11; 1 Peter 3:15-16; 2 Timothy 2:24-26). Faithfulness requires discernment between 

genuine doctrinal surrender and legitimate scholarly correction of inherited assumptions. 

17.9 Dispensationalism and eschatological vigilance 

Dispensationalism made several important contributions to twentieth-century evangelical reading: sustained attention to 

biblical prophecy, insistence that God's promises should not be spiritualized casually, serious engagement with Israel's future, 

and a strong expectation of Christ's return. A pretribulational reading can appeal to the Church's promised gathering to Christ, 

the distinction between divine wrath and the believer's hope, and patterns in prophetic Scripture (John 14:1-3; 1 Thessalonians 

4:13-18; 1 Thessalonians 5:9; Revelation 3:10). Christians nevertheless disagree over the sequence of end-time events, and no 

chart carries canonical authority. 

Posttribulational and historic-premillennial interpreters answer that Jesus places the gathering of the elect after the tribulation 

(Matthew 24:29-31), Paul connects “our being gathered to him” with events involving the rebellion and the man of 

lawlessness (2 Thessalonians 2:1-4), and Revelation depicts saints who “came out of the great tribulation” (Revelation 7:9-14). 

Pretribulationists respond by distinguishing Israel and end-time saints from the Church in some apocalyptic contexts, 

distinguishing the gathering in 1 Thessalonians 4 from public-advent texts, and emphasizing that believers are not appointed to 

divine wrath (1 Thessalonians 5:9). The exegetical debate is substantial enough that pretribulationism should be defended as a 

coherent premillennial synthesis rather than made a test of the gospel or of Christian fellowship. 

The biblical danger is not expectancy but speculation. Jesus commands readiness precisely while withholding the date 

(Matthew 24:36-44). Acts redirects curiosity about times and seasons toward Spirit-empowered witness (Acts 1:6-8). 

Eschatology should therefore produce holiness, perseverance, comfort, and mission, not dependency on a human interpreter 

who claims hidden chronological knowledge. 

17.10 Revival, race, and the test of love 

Azusa's interracial worship was one of early Pentecostalism's most compelling social witnesses. It demonstrated that spiritual 

kinship could cross boundaries upheld by the surrounding culture. The later reproduction of racial segregation within 

Pentecostal institutions showed how quickly revival experience can be domesticated by social prejudice. Scripture allows no 

doctrine of spiritual gifts that excuses partiality, ethnic superiority, or contempt (Acts 10:34-35; Galatians 3:28; James 2:1-9). 

The same principle applies more broadly. A movement's claim to apostolic power must be tested by apostolic character. Love 

is not a decorative supplement to gifts but the indispensable context without which even extraordinary speech and faith 

become spiritually empty (1 Corinthians 13:1-3). Holiness, truthfulness, humility, financial integrity, sexual purity, justice, 

and servant leadership remain tests of ministry alongside doctrinal confession. 

18. Branches, Later Descendants, and the Christian Landscape by 1960 

By 1960 several lines were clearly distinguishable. Classical Trinitarian Pentecostalism had developed durable denominational 

families, including Holiness Pentecostal and Finished Work streams. Oneness Pentecostalism had become an enduring non-

Trinitarian Pentecostal family with its own institutions. Fundamentalism had generated separatist institutions while also 

contributing to the broader neo-evangelical coalition of the 1940s and 1950s. Dispensational premillennialism had become 

deeply embedded in conservative evangelical and Pentecostal popular theology without becoming universal in either. 

The postwar healing revival had produced a second layer of charismatic entrepreneurship. Some evangelists moved toward 

stable institutions; others remained independent. The Latter Rain movement diffused restorationist ideas concerning prophets, 

apostles, impartation, and charismatic direction beyond one denomination. Branham's ministry was already moving from 

healing revivalism toward a distinct Message identity. These streams did not replace denominations; they crossed and 

destabilized denominational boundaries. 

The year 1960 therefore represents a useful threshold rather than an absolute break. Classical Pentecostalism had become 

institutional enough to be recognizable as a family of denominations, yet charismatic practices were poised to move into 

Episcopal, Lutheran, Presbyterian, Catholic, and other historic churches without requiring converts to become classical 
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Pentecostals. The next stage would be less about founding a Pentecostal denomination and more about carrying Pentecostal 

experience across denominational borders. 

Table 6. Genealogical outcomes visible by 1960 

Parent environment Change Immediate / later outcome Genealogical type 

Wesleyan Holiness + early Pentecostal 

revival 
Holiness Pentecostal denominationalization COGIC, Church of God, IPHC and related bodies Direct development / 

institutional consolidation 

Higher Life / Finished Work + early 

Pentecostal revival 
Finished Work Pentecostalism Assemblies of God, Foursquare and related networks Doctrinal development 

within Pentecostalism 

Early Pentecostal revival Oneness controversy, 1913-1916 PAW, later UPCI and other Oneness bodies Doctrinal schism from 

Trinitarian Pentecostal 

fellowship 

Conservative Protestantism under modernist 

pressure 
Fundamentalist coalition Independent churches, seminaries, missions; later contribution 

to neo-evangelicalism 
Parallel conservative 

Protestant development 

Brethren and prophecy-conference 

inheritance 
Popular dispensationalism Bible institutes, fundamentalist and Pentecostal prophecy 

teaching 
Influence across multiple 

denominations 

Classical Pentecostal / divine-healing 

inheritance 
Postwar healing revival Roberts, Coe, Osborn, Allen and independent healing 

ministries 
Revival network and 

independent ministry 

formation 

Pentecostal restorationist milieu Latter Rain, 1948 Independent revival churches; later charismatic/apostolic-

prophetic influence 
Revival / influence, not 

one lasting denomination 

Healing revival around William Branham Prophetic Message development Posthumous Branhamism / Message assemblies Founder-centered 

prophetic restorationist 

movement 

 

19. Contemporary Significance 

The movements formed between 1900 and 1960 continue to shape global Christianity. Classical Pentecostal denominations 

remain major transnational communions, and their influence extends far beyond formal membership through worship music, 

prayer practices, expectations of healing, lay testimony, and missionary methods. The Assemblies of God, Church of God in 

Christ, Church of God, International Pentecostal Holiness Church, and Foursquare Church continue as distinct bodies rather 

than as one unified Pentecostal institution (Assemblies of God, n.d.-a; Church of God, n.d.; Church of God in Christ, n.d.; 

International Church of the Foursquare Gospel, n.d.; International Pentecostal Holiness Church, n.d.). Their shared ancestry 

does not erase their differences in sanctification, polity, history, and culture. 

Current official denominational and fellowship sources underscore the global scale of these trajectories while requiring 

caution about comparability. The World Assemblies of God Fellowship reports more than 451,000 churches and 

approximately 88 million adherents worldwide. The United Pentecostal Church International reports more than 49,000 

churches and preaching points, more than 51,000 credentialed ministers, and over six million constituents in 203 nations and 

numerous territories. Foursquare reports more than 8.8 million members in more than 100,000 churches across more than 150 

nations. These are self-reported institutional figures using different categories such as adherents, constituents, and members; 

they therefore demonstrate geographic and organizational reach rather than provide directly comparable demographic 

measurements (International Church of the Foursquare Gospel, n.d.; United Pentecostal Church International, n.d.-b; World 

Assemblies of God Fellowship, n.d.). 

Oneness Pentecostalism likewise remains institutionally durable. The United Pentecostal Church International and Pentecostal 

Assemblies of the World continue to represent major Oneness trajectories (United Pentecostal Church International, n.d.-b). 

Their persistence means the 1913-1916 controversy is not merely an antiquarian dispute. Contemporary Christian dialogue 

still confronts the same interpretive questions about the Trinity, baptismal wording, and the relationship between apostolic 

narrative and later doctrinal formulation. 

Fundamentalism's legacy is equally complex. Some institutions still use the label positively, while many conservative 

evangelicals inherited fundamentalist commitments to biblical authority and supernatural Christianity but rejected cultural 

separatism or the label itself. Bible institutes, independent missions, prophecy teaching, conservative seminaries, and 

apologetic ministries still bear the imprint of the early twentieth-century conflict with modernism. 

The healing revival's influence is visible wherever Christian authority is mediated through independent ministries, mass 

meetings, broadcasting, testimony networks, and charismatic celebrity. Its strengths and weaknesses both survive: confidence 

in prayer for the sick, evangelistic creativity, and cross-denominational cooperation on one side; financial opacity, weak 

accountability, unverified miracle claims, and personality-centered authority on the other. The Latter Rain legacy similarly 

survives in later claims concerning restored apostles and prophets, though modern movements must not be collapsed into one 

direct institutional line without evidence. 
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Branhamism remains a separate and globally distributed prophetic-restorationist movement sustained substantially through 

recorded sermons and translations. Its existence demonstrates a distinctively modern form of religious succession: a deceased 

founder can continue to function as the movement's authoritative teacher through audio archives, transcripts, and digital 

distribution. Theological discernment must therefore address not only living leaders and institutions but media-preserved 

authority. 

The contemporary lesson is not that revival inevitably causes error or that institutions guarantee safety. Both revival and 

institution can serve truth; both can be corrupted. The decisive question remains whether spiritual experience, confessional 

defense, denominational organization, or prophetic charisma is subordinated to Christ and the apostolic Word. 

20. Genealogical Summary 
Table 7. Standardized genealogical summary for Chapter 10 

Field Historical synthesis 

Parent tradition Wesleyan Holiness, Higher Life/Keswick, divine-healing, revivalist, restorationist, dispensational, and conservative Protestant streams 

inherited from the nineteenth century. 

Approximate emergence Pentecostalism: 1901-1906 as formative milestones; fundamentalism: 1910s-1920s; Oneness Pentecostalism: 1913-1916; healing revival: 

c. 1946-1960; Latter Rain: 1948; Branham Message trajectory: late 1950s-1960s, with posthumous consolidation after 1965. 

Principal places Topeka, Kansas; Los Angeles, California; Hot Springs, Arkansas; Chicago; Indianapolis; North Battleford, Saskatchewan; healing-revival 

circuits across North America, with rapid global diffusion. 

Principal actors Charles F. Parham; William J. Seymour; C. H. Mason; William H. Durham; Aimee Semple McPherson; R. E. McAlister; G. T. Haywood; 

J. Gresham Machen; C. I. Scofield; Gordon Lindsay; Oral Roberts; William Branham; A. A. Allen; T. L. Osborn; and numerous 

missionaries and indigenous leaders. 

Immediate triggers Topeka interpretation of Acts; Azusa revival; sanctification controversy; 1913 Jesus-name baptism teaching; modernist-fundamentalist 

disputes; postwar healing campaigns; 1948 Latter Rain revival; Branham's escalating prophetic claims. 

Deeper causes Holiness spirituality; desire for apostolic restoration; missionary urgency; premillennial expectancy; democratized religious authority; 

modern biblical criticism; mass media; racial structures; denominational dissatisfaction; charismatic founder authority. 

Authority structures Range from denominational confessions and credentialing to independent revival networks. Fundamentalists emphasized Scripture; 

Pentecostals combined Scripture with tested charismatic experience; Oneness bodies developed confessional structures; Branhamism 

became decentralized institutionally but centered hermeneutically on Branham's recorded sermons. 

Doctrinal distinctives Spirit baptism and tongues; sanctification models; Trinity versus Oneness; divine healing; continuing gifts; biblical inspiration; 

dispensational eschatology; modern prophecy; restored apostles and prophets; end-time messenger claims. 

Immediate branches Holiness and Finished Work Pentecostal families; Trinitarian and Oneness Pentecostalism; fundamentalist and later neo-evangelical 

institutions; independent healing ministries; Latter Rain networks; Branham Message assemblies. 

Later descendants Classical Pentecostal denominations, charismatic renewal, parts of the independent healing and televangelist tradition, later apostolic-

prophetic currents, and posthumous Branhamism. Later developments require separate tracing rather than assumed direct descent. 

Present-day presence Global. Classical Pentecostal and Oneness bodies remain active; fundamentalist and evangelical institutions continue; healing and 

prophetic networks influence wider charismatic Christianity; Branham recordings circulate internationally through digital and translation 

networks. 

Major biblical questions How are Spirit baptism and tongues related? Are all gifts continuing and how are they tested? How should healing promises be interpreted? 

Does Oneness theology fit the whole biblical witness? What authority may modern prophets or apostles claim? How should eschatological 

systems remain subordinate to Scripture? 

 
Note. This summary distinguishes direct descent, doctrinal schism, parallel development, revival influence, and new founder-centered movement formation. 

21. Conclusion: From Pentecostal Denominations to a Charismatic Age 

Between 1900 and 1960, modern Christianity acquired new branches and new mechanisms of division. Holiness teaching, 

Higher Life spirituality, divine-healing expectation, premillennial urgency, and restorationism converged in early 

Pentecostalism. Topeka supplied the influential doctrine of tongues as initial evidence; Azusa Street gave Pentecostal 

experience a powerful interracial, missionary, and globalizing center. The movement then demonstrated the normal pressures 

of religious institutionalization. Sanctification disputes produced Holiness and Finished Work families. The Oneness 

controversy divided Pentecostalism at the level of the doctrine of God. Denominations formed to coordinate mission and guard 

teaching even while revival rhetoric continued to distrust denominationalism. 

Fundamentalism developed partly alongside this story rather than inside it. Its defense of biblical authority and supernatural 

Christianity preserved essential apostolic convictions against forms of modernism that redefined the gospel's historical claims, 

yet some fundamentalist cultures narrowed into reaction, separatism, or suspicion of scholarship. Dispensationalism supplied a 

durable eschatological framework that intensified expectation of Christ's return and helped shape both fundamentalist and 

Pentecostal imagination, while also demonstrating the need to keep interpretive systems subordinate to Scripture. 

After the Second World War, healing revivalism shifted authority again. Mass evangelists could command 

transdenominational followings through tents, radio, print, testimony, and perceived spiritual gifts. Gordon Lindsay's Voice of 



THE GENEALOGY OF CHRISTIAN DIVISION  |  CHAPTER 10 

Open Christian Press Chapter DOI: 10.65655/ocp.m26.c91 Page 28 

Healing network gave this world a communications system; the Latter Rain movement renewed claims to restored ministries 

and prophetic direction; William Branham's ministry moved from healing revivalism toward a distinct prophetic-restorationist 

Message. The period thus exposed a recurring principle of Christian fragmentation: when institutional authority is rejected, 

authority does not vanish. It relocates to experience, revelation, personality, media, or interpretation. 

The biblical answer is neither institutionalism nor anti-institutionalism. The Church is commanded to seek the Spirit's work, 

pray for the sick, exercise gifts in love and order, preach the gospel boldly, defend apostolic truth, and await Christ's return. It 

is also commanded to test every spirit, reject another gospel even if accompanied by angelic claims, refuse doctrinal 

innovations that contradict Scripture, and judge ministry by truth and fruit. The apostolic benchmark therefore welcomes 

genuine revival while denying revival the right to become a second canon. 

Around 1960 the next transformation was already beginning. Pentecostal experience would no longer remain primarily inside 

Pentecostal denominations. Clergy and laity in historic Protestant churches, and soon Roman Catholic communities, would 

report charismatic experiences while remaining within their inherited institutions. Healing, prophecy, worship renewal, media 

ministries, prosperity teaching, megachurch structures, and new apostolic-prophetic networks would spread through 

increasingly porous denominational boundaries. The genealogy thus moves from classical Pentecostalism and postwar healing 

revival into the transdenominational charismatic age. 
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