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"WESLEYAN-HOLINESS ASPECTS OF PENTECOSTAL ORIGINS: 
As Mediated through the Nineteenth Century Holiness Revival" 

Introduction 

In 1885, William Jones, a Holiness evangelist, attempted to 

locate the mission of the Holiness movement within the prevailing 

"Zeitgeist." In a tone reminiscent of Josiah Strong's oft-quoted 

·analysis of the mission of the American nation and churches at that 

same period, Jones spoke to questions only infrequently raised by 

revivalists. l He discussed the churches' responsibilities to such 

diverse groups as the immigrants who were pouring onto the nation's 

shores like an "ever-increasing flood;" "the fetid Indians" that 

lingered "in squalor and filth" on the country's "Western borders;" 

and the millions of "illiterate and imbruted ex-slaves." The 

magnitude of these responsiblities, he observed, raised serious 

doubts about the power and the will of the churches to roeet them. 

However, woven into the often tawdry fabric of the age, Jones 

saw the clear pattern of a divine plan which promised a rapidly 

approaching "ultimate victory" over these obstacles. The expectancy 

of that victory filled the revivalist and many of his Holiness col

leagues with "inexpressable pleasure." To them, the divine destiny 

was manifest. Everywhere they looked they saw God at work in new 

ways. Crowns and thrones, they said, were "falling like stars in 

an apocalytic vision;" "conservatism" was being startled from its 

"death of sleep." Technology, moreover, had become the Lord's hand

1 
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maiden. In the ever deepening thrusts of the railroad builders 

·into the heart of Africa, they heard "the footsteps of Jehovah." 

It was as if a "tremor of ••• invisible forces" were pervading 

all lands and thrilling and agitating all peoples. 

Jones likened the whole to the manner in which engineers had 

destroyed the massive outcrop of rock which once restricted the en

trance to the New York harbor. In that instance workers had pain

stakingly tunneled into the bedrock, quietly and carefully set their 

explosive charges, and then in one instant had "loosed the electric 

·spark that converted the potential energy into actual energy." In 

a similar manner, Jones, reckoned, God was now "tunneling into the 

world and packing it with His truth " When "the church" got 

"ready" and "the ministry" believed in "the Holy Ghost" and accepted 

"his fiery baptism" God would let slip "one spark of Pentecostal 

fire" and the whole earth would Lecome His kingdom. 2 

It is probably within the context of this kind of late nine

teenth century Holiness rhetoric about "crumbling thrones," "dis

solving empires," and the world-changing potential of "one spark 

of Pentecostal fire" that one must search for some of the main roots 

of the Pentecostal movement of the twentieth century. In this brief 

study we shall also consider the earlier theological roots in Wes

leyan theology and experience and the later roots channeled through 

individuals and organizations who moved from the Wesleyan Holiness 

movement to the Pentecostal movement around the world; but, central 

to the whole was the change in the evangelical mood created in large 

measure by the American Holiness revival. The attempt of the revival 

to restore primitive Christianity to the churches through a renewal 
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of Pentecostal experience and an accompanying "new age of the Holy 

Spirit" created a spiritual expectancy unequaled in prior Protest

ant history. By the turn of the century some in the "left wing,,3 

of the Holiness movement began to define these Pentecostal hopes 

for world-wide revival in doctr~ and experiential terms which 

became unacceptable to the main stream of the older National Holi

ness Association movement; a separation resulted which formed the 

dynamic nucleus of the Pentecostal revival. 

In brief then, the American Holiness movement of the nineteenth 

century mediated Wesleyan theology and experience through American 

revivalism to almost the whole of evangelicalism around the world. 

It won broad acceptance of a "second blessing" leading to spiritual 

power and fullness in the Holy Ghost. New concepts of Christian ex

perience were generated, methodologies for the promotion of those 

concepts were developed, expectancies of a new age of Pentecostal 

power were aroused, tensions were created in the Holiness movement 

which seemed to some to demand better answers than were being given 
HeJ~ fI,,, Feurfsec,h# "'~~It1~/,f:/ 

and finally in the nineteenth century~ev~val~unda large number 

of its founding leaders and organizations. Fredrick Bruner has 

swept it all into one brief summary, "Out of the world-wide Holi

ness movements the Pentecostal movement was born.,,4 

Wesley's Contribution - "The Second Blessing" 

The indebtedness of the Pentecostal movement to Wesley had been 

recognized in studies of Pentecostal history from the very early work 

of the German scholar, Paul Fleisch, to that of recent scholars such 

as Fredrick Bruner, Wa;ter Hollenweger, and Vincent Synan. 5 Only a 

few years after the effects of the Azusa Street revival had begun to 
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$pread around the world, Fleisch wrote that it was worthy of note 

that the Holiness teaching of a "clean heart" as it was then being 

espoused by the "tongues-speakers" was a return "to the point of 

origin of the whole Holiness movement - Wesley's teaching on ho1i

ness.,,6 Therefore, in the sense that Wesley's teachings on Chris

tian perfection, experienced as a "second blessing" distinct from 

that justification, represent the major introduction of this thought 

into Protestant Christianity, all modern Holiness movements - the 

Pentecostal movement among them - may be said to "stem down" from 

him. 7 

The enduring nature of the centrality of this relationship be

tween \'les1ey' s "second blessing" experienc~ and the Holiness, Kes

wick, Pentecostal, and Charismatic movements is indicated in that 

this is the one common point at which they frequently have come un

der questions by both friendly and unfriendly critics from within 

the Reformed tradition. 8 Their conjunction of the life in the fu11

ness of the f~ly Spirit with a definite crisis experience of faith 

and grace subsequent to evangelical justification constitutes the 

one unacceptable aspect of their teaching. 

The Modifying Influences of the American Holiness Revival 

The Development of the Revival 

Wesley, himself, believed that the teaching and propagation of 

Scriptural Holiness had been made the peculiar responsibility of the 

people called Methodists. However, within less than one hundred 

years after Wesley's followers had first transplanted Methodism in 

America, responsibility for this "grand depositum" of spiritual truth 
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did not appear to be widely acknowledged by its trustees. In the 

early decades of the nineteenth century, Methodism spoke of the 

doctrine in muted tones and the witnesses of the experience were 

sparse. In the late 1830's, however, a new twin-pronged and yet 

coordinated, Holiness revival movement began to stir. The espousal 

of an essentially Wesley doctrine of Christian perfection, or a 

"second conversion," by Charles G. Finney and Asa Mahan at Oberlin 

College paralleled and soon reinforced an "awakening" to the exper

ience within Methodism in the home of Walter and Phoebe Palmer, 

prominent laymen of New York City. 

The subsequent wedding of the mainstream of American revivalism 

under its most able leader, Finney, with Methodist perfectionism as 

represented by the Palmers, was most significant for the future of 

both revivalism and perfectionism. The "new methods" of the revi

valists were soon used to call Christians to an immediate response 

to God's provision of a'life of present Christian holiness just as 

effectively as they had previously been used to call sinners to an 

instantaneous new birth at the penitent bench. The revival of the 

promotion of the Methodist doctrine and the upsurge of testimonies 

to the experience which ensued seemed tonore than fulfill Wesley's 

own prophecy that the day would come when sanctifications would be

come as numerous as conversions. lO On the other hand, the acceptance 

by many revivalistic Congregationalists, Presbyterians, Baptists, 

Episcopalians, and others of the need for a further work of grace in 

the life of the born-again Christian greatly expedited the Methodiza

tion of American revivalism. Methodism's evangelical Arminianism 

appeared to be essential to the general appeal of the revivalis~ and 

the desire for a quality of Christian experience more stable than 
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that which frequently accompanied continual revivalism culminated in 

a broad acceptance of the Hethodist teaching of a "second blessing" 

experience or some adaptation of it by the end of the century.ll The 

Arminianization of revivalism has been rather widely acknowledged; 

but it has yet to be as fully recognized how widespread was the shift 

to an emphasis on a "second blessing " and the subsequent turn to a 

new interest in the work of the Holy Spirit and the significance of 

the meaning of Pentecost in the experience of the church. 

For almost thirty years after the revival of Christian perfec

tion began, evangelists of the movement such as Finney, Mahan, Caughey, 

and the Palmers dominated American revivalism. Their work - particu

larly that of a Palmers - was especially important to the Revival of 

1857-58. That revival marked a significant point in American evangel

icalism; by then the Arminianizing of the American churches was al 

most complete and the perfectionist leanings were strongly evident. 

The involvement of the holiness evangelists in the spread of this 

"Layman's Revival" to Europe in the beginnings of what G. Edwin Orr 

has called the "Second Evangelical Awakening" clearly indicates that Itrend. 12 Their ministry in the British Isles prepared the way for 

the burst of holiness evangelism a decade later under Robert Pearsall I
~ 

and Hannah Whitall Smith, lay evangelists of the National Association 

for the Promotion of the Holiness movement. out of Smith's "whirl 

wind campaign" his essentially American Wesleyan teaching on the 

"second blessing" was introduced to many evangelicals who might have 

rejected the revivalism of the Methodists because of doctrinal or 

denominational prejudices. Those influences were preserved by the 

ongoing work of the Keswick Conventions for the Promotion of Holiness 
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and the Gemeinshaftsbewegung - both of which deeply penetrated the 

fabric of the life of the established churches in England and Ger

many. 13 

The Character of the American Holiness Revival 

The Palmer Influences 

A brief review of the characteristics of Mrs. Palmer's pro

motion of holiness may give some indication of the changes which 

were taking place in the American Holiness movement by the begin

ning of the Civil War Period - changes which illustrate shifts in 

mood which possibly helped to prepare the way for the rise of the 

Pentecostal movement forty years later. 

It should be noted first of all that Mrs. Palmer's teaching 

on the doctrine of entire sanctification vis-a-vis that of Wesley 

greatly enhanced the distinctiveness of the second blessing from 

that of the initial experience of regeneration. Wesley generally 

regarded entire sanctification as a definite experience, but never

theless a point in a process of growth and gradualism, and therefore, 

a maturity following considerable experience in the Christian life. [
 
Mrs. Palmer, however, tended to make the experience "the beginning 

of days" for the Christian. 14 The definiteness of her urgent re

vivalism called upon every believer to recognize the Biblical pro

mise of the fullness of the Spirit and to receive the experience by ! 
consecration and faith - now. The result was that the American 

Holiness revival came to emphasize crisis stages of salvation at the 

expense of an emphasis on growth in grace. Dramatic and even revo

lutionary experience frequently became the hallmark of Christian life 

and witness. This distinctive eventually became a vital element of 

Pentecostalism. 15 
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The Witness Controversy 

As a result of this strong emphasis upon the crisis experiences, 

the verification of the authenticity of the experiences became criti 

cal; they were the touchstones of one's standing before God; one 

had to have a firm witness to their reality. Moreover, Mrs •. Palmer 

also insisted on the believer's regular public testimony to what God 

had done. One could neglect such testimony only to the detriment 

and eventual loss of his spiritual relationship. The place and mean

ing of "the witness" consequently created considerable controversy in 

the movement. Phoebe Palmer taught, in what has become known as her 

"altar theology" or "terminology," that the Bible revealed that Christ 

was the Christian's sanctifying altar; when a believer received that 

truth and by faith placed his wholly consecrated life upon that altar, 

the altar immediately sanctified the gift, cleansing the believer from 

inbred sin and filling him with perfect love. 

As a good Methodist, Mrs. Palmer believed that the Wesley's 

"witness of the Spirit" would surely corne to the believer at some 

point, but whether that was immediate or not, complete consecration 

and implicit faith in God's Word were the key to the genuiness of 

the finished work of entire sanctification. Many Methodists - both 

friends and foes of her special Holiness promotion - challenged what 

they regarded as this "easy believism." The venerable Methodist, 

Nathan Bangs, otherwise a firm supporter of the Holiness movement, 

cautioned her against what he believed was a non- Wesleyan tack. 

Bangs warned that the blessing should not be claimed until at the 

same instance the Holy Spirit testified that the work in the soul 

was complete. The subsequent history of the Holiness movement shows 
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that both positions continued to prevail. 16 

The persistence of the issue and its importance to an exper

ience-centered movement undoubtedly agitated interest in alternate 

definitions of the nature of the "witness." That these led some 

to emphasize a sensate evidence of the Spirit's presence followed 

from a consistent tendency to stress the importance of emotional 

and physical evidences throughout the history of the revival. Al

though the Holiness camp meeting movement only rarely exhinred the 

emotional excesses which were common to the older frontier camp 

meetings, revivalistic Methodist enthusiasm or "getting blessed" 

was very much a part of Holiness worship. The "holy" shout, dance, 

jump, or the trance "under the power of the Spirit" were so common 

that in many areas if one did not visibly "demonstrate," his spir

ituality might be called into question. 

The importance which the movement attached to this is pointed 

up sharply in the experience of Hannah Whitall Smith, author of 

the Holiness classic, The Christian's Secret. 17 In her autobio

graphy, she tells of her anguish of soul over the lack of the same 

kind of dramatic emotional witness to her own sanctification exper

ience which her husband, Robert Pearsall Smith, had had to his; he 

had gotten the "blessing" in good Methodist style. She finally had 

to conclude that the blessing apparently came to each according to 

his own nature. 18 But the problem apparently continued to plague 

her as she worked as an evangelist in the movement. In 1871, she 

says that she was introduced to a "Dr. R." who revealed to her that 

when he had received the "Baptism of the Spirit" physical thrills 

had gone through him from "head to feet." "No one," he told her, 
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"could really know what the baptism of the Spirit was who did not 

experience these thrills." He urged Hannah Whitall Smith to pray 

for this "Baptism." His enthusiasm for the experience and her own 

"hunger and thirst for some tangible Baptism that would give • 

the enrapturing thrills of bliss others seemed to enjoy, and would," 

she said, "assure me that I had really received the Baptism of the 

Holy Spirit," led her to seek it; she never claimed to have found it. l9 

Such ambivalence on the "witness" questions, vocalized perhaps 

by only a small part of the total Holiness movement, nevertheless 

indicates the kind of climate which persisted and continued to pre

vail in the movement world-wide when the Pentecostal revival sprang 

up with its distinguishing witness of "tongues." Other factors such 

as the inherited ultraistic tendencies of a perfectionist movement 

and the influence of the spiritual raptures in the experiences of the 

Quietists and other Catholic mystics who had been widely accepted 

as part of the true Holiness movement probably contributed to this 

turn as well. 20 For some the tensions between Mr. Wesley and Mrs. 

Palmer were erased in the new and fully evident witness of "tongues." ~ 
The acceptance or rejection of "the sign" quickly became the "water

shed" which gave identity to the Pentecostal movement as a whole and 

just as quickly set into two distinct camps those who claimed to be 

Wesleyans and yet stood on either side of that watershed. 2l 

The Development of Pentecostal Semantics 

The Palmer movement also prepared the stage for the rise of 

the Pentecostal mind by helping to popularize new terminology for 

describing the revival and the experiences it promoted. At about 

the same time that William Arthur's influential Holiness classic, 
f
t
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The Tongue of Fire, emphasizing the Holy Spirit's Pentecostal 

activity was first published just before the Civil War,22 

Phoebe Palmer began using similar "Pentecost" language in reporting 

the results of her and her husband's evangelism in Canada. Her 1857 

reports are filled with language and expressions which heralded a 

major change in the semantics and maybe even the theology of the 

American Holiness movement. An account of a talk on holiness 

which she gave at the Millbrook, Canada Methodist camp meeting 

(she would never allow that she preached) clearly illustrates this 

shift. "We live," she said, 

under the dispensation of the spirit. If the ushering in 
of the dispensation of the spirit [at Pentecost] was so 
glorious, what ought we to expect now? - Surely not a de
crease in power. [Italics hers.] 

She continued the address by asking whether everyone might not 

now receive a "baptism of the Holy Ghost" similar to that received 

by the believers at Pentecost? She urged upon the congregation that 

such a "baptism" was every Christian believer's "privilege" and 

therefore his "duty. " "The question now before us is," she concluded, 

"May we ask in faith that we may be endued with power from on 

high, baptized with the Holy Ghost and with fire .?" Mrs. 

Palmer testified that the meeting closed with "many" rec8l.ring "the 

baptism of fire," and the rest "in expectation of receiving a 

Pentecostal Baptism.,,23 

Similar language permeates her reports of her wartime ministry 

in the British Isles. Amazed at what she saw happening there, she 

concluded, "Surely now as in the early days of the Spirit's dispensa

tion, Pentecostal blessings bring Pentecostal power." Again, she 

reports that a young local preacher who received "the tongue of fire," 

l 
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testified "as the Spirit gave utterance."24 In the county of Antrim 

in Ireland she encountered instances of trances, visions, sleeps, 

dreams and miracles, "such as that persons who never knew a letter of 

the alphabet when awake could read the Bible distinctly [and] sing 

Psalms and hymns .•• with eloquence and fluency.,,25 In Scotland 

a minister observed that the people who were being filled with the 

Spirit in the Palmer's meetings reminded him of the Apostles at 

Pentecost. "Clapping his hand, [the minister] • leaped and 

shouted for joy," crying that they were surely "being blessed with 

. the return of Pentecostal power.,,26 

The emphasis on the "baptism of the Spirit" and the use of 

Pentecostal references also arose early in the Oberlin movement. 27 

The emphasis steadily intensified throughout the development of 

the revival following the Civil War. It was also evident in the 

large National Asrociation camp meetings for the promotion of holiness 

of that period. Adam Wallace, editor of the accounts of the National 

Committee's sixteenth camp at Landisville, Pennsylvania, was inclined 

at first to title the work "Pentecost Repeated;" finally, however, he 

titled it, A Hodern Pentecost. 28 At the second National Camp Meeting 

in 1868 at Manheim, Pennsylvania, in a prayer meeting at which two 

thousand were in attendance, "all at once, as sudden as if a flash of 

lightening had fallen upon the people, one ••• burst of agony and 

then of glory was heard in all parts of the congregation ••• " 

The article continued that many of the people present "declared that 

the sensation was as if a strong wind had moved from the stand over 

the congregation.,,29 In the third National Camp Meeting at Round 

Lake, New York, following "a most powerful sermon" by Bishop Peck of 
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the Methodist Episcopal Church, one of the ministers stood and 

declared that the meeting had "rolled the world a hundred years 

towards the millennium " It was," he said, "the outflow 

of God's great Amazon" which would eventually flow around the 

globe. "30 

These common experiences of the developing Holiness revival 

are merely illustrative of a steadily growing emphasis. They tend 

to prove that whether surrounded by the optimism of the post

millennialism which commonly dominated the movement's eschatology 

during most of this period or whether deeply involved in the pre

millennialism which ruled it later, the place of Pentecost in the 

preaching, thinking, and experience of the movement took on a pro

minence never before seen in Protestantism. It resulted in a 

strong belief that the coming of a new "age of the Spirit" would 

restore "primitive Christianity" to the churches, they in turn 

would recover the purity and the power to overcome the forces of 

formalism, worldliness, materialism, higher criticism and all 

the other "isms" which increasingly seemed to threaten everything 

that the first Pentecost had promised. 3l Delegates to the Evangel

ical Alliance Meeting in New York in 1873 heard that as long as 

"Pentecostal effusions" continued to manifest themselves, "primi

tive Chri.stianity survives in one of its chief characteristics 

and will •• • vindicate its reality and potency • . • "32 

By the turn of the century - one of those points in time at 

which men become especially conscious both of what has been and what 

may yet be - Pentecost as past proof of God's power, Pentecost as the 

present pattern for ~1e renewal of the churches, and Pentecost as 
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the portent of fulfillment of all things in the restoration of 

God's kingdom among men became the pervading atmosphere of the 

Holiness movement. 33 It all blended very well with what Russell 

Nye has called the "American Sense of t-iission" and expressed that 

mission in religious terms: a nation rebaptized with Pentecostal 

power would serve as an example to the rest of the world of God's 

plan for all nations. 34 

The Significance of the Healing Movement 

In addition to this sense of the renewed activity of the Holy 

Spirit in deepening the personal experience of Christian believers, 

many Holiness adherents saw the increased incidents of miraculous 

physical healing as another demonstration of the new dispensation of 

the Spirit. The belief in and the witness to miraculous divine 

healings attended the Holiness movement at every turn. The healing 

testimony of John Inskip, president of the National Camp Meeting 

Association, was widely publicized in National Association circles. 

Dr. Charles Cullis, founder of a Boston home for consumptives and 

an Episcopalian lay evangelist of the Holiness movement, had prayed 

for Inskip's healing. 35 Cullis's pioneer healing emphasis was fur

thered by evangelists such as W. E. Boardman, author of The Higher 

Christian Life, who ended his days in a healing ministry in England 

and Europe following the great Holiness crusades there in 1874-75. 36 

Later in the century, Jennie Smith, known as the "railroad evangelist" 

because of her work among railroad men, spread the story of her claims 

to miraculous healing after decades of living as an invalid all 

across the country in personal witnessing and in the effective public 

forums which the numerous and vigorous Holiness camp meetings afforded. 37 
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The involvement of other Holiness leaders such as A. B. Simpson
 

of the Christian and Missionary Alliance is well known.
 

Within the Holiness movement the developing "healing question" 

was thoroughly debated and the teaching propagated in spite of the 

fact that the National Association eventually proscribed preaching in 
their meetings other 

Ion that and the so-called/"side issues" which the National leaders 

believed to be detrimental to a singular promotion of Christian 

holiness. 38 Both sides of the controversy as to whether or not 

healing is "in the atonement" were espoused in the movement. The 

rooremoderate place given to divine healing in the economy of re

demption by most Holiness churches today is best illustrated in 

the writings of R. Kelso Carter, professor at Pennsylvania Military 

College and author of the well-known Gospel song "Standing on the 

Promises." In a book published in 1877, he first supported the 

"healing in the atonement" concept later espoused by most Pente

costal groups and then retracted that position in a work written 

twenty years later. 39 .A-feview-of-Car~~'s writings could bQ ~ead 

with great prof+t--by-thes-e-in-the-HoH.-ness PentecoS+a-±-inevement-whO'" 

&t:and on aiffereing siaes of the issue ~oa&y. 

The Four-Fold Gospel 

The emphasis on healing continued to be a prominent factor in 

the formative period of the Holiness churches organized around the 

turn of the century. The Pentecostal Church of the Nazarene as it 

was originally known, and the Pilgrim Holiness Church, the two churches 

in which the largest groups of converts gathered together out of the 

Holiness camp meeting movement, were typical of the Holiness groups 

who commonly espoused the healing emphasis in their statements of 
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faith. 40 With the exception of the Church of the Nazarene these 

same groups commonly included an article avowing their commitment 

to a premillennial position of the Second Coming as well. 4l This 

"fourfold Gospel" of "salvation, sanctification, healing, and the 

second-coming," set a pattern of doctrine and a definition of mis

sion which finally became almost universally accepted in the Holiness 

churches - in practice, even by the Church of the Nazarene. 

Sanctification and Power 

The logic inherent in this renewed emphasis on the restoration 

of primitive faith and holiness through the revival of the Pente

costal experience was outlined by Arthur T. Pierson, a Presbyterian 

who was strongly influenced by the Keswick Holiness movement. At 

the turn of the century in discussing the rise of the healing move

ment, Pierson reasoned,
','\,,".., 

If, therefore supernatural signs have disappeared in con
sequence of the loss of primitive faith and holiness, a 
revival of these may bring some new manifestations of the 
forme~. . • If in these degenerate days a new Pentecost 
would restore primitive faith, worship, unity, and activity, 
new displays of divine power might surpass those of any pre
vious period. 42 

In the Holiness movement, the gap which frequently prevailed be

tween such high spiritual expectations and subsequent spiritual 

results created questions of the relationship of the sanctifying 

experience to the power imparted by the sanctifying Spirit. At 

all periods in the history of the movement an undertone of tension at 

this point consistently paralleled the reports of the advances the 

movement seemed to be making. A few scattered examples from the his

tory may outline the pattern of the development of the "power" con

troversy which Ultimately contributed to the rise of the "third 
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blessing" movement and subsequently the Pentecostal movement. 

In 1873, at the beginning of the Landisville, Pennsylvania 

National Camp Meeting, John Inskip, president of the National 

Association fqr the Promotion of Holiness, said, "I, as President 

of this Association, want to be endowed with power from on high, 

so that I may direct the services aright. I want the deepest bap

tism of my life. ,,43 Such statements expressed a dichotomy which s 

the movement fully recognized as thoroughly consistent with a dis

tinct "second blessing" experience. They interpreted it according 

to the recorded prayers of the disciples for special endowments of 

power subsequent to their own Pentecostal experience;44 however, 

that dichotomy did establish the fact that there were some aspects 

~.of power for service which were not automatically inherent in the 

power which accompanied the movement's teaching on the initial bap

tism with the Holy Ghost in entire sanctification. 45 

In 1884, J. P. Brooks, a leader of the more radical midwestern 

Holiness movements, expressed the opinion that what the badly divided 

Holiness adherents of his area really needed, was to seek "the bap

tism of the Holy Ghost.,,46 S. B. Shaw, one of the movement's early 

editors noted in the same year that "of late. it is common to find 

professors of heart purity bemoaning the lack of fullness." Shaw 

would not allow that such a condition represented the true exper

ience of the revival. "That anyone should think that we may be 

entirely sanctified •.• and not possess the fullness of the Spirit 

of Grace is certainly very strange indeed," he observed. [Italics 

his.]47 In 1902, C. W. Ruth, an early leader in the Holiness Chris

tian Church, the International Apostolic Holiness Union, and finally 
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in the Church of the Nazarene, also defended the traditional stance 

of the Methodist center of the Holiness revival that "the Holy Ghost 

himself is the power; • • • hence to get sanctified wholly is to get 

the Pentecost~l promise. The negative and the positive side of 

sanctification occur simultaneously."48 

But the inherent tension between challenge and achievement 

persisted. In 1907, a year after the Azusa revival began,an article 

in the Nazarene Messenger decried the shallowness of experience which 

had crept into the movement and called upon the movement to "taq:y 

for the power" no matter what the past profession may have been. The 

author continued: "We are not third-blessingites; we have learned 

better things; but what we want and what our hearts need is a genuine 

second blessing. We need it to save us from fanaticism that is no 

,,49doubt a result of superficial work•• 

As the above tend to indicate, any lack of spiritual power with

in the movement was generally attributed to the failure of individuals 

to enter into the "fullness" of the sanctification experience, to the 

failure to take advantage of the means of grace which could keep the 

soul spiritually strong and alert, or to actual apostacy from sancti 

fying grace. Apparently however, some in the movement looked to an 

alternative answer to the question; their thinking tended to center 

around the belief that what was lacking was a third experience in 

grace which would bring the desired baptism of power. This tendency 

accelerated with the increasing expectancy of the return of Pentecostal 
with 

power as the revival progressed and/the introduction of the "Baptism" 

language which we have already noted in the Palmer ministry. It was 

crystallized across the whole movement by the publication of Asa 

Mahan's The Baptism of the Holy Ghost in 1870. 50 

" 
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Within the milieu, an 1869 article on the subject by Dr.
 

" 
Asbury Lowrey is instructive. Lowrey, a stalwart in the Methodist 

Holiness movement and co-editor with Asa Mahan of Divine Life, raised 

the question, "Is the Baptism of the Holy Ghost a Third Blessing?" 

Lowrey's answer was both "yes" and "no," but definitely tended to 

separate the cleansing and empowering work of the Holy Ghost in the 

believer's life. He wrote, I
 

I
tthose eventually raised by the "third-blessing" movement. 

Such an ambience enveloped those in the movement who began to 
~ 
t 

promote "third-blessing" teaching toward the end of the nineteenth 

century. In spite of strong opposition, the teaching quickly caught 

hold in some areas. Vincent Synan and other historians of the Pen

tecostal movement describe the ministry of Benjamin Hardin Irwin, 

the establishment of this "third blessing" movement, and its conse-

But if the question be asked, "May we have a dispensation 
of the Holy Ghost after sanctification and supplementary 
to that grace, a dispensation greater and more powerful 
than necessarily belongs to the state of a pure heart?" I 
unhesitatingly answer, Yes. The Gospel evidently promises 
such accessions. (Italics his.) 

Without this "post-sanctification dispensation," he continued, a 

Christian's "capacities ••• cannot be developed at all•.• " 

But with it, "even the weakest believer may do greater works than 

those wrought by the ministry of Christ, Himself."Sl Distinctions 

such as this tended to bifurcate what the main movement held were 

two aspects of a single work of grace and are remarkably similar to 

quences for the study of Pentecostal origins.52 Ralph C. Horner, a 

minister of the Methodist Church in Canada, also pu~ued a "third 

blessing" theology. Horner, the founder of what eventually became 

the Standard Church of Canada, began to preach in the late 1880's 
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that the baptism of the Spirit was distinct from His work in sanc

tification. In 1891 he published his beliefs in his book, From 

the Altar to the Upper Room. 53 He maintained that modern Holiness 

teachers had "muddled Wesley." The latter, he claimed, "had taught 

holiness by commands, prayers, and promises in the Word•••• He 

selected commands from the Old and New Testaments, but didn't use 

any that were given by the Lord Jesus to the Apostles regarding 

Pentecost. " Horner observed that had ~vesley not been convinced 

that the Apostles had already been sanctified and that the Acts 

passages referred to a "baptism for service," he would most certainly 

have used those passages, for they would have been his strongest 

texts. Horner concluded that the experience of the Holiness movement 

of his time was the practical proof that sanctification did not bring 

54spiritual power. 

For some it was but a short step from such "third blessing" 

teaching - especially when cast in the dynamic rhetoric of the Ir 

win movement-to the Pentecostal movement. The scattered remnants 

of Irwin's Fire-Baptized Church eventually took that step •. Horner's 

group did not. They remained on the fringes of the Holiness movement 

whose main leaders and organizations rejected the "third blessing" 

experience as a dangerous aberration at best, and at worst, as heresy 

and fanaticism. 55 Nevertheless, the developing history of the Holi

ness and Pentecostal movements increasingly indicates that the rise 

of this teaching within the more radical elements of the National 

Holiness Association movement, encouraged by a renewed awareness of 

John Fletcher's use of "Spirit baptism" terminology and the effective 

dissemination of the Kes...lick Holiness movement's "baptism for service" 

teachings by R. A. Torrey, all worked together to create the poten
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tiality for the immediate, world-wide response aroused by the 

Azusa Street meetings in 1906. 56 

Men and Methods - the Final Contribution 

The rejection of the Irwin movement by the National Holiness 

movement and its satellite groups at the turn of the century was an 

omen of the future; it portended a similar reaction by the center-

core leaders to the "tongues" movement almost from the first stir-

rings of the Azusa Street Revival. There were some early efforts to 

make caution the key-word in judging the new phenomena associated 

with that Los Angeles center. The radii of the revival which quickly 

spread acorss the country and around the world were supported, though 

briefly, by some of the existing institutions of the continuing Holi

ness revival which had similarly circles the world thirty years pre

viously.57 However, when Phineas Bresee, founder of the Church of 

the Nazarene, finally published his first editorial reaction to the 

revival in his horne town, it exhibited a pattern of reaction and 

judgment which has characterized the viewpoint of the Holiness move

ment in general since that time. Bresee said that, at first, he had 

quietly ignored the nearby meetings at Azusa Street where "there be

gan something which was called 'the gift of tongues.' II He judged 

that all men knew that, 

so far as it was good it was necessarily the same as is 
being carried on with much success in this city of getting 
believers sanctified and sinners converted, and so far as 
it partakes of fanaticism and was fostered by heretical 
teachings, we did not care to give it the prominence of 
public discussion. 

The Nazarene leader admonished his readers to cautiously and care

fully examine anything which varied from the standard teaching of 

the movement on sanctification and the baptism of the Holy Ghost. 
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He believed that these people who were seeking "after the hope of 

exceptional or marvelous things" were "more or less" those whose 

experience was "unsatisfactory, who have never been sanctified 

wholly, or have lost the precious work out of their hearts. u He 

said, "People who have • • • Christ revealed in the heart' by the 

Holy Spirit, do not hanker after strange fire•• " "There is rest 

only in the old paths where the Holy Spirit Himself imparts to the 

soul'/directly the witness of the cleansing and the indwelling," 

he concluded. 58 

But apparently there were significant numbers of people in the 

Holiness movement of Bresee's day who were either dissatisfied or 

lax, or even apostate in their experiences. Frank Bartleman, a holi 

ness evangelist who had preached his way across the country to Los 

Angeles in a number of Holiness centers, may serve as a typical ex

ample of these; he was at least among the dissatisfied. His reactions 

to Azusa Street were quite the opposite of Bresee's. Stirred by the 

revival in Wales in 1904, he feared that the awakening might pass the 

Holiness people by. The Holiness people, he judged, were "loaded down 

to the water's edge with a spirit of prejudice and pharisaism." "They 

were too proud of their standing," he said, and warned that God might 

"humble them by working in other places. ,,59 

In 1906, Bartleman quickly became part of the Azusa Street meet-

I
; 

ings and the new movement; he wrote articles for holiness papers such ~···.·····.
as the Way of Faith and God's Revivalist, seeking, he said, to bring 

t: 
the holiness people into the stream of what he believed was the rising !

tide of the revival they had always sought. 60 Of his eventual separa

tion from the Holiness movement, he said that it became necessary be- ,I
cause the Iioliness leaders were "old timers," many of whom had worked 

I
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faithfully in their time and day, but now would not join the new 

revival to which he had committed himself. Finally failing in his 

attempts to win them over, he testified that the Lord told him to 

let the holiness people to God. Bartleman, himself, was now to move 

on with a "new order of Priests."6l 

Thus the Holiness revival forces were divided. It was mainly 

in the south that there were significant shifts of groups of holi 

ness churches to the new movement. 62 However, other holiness bodies 

were also affected. In April 1909, H. F. Reynolds, General Super

intendent of the Pentecostal Church of the Nazarene for the Eastern 

Division, reported to the Pentecostal Advocate that he had not 

visited Durant, Florida at that time as he had anticipated, because 

in Florida, the "so-called Tongue Movement" had swept all the Naza

63rene churches into its fold except one. Wesleyan Methodist records 

show that their southern districts were often affected. 64 According 

to Conn, all the members of the Southern Florida Holiness Associa

tion except three became members of the Church of God and the N.H.A. 

camp meeting at Durant became a Pentecostal center. 65 

Much more signficant to the actual continuity between the two 

movements than the organizational crossovers, however, were the 

numerous individuals - some heralded in the older movement, especially 

among southern holiness leadership, but most unheralded -- who promptly 

took places of leadership in the Pentecostal revival. It was the 

Kings, the Tomlinsons, the Seymours, the Bartlemans, the Barratts, 

the Pauls, the Parhams, the Masons, the Ebys - all out of the Holi

ness movement - that set the Wesleyan patterns that dominated the 

Pentecostal revival's formative years and which are still normative 
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for more than half of the movement's members today. These rapidly 

passed on the theology, the methodology, and the mores of the older 

movement to the newer. They adopted for the newer movement from 

the older, the Gospel songs; the evangelistic methods, the use of 

the camp meeting as a center of celebration, communication, and 

catechism; the Pietistic concern for personal purity and a separated 

life; and the concepts of "faith works," of healing and of pre

millennialism. 

Rooted in these commitments, the two movements have continued 

to be at the forefront of the growing edge of evangelical Christianity 

around the world. To~her they form a significant part of the Na

tional Association of Evangelicals. It may do no violence to the 

facts nor to human nature to suggest that the differences, the con

flicts, the sometimes bitter recriminations which have been part of 

the past relationships of the Holiness and Pentecostal movements could 

be the strongest proof of the commonality of their origins. It is in 

one's family that one often has the most difficulty in establishing 

his identity and his role; it is especially difficult when one is 

born a twin - even if only fraternal and not identical. 
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