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Abstract

This dissertation explores the history of the Assemblies of God’'s HomeokBssi
to American Indians, the development of an American Indian leadership in the
denomination and the development of a Pentecostal Indian identity. The history that is
told in this work is that of a century-long struggle by American Indian Pesti&s for
autonomy, leadership, and recognition within the Assemblies of God. | argue that the
AG'’s efforts to establish indigenous churches in its home missions work to America
Indians bore two important and largely unanticipated consequences. The firsatas t
prompted American Indian Pentecostals to forge a new identity: fully Indian and full
Pentecostal. The second was that it forced white Pentecostals to own up to iéffaim bel
the indigenous principle: that God’s Spirit fell equally on peoples, without regard to
ethnicity or social standing. | focus mainly on giving voice to the Pentedodiah
actors in this history in order to fill in the gaps on a group of modern Pentecostal
believers that was almost never written about in the histories of the movement.

| have rooted this work in American religious history, as well as Nativeridare
history and the history of American Pentecostalism. The majority of the scxooee
from the Assemblies of God archives: chiefly ministerial files, Pestatperiodicals,

letters, tracts, meeting minutes, and self-published autobiographies.
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1. Introduction: Native Peoples and the Missionary
Experiment

Later while preaching that meeting | received from God
what | had been waiting to hear. He came to me,
confirming His call upon my life, in a vivid visitation of His
presence. “Now is the time for you to take the Gospel to the
American Indians,” He said. “You know now where they
are. Go home and prepare yourself. Tell your husband and
your church, and | will make the way plain for you.” With
this commission from the Lord, an intense love for
American Indians flooded my soul. Now that | had a
confirmation of my call from God, | knew | must take the
next step—a step of faith Alta Washburn, white

evangelist to American Indians and founder of the
American Indian College, circa 1935.

| stood among the circular mounds and scattered cedar
logs, a small Indian boy in crude Navajo garb, and looked
across the small canyon. | shouted into the vast emptiness
and heard the echo shouting back. Wonderingly | cried,
“Who is talking to me; who dares mock Yel Ha Yah?” So |
began my long search for knowledget for knowledge
alone, but for an understanding of life itselfCharlie Lee,
Navajo evangelist/pastor and founder of the first
indigenous church in the Assemblies of God, circa 1930.

God called Sister Alta Washburn and Brother Charlie Lee. One was a dark-
haired, petite Midwestern woman with only a ninth-grade education; the othemasfam

young Navajo artist. They came from vastly different places, but during thdami

decades of the twentieth century, their lives and work intersected. Theynilkedy

! Alta Washburn, Autobiography: Trail to the Trib@pringfield, Mo.: self-published, 1990), 13. Dige
an informed estimate based on contextual evidence.

% Charles Lee, “Charlie Lee’s Testimony,” The Peastal Evangel]l7 August 1955, 10. Date is an
informed estimate based on contextual evidence.
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partners in a movement that shaped the largest American Pentecostal denonthsti
Assemblies of God (AG) As agents of change, their calls to become missionaries to
American Indians profoundly altered their lives as well as the lives of others.

In 1918, the first missionaries from the AG set out to work among American
Indians. Those missionaries, laboring among Northern California Indians in thi&a Sha
Lake region, pioneered the beginnings of the AG’s home mis&ibns. AG’s emphasis
on world missions initially overshadowed this project and it took many years before
home missions gained momentum among Pentecostal believers. By the early 1950s,
however, the AG had established a presence on some reservations and had begun to
cultivate an Indian leadership among converts. During the 1960s, that Indian leadership
began advocating change in the home missions program, and by the late 1970s and
1980s, American Indian leaders were visible on a national level. The followirkg wor
focuses on the white missionaries to American Indians, America Indian &gatec

leaders and the history of home missions within the Assemblies of God.

1.1 Thesis

This dissertation argues that the AG’s efforts to establish indigenous churches i
its home missions work to American Indians bore two important and largely
unanticipated consequences. The first was that it prompted American IndiacoBe&ite

to forge a new identity: fully Indian and fully Pentecostal. The second was that i

3 | abbreviate the Assemblies of God as the AG tijinout this dissertation.
* Clyde Thompson, “Amongst the Indians,” The CheistEvangel27 July 1918, 5.

8




prompted white Pentecostals to realize their deepest theological insajhgdd’s Spirit
fell equally on all peoples, without regard to ethnicity or social standing.

The arguments take a historical form. They show that the intention of Pentecostal
missionary work was to establish a healing religion that proclaimed the IGoshe
brought hope to the world. Characterized by a belief in the baptism of the Holy Spirit
evidenced by speaking in tongues, healing, and the supernatural guidance of Gaosl in one’
life, Pentecostalism offered a version of Christianity that deeply peizedtand
individualized religious experience. The belief that God cared about individuals and
responded to particular needs applied to people living in different cultures astveell. T
AG affirmed the indigenous principle—that newly evangelized peoples should be
encouraged to work toward self-governing, self-supporting, and self-propagating
churches. By establishing indigenous churches, the AG hoped to root Christialmitly wit
the cultures and practices of the missionized.

Yet for the AG, realizing the goal of indigenous churches proved to be a long and
painful struggle—especially in home missions. Working-class white Americans

dominated the ranks of early Pentecostal missionaries, usually hailinghieadidwest

or the South. Minimally educated, few white missionaries boasted Bible schoe¢sleg

® For a short history of the theology behind thédgedous principle in AG world missions, see Gary
McGee, “Assemblies of God Mission Theology: A Hrétal Perspective,” International Bulletin of
Missionary Research0:4 (Oct. 1986): 166-169. The most famous propboéthe indigenous principle
(and the person who gave the term its specific havas Brother Charlie Lee’s teacher at CBI: Latin
American missiologist Melvin Hodges. Hodges pul@igiseveral books on the theology and application of
the indigenous principle, including The Indigen@turch and the Missionary: A Sequel to the Indigesno
Church(South Pasadena: W. Carey Library, 1978), and Aoldgy of the Church and its Mission: A
Pentecostal Perspecti{®@pringfield, Mo.: Gospel Publishing House, 1997).
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or any other form of higher educatibihese early missionaries went to reservations

with little understanding of Indian culture or life and many carried the baggageitef
paternalism. Some were loath to give converts any form of power within the individual
missions. Allowing Indian missionaries and clergy control over their own churodes a
acknowledging that God could work within Indian culture proved easier in theory than in
practice.

Yet, this practice slowly changed. By the 1950s, missionary work among
American Indians gained momentum and by the 1960s, a distinct American Indian
leadership had emerged. That Indian leadership pushed for the establishmeait-of a
Indian Bible College and for voting rights on the governing councils of the AG. By 2007,
they had achieved both goals, and the AG had established 190 churches or missions
among them. American Indians currently make up 1.5 percent of the overall AG
population’ This number is in line with the overall percentage of Native peoples in the
U.S., which the U.S. Census reports to be 1.5 pefcent.

Indian Pentecostals’ struggle for the indigenous principle so defined them that it
became, in a sense, the practice that helped them realize what it meanatvéamn
Pentecostal. They rooted their method in a distinctly realized Pentecostagiirethe

indigenous principle—which allowed them to push for more Native autonomy within the

® See Appendix A, which contains basic informatibouat a selection of both white and Native AG
missionaries.

" John Maracle, Phone Interview, 1 August 2007. &eage confirmed by the official AG statistician,
Sherry Doty.

8 U.S. Census Bureau, We the People: American Isdiad Alaska Natives in the United States
(Washington, D.C.: Dept. of Commerce, 2000).
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AG. Although Pentecostalism changed American Indian converts, they also chaamged t
AG. These were not people who passively converted, embraced Pentecostalism, and
followed the lead of the AG. Instead, they actively engaged the AG andlcarve
autonomous space within the denomination.

Indian Pentecostals were crucial actors within the AG. When the AG dragged its
feet in the building of a Bible college to train its Indian pastors, a symaltate
missionary named Alta Washburn built one with the support of both Indian leadership
and like-minded white missionaries. When white missionaries failed to aettiadiz
indigenous principle in Indian congregations, a maverick Navajo preacher namee Charli
Lee took control of his church in order to lead by example. When the AG gave Indians
their own national Indian representative but denied the position power, financial backing,
or voting rights, the men who inhabited the position pushed for tangible power. In the
summer of 2007, the current National Native American Representative, a Mohawk
named John Maracle, became the first American Indian elected to a seat on the AG
Executive Presbytery. Without the work of its Native leadership, the AG hkelyd not
have slowly begun to move forward in realizing its goal of the indigenous principle in

home missions.

1.2 Historiography of Missions/Method

The academic study of American Indian missions is fraught with analgnchal
evaluative dilemmas. Works on missionary history fall into three major categdtie

first includes scholars who try to remain uncritical and simply focus ondiaegpothe
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history of missionaried The second includes those who paint the missionaries in
hagiographic terms as champions of the good and right@air third group is deeply
critical of missionaries and their inteft.

The scholar George Tinker represents the third camp. Surveying the dismal recor
of missionary encounters with native peoples, Tinker concludes: “Christian
missionaries—of all denominations working among American Indian nations—were
partners in genocidé® He points to ample evidence. Since the initial contact with
European settlers and explorers, American Indians have contended with aofariety
Christian missionaries both Catholic and Protestant. Many of these misssomid to
stamp out what they considered “heathenidfitthough most missionaries came with
the best of intentions, their work often resulted in the destruction of Native cultures a

beliefs.

® Some examples of this line of thought include:RDucker, Guardians of the Great Commission: The
Story of Women in Modern MissiofGrand Rapids: Academie Books, 1988). For anatkample, see
Henry Warner Bowden, American Indians and Chriskitissions(Chicago: University of Chicago Press,
1981).

19 Mmissionary histories that border on the hagiogiaplere often written by scholars within the
denomination, or in the case of Catholic missicgtellow brothers or sisters from their orden: &oe
Protestant example (Lutheran), see Gerhard M. Stbmi@lomahawk and Cross: Lutheran Missionaries
among the Northern Plains Tribes, 1858-186®ux Falls: Augustana College, 1989).

"0ne of the most famous critics of missionaries thashistorian Arthur Schlesinger Jr. For a short
example of his unforgiving example of missionadsescultural imperialists see, Arthur Schlesinger Jr
“The Missionary Enterprise and Theories of Impésial” in The Missionary Enterprise in China and
America,ed. John K. Fairbank (Cambridge: Harvard UnivgmBitess, 1974), 336-373.

12 George Tinker, Missionar@onquest: The Gospel and Native American Cultuei@ide

(Minneapolis: Fortress Press, 1993), 4. Despit®tisry against missionaries, Tinker was a Lutheran
minister.

13 See Dana Robert, “From Mission to Beyond Missidtse Historiography of American Protestant
Foreign Missions Since World War 11,” New Direct®in American Religious Historgds. Harry S. Stout
and D.G. Hart (Oxford: Oxford Universiy Press, 19862-393.
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Cultural destruction occurred as the result of unintended actions, such as the
spreading of diseases, and clearly intentional, if ill-informed, actions, sitble areation
of the federal boarding school system. Some missionaries, though not all, pushed for
removal, the reservation system, and the allotment of reservation land. Migny ea
missionaries believed that through Christianization, American Indians would becom
more like whites of European ancestry. Others worked hand in hand with the federal
government to ban traditional dances or rituals. Tinker comes down hard on white
missionaries, but he argues that his reaction is a correction to the other padsiohany
history—the hagiographic, usually Christian account of heroic white missismeainie
worked among Indians. His outcry, along with that of other scholars and activists,
nudged historians of missionary history to consider new lines of thélight.

Yet Tinker’s perspective cannot account for people like Charlie Lee—amIndia
who choseto become Pentecostal. Far from seeing Pentecostalism as a tool for genocide,
Lee found in it a place where he could exercise power and forge a Christiaty idhexti
did not erase his Indian one. My work, therefore, demands a framework that can
acknowledge problems within the AG’s home missions while emphasizing the

perspectives of Native peoples who embraced the faith the missionaridsegreac

14 Some scholars have taken issue with the theocyladral imperialism that Tinker and Schlesingevéa
promoted. For one example see Andrew Porter, “@allimmperialism and Protestant Missionary
Enterprise, 1780-1914,” The Journal of Imperial @mnmonwealth Histor25.3 (Sept. 1997): 367-391.
The scholar Ryan Dunch also argues that the tettmralimperialism suffers “from two chief defectsis
inseparable from essentializing discourses of natior cultural authenticity; and it reduces comple
interactions to a dichotomy between actor and agpeh, leaving too little place for the agencylad t
latter.” “Beyond Cultural Imperialism: Cultural Tbey, Christian Missions, and Global Modernity,”
History and Theory41:3 (Oct. 2002): 301-325.
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Historian James Axtell offers such a framework. Axtell suggbsishtistorians of
mission history take a page from ethnohistory and learn that “each side dirisia@
curtain has to be viewed from its own perspectiVéde points out that mission
historians should move away from either hagiography or “champions of the underdog,”
and instead adopt a Native understanding of “success.” This Native view ofssucces
would instead focus on “whether the Indians, from their point of view, were successful or
not in adopting or adapting Christianit}f”

Within the last decade, younger scholars of missionary history seized upon and
expanded Axtell’s interpretation of success. Such a reading of missiorary his
requires sensitivity to both sides of the stories—that of the white missioaadekat of
the Indians. While recognizing that the missionary encounter with Indiankedntai
dramatically unequal power relations, these new historians of missiostogyhstay
away from discussions of “good” or “bad” and emphasize how both groups changed,
innovated, reacted, and served as agents of cross-cultural exthBygetaying away
from the “good/bad” characterization, missionaries and the people that they served
become fully realized characters in their own stories and escape wayieetile the
Christian faith and traditional Indian faiths are both treated with respeatorBlgining
Axtell’'s understanding of success, along with sensitive ethnographic and histai&,

scholars have unearthed surprising histories that have enriched Native gkniestory

15 James Axtell, “Some Thoughts on the Ethnohistdiflissions,” Ethnohistory9 (1982): 36.
16 |

Ibid.
7 See Dunch, 317-325
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as well as missionary history and have opened new directions for understanding the
history of missions to Native peoples.

At the turn of the twenty-first century, new scholars of missionary, religious, and
Native American history began to re-examine the issue of American Indians and
Christianity. William McLoughlin, in his work on the Baptist missionary Evan Sooe
the Cherokee, gave the field one of the most evenhanded and complex portrayals of a
white missionary caught up in the social, political, economic, and national turnindgé of
era’® McLoughlin’s book uses Jones’s life as a prism to examine the history of the
Cherokees and their removal as well as their relationship with Christidihigyresult is a
nuanced study that complicates how scholars view missionary motivations, Nextgye c
and Native Christianity.

Bonnie Sue Lewis’s work on Native Presbyterian clergy among the Dakota and
Nez Perce people in the latter half of the nineteenth century follows in McLowghlin’
footsteps:? Lewis argues that Presbyterian Dakotas and Nez Perce people should be
considered both Christian and Indian. Lewis thinks that the development of a Native
clergy plays the main role in defining this Christian Indian identity, and sete out
counteract a history that she views as too focused on missionary failure. Lewis
emphasizes this point in her introduction: “Where Indians became Christiaetand y

incorporated their cultural and behavioral patterns and constructed institutions and

18 william McLoughlin, Champions of the CherokeesaB\and John B. JonéBrinceton: Princeton
University Press, 1990).

¥ Bonnie Sue Lewis, Creating Christian Indians: d&atClergy in the Presbyterian Chur@torman:
University of Oklahoma Press, 2003).
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practices reflecting both identities, there is no story of failtft&he draws on Axtell’'s
definition of success in order to buoy her own argument for Native success in the
Presbyterian church, and in doing so opens the door to careful exploration of the role that
Native clergy played in constructing a Native Christian identity.

Rachel Wheeler's comparative study of'I@ntury Mohican Christians in
Congregational and Moravian communities asserts, like Lewis, that Mohicans could be
both Native and Christiaft.lts great contribution to the field, however, is how the book
examines “the shape of Mohican identity as it adapted two distinctive forms of
Christianity as well as the shape of Christianity as it was intetptieteugh the lens of
Mohican tradition and Mohican experiences of colonialiéhWheeler and Lewis agree
that Native peoples actively formed their own Native-Christian identities

While there has been a movement toward the idea that Native people can develop
a Christian identity and retain their Native one, there are also those who doe®ot agr
The most vocal recent scholar on this front is Kirk Dombrowskin anthropologist who
initially planned to study the politics surrounding political development andé\ati
cultural practices among Alaskan Natives, Dombrowski also discoverechtratrnoatic
Christian groups played a role in village life. Dombrowski asserts that Nabwgs, in

order to remain Native, must separate themselves from their culture amat@&me

20 |bid., xiii.

L Rachel Wheeler, To Live Upon Hope: Mohicans andditinaries in the Eighteenth-Century Northeast
(Ithaca: Cornell University Press, 2008).

*21pid., 11.

% Kirk Dombrowski, Against Culture: Development, Biok and Religion in Indian Alask@.incoln:
University of Nebraska Press, 2001).
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culture. This means that “while Protestant churches can become a mairetaffotan
American subculture, these same churches have never been seen as part of Native
American culture—even in congregations composed entirely of natives andded by

native preacher® This leads him to conclude that Christianity, especially of the

Protestant charismatic kind, stands “against Culttr®dmbrowski’s argument on

religion falters from his lack of nuance among the Christian groups he studidsmgse
evangelicals and charismatics, loosely uses the term Pentecostal, asthmake

distinctions between the theology of the churches that belong to denominations and those
that are independent. He also displays a lack of understanding of the religionsdfis

the area in connection to its Russian roots and its place in modern America.

Cherokee scholar Andrea Smith takes a different path on the Native anda@hristi
debate?® Smith’s work on Native Americans and the alliances they have formed with the
modern-day Christian Right shows a subtle understanding of the issues involved. Smith
points out that Native evangelicals have chosen to engage institutions thafpdye dee
problematic from the more traditional Native point of view, such as the Promise
Keepers—hbut also shows how these engagements create constantly shifingsadiad
redefinitions of identity. One of the informative aspects of Smith’s work isstiats
happy to step aside and let her findings “trouble” the reader and the scholartyunity.

She points out in regards to the Christian right that “Native peoples within this reovem

*1pid., 13.

**Ipid., 15.

% Andrea Smith, Native Americans and the ChristigghR The Gendered Politics of Unlikely Alliances
(Durham, Duke University Press, 2008).
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often support Christian imperialism and perform ‘whiteness’ in a manneurtdatmines
Native sovereignty struggles. At the same time, however, they often usa¢te df
evangelical faith to undermine white supremacy and support Native nation&ister”
work “challenges the commonly held assumption that Christianization wAitherican
Indian communities is equivalent to assimilati6hThe great strength of Smith’s
scholarship is her willingness to live with the complexity of Native religidaatity,

even when it seems contradictory, difficult, and impossible to understand. She directly
challenges historians to begin to move away from the Christian-Indian detarel
understanding how Native peoples constantly shift and articulate religiouisyident

ways that do not fit in neat categories.

Finally, the last major influential work on Indians and Christianity also urges
historians to move toward new approaches in the field of American religiousyhistor
Michael McNally’s work on the re-interpretation of Episcopal hymn siggiom the
Ojibwe cultural point of view, the author emphasizes that Native Christiangyawash
in hybridities®® He argues that historians who study the field have to learn to live with
these hybridities and urges scholars to think of Native traditions as “lifeatner than
religions. That, in turn, will bring us to appreciate the generativity of outwardqaesdh
native Christianity.?® He urges scholars to study religious practice rather than beliefs so

they can “make more sophisticated sense of the claim that native traditioissia@ity

" |bid., xxxii.

%% |pid.

2 Michael McNally, Ojibwe Singers: Hymns, Grief, aAdNative Culture in Motior{Oxford: Oxford
University Press, 2000).

¥ 1pid., 11.
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among them, are not religions, but ways of liteWhat interests me most here is
McNally’s call to consider practice as one way to gain insight intosBl&hristian
lives—by doing this, he is prompting historians of Native religious historyndsoée to
begin to utilize some of the tools that the study of American religious hs¢esioped
in order to understand the everyday lives of belieVers.

With McNally’s call to study religious practices in mind, it might sebat the
main mode of practice for Native Pentecostals was found in the gifts of the Hoty-Spi
speaking in tongues, healing, and prophecy—or in the musical or bodily forms of
Pentecostal worship. While Native Pentecostals most certainly engagedfithake
more common practices, and in distinctly Native ways, | discovered thatNat
Pentecostals’ constant fight for the indigenous principle became a religiotisgtagc.
By promoting and creating indigenous churches and a Bible college to train indigenous
pastors, and by demanding a visible national indigenous leader, Native AG Pelstecosta
formed an identity centered in the struggle for indigenous churches and autonomy within
the AG. They took a theology fundamental to Pentecostal missionary work and brought it
to life as a form of practice. As scholars Laurie Maffly-Kipp, Mark aed Leigh
Schmidt put it, “the exploration of practice, is, at bottom, an examination of tfeaiatr

exercises of power, the procedures of enforcement, the spaces of negotiatidhags we

31 i

Ibid., 13.
32 For more on practice within the study of Ameri¢&motestantism, see Laurie F. Maffly-Kipp, Leigh E.
Schmidt and Mark Valeri, eds. Practicing Protestaldistories of Christian Life in America 1630-1965
(Baltimore: John Hopkins University Press, 2006]p.ghe intro. and chap. 4.
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the subtle tactics of resistanc&.This study constructs a narrative of the Native
Pentecostal search for power and autonomy within the denominational structtmes of t
AG—and of how activism on the basis of the indigenous principle became a mode of
resistance to ethnocentrism and paternalism. For Native Pentecostaldjgirous
principle was at the very core of their being. It was through the indigenousp|aitiat
they lived out their identities. In short, the constant push to realize the indigenous
principle in AG missionary work was the practice that defined the identities
Pentecostal Indians.

My work utilizes the methods and approaches of several of these scholars. |
choose to focus on a specific denomination’s Native leaders, mainly becausenthat i
the sources reveal. In my approach to the white AG missionaries, | try to undehstm
as people who were not simply agents of imperialism or assimilation, but ratiudya
realized individuals. | hope that in upending the traditional narrative of the AG’s
missionary work (one that tends to focus on foreign rather than home missions), | show
how Native people carved out their own area of resistance within a white-run
denomination. | seek to “trouble” (a word that Smith is fond of using) how Native
Christianity is understood—it can indeed exist in a traditionally politicaiky
theologically conservative denomination. Finally, | examine how Native petoakgthe
Pentecostal theology of missions and made it into a way of life, a ratlglhfpr change,

and the key component of their Pentecostal Indian identity. American Indidms thig

3 bid., 3.
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AG forged their religious identity in struggle and resistance. They demanddheina

white counterparts hear them, they innovated, they carved out autonomy, and they held
the AG to its Pentecostal ideals. The indigenous principle, as Native Pentecastal

to live it, was distinctly Native, for it demanded that Indian people enjoy an@ubus
space and control over their religious destinies within the AG. It was digtinct

Pentecostal in the methods that they used to carry out the fight

1.3 Problems of the Supernatural

Pentecostals expected contact with the supernatural. According to hist@rn Gr
Wacker, a “longing for direct contact with the divine in a number of Ways”
characterizes Pentecostalism. The movement’s emphasis on healing, speaking in
tongues, prophecy, and a personal relationship with God has meant believers experienc
God as present in their everyday lives. Accounts of divine revelation and miraculous
healings permeate this study, and those descriptions of the supernaturamotze
analytical dilemma for my work.

| take Pentecostal (both white and Indian) beliefs seriously as expresdian
authentic religious experience. The anthropologist Glenn Hinson points out that
Pentecostal believers’ lives revolved around the experiences of the divine, wdnrdlg he
influence how they related to each other. He states: “To ignore these nsatibedgny

the saints’ experiential world and thus to craft a portrait that speaks oracademic

3 Grant Wacker, Heaven Below: Early Pentecostalsfandrican CulturgCambridge: Harvard
University Press, 2001), 12.
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understandings than the lived reality of believérdunderstanding the lived reality of
believers in this history is crucial, because without it, we run the risk of losoneg la
portions of the story.

For this reason, | straightforwardly present the believers’ explanatidhe
miraculous. Most often, the miraculous appears in the forms of physical healing, but i
also occurs in other ways, such as Alta Washburn’s revelations from God. (Acdording
her autobiography, God spoke to her often.) In the case of Rodger Cree, he eggerienc
vision of an Indian woman crying out in hunger and pain that led him to his first
missionary posting in the Hudson Bay region of CarfAdaentecostal history requires
that | capture how Pentecostals related to the divine—how the Holy Spirit was ever
present in their lives. If | removed the miraculous and divine from this stewyld
remove much of the richness and uniqueness of the Pentecostal experience, which
differentiated Pentecostals from other Christian groups: it was an expdhahteuched
all the senses and one that “epitomized the uninhibited expression of raw religious
emotion.®’

My acceptance, however, of Pentecostal explanations of the miraculous does not
mean that | do not search for other forms of understanding in the sources. Most AG

missionaries (both white and Indian) ascribed the motivations behind their work ® God’

will and the revelations of Holy Spirit. That they believed this does not meandlaat, a

35 Glenn Hinson, Fire In My Bones: TranscendencethadHoly Spirit in African American Gospel
(Philadelphia: University of Pennsylvania Pres€)®03.

% Rodger Cree, Interview, Springfield, Mo., 8 Aug2806.

37 \Wacker, 99.
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historian, | cannot tease out other motivations revealed by the sources. Theglaygto t

a history that is meaningful to both believers and historians is to elucidate umglerlyi
motivations while respecting Pentecostals’ own interpretations of theinscNative

and white Pentecostal believers reported miracles throughout the sourcespdtiarioe

lies not in understanding whether the miraeewiallyhappened, but in understanding
howthe miraculous enriches the historical underpinnings of the AG’s mission history. In
other words, | seek to understand what roles the miraculous and the divine played in the
everyday, mundane lives of both Indian and white missionaries.

The issue of the miraculous is one of the key factors that helps explain why
Pentecostal Christianity took hold among some Indian populations. First of all, for some
Indians, Pentecostalism filled a need. Traditional Indian religions wéranribeir
variety, yet they did exhibit some commonalities. Almost all traditiamdibh religions
included both physical and spiritual healifig.he same should be said for
Pentecostalism, which emphasized not only bodily healing from iliness or hurtstut al
spiritual healing from the mental terrors of life. Historians of Pentecarstah Latin
America observe a similar connection—Pentecostal healing and belied Ipelpele
overcome alcohol and gambling problems and stabilized the family strdtioeth

American Pentecostal Indians fit into this same pattern. Pentecodiaglgsve them a

38 For a brief and basic overview of Native Ameriteatitional belief, see Lawrence E. Sullivan, ed.,
Native American Religions: North Ameri¢Blew York: MacMillian Publishing Company, 1989ap. 1.

39 See Elizabeth Brusco, The Reformation of Machisvangelical Conversion and Gender in Colombia
(Austin: University of Texas Press, 1995).
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way to cope with the hardships of reservation life, such as substance abuse] physic
abuse, poverty, and the breakdown of the traditional family structure.

Along with healing, Pentecostalism offered closeness to the divine. In
Pentecostalism God was ever-present and personal, and he revealed hivaseitis
ways—through prophecy, visions, and prayer. Again, as with the important role of
healing in Native traditions, vision quests or revelations were common in trabitiona
Indian religions™ Indian evangelists often spoke about points of revelation or visions
that they experienced, such as Rodger Cree’s observation that a ball of rdamam
upon his head when he first started speaking in tongues or Charlie Lee’s ee&oH f
on the top of a mesa while herding sh&epuch encounters with the divine were
common in Native traditions, but they understood these examples within a Christian
context. Thus, divine experiences and healing powers, essential features of
Pentecostalism, likely made it an attractive form of Christianity foeAcan Indians,

because it absorbed already familiar forms of religious practice.

1.4 Sources

The primary sources that | use in this work largely come from the Asserablies
God archives at the Flower Pentecostal Heritage Center in Springfieldusids
amassed a variety of materials including autobiographies, fund-raidierg |efficial
letters, official missionary files, surveys, random minutes from atyasfeplanning

meetings and the General Council minutes. | interviewed one of the last niesiona

“0See Sullivan, chap. 1.
“*! Rodger Cree, Interview; Lee, 10.
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from the first generation of Native leaders, Brother Rodger Cree, hasnéle former

editor of thePentecostal Evanggelhe late Sister Ruth Lyon. | have also interviewed and
remained in contact with the current Native American Representative, Biotie

Maracle. Yet, even with these sources, this project would not have been possible without
the archived articles of tHeentecostal Evang€PE).

Anyone who studies American Pentecostalism knows the importance of
periodical sources in the reconstruction of its history. The flagship perioditad &G,
thePE is published weekly and covers a wide variety of AG news while also serving as
an evangelistic tool. Because the other sources have gaps and are esjetyaibydmit
names and dates, | relied on Beto reconstruct a timeline of important people and
events in the history of the home missions to American IndiansPEladso captured
the voices of Native leaders, now long gone, because it was the main platform from
which they could speak to a general Pentecostal audience. Native leaders ofsgreg@ubli
articles in thePE, including testimonials as well as their hopes for the success of the AG
missions prograrff

Along with providing a timeline and an outline of important eventsPthées
useful because the reporters wrote in an accessible, testimonial manner.efiéion

toward means that Native Pentecostal voices are showcased in its pagese iee AG

“2 Several prominent scholars of Pentecostalism haagily leaned on periodicals for their studies,Se
for example, Wacker, Heaven Bel@nd Edith Blumhofer, Restoring the Faith: The Askes of God,
Pentecostalism, and American Cult¢@hicago: University of lllinois Press, 1993).
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had a vested interest in sharing these stories as evangelistit’ fBidsemphasis on
egalitarianism within Pentecostalism meant that everyday white Bstakcwanted to
hear the voices of American Indian Pentecostals, and this interest cleatiyd enough
demand among the readership thatREgaid attention.

Of course, there are potential pitfalls when usingRBeas a source. As the
official mouthpiece of the AG, theE presented only accounts approved by
denominational leadership—that usually meant accounts favorable to the AG.
Testimonials filled the pages of tR&, but no apostate stories appeared. This bias means
that one has to read carefully for any signs of discontent among missionaries and
Pentecostal Indians. Their opinions, when given, always appear &diteslalso
important to remember that Pentecostals rarely take credit for themsgdhey always
give credit to God. Yet careful reading between the lines, coupled with thenatfon
from the other sources, fleshes out a fuller sfory.

In this dissertation, | wrestle with the same problem that many other works of

Native American studies have confronted: whites who were interacting wiéniéan

“3 Robert Orsi discusses the import of publishedrtestials in the preface of his book. Thank You, St.
Jude: Women'’s Devotion to the Patron Saint of HegelCause@ew Haven: Yale University Press,
1996).

“4 During the rapid growth of home missions to Ameri¢ndians (mid-1950s- 1970s), tAE's home
missions editor was Sister Ruth Lyon, a former ioisary to the Chippewa who held a great interest in
missions to American Indians. Before she becanterdister Lyon served as a reporter on the home
missions front, and she wrote many of the artioleg\merican Indian missions in tlRE. Thus, she
controlled much of the flow of information on homméssions. | met with Sister Lyon in August of 2066
Springfield, Missouri, and she made it clear thet Bad dedicated her life to bringing publicitythe AG’s
missions to American Indians. One needs to remenhiogvever, that the AG employed her to bring ost th
most positive sides of the home missions storyhéninterview, she also made it very clear that she
believed in the indigenous principle and suppottedAmerican Indian leadership within the AG. Siste
Lyon passed away before | was able to interviewalgain.

*> The problem of sources and how Pentecostals wath to attribute their actions to anything otthert
the inspiration of God is discussed in the intratucto Wacker's Heaven Below.
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Indians recorded the majority of the information. This problem repeatsiitself
missionary studies. How does a historian accurately gauge the Nativenstaght white
sources? Although the white Pentecostal elite controlleBEhéortunately it also
published the writing of Indian Pentecostals. | have also benefited from mogern-da
Indian Pentecostal leaders who were willing to share their stories wigmadney
testimonials, autobiographies, and the letters of some past leaders. So, althoygh ma
the sources are filtered, | have sifted through them while keeping in mipdonyy to
privilege voices of American Indian Pentecostals. | focus mainly on the Iredidark
within the AG because they were the Pentecostal Indians who were present in the
sources. Whenever possible, | try to bring out the voices of the Pentecostal Ingjan lait
but those sources in the literature remain T&w.

One problem that presented itself in this study was the lack of supporting
secondary sources within the field of missions to American Indians in the pokt-W
War Il era. With the exception of Smith’s work, almost no scholarship exists on modern
American Indian evangelical groups. Meanwhile, we have seen a resurgenmhy of st
the field of modern foreign evangelical missions at the turn of the twestyeéintury*’
Modern Native American missions remains largely overlooked because NatiecAn
studies scholars have been concerned with re-creating the narrative ef Alagvican

studies and have focused on issues such as Red Power, gender, literatued,gmalitic

“6 Other historians have wrestled with this problémleed, it is common in Native American Missionary
studies, and in Native American studies overalhe @xample of how to approach the source problem is
offered by James Axtell, The Invasion Within: Then@est of Cultures in Colonial North Ameri@idew
York: Oxford University Press, 1985), Introduction.

" See Robert, “From Missions to Mission,” 362-393
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economic history. Missionary history, as we will see in the following pagesaw
painful history and fraught with scholarly pitfalls. New histories have apgeaich as
Wheeler's work on Moravian Indians in the seventeenth century, but the majority of them
consider groups that are not from the modern period.

Working with groups of people who remain alive and who continue negotiating
complicated religious identities presents a sticky problem. Smith grapplethis
problem in her work: when scholars step into modern religious communities to study
them, they inevitably become tied to those communities. This is, perhaps, the main
reason that scholars do not work on modern Native missionary history—it raisadtdiff
guestions of churches, Native people, and the scholars themselves. Even though this
history relies heavily on archival sources, | remain well aware theteé written a
history that Native Pentecostals themselves might read, and that the AGtwi. For
that reason | strive for both fairness and historical accuracy. | am notec®sal or a
registered American Indian, but as a Catholic and Mexican-Americém gighificant
indigenous roots south of the border), | am as concerned as AG Indians with the need for
a fair and accurate picture of a marginalized religious culture. | undertoatutis
mainly for a scholarly reason, but there were also personal ones: from aagainty
mother and father taught me that the true history of this country is one thahohudé

all its peoples. In this work, | have tried to add my own small contribution to that goal.

1.5 Significance

Although Pentecostal Indians represent a small group within the AG, thgirsstor

important within the greater study of American religion and American Indighes.
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This study challenges the idea that when Indians converted to Christianitytaibesds
being Indiang® Rather, Pentecostal Indians within the AG found that their conversion
helped them form mewidentity, one that was solidly Pentecostal while also deeply
rooted in Indian culturé® In Pentecostalism, American Indians found a form of faith that
allowed them to face their harshest problems as well as a spiritual home hdyeceuld
exercise autonomy and power. In short, Pentecostal Inclersgthe “Jesus Way” and
made it work for them.

My study touches on significant issues of race, gender, and cross-cultural contact.
| consider race and ethnic identity as | explore what it meant to be an Indiatigbhas
well as the tensions that eventually surfaced between white and Indian missionar
within the AG. In addition to creating a complementary racial and ethnidtient
Pentecostal Indians navigated the difficulties of being a minority in an overwiggm
white denomination. As a result, they had to confront their own prejudices against the
white man and the “white man’s religion,” as well as the prejudices of thete whi
Pentecostal brothers and sisters. Yet many found support among that same cohort of
white members of the AG, thus proving that the relations between the two groups cannot

be easily categorized.

“8 For one example of an interpretation of a Christiaian, see Donald Parman, “J.C. Morgan: Navajo
Apostle of Assimilation,” Prologue : The Journaltbé National Archivesd (Summer 1979): 83-96.

9 Native historian James Treat also takes issuethithidea that one cannot be both a Christian and a
Indian. He states: “to disregard Indian Christiaither as Indians, or as Christians, is to derir thuman
agency, their religious independence, and—ultingateheir very lives.” For more on Treat's
understanding of an Indian Christian see the inictidn to James Treat, ed., Native and Christidew
York: Routledge, 1995), esp. 10.
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My work also touches on gender. Notably, the most prominent white supporter of
the Native clergy was a woman, but the Native clergy was predominaaitty Alta
Washburn’s place in this history is pivotal; without her, the American Indian Bible
Institute (now the American Indian College) would not have become a reality.
Pentecostalism has allowed women prophetic leadership since its incepionghal
women always gained more latitude if they worked as missionaries. Few wothan wi
the AG found success as domestic pastbfdthough the AG leadership was (and still
is) largely male, women have taken on a variety of roles, including those of pastor a
missionary’* In some respects, Sister Washburn’s place in this history is unsurprising
because the mission field (both in home and world missions) had long offered American
women a variety of leadership rofésYet she is extraordinary for the grit and
perseverance that she displayed. In her autobiography Sister Washburn does not take
much of the credit for her work—like most Pentecostals, she gives the glory tol@od. S

exhibited some of the very best traits of Pentecostalism: pragmatiseyp aatecern for

0 Margaret M. Poloma, The Assemblies of God at thes§roads: Charisma and Institutional Dilemmas
(Knoxville: University of Tennessee Press, 1983)).1

*1 Most of the data | have collected on the gendeakniown among AG missionaries (both white and
Native) comes from the AG’s deceased ministers filhe majority of white missionaries were married
men. Their wives often helped with their missionayrk, but thePE rarely mentions themA notable
exception to this rule is Sister Washburn, who masried, and is often referred to by name inRke
There were single female missionaries on the homsioms front such as Sister Virginia Kridler—they
often evangelized in pairdmong Native leaders, the numbers were signifigasskewed toward men. All
of the male Native missionaries were married arghsionally their wives appear in tR&, but other than
that, the only Native female missionary that | haeen able to confirm is Hilda Cree, sister of Rexdg
Cree. Charlie Lee, George Effman and John McPhesswe all married to white women.

*2 For more information on women and gender rolasissionary history, see, Dana L. Robert, American
Women in Mission: A Social History of Their Thoudgintd PracticéMacon: Mercer University Press,
1998), 240-254.
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the poor and voiceless, willingness to take on leadership, and a stubborn drive to do the
best she could for the people that she served.

Turning to cross-cultural contact, | argue that American Indians werenmotysi
passive objects of the AG’s missionary work. Some histories of missionakyawmng
American Indians have focused on the destruction of cultures, resistanceitmaniss
work, or passive reception of Christianityit is true that those factors are a part of
missionary history, but they do not accurately represent the active rolecAmardians
took in their own development as Christian Indians. Such an approach also shows the
fact that American Indians could actively change the course of a Christiamafation.

In the recent past, the prevailing understanding has been that it was Chridtainity
irrevocably changed and damaged Native cultures, but | suggest that missrosar

cultural exchange led not only to change (conversion) among the missionized Indians, but
also to significant changes within the AG. In this way, this dissertati@stigdy of
cross-cultural contact within the history of American religion. It shows how a
denomination dealt with issues of diversity, and it expands the history of diversity in
American Pentecostalism beyond the conventional black/white/brown triad.

Placing this history in its geographical context is also essential. Ra#rer
impose arbitrary boundaries, | follow the AG’s lead: their missionary projes

national in scope, scattered among reservations and urban centers of Indian culture

%3 Both McNally and Lewis take issue with the ideattAmerican Indian Christians were simply passive
receptors of Christianity. See, McNally, esp. theaduction, and Lewis, esp. chap. 7. For an eXamwmip
how American Indians used their identity as Chaiséiand commitments to the local Episcopal missisns
strategic political alliances see, Rebecca KugalB€ the Main Leaders of Our People: A History of
Minnesota Ojibwe Politics, 1825-189Bast Lansing: Michigan State University Pres98)9
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Although plenty of AG missionaries appeared in other parts of the country, the AG’s
evangelistic efforts became especially strong in the American Sout{imesding

California), and parts of the Northed&tPentecostalism flourished in these areas because
of strong leadership by white and Native missionaries with a vision. For this\reag

work concentrates on these regions and the people who worked in them. | do not include
the AG’s work among the Eskimo and Inuit peoples of Canada and Alaska because thei
story is quite different from that of their Native brothers and sisters to the soigwv. A
Native missionaries who are Canadian by birth do cross over into this story,\but the
come from the Mohawk tribe and acted as important leaders whose work gave them
considerable power and influence among Indians in United States. | also do not include
the history of missionary work among the Lumbee people of North Carolina. Even
though AG missionary work among them flourished, their history is distinct fronotthat
other Native peoples in the United States because of the heavy influenceamittiezn
African American Holiness tradition, their tri-racial background, and thek of federal
recognition as a tribe.

All of the people in this work hail from recent history. Most of the first generation
of Native and white missionaries have died, but in 2009, a few, like Mohawk evangelist
Rodger Cree, continued to work actively in churches. In 2009, AG missionar eéffort
American Indians continued: this is very much a living history and a dynastary)i

one that will continue to shape the trajectory of the AG as well as the livesesfcam

** Pentecostalism was most prominent in the follgwiibes: Apache, Navajo, Pima, Papago, California
Mission Indians, urban Los Angeles Indians, Mohanmk Lumbee.
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Indian Pentecostals. What | offer here is by no means “complete,” but rather an
interpretation of the home missions’ history and an examination of its continuingmplace i
the American religious landscape.

Finally, | have a few thoughts on the use of specific language in this work.d chos
to use the terms “American Indian” and “Indian” because they are the teeohbyithe
sources, and to use another term would be jarring to the narrative structuse of t
dissertation. When talking about the non-white actors in this dissertation | wfteh s
back and forth between “Native” and “Indian.” Wherever possible, | give the tribal
designation of the Native actors. In the case of the Tohono O’ Odham tribe ofrsouthe
Arizona, | use the other tribal name “Papago” in order to stay in synchronyheith t
sources. Finally, when | use the designation “Pentecostal Indians” pastant to
remember that | am specifically referring to those within the AtBefONative
Pentecostal, charismatic, and evangelical believers who do not belong to the AG exist
but this history refers only to those who identify with the AG.

| use the designation “brother” and “sister” when referring to both the ahde
Native Pentecostal actors in this history to remain consistent with the samat&o
stress the communal, egalitarian Pentecostal ethos—one that in theory exteonded bey
markers of race or social status. When | can, | give the first names offoal an this
story, but often the sources give only the last names. For female missicthésies
especially true—they usually were only identified by their husbands’ nantlesRPE
and typically lacked a missionary file if they were appointed to work aldedbkeir

husbands. In those cases, | identify the missionary only as “Sister” wikhsh@ame.
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When referring to God in this dissertation, | used the gender pronoun “he” to remain
consistent with the sources. | also use the terms “restorationist” and iyasthit
interchangeably in this dissertation for reasons that are outlined in footnote 500éiCha

2.

1.6 Overview

My dissertation is both chronological and thematic. Each chapter focuses on a
decade and on the particular struggles between the AG and Pentecostal Indigns dur
that period.

In Chapter 1, | lay the groundwork for the dissertation by presenting Pentecostal
beginnings and the birth of the Assemblies of God. | also address the genedis of bot
world and home missions, the structure and goals of the home missions department, and
the theology behind the indigenous principle. The chapter closes with a discussion of the
earliest missions to American Indians (pre-1950), and how they set the stkgerfor
missionary work.

Chapter 2 focuses on the 1950s and the role that white missionaries played in the
home missions project to American Indians. The chapter covers missionetiggea
such as church building, hosting revivals, and cultivating indigenous leadership. | also
give a brief overview of Christian missionary work in the U.S. and situate thedkic
in that context. | highlight how white missionaries viewed healing and traditiosiaih
religion in order to underscore their differences from native missionaries. diblenorof
missionary paternalism and ethnocentrism is paramount, and this chapter shows how

during the 1950s it was a major impediment in white missionary-Native encounters.
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Chapter 3 looks at Native missionaries from the 1950s and 1960s and how they
slowly began to shape and influence the AG missionary project to their people. This
chapter explores Native leadership and its different approach to healingditidrial
religion. | argue that once Indians chose conversion, they found their own autonomy and
voice within the AG missions system and began to cultivate a new identity ceotere
the indigenous principle—one that was both Indian and Pentecostal.

Chapter 4 focuses on Alta Washburn and Charlie Lee and their work with the
American Indian Bible Institute and the indigenous church movement in the 1960s and
1970s. Their examples forced the AG to confront its indigenous principle ideal. Alta
Washburn single-handedly built the first all-Indian Bible College in order tovatéti
Pentecostal Indian leaders even though the AG did not initially approve. Helletagg
push forward what she believed was the plan of God forms the centerpiece. The chapter
closes with a look at Lee and his work with his indigenous church on the Navajo
reservation in Shiprock, New Mexico, and discusses how his Navajo background
catalyzed his belief in the indigenous principle. Without the work of Lee or Washburn,
the AG might not have been open to further change.

Chapter 5 begins in the late 1970s and brings the story to the present. It focuses
on the birth of the National American Indian Representative position and American
Indians’ struggle for power. When the AG officially announced the position, it lacked
both funding and voting rights. The American Indian leadership fought for decades to
obtain both of these privileges. | argue that despite a nearly impossible fight for

recognition and power, American Indian Pentecostals continued to carve out @h offici
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place within the AG, and that in their struggle they defined themselves as i
Pentecostal.

In the conclusion, | focus on the problems Indian Pentecostals faced in the
twentieth century and what this dissertation reveals about missionaryhistoerican
religious history and modern American Indian history. Here, | argue thatrwe ca
understand the Native struggle for the indigenous principle presented in the previous five
chapters as a form of Christian practice—a way of living out a theolodeall il do not
present a definitive and closed story in the conclusion, but rather | offer anetiterpr
framework for future historical studies.

Finally, I turn back to the opening quotations in this introduction. Both address a
personal, supernatural faith. One is a young woman’s confirmation of a calimgsod,;
the other is a little boy’s quest for the truth. Both are recounted from the ggang of
later life. Their belief in the prospect of an indigenous church and a Christ that caluld he
all—red or white—propelled them forward into extraordinary lives that they could not
have foreseen. Alta Washburn and Charlie Lee were both in many ways ordinary
Americans, living ordinary lives of belief, pain, and toil. Yet they showed thaigihr
faith, hard work, pragmatism, and sheer force of will, ordinary Americans coajie s
the course of something much greater than themselves and change the coug@iof a m

American religious movement.
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2. Chapter 1: Roots of the Assemblies of God and Its
Home Missions to American Indians

In 1906, during the great Pentecostal revival at the Azusa Street Mis&ios in
Angeles, California, scores of believers received the gift of tongues. Theythbag
they were actually speaking the language of a foreign land and therefitdeegangelize
foreign peoples. Caught up in the fervor of the moment, many early Pentechstarbe
traveled overseas and tried to use their newfound gift for spreading the gospel.
Apostolic Faith the periodical that documented the great revival, reported this
phenomenon.

A band of three missionaries, Bro. Andrew Johnson and

Sisters Louise Condit and Lucy M. Leatherman, who have

been baptized with the Holy Ghost and received the gift of

languages, have left for Jerusalem... Bro. Johnson has

received seven different languages, one of which is Arabic.

Sister Leatherman speaks the Turkish langudge...
These three missionaries constituted only a few of the many believerbauuht that
God had sent the gift of tongues for the purpose of world evangelization. Eventually,
however, believers understood the gift of tongues to be something other than the gift of

an actual language. Yet early Pentecostal believers remained urdidtetheir eyes,

even if God had not given them the ability to speak foreign languages, God or the Holy

!Author Unknown, “Missionaries to Jerusalem,” Theosmlic Faith,1 (1906): 4. Reprinted by Together in
Harvest Publications, Foley, AL, 1997.
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Spirit had still given them a new and exciting faith to proclaim and they fanned oss acr
the United States and the globe to spread the word of revival and Pentecost.

As a denomination, the Assemblies of God came into being partly if not largely
because of the Pentecostal missionary impLildee early years following Azusa Street
were chaotic and decentralized, with believers moving from revival to teviva
congregation to congregation. Missionaries with neither formal ties to a gatigrenor
financial support launched themselves on faith missiohs the tumult continued into
the second decade of the twentieth century, a group of Pentecostal leadkd tdeci
come together to bring order to their world. Thus, in 1914, the Assemblies of God was
established, and in the decade following, they put in place the general stafdtue
denomination in order to spread the Gospel a more most efficient way.

While the main missionary emphasis focused on foreign lands, a venture that
Protestant America knew well, the AG also addressed the United ‘Shigsions to
Hispanics, African Americans, and American Indians followed closely upon the
establishment of foreign missions. The first AG mission to American Inchakgplace
in 1918, when a Pentecostal couple decided to spread the Gospel among them in

Northern Californi@ The domestic missionary impulse added to the need for

’Gary McGee, This Gospel Shall Be Preached: A Hisamid Theology of Assemblies of God Foreign
Missions to 1959Springfield, Mo.: Gospel Publishing House, 2003;17.

3 A faith mission was a mission undertaken with nargnteed institutional financial support from a
denomination or sending board. Missionaries depaioteprayer, personal fundraising and providence in
order to raise the money needed not only to fuedhifssion, but also to pay themselves and suppeirt t
families.

* For more on the foreign missionary work of eargnfecostalism, see Allan Anderson, Spreading Fires:
The Missionary Nature of Early Pentecostali@aryknoll, N.Y.: Orbis Books, 2007).

°Author Unknown, “Amongst the Indians,” The ChristiBvangel27 July 1918, 5.
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organization. The AG established a Home Missions Department in 1937 to encourage
successful missions to specific ethnic groups in the United States.

Historians have written much on global Pentecostalism and its emphasis on world
missions but little on the American home missions experience. Few histeems
aware that the AG features a long history of missions to American Indiars sure, at
the turn of the twentieth century, American Indians were no strangers ta&hris
missionaries. By the time Pentecostalism appeared on the reservationsaArelians
had experienced several centuries of interaction with Christian missmndhose
missionaries, especially Protestant ones, had been deeply influential lapivegsof
federal Indian policy, including shaping the policies surrounding the creation of
reservations and the allotment of those reservations in the late nineteenti. centur
Missionaries supported the building of boarding schools, both federal and religious, to
Christianize Native children, and encouraged adult Indians to give up their ‘theathe
ways” so that they could become like white AmericarBy the early twentieth century,
American Indians were wary of Christian missionaries and oftertgdgisem in the
hope of preserving their cultures. In this climate, Pentecostal missism@arved on the

reservationg.

® Government boarding schools, while ostensibly ecsought to inculcate the values of white Priatets
America in their Native students in the nineteeantd early twentieth century. Former Christian
missionaries and denominational workers often hamt While private religious boarding schools were
more openly religious, government schools alsorkéigious undertones. For a brief overview of the
problematic history of Indian boarding schools, Bewid Wallace Adams, Education For Extinction:
American Indians and the Boarding School Experiet®&-1925Lawrence: University of Kansas Press,
1997).

" For more on Christian reformers shaped Indiarcgplee Francis Paul Prucha, American Indian Policy
In Crisis: Christian Reformers and the Indians 18880(Norman: University of Oklahoma Press, 1976).
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This dissertation tells the story of the AG’s home missions program tiéan
Indians, how American Indian converts rose to leadership positions, and how those
leaders developed a Pentecostal identity and forced the AG to embrace iteepeast de
impulses about egalitarianism. While the focus of this work is the story of thacamer
Indians who were shaped by, and who shaped, the Assemblies of God, we must consider
the structure and history of the denomination before the issues of racial, caltdral
religious identity can be explored. In order to provide a working overview of AGis
and the theology that led to the evangelization of American Indians, | divid@shis f
chapter into four sections. First, the chapter considers the earliest yParg@tostalism,
its Holiness and Higher Life beginnings, and its explosion onto the America® ate
Azusa Street. The birth of the Assemblies of God and the establishment and tigganiza
of its Foreign and Home Missions Departments follows. The chapter continues by
examining the early theology behind the indigenous principle—the Pauline ideal that
churches should be rooted in the culture of the missionized. The indigenous principle is
the key to understanding this dissertation. It represents the theology ihat Ind
Pentecostal leaders utilized to argue for their greater involvement irch&h%e chapter
closes by tracing the beginnings of home missions to American Indiansyeaitse1918-
1950, before large numbers of white evangelists arrived on the reservations.

These four sections explore the beginnings of the AG’s main difficulty during the
early decades of the twentieth century: the juxtaposition of Penteatesttd about
indigenization with the need for denominational organization. These ideals desudte

strong American Indian leadership in the AG during the middle to late decades of the
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twentieth century, but the realities of denominational organization and personnel—both
presumptively paternalistic toward Indians, resulted in white control, agonaiblat ran
counter to indigenizing church ideals from the 1950s to the 1980s. The essential problem
that the AG faced in its missions to American Indians emerges: could theAGue to

its roots and belief in the power of the Holy Spirit and allow the Gospel to empdwer al
peoples, regardless of race or nationality? Could it allow indigenous people mgaletan
autonomy and power? Accomplishing this goal would have required a truly radical
departure from the history of Christian missions to American Indians. Theigeaul
complicated story of a denomination steeped in religious idealism, but also shafsed by i
own time and place. Thus, the indigenous principle did not trump the deeply rooted
ethnocentrism and paternalism within the AG, but it gave Native Pentecosialsdth
which to hold the denomination accountable. White AG missionaries thought their work
of spreading the Gospel lay at the heart of their identities as Penlgdogtat was their
American Indian converts that helped save the soul of the denomination by demanding

that it live up to its foundational and most cherished beliefs.

2.1 The Pre-Pentecostal Foundations

In September 1906, the Pentecostal periodibal Apostolic Faitannounced,
“Pentecost has Come! Los Angeles being visited by a revival of Biblet®al\eand
Pentecost as Recorded in the Book of A&tlthough other revivals predated Azusa

Street, modern Pentecostalism exploded onto the American stage in Los Angeles, a

8 Author Unknown, “Pentecost Has Come” The Apostbkith 1 (1906): 1. Reprinted by Together in
Harvest Publications, Foley, Ala., 1997.
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bustling, multiethnic city on the West Coast, far from the reaches of the Aameric
Protestant establishmehPentecostalism, like Los Angeles, was rowdy, upstart, and
brash—a sometimes shocking and unnerving religion. The idea that people could speak
in tongues and receive healing directly from God upset many in the Protesitaliiena
traditions. Although some dismissed Pentecostalism, it did not fade away. Instgad, i
into a worldwide phenomenon that greatly changed the face of Christianity. In this
section, | explore the beginnings of American Pentecostalism in order to traeahpw
Pentecostal movements laid the groundwork for the establishment of the Assemblies of
God and its international and domestic missions endeavors. | start by covering the
movement’'s Wesleyan/Holiness and Reformed/Keswick roots, and then address its
grounding in restorationism, healing, and premillennialism.

The importance of the Holiness movement to the development of American
Pentecostalism cannot be overstated. An emphasis on personal Holiness dated back to
John Wesley. In the eighteenth century, he preached entire sanctificatiatg & which
a Christian would no longer knowingly, willfully sin. Although Wesley describedeenti
sanctification as both instantaneous and a process, many of his Americarddete
favored the former. Methodist preachers who emphasized “holiness” during the post-
Civil War revival of the American Methodist camp meeting taught that onceepeopl
experienced a new birth in Christ (known as conversion or becoming born-again; often

dramatic), they could also experience a “second blessing” (also often atidram

° Fore more on the importance of the Azusa Stregtakto the American and world Pentecostal
movement, see Cecil M. Robeck Jr., The Azusa Skiésdion and Revival: The Birth of the Global
Pentecostal Movemef@ashville: Thomas Nelson Inc., 2006), esp. thioin
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experience) that would sanctify them and therefore make them capable o&lwisigly

holy and upright life. The second blessing included two critical aspectsnsahgga’ or

the eradication of the inclination to sin, and “empowering,” or the baptism of the Holy
Spirit.° Of course, such a shift in Methodist theology upset some believers; the older,
mainstream Methodist denominations downplayed the second blessing experience and
ignored the baptism of the Holy Sprit. Many Holiness followers (as they came to be
known) left and formed their own denominations such as the Pentecostal Church of the
Nazarene, the Pentecostal Holiness Church, the Free Methodists, and thetredBa
Holiness Churcft*

Many scholars argue that the most important aspect of the Holiness movement to
influence modern Pentecostalism stemmed from the influence of the FiigeBlapt
Holiness Church and its founder, Benjamin Hardin Irwin, of Lincoln, Nebraska. Holiness
theology took root in the Midwest (specifically, lowa) and Irwin was one oailgest
promoters. Irwin studied the works of John Wesley and Wesley’'s near-contemporary
John Fletcher in order to understand sanctification. He argued that Fletstréetk an
experience akin to being “baptized with fire” in his writings—this followed
sanctification*? Convinced that baptism by fire occurred after sanctification, Irwin began

to seek it out, and in October 1895, he experienced baptism By lfirén believed that

9Vinson Synan, The Century of the Holy Spirit: 9€ars of Pentecostal and Charismatic Renewal, 1901-
2001 ( Nashville: Thomas Nelson, 2001), 32-34.

"bid., 34.

2\/inson Synan, The Holiness-Pentecostal Tradit@fmrismatic Movements in the Twentieth Century
(Grand Rapids: Eerdmans, 1997), 51-52.

2 Ibid.
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this experience constituted a “third blessing,” the experience of the Holt; &ich
was separate from both conversion and sanctification. After his baptism,lbyefibegan
to preach about the fire-baptized experience among Holiness followers. Mangdd
folk received Irwin’s ideas with skepticism, but some did take up the fire-baptzesé,c
giving birth to the Fire-Baptized Holiness Church in 1898. Scandal and Irwin’s eventual
insistence that there were additional or multiple “baptisms by fire” (aaénisix
altogether) eventually slowed the movement’s momentum. The fire-baptgegence,
however, is key to understanding the later Pentecostal movement because, as histori
Vinson Synan puts it “by teaching that the baptism of the Holy Ghost was an egperie
separate from and subsequent to sanctification, it laid the basic doctrinsdeudrttie
later movement** Synan contends that the putative founder of Pentecostalism Charles
F. Parham received from Irwin the “the basic idea of a separate baptisentibly
Ghost following sanctification'® Holiness theology, especially its radical fire-baptized
offshoot, strongly influenced early Pentecostalism, including the earlyd®stdaée
pioneer William Seymour and other African American leaders.

Besides Holiness theology’s influence on the greater Pentecostal movement, we
must also consider the influence of the Keswick movement, especially sins€ the a
denomination drew heavily from that tradition. The Keswick movement, also known as
the “Higher Life” movement, emerged as a British counterpart to the Aamekoliness

movement, though with doctrinal differences and more socially well-establis

4 bid., 59.
15 1bid.
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leaders:® Growing from a set of summer conferences that began in northern England near
the village of Keswick in 1875, the Keswick movement urged that the second blessing
represented a baptism in the Holy Spirit, which led to an “enduement of power for

service.*’

Believers preached that “inbred sin was progressively subjugated, yet never
eradicated® The Keswick movement combined the conversion and sanctification
experiences and reconceived baptism in the Holy Spirit as an ongoing process, not a
definable event. The most famous proponent of Keswick or Higher Life teachings was
the great American evangelist Dwight L. Moody. Based in Chicago, whdoeihéed
the Bible training institute later called Moody Bible Institute, Moody catehliyearly
Higher Life conferences partly to spread his Keswick teacHhigis ideas flourished
among non-Methodist denominations (chiefly Reformed traditions) such as Bapdists a
Presbyterians—the very groups from which the majority of the early merabtre AG
would come.

Restorationism took root in many forms of American Christianity, and that
impulse heavily influenced early Pentecostalism. At its core lay a lgngirestore the

original church as displayed in the New Testani&ht.nineteenth-century America,

restorationism took many forms, including the Campbellites and the Church of Jesus

16 Synan, Century of Holy Spiri29.

7 bid.

18 Grant Wacker, “Pentecostalism,” in The Encyclopenfithe American Religious Experience: Studies of
Traditions and Movementds. Charles H. Lippy and Peter W. Williams (Newrk? Charles Scribner’s
Sons: 1989) 2: 935.

19 Synan, Century of the Holy Spiri30.

20 Edith L. Blumhofer, Restoring the Faith: The Assdies of God, Pentecostalism and American Culture
(Chicago: University of Illinois Press, 1993), 12.
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Christ of Latter-day Saints. The Campbellites (who became the ChurfdBbsst and
the Christian Church/Disciples of Christ) advocated a return to the primitiveti@hr
church, free of any trappings of tradition or outside influences. The LDS movemsent al
sought to bring back the primitive church, but it included additional vital but previously
missing revelation and Scripture. While these two examples proved radictdhgulif
both sought to “restore” the original church of Jesus and his disciples. Earlyd3taitec
did the same, seeing themselves as an extension of the miraculous eventsloftiAeis.
case, they continued the tradition of the disciples because they believedtimay sued
miracles were not restricted to the first century church and that they vedlididrthe
Christian faith on this earth in a manner true to its original irfent.

Healing also figured prominently in the twentieth-century Pentecostaément.
The search for divine healing pervaded Christian history, including multipkriéam
movements in the nineteenth century that predated Pentecostalism. These included
Christian Science and New Thought along with many sects influenced by ISadimegs
Higher Life theology. Historian Edith Blumhofer contends that evangelicgbne
address the issue of healing in reaction to various New Thought gfdEghasis on
divine healing also fit into the restorationist message: “healing haddpdageominent
role in the New Testament times and could be anticipated in the end-timesimestéta

Two of the most prominent proponents of healing, John Alexander Dowie and Maria

2L For more on restorationism, see Grant Wacker yiRtpfor Keeps: The Primitivis Impulse in Early
Pentecostalism,” in The American Quest for the R Church,ed. Richard T. Hughes (Chicago,
University of lllinois Press, 1988), 196-219.

22 Blumhofer, 19.

% bid.
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Woodworth-Etter, powerfully influenced early Pentecostafi$rbowie, a Scotsman by
birth, came to America in the 1880s to spread his belief in divine healing. Hessdbli
himself in Chicago in 1900 and eventually founded and developed the Christian Catholic
Apostolic Church in Zion City, lllinois. Dowie emphatically believed that Godabehl
any illness and rejected medicine and medical personnel. He also beliavad thth of
healing “marked the beginning of an end-times restoration of spirituatgitte
church.” In the 1880s, Maria Woodworth-Etter emerged as a healing evangelist who
experienced the Holy Spirit among a group of QuaK&Bs: 1885, she had consolidated
her beliefs on healing and began to preach that anyone who possessed suffitient fai
could be healed. She started her healing ministry affiliated with the Unitéu@&ren
Christ but left the group to join the Church of God of the General Eldership. Eventually
she left that denomination and drifted into nondenominational circles until her death in
1924. During her long career, Woodworth-Etter blossomed into a famous evangelist,
known for her emotional revivals where participants experienced salvation andidrama
healing?’

Dispensational premillennialism formed the final main influence on
Pentecostalism. It incorporated a view of history popularized by theAnglican John
Nelson Darby in the late nineteenth century. Darby divided time—past and-fiiioe

specific periods called “dispensations.” By reading the signs of the timidsilalical

2 bid., 22.
% |bid.
28 |bid., 24.
27 bid.
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prophecy, believers could ascertain when humankind would enter the final dispensation.
However, standing between the present dispensation and the next one was the Rapture.
The Rapture began with Christ returning to earth and taking his saints back to heaven
with him, leaving unbelievers to endure a seven-year period of trial and suffering know
as the Great Tribulation. At the end of the Tribulation, Christ would return with his
raptured saints to initiate the millennium, a thousand-year reign of Chngirly peace
and harmony throughout the wofftiFor Pentecostals, the return of the signs and
wonders of the first-century church signaled the imminence of the end of thetprese
dispensation. In the short time remaining for humankind, Christians had to evangelize
and urgently spread the Gospel in order to save unbelievers. Popular among many
streams of American Protestantism in the late nineteenth century, lpremailism
became absolutely central to the Pentecostal worldview. While it maylge&ea gloomy
fixation, for believers, premillennialism was actually filled with hope—agmeetant
waiting for Christ to come back and establish his rule. Early American Pstdkscoften
came from Protestant groups that had been shaped by premillennialism. Irafact, m
early Pentecostals believed that they alone practiced the one true faitlodidgllow
them to ascend in the Rapture and be spared from the Tribiffation.

While the Wesleyan/Holiness movement, Kewsick/Higher Life movement,
restorationism, healing, and premillennialism all deeply influenced Petdbsos they

did not coalesce into a single identifiable stream until the beginning of thedihent

2 bid.,16.
2 bid.

48



century. The first major figure in modern Pentecostalism was a shdrpr&acher

named Charles Fox Parham, whose work in the Midwest eventually lead to the Azusa

Street revival. Born in lowa, Parham eventually migrated to southe&siesas. There

he founded the Apostolic Faith Movement in which he preached what he believed to be

“true biblical Christianity.” Parham eschewed traditional forms of worshipspread

his version of the Gospel through itinerant preaching as well as house sé&tvices.
Parham did not exist in a vacuum. A variety of radical evangelical beliefs

prevalent at the time, particularly those propounded by Holiness leader Fratigr8an

directly influenced his work. Mid-1900, Parham briefly visited Sandford’s Holy Ghos

and Us Bible School in Shiloh, MaifteSandford’s ministries at Shiloh emphasized

Keswick-style holiness, restorationism, premillennialism, and, above atedngaling.

During his month at Shiloh, the Bible school and the spontaneous and fervent nature of

the worship impressed Parham. He returned to Topeka, Kansas, and opened Bethel Bible

College, which attracted believers seeking a new empowerment of the piigly*S

There, Parham gathered the different strands of his religious convictionss he wa

convinced that healing was integral to Christian experience, that Christiang shoul

experience a special baptism of the Holy Spirit, that a new wave of world egangels

imminent, that God was giving at least a few select believers they abispeak

%0 |bid., 43-45. After Parham, most Pentecostal wsitiivided tongues into two types: tongues as ewide
which always accompanied authentic Holy Spirit lsapt and tongues as gift, which included (but wats n
always restricted to) the ability to speak actuatudied languages. See Grant Wacker, Heaven Below:
Early Pentecostals and American Cult(Gambridge, Harvard University Press, 2001), 35-57

%1 Douglas Jacobsen, Thinking In the Spirit: Theadsgif the Early Pentecostal MoveméBloomington:
Indiana University Press, 2003), 23.

32 Blumhofer, Restoring the FaitB0.
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unlearned foreign languages, and that the apocalypse was &t htistbrians credit
Parham for being the first to argue that the gift of tongues was “ahivaysitial
evidence of a person’s receiving the baptism of the Holy Spfrin"other words,
according to Parham, believer experienceds three distinct steps dunrgpthial
journey: conversion, sanctification, and the baptism of the Holy Spirit, with tolagues
the tangible evidenc®.

One of Parham'’s earliest followers was Agnes Ozman. She actively sbaght
baptism of the Holy Spirit while enrolled at Bethel Bible College. Various acsaiint
the incident exist, but according to Parham, Ozman began spontaneously speaking in
tongues on January 1, 1901. Believers interpreted the language as Chinese and Ozman
continued to speak in tongues for three days. Following Ozman, several other students
also began to do so. Despite this promising beginning, Bethel Bible School closed only a
few months after Ozman’s experience, having attracted negative atteatiothi press.
The core band of believers dispersed across the country, leaving Parham to rebuild his
ministry3° None, including Ozman, ever became a missionary.

Parham regrouped, gaining small bands of followers who set out with him to
proclaim the gospel in southeast Kansas. They continued traveling to Houston, Texas
where they established another short-lived Bible school. There, Parham matWilli

Seymour, an African American man who already was a seasoned Holinegslesta

33 Jacobsen, 25.
34 Synan, Century of the Holy Spir2-45.
35 H
Ibid.
% Blumhofer, 51-53.
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Seymour’s friend Lucy Farrow, another African American follower ohBar's, had
convinced him to hear Parham’s message. Intrigued, Seymour went to hear Parham
preach his new “Apostolic Faith” message and became convinced that baptism of the
Holy Spirit was separate from sanctification and that it was evidenceguebitiag in
tongues’’ Jim Crow laws and Parham’s segregationist views kept Seymour from
studying in the classroom with white students or ministering to a white aedi&fat
Seymour attended Parham’s Bible school—apparently he sat outside of theootassr
behind a curtain—and then began a ministry preaching to Houston African Americans.
He soon received an offer to preach in Los Angeles, and Parham reluctanttitadete
him go. Seymour left Parham and Farrow later joined him. Together, they pteache
among friends in Los Angelés.

During the beginning of their work in Los Angeles, Seymour, Farrow, and fellow
preacher J.A. Warren considered themselves under Parham’s leadership aod laipart
movement. Initially, they spread the Apostolic Faith—Iater called Penstisostbecause
of the miraculous signs and wonders that took place on the Day of Pentecost—by
evangelizing at sympathetic independent churches, where they attraeteidmtior their
preaching and emphasis on the baptism of the Holy Spirit as evidenced kipgpea
tongues. Eventually they found a home at 312 Azusa Street. At the Azusa Stse®t,mis
Pentecostalism exploded into the consciousness of Americans, spurred by reports from

theLos Angeles Timeand later by the Pentecostal periodithé Apostolic Faith.In Los

%" Robeck, 46.
38 |bid., 50.
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Angeles, Pentecostals found a city that housed many small independent radical
evangelical groups. From the onset of the revival, believers left on faith migsigos
across America and overseas to spread the Gospel. The first adherents dtiated r

lines, with African Americans, Hispanics, a few American Indians, and wdilites
worshiping together. But while racial mixing reportedly occurred, the niajofri

Seymour’s early followers were African American. The movememeghaconsiderable
press for Seymour and his followers, but Parham was not impressed. Disgusted by the
racial mixing and the more emotional worship practices, he denounced Seymour’s
mission. The early Pentecostal movement viewed Parham as an embartasshie

faded into history”

From Azusa Street, Seymour and his followers dispersed to other parts of the
United States. Besides Azusa Street, several major centers of Patisrocsierged,
including the Churches of God in Christ (now the major African American Pentecosta
denomination) in the South; a variety of southern restorationist and Pentecostal groups
and large missions in lllinois, New York, Texas, and Arkafi%&sits early years,
Pentecostalism mainly spread through the efforts of missionaries ayedigés
According to Blumhofer, many Americans found themselves ready to rebeive t
message of Pentecostalism because of its restorationist and milleeadandies, two

religious ideas that continually re-emerged and reshaped themselves ingheaim

% Blumhofer, 60.
0 See Restoring the Faitlisp. chap. 3, for an in-depth look at all of thgsmips and how they fit into the
greater American Pentecostal network.
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religious experienc&. Yet the emotional appeal of Pentecostalism provided its main
draw. As Blumhofer states: “But, at face value, its primary significamcelits ability

to overwhelm human emotions, replacing despair with hope and uncertainty with
assurance and an inner sense of pedeehtecostalism gave its adherents a new,
powerful sense of self and an emotional connection to God that no other Protestant
tradition offered. Instead of relying on a preacher to tell them about God, Pésitecos
believers experienced God in the most dramatic way possible, through the lphism
Holy Spirit. For Pentecostals, God was no longer a distant idea. Instead he mgibla,ta
powerful figure who could heal the sick, perform miracles, and give believerg a hol

language that was evidence of his work in their lives.

2.2 The Beginnings of the Assemblies of God

During the early years of the Pentecostal movement, a variety of independent
churches and groups began to thrive. Yet early Pentecostalism lacked organization. The
gifts and authority of the Holy Spirit meant that most of its early lsagere men and
women called to the faith rather than those who had formal training to be leaders. The
resulting lack of organization presented numerous problems for early Pentedostal
1913, the mostly white and loosely organized Pentecostal leadership in the Midatest

out a letter to other pioneers in the movement and advertised in Pentecostal periodica

“1bid., 70.
42 bid.
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that it wanted to organize a general council of all Pentecdatalese leaders drew

mainly from four main Pentecostal groups: Parham’s following in Texas &ahgas,

the Zion City group founded by John Alexander Dowie, William H. Durham and William
H. Piper’s missions from Chicago, and Pentecostal believers who had left A.B.
Simpson’s Christian and Missionary AllianteThese groups differed in theology from

the Holiness groups that had initially popularized early Pentecostalisnradrateoming
from a Methodist, Wesleyan background, the groups that initially made up thamA& ¢
mainly from Baptist, Presbyterian and non-Wesleyan Reformed traditidnsrninéd by

the Keswick teaching®. These groups did not agree with the Holiness idea that
sanctification was a “perfecting work of grace.” Instead, “they wamteettirn to a

position more characteristic of the Reformed tradition in which sanctificatas

understood as a process that commences at conversion, but was never ‘penfduted’ i
life.”*® They also held to a second distinct experience in the order of salvation that they
called baptism of the Holy Spirit, always evidenced by speaking in tongues Spitit

gave utterance. These differences also meant that the AG drew fromithéAdwest

and South rather than African American Pentecostals who were steeped in tiess$ioli

tradition.

3 Edith Blumhofer, The Assemblies of God, A Chajitethe Story of American Pentecostalism
(Springfield, Mo.: Gospel Publishing House, 1989)201.
“4 Grant Wacker, “The Assemblies of God,” in Religiorthe Southeds. Samuel Hill and Charles Lippy
(Macon: Mercer University Press, 2005), 87.
45 1.

Ibid.
*® Ibid.
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Pentecostal leaders flocked to Hot Springs, Arkansas, in the early spring of 1914
to take part in the coundil.Prior to this call for a council, some semblance of
organization existed in midwestern, white, Higher-Life Pentecostalism|ynlarough
the publication of periodicals, the camp meeting circuit, and other conventions. Khe lac
of a formal organization, however, meant that Pentecostals had no appointed leadership
to speak for therf® This council allowed the movement to standardize its beliefs and
goals so that Pentecostals could be more effective at spreading the gbspebuicil
began with four days of meetings that focused on awakening the Holy Spirit. On
Monday, April 6, the council organized itself for formal meetings and set fortxpiecit
purposes, later published in the Pentecostal periodicatl and Witnes® These were:
1) to clarify doctrine and reduce theological differences in the Pentecstal 2) to
emphasize missions, both home and foreign; 3) to find ways of funding the missionary
project in the most efficient manner possible; 4) to charter churches under one name and
one leadership; and 5) to develop a Bible school net#oFkese motivations led to the
founding of the Assemblies of God.

With such purposes firmly in mind, Pentecostal leaders elected E.N. Bell as the
chair of the new council and J.R. Flower as the secretaifger some deliberation, the

council extended voting rights only to male members of the leadership, and a preamble

47 Blumhofer, Assemblies of God:197.
8 bid., 199.

49 bid., 201.

%0 bid., 201-202.

1 bid.
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and resolution of constitution emerged. This document declared that the council’s
purpose was

...Neither to legislate laws of government, nor usurp

authority over said Assemblies of God, nor deprive them of

their Scriptural and local rights and privileges, but to

recognize Scriptural methods and order for worship, unity,

fellowship, work and business doctrines and conduct, and

approve of all Scriptural truth and conduc®..
The statement evidenced the Pentecostal tendency to minimize a foromimzional
leadership. The designation “Assemblies of God” originally referred to thetyafi
Pentecostal churches that came together for the council, but the name becaanepier
Along with adopting the resolution, the council elected a small group of men to an
advisory body known as the Executive Presbyt&fihe members of the first Executive
Presbytery acted on behalf of the General Council in overseeing home and foreig
missions>* The first Executive Presbytery consisted of twelve men, most of them
influential leaders in the movement. Though they were members of the Executive
Presbytery, they all also ran successful ministries elsewhere.

Once the council selected an Executive Presbytery, the AG began to cdecentra

on other pressing issues. First, it dealt with the need for an educationalknetveoe

believers could gain a biblically sound education. The General Council began to solicit

ideas for what became an extensive AG Bible school network. But with lité@iaegion

*2 General Council Minutes 1914, from General Coultiitutes and Reports 1914-1994%ritage Digital
Documents, Flower Pentecostal Heritage Center, 4.

>3 Blumhofer, The Assemblies of Gott, 203-204.

> Ibid.

*® |bid.
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and funding available, they decided to make use of closely aligned schools. Thal Gene
Council selected the Bible school of Rueben Benjamin Chisolm in Union, Mississippi,
and T.K. Leonard’s Gospel School in Findley, O¥idn addition, the AG adopted J.R.
Flower’s Christian Evange(now thePentecostal Evangehs its weekly papéer. The

first General Council also took an official stance on the role of women, directly
influenced by the new chairman, E.N. Bell, who outlined his beliefs in the early
Pentecostal periodic&Vord and Witnes® Bell found no scriptural precept that allowed
women to exercise independent leadership or to serve as church pastors. He did, however
believe that women enjoyed the right to prophecy, and he agreed that the meaning of
“prophecy” could remain broatl.Following this argument, the General Council decreed
that women retained the right to serve as missionaries and evangelists baditliemie
pastoral ministry or any office that would place them over fi@his official stance

insured that the early Assemblies of God functioned under a white male powerrstruct
Female Pentecostals thus found themselves locked out of many options enjoyed by the

earliest male leaders.

2.3 The Beginning of Foreign and Home Missions

From 1914 to 1918, the General Council met yearly and agreed upon major issues

of doctrine, including its affirmation of tongues as evidence of baptism in theSpaoiy.
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After 1918, the growing denomination concentrated on building its internal structure—
particularly its missions, both foreign and home, as well as publishing and education.
According to mission historian Gary McGee, “The period from 1914 to 1926 represents
the most unstable years in the history of the Assemblies of God missions prégram.”
McGee categorizes early missionaries into four subgroups. Fir$teme touched by the
Pentecostal fire who immediately departed for foreign lands without @nyniy in
language or culture, special education, or even dependable financial backing. The
majority of these missionaries returned home once they encountered dficodtt hard
to overcomé? The second group left for the mission field without any training, but
recognized the need for language and cultural study; they learned thd leegmges
and sought to understand the foreign culture of the country that they had s&l@tted.
third group consisted of veterans from other Protestant missionary organizélieas
included trained missionaries who had received the baptism of the Holy Spiritinvhile
the field and then came to the Assemblies of God. McGee points out that this band
provided much of the needed stability and organization for the foreign missions
movement in the early yeatsThe fourth group of missionaries came a few years later;
they had been educated in the early AG Bible institiites.

The movement away from complete faith missions toward a formalizezhsys

mission support signified the AG’s evolution from its roots as a boisterous early
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Pentecostal sect to greater structure and stability, as did the developnthenfGf
publishing system. The Gospel Publishing House, the official press, had been
instrumental to the denomination’s growth and to its missions program. By 1919, the
Gospel Publishing House had combined the Pentecostal periotheal&/ord and
Witnessand theChristian Evangeto create th@entecostal Evang€PE), the flagship
periodical of the fellowshif® ThePE mainly served to keep the early Pentecostal fervor
over the baptism of the Holy Spirit alive, but it also functioned as a useful tool for early
missionaries. Th@E was the one official periodical that most AG members received,
and missionaries were able to place their pleas for money in its pagesGldistdbuted
thePE as widely as possible, so that missionaries could use it as an evangelistic and
fundraising tool. The Gospel Publishing House published thousands of tracts and
hymnals for missionary use both in foreign and home missions. It also published Sunday
school lessons for pastors and their Sunday school teachers. By 1925, the Gospel
Publishing House had produced “111,000 pieces of Sunday School literature per quarter,
two children’s papers with a circulation of 37,000, and printed more than 5 million copies
of Assemblies of God publication&’”

The desire for greater stability led to a permanent educationaliiwstitin 1922,
the General Council secured a tract of land on the north side of Springfield, Mfsouri.
There, they built the campus for what became the Central Bible Institutesti@eneral

Council-approved school of the AG. The General Council designed a curriculum focused
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on training missionaries and pastors and began to construct dormitories aruboiass
CBI welcomed all who believed that they had the proper calling and Pentecostal
experience to undertake training for the ministry, regardless of their emhatat
background$? The General Council also decided that CBI would be the model for all
AG Bible institutes, so the AG developed multiple schools using CBI's curric{fliet
even with the building of CBI, the majority of early foreign and home missionaries
(including those who evangelized American Indians) lacked a Bible school or Bible
institute education. Usually they simply learned what they needed to learnraissien
field.

As noted, from the onset of the Pentecostal movement, missionaries evangelized
other cultures. By 1919, the growing number of foreign missionaries prompted the AG to
develop a separate Foreign Missions Department overseen by the ExBeesivgtery?!

J.R. Flower led this first Missions Department and began the difficklofadetermining
both a budget and the direction for the AG’s foreign missions proffr&iower had to
define a distinctly Pentecostal approach to missions. Would Pentecostals engage the
world, as their Protestant counterparts did, by building orphanages and schools? Or
would they focus solely on evangelization, in the belief that conversion and baptism of

the Holy Spirit were the two most important elemefit&®hough most Pentecostals
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focused on evangelization, a few early missionaries, such as LilliaheFraperated
orphanages or schodf.

During the first years of Flower’s tenure, the geographical distabdtllowed
the trend already established by Holiness mission&tidissionaries established
outposts in foreign missions around the world, and when they achieved criticalhmgss, t
formed district councils. Flower divided the foreign missionary field using tiaehof
districts for AG churches in the United States. The earliest foreign tlistraduded
North China, North India, Japan, Egypt, and Libéfias missionaries proliferated
around the world, new districts formed. The creation of districts allowed for bette
organization, which enabled the AG to distribute its missionary personnel and funds more
effectively.

Money formed the greatest problem facing the foreign missions departmieat in t
early years. Because most Pentecostals went on faith missions, teg fieeds from
supporters back in the United States—funds that were often undependable. For instance,
publishing revenue from tHeE originally supported the foreign missions. As the number
of foreign missionaries grew, however, the publishing revenues could no longer karry al
the cost.’ As a result, Flower decided to revise the financing strategy. He estithate

missionaries needed $40 a month to cover basic expenses, $15 for each child, and $500
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for travel funds to and from the field. In 1922, Flower set the goal of raising $233,800.
Meanwhile, the job of secretary-treasurer of the Foreign Missions Deparhad

become too much for one person, so they divided the position. Flower stayed on as
treasurer, and William Faux became secretaFlower continued to advocate for more
standardization in foreign missions, pushing through guidelines that stressed the Paul
example of indigenous churches in foreign missions. He also mandated that missionari
meet the Foreign Missions Committee in Springfield, urged them to attend (Bihteal
Institute, and empowered the Foreign Missions Committee to set the standeadsraj t
and screening’ While some missionaries chafed at the new requirements, Flower
believed that the new standards would improve the quality of AG’s missiongtwork.
Flower’s early standards and innovations provided the basis for the AG foreign
missionary enterprise. Although the structure and organization set up by Flower
promoted efficiency, it also made innovation and inclusion of newcomers more difficult
in the coming years.

While the Foreign Missions Department developed a detailed and well-
documented mission statement and set standards for foreign missions, historians have
largely ignored home missions. Unlike foreign missions, home missionaries did not
benefit from an existing framework. Initially, “home missions” simplyigiested

missionary activity that took place in the United States among groups outsidectihefrea
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mainstream Christianity. Officially, it remained under the auspiceasedfbreign
Missions Department from 1914-19%7The reasons for not supporting a separate
department for home missions remain unclear. However, we can surmise thahgive
AG'’s laser-like focus on foreign territories, the home front lacked appesdign
missions were exciting—Pentecostal missionaries expected to enconstercalture
and new language, and deal directly with “the godless heathen.” Home mjissidhs
other hand, meant traveling to an impoverished part of the United States to work among
people who were already suspicious of Christian missionaries, who had long suffered
from institutionalized forms of racism and classism, and who in many casesieady
Christians—ijust not of the “right” variety. Foreign missions were full of ketteey had
a chance to evangelize people that had been untouched by Christianity. Horaesnissi
on the other hand, forced Pentecostals to open their eyes to the injustices inrtheir ow
society.

Yet some AG missionaries did feel called to domestic fields. Americharis
were not the only group chosen for evangelization by Pentecostals. Homanmgaw
among the mountain people of Appalachia, Mexicans living in the southwestern United
States, prison inmates, Gypsies, and, eventually, the military, the dasiaAlnatives,

African Americans, and Jews. Over the twentieth century, the groups champed a

82 Ruth Lyon, A History of Home Missions of the Asdelias of God(Springfield Mo., Self-published:
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evolved, but the outlook of the home missions remained the same: to serve and
evangelize minority, disabled, and isolated groups in the United &tates.

Articles in thePE before 1937 reveal that home missions cropped up here and
there but lacked effective organization. Where home missions existed, the missionar
dealt with the unique problems of each situation on their own. This protocol, or lack
thereof, resembled that of many world missionaries at the onset of the Pehtecos
movement. But by the 1930s, foreign missions flourished among the AG and had
organized structure as well as goals. Home missions did not develop a cohesiugestruct
and goals for until almost two decades had passed.

In 1921, the General Council established a fund for home missions within the
Foreign Missions Department. It also encouragedPtheo run articles and ads that
solicited funds for home missionarf&By 1927, many who were involved in home
missions believed they warranted their own department. Yet with foreign missions
publishing, and education taking up much of the available funding, a separate department
of home missions was not approved because of a lack of money. Some AG leaders also
resisted the idea of establishing a separate home missions departmerthesinc
implicitly assumed that all Pentecostals would evangelize their felimerigan< In
1937, delegates reached a compromise, and the General Council created a new

Department of Home Missions joined with the Education Departffidtttis decision led
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to a decades-long involvement between the two departments. The man chosen ¢ overse
the Department of Home Missions was Fred Vogler, whose tenure led to morerstruc
for home mission&’ Vogler established guidelines for the Home Missions Department,
whose missionaries would work in cooperation with the district where they were
stationed. The AG encouraged the missionaries to attend Bible schools andhestabl
permanent fund to support théfiunder Vogler's careful eye, home missions gained
publicity in thePE, which helped with the recruitment of missionaries from Bible schools
and among talented evangelists who possessed passion but no Bible school education.
By the early 1950s, Vogler developed a national appointment process for home
missionaries, which allowed the AG to ensure that they were qualified. We ktiewfli
the guidelines, but we can safely assume that they resembled those listed ofsthe AG
ordination application from this period. The application asked for basic personal
information, education, literacy, when one had been baptized in the Holy Spirit and if one
had received the gift of tongues, if one agreed with the tenets laid down by thel Genera
Council, and if one affirmed the fundamental truths of 1 Corinthians 1:10 and Acts
2:428° The first national missionary appointment took place in 1952, and that the
missionary was an American Indian—Charlie Lee of the Navajo Nation, geaoiuthie

Central Bible Institute and the Santa Fe Indian School, nationally renowrstd arti
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maverick Pentecostal evangelist, and fervent believer in the indigenous prifidipte.
AG appointed a man who would forever change the face of Pentecostal missions to
American Indians and who would force the AG to examine what it really mealné by t

indigenous principle.

2.4 The Indigenous Principle

That an American Indian could be the first nationally appointed home missionary
testifies to two truths about the AG’s earliest home missions. First, homemaisss
had established themselves on some Indian reservations well before the Ai2enrga
Department of Home Missions. Second, at least some home missionaries proved open to
the indigenous principle—their goal was to send promising young Native |¢adgiide
school so that they could return to their own people as missionaries. In order fully to
understand the indigenous principle and the later struggles of American Indian
Pentecostals who tried to realize it, we need to examine its theology any imster
Protestant missionary enterprise and its articulation in a PentecastaWork.

Indigenous church methods were unique neither to Pentecostalism nor to
Protestant Christianity. The root of the idea for the indigenous church came from the
letters of Paul. Pentecostals referred to verses in Acts 13:43-49, 14:3, 16:4-5 and 20:28
as the “Pauline example” that provided the biblical foundation for their ideaslirega

indigenous churche¥.The first influential theorist of the indigenous church was Rufus

90
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Anderson, the secretary of the American Board of Commissioners for Foregiohs
(ABCFM), the first major American Protestant foreign missionary coufinderson’s
service to the ABCFM began in 1820 when he was still at Andover seminary, but he did
not assume responsibility for the foreign missions program until 1832. His long career
lasted into the final decades of the nineteenth cefitury.

Since Pentecostal missiologists often referred to Anderson as their ingpioat
the indigenous principle, it is useful to explore his work, even though he predated the
Pentecostal movement by half a centlininderson’s perspective on missions followed
a strict sequence: the missionary plants a church among native people; tbearyssi
trains and educates a Native pastorate; the missionary gives Nativesgbesibility for

running the church; and finally, the missionary hands over control of the church and

the next Sabbath day came almost the whole cigthagy to hear the word of God. But when the Jaws s
the multitudes, they were filled with envy, andlgpagainst those things which were spoken by Paul,
contradicting and blaspheming. Then Paul and Basalaxed bold, and said, It was necessary that the
word of God should first have been spoken to yami:seeing ye put it from you, and judge yourselves
unworthy of everlasting life, lo, we turn to the@ikes. For so hath the Lord commanded us, sayihgye
set thee to be a light of the Gentiles, that tHmuklest be for salvation unto the ends of thehedmd
when the Gentiles heard this, they were glad, odfigd the word of the Lord: and as many as were
ordained to eternal life believed. And the wordref Lord was published throughout all the regigkcts
14:3: “Long time therefore abode they speaking lyalithe Lord, which gave testimony unto the wofd
his grace, and granted signs and wonders to beldptieir hands.” Acts 16:4-5: “And as they went
through the cities, they delivered them the decfeieto keep, that were ordained of the apostlesedters
which were at Jerusalem. And so were the churcétablshed in the faith, and increased in number
daily.” Acts 20:28: “Take heed therefore unto yalves, and to all the flock, over the which the Hol
Ghost hath made you overseers, to feed the chéi@od, which he hath purchased with his own blood.”
(KIV)
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leaves’ According to historian William Hutchison, Anderson’s work, based on two
major premises, proved innovative. Hutchison states, “One of these [premises], the
expected triumph of Christian religion and civilization, represented the coowahti
wisdom of his time and required little argument—merely occasional incantatioa a
expected level of militancy’® The second premise is more important for understanding
the direction and parameters of Anderson’s work for indigenous churches. Hutchison puts
it this way:

Anderson’s program was a thoroughgoing trust in the

working of the Holy Spirit. His lifelong campaign against

the imposition of Western cultural and religious patterns,

and in favor of independent native churches, bespoke no

appreciable sympathy for foreign peoples or cultures; it

rested on an insistence that the Gospel, once implanted, can

be relied upon to foster true religion, sound learning and a

complete Christian civilization—all in forms that will meet

biblical standards and fulfill the needs of a given pedple.
In other words, Christianity, as the inherently superior religion, would grow arddiiy i
civilize the “uncivilized” natives if properly planted, according to Hutchison’s
interpretation of Anderson. For these reasons, Anderson believed that teadkiggy nat
English or founding missionary schools or hospitals as a civilizing influenceseeped
a waste of missionary effott.

While Anderson’s theories sound remarkably modern and served as the distant

inspiration for the AG’s later articulation of the indigenous principle, a fexgata are in
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order. While Anderson successfully voiced these theories, he proved unable to enforce
them among all of the numerous ABCFM missionaries. He also never directbssedr

the issue of paternalism, as later AG missiologists did—indeed, during Andgetisne,
missionaries did not understand paternalism as a problem. Finally, Anderson’sstheorie
meant that natives would be able to run their own churches at the parish level, but he
made no provision for their ascending in the church hierarchy. While native pastors i
India, for example, could run their own churches, they remained under a white bishop or
church board. Still, Anderson’s ideas proved progressive for his era, and they
foreshadowed the struggle other Protestant groups in America expengmaethey
confronted the problems of the indigenous church.

Early in the twentieth century, the Pentecostal movement faced the diff€ulty
articulating a position on foreign mission work. Coming at the end of the “Great
Century” of Christian missions, Pentecostals looked to Scripture. With the pnesetle
by the Pauline example of church planting and with Anderson’s advocacy for indigenous
missions to guide them, Pentecostals tried to craft an indigenous prihfoplgeir own
mission theology. According to McGee, three reasons explain why Pentecostaddsideci
to adopt the indigenous principle and expand it beyond Anderson’s ideas. First, the early
Pentecostals who united to become the Assemblies of God were, as a group, anti-

authoritarian. They based their approach to missions on Acts, where they read of

% Melvin Hodges was the first to articulate the [leré&indigenous principle.” His predecessors didusst
the term. They usually said “Pauline example”iadigenous church planting.”
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“independent congregations, directed by the Spirit, evangelizing their i@siffit

Therefore, they did not approve of a powerful missions board directing missionary
actions. While the AG did eventually develop a missions division, for the first Ve

it mainly served as a fundraiser rather than as an overseer of the gsrosindividual
missionaries. Pentecostals believed, like Anderson, that a person only needed the Spirit
and a working knowledge of the Bibi®&.

Second, A.B. Simpson and the Christian and Missionary Alliance (CMA)
emphasized the indigenous church principle and taught it at his Missionary Training
Institute in Nyack, New York in the 1890s and 1988sAfter Pentecostalism grew
widespread among members of the CMA, a large number left the organization when
others refused to acknowledge the baptism of the Holy Spirit with tongues as evidence
Many of these breakaway missionaries trained at Nyack under Simpson, anctite
on to become leaders and early missionaries for the AG. They brought to theiostew
Simpson’s ideas on indigenous church metH8ds.

Finally, the most important influence on the AG’s development of an indigenous
church theology emerged in the writings of the pre-Pentecostal Roland"Rllafien
published a small book titledissionary Methods: St. Paul or Our&?the book, he used
the ministry of Paul as an inspiration and explanation for how to apply indigenous church

planting to missions work. His ideas resembled Anderson’s, but he was the firdeta wri
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detailed explanation of the indigenous principle that invoked the work of Paul. Allen’s
book influenced two major AG missionaries and leaders, Alice Luce and Noel Perkin.
Luce and Perkin influenced Melvin Hodges, who became the most articulate and vocal
Pentecostal proponent of what he would term “the indigenous prin¢ile.”

Alice Luce served as an influential white missionary to Mexican Amesiead
Mexicans in the Southwe¥t According to McGee, she read Allen’s work not long after
its publication in 1912. “Although she initially felt that his suggestions were listiea
later reflection caused her to recognize ‘the diametrical distinctiorekataur methods
of working and those of the New Testamen?®In January of 1921, Luce incorporated
Allen’s ideas into her missionary philosophy, printed as a series PEHa the series,
she undertook a critical reading of Paul’s letters in order to develop a P¢gitecos
approach to missions. In her analysis, she emphasized the power of the Haly Spirit
pointing out that it was essential that missionaries be called by the Sg@iohgnthose
that were truly called would have the ability to make clear and biblically sound
decisions%’ She also stated that such a missionary would heed the “checks of the Spirit”

as well as the advice of others and would focus on preaching “only Cifistet most

important remarks, however, came in the third installment of her series on church
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building. There, Luce stated, Paul’s “aim was to found in every place a self-supporting
self-governing and self-propagating churéf?According to Luce, missionaries must
strive toward building such churches, even if they eventually fail. And if sigytice
argued, it could be owing to a variety of reasons, including the pride of the missionary, or
that the missionary and his or her converts were never really Pentecwkthkrefore
were not guided by the Holy Spirit. Failure was not an inherently bad thing— lezd
to a humble re-examination by the missionary and converts that might result imaévent
success??
Finally, Luce took Anderson’s belief in the superiority of American ciatlan

and culture and subverted it, by urging missionaries to “work harmoniously with,others
whatever their nationality” and by noting that “We do not read of [God] makipg a
distinction whatever founded merely on race or nationalit/She went on to state:

Many say that these young assemblies need foreign

supervision for a long time. Possibly so, but that is not

because we are foreigners, but because we are older in the

faith, and have experienced more of the Spirit's guidance

that they have... The babes in Christ always need the help

of those who are older and more spiritual; but let us make

our greater experience, or spirituality, or capacity for

supervision the criterion ambt our nationality. And

when the Lord raises up spiritually qualified leaders in the

native churches themselves, what a joy it will be to us to be

subject to them and to let them take the lead as the Spirit
Himself shall guide thertt
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Luce closed her argument by emphasizing the interdependence of missiandries
converts, noting that neither can operate without the dtheuce’s assertion that
missionaries were not superior to their native converts because of thematigtibut
because of their spirituality proved both progressive and troubling. Luce was bee of t
first AG missionaries to distance herself from the idea of American iatigen and
cultural superiority. Yet she replaced it with a Christian spiritual supgritised on the
length of time one had enjoyed the Spirit's guidance. Since the AG missgohade
more time in their faith than their newly converted charges, this still &taalsinto an
American spiritual superiority and paternalism. Luce never direotiybated
paternalism, leaving the problem for later missiologists to solve. AlomglLwite, Noel
Perkin, the director of foreign missions from 1927-1959, strongly encouraged
missionaries to follow the writings of Allen and to take up the Pauline examplérin the
missionary work:*

While Luce exercised a tremendous amount of influence over the AG’s
missionary endeavors, the most important influence came from the Latincameri
missiologist and former missionary, Melvin Hodges. His wihk Indigenous Church
was originally a series of lectures delivered at the 1950 Missionary Cocéerre
Springfield, Missourt*®> Hodges's work saw publication in a small booklet. Gaining

popularity quickly, Hodges started training missionaries to be followers aidigenous
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principle while he was teaching at Central Bible Instittfén many ways, Hodges’s
work echoed Anderson, Allen, Luce and the ideas of Perkin, but it was the first
systematically to bring together all aspects of indigenous missiorytimearPentecostal
framework. It was also the first to discredit paternalism and nationdilsHodges’s
view, paternalistic missionaries who thought they knew best never acte@diyed the
gifts of the Spirit. Hodges was the first AG missiologist to say openlyibatery nature
of paternalism was un-Pentecostal and detrimental to mission work. A trued3talte
missionary had to trust in the Spirit and the ability of his converts.

In Thelndigenous Churchiblodges argued aggressively against the evils of
paternalism, even to the point of offending his fellow missionaries. This bluntness
emerges in the following passage, where he expounds the need to build an indigenous
church:

We must found a truly indigenous church on the mission
field because the Church of Jesus Christ in China, in Latin
America or in Africa, is not, or should not be, a branch of
the Church in America. It must be a Church in its own
right. We should plant the gospel seed and cultivate it in
such a way that it will produce the Chinese or the African
Church. We must train the national church in independence
rather than dependentk.
Missionaries unwilling to give up their power and the purse strings to Na&derkghip

formed one of the main hindrances to an indigenous church, according to K&dges.

also inveighed against missionaries fostering dependence in the churavioyngrfor
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the people and by not letting them have any say in the management of the church or
fundraising**® Throughout his work, Hodges argued that Native peoples, with the help of
the Holy Spirit, were completely capable of running their own churches nhiehlthe
AG missionary system if missionaries failed to train the converts to do son&em,
nationalism, or a belief in spiritual superiority should never hinder this goal.lolo al
that to happen, in Hodges'’s view, undermined the very nature of Pentecostalism as a
religion for all people?®

Hodges’s work met resistance from those in the mission field who were used to
working independently. Many missionaries did not agree with Hodges, and it took the
AG a long time to implement the indigenous principle in its foreign missions wadrkra
even longer time in its missions to American Indians. But Hodges gave his staniénts
followers a carefully argued articulation of how the Gospel should be realizedsiomsis
work. Those who absorbed Hodges’s work proved influential in helping Pentecostalism
bring local Native churches into being.

One of Hodges'’s greatest influences was a young Navajo artist-tpreacher
named Charlie Lee. While at Central Bible Institute in the late 1940spbkdHodges’s
classes and wholly absorbed his ideas on the indigenous principle. When Lee returned to
the Navajo reservation in 1952, he avidly embraced Hodges'’s ideas, much to the dismay

of his white missionary colleagues. In 1976, after twenty-five years pf tmlrealized
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his dream: the first fully indigenous AG American Indian church. The succdss of t
church, in turn, forced the AG to confront its deepest held principles and beliefs

regarding the power of the Holy Spirit in missionary work.

2.5 Early Missions to American Indians: 1918-1950

We know very little about early AG missionary work to American Indians. Aside
from a few brief articles in theE, we find no other records. This section, therefore,
depends on thBE for its reconstruction of where and when the earliest efforts took
place. Although | must describe these early years in genera,tdrey nevertheless
reveal two important early trends in AG missionary work to Indians: thgrgphic
concentration of Indian missions in the West/Southwest (with the exception of the
Mohawks in upstate New York), and the development of local Native leadership,
encouraged by white missionaries, despite missionary paternalism.

During the early years of AG missions to Indians, evangelists seenged t
wherever they wanted. The effort to Native Americans lacked any reetidireintil the
end of the 1930s and did not really flourish as a movement until the 1950s. The first
reference to a mission to Indians occurs inREés predecessor, thehristian Evangel.

In 1918, Clyde Thompson reported that he was living among the Indians of northern
California near Lamoine (Shasta Lakes regiéhDther than asking for prayers for
success, Thompson gave no information on the tribe or the condftfakfser this one

brief mention, Thompson does not again appear iPEdut it appears that his mission

121 Clyde Thompson, “Amongst the Indians,” The ChaistEvangel27 July 1918, 5.
122 i
Ibid.
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to Indians in northern California survived, or that he at least inspired other wadrkers
1927, thePE reported of an outreach in Humboldt County among the HSpaside

from one short article on a mission to a tribe in the Battle Mountain region of Nevada
missions to California Indians were the only ones of their kind for sixteams /& This
emphasis on converting northern California Indians resulted from the strerfiootssad
the missionaries J.D. Wells and D.L. Brown, who wrote several articles ioplight.

The articles emphasized their poverty, mistreatment at the hands of tlad feder
government, and “spiritual darkness.” TRE published the articles in order to raise
funds for Wells’s and Brown’s work> Although contextual information in their articles
is scant, these two men apparently moved among the small bands of northern California
Indians scattered in the region. In 1931, Rereported that there were AG mission
stations among only eight groups of Indians in the United St&t€sher than the
outreach to Indians in Nevada, tRE cited no other outposts. Thus, it is reasonable to
assume that the other seven of those eight stations were scattered anhodigriseof

rural northern California.

12Z3Author Unknown, “Indian Church At Hoopa Now an Asggy of God,” The Pentecostal Evange!|,
March 1927, 20.

124 For information on the Nevada mission, see Mr. linsl. Warren Anderson, “Among the Indians,” The
Pentecostal Evangel4 September 1927, 11.

125 For examples of such articles, see Mrs. D.L. Brdifmong the Indians of California,” The Pentecdsta
Evangel,1 Feb 1930, page number unknown; J.D. Wells “Aevat Enters the Lord’s Army,” The
Pentecostal Evangea3,Feb 1930, 10; Author Unknown, “Shall the Amenidadian Know God?” The
Pentecostal Evanged, April 1930. 12.

126 3.D. Wells, “Among the American Indians,” The Remistal Evangell8 July 1931, 11.
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At the same time, the AG’s official focus fell on evangelizing the western
tribes’?’ Two reasons appeared. During the early twentieth century, Indians emerged as
romantic phenomena of the American West, a view that became cemented with the
popularity of cowboy and Indian movies mid-centtf¥/Second, the majority of the
Eastern tribes either had been removed from their ancestral lands or hadrectyeted
from hundreds of years of cultural destruction. In a practical sense, tb&Gtheeded
to focus on the western tribes, because they were the largest intact groups. The one
exception was the missionary work in upstate New York among the Mohawk, which led
to strong Mohawk leadership in the AG. It appears, however, that in the ealdiesbi/e
Pentecostalism, the bulk of this work was accomplished by itinerant nondenominationa
evangelists, some of whom were disciples of Aimee Semple McPHh&Pson.

Beginning in the 1930s, reports in tAE show that the longest-running missions
and those that developed through early Native leadership centered in the western and
midwestern states. In 1937, the AG decided to target the largest of thecamiewdian
tribes, the Navajd*® Two missionary couples sent to live with the tribe reported in the
PE of Navajo poverty and superstition. They sought, of course, to ugdttreraise

more funds and recruit more missionaries for Indian Wirkn 1941, thePE carried a

127 pid.

128 5ee Philip J. Deloria, Playing IndigNew Haven: Yale University Press, 1998), 128-153.

129 Rodger Cree, Interview, Springfield, Missouri. 8gust 2006. Eventually the AG established a mission
among the Mohawk, the Eastern Band of Cherokedtentlumbees, but all the rest of the AG’s
missionary work among American Indians took placehe West and Midwest.

130 Author Unknown, “A Forward Step to Reach the Navajdian,” The Pentecostal Evangél, July

1937, 9.

131 Mr. and Mrs. W.H. Solmes, “What About Our NeighbefThe Navajo Indians?” The Pentecostal
Evangel,9 April 1938, 6.
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report on a mission founded in 1934 in Washington State on the Little Boston Indian
Reservation™*? Also during that same year, tR& reported the beginning of a mission
among the Kiowa people in Oklahorttd Similar articles followed: a report of a mission
among the Apache on the San Carlos reservation, begun in 1935, which diligent
missionaries had grown and fostef&tin 1947, white evangelists launched a mission
among Indians on the Fort Hall reservation in Idaho and another in Mdita1a1949
reports surfaced of missionary work among tribes in Minnesota, Wisconsin, and North
Dakotal*

The 1940s, a decade of slow but steady growth among missions to American
Indians, saw the emergence of a few important Native leaders and tise@naent white
supporter. In 1947, thHeE notes that George Effman and his wife were conducting
evangelistic work among an Indian tribe in La Push, Washingfaithat thePE does
not say is that Effman was a Klamath Indian from the area near the borddifah@a
and Oregon. The earliest AG missionaries who worked in this region likaetgezed
him.**® Effman was not the only influential Native leader who emerged in this period. In

April 1948, thePE recorded the first “Indian Conference,” a gathering of missionaries

132Mr. and Mrs. Sivonen, “Among the American Indiam§Vashington,” The Pentecostal Evangs,Feb
1941, 9.

133 Author Unknown, “Kiowa Indian Work,” The PentecalsEvangel26 April 1941, 9

134 Aauthor Unknown, “Revival Among the Apache IndidriBhe Pentecostal Evangd,August 1942, pg.
number not given.

135 Author Unknown, “Our Home Frontiers: Revivals Angotie Indians,” The Pentecostal Evang@él,
March 1947, 11.

136 Author Unknown “God Moving on American Indians,h&@ Pentecostal Evang@ May 1949, 12.

137 Author Unknown, “A Forward Step to Reach the Navajdian,” The Pentecostal Evangél, July
1937, 9.

138 Deceased Minister Files, “George Effman,” from Aggtion from Ordination, Record Group 8-27,
Shelf Location 75/5/1, Flower Pentecostal HeritGgater.
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and American Indian Pentecostals on the San Carlos Apache reservation. Thesspeake
included the young Navajo Charlie Lee, who had been saved at an Apache revival, and
who, according to thBE, was “blessed with a fine voice to sing the gosp&IThe

young Navajo student became an influential leader, but at that time, Leenpasas

young Pentecostal exhorter, a Navajo who had not yet fully realized his ownyicsrdit
Pentecostal Indian.

Three other major Pentecostal Indian leaders emerged in the 1940s. Although they
went unmentioned in theE, their ordination files and autobiographical writings tell their
stories. One was Andrew Maracle, a Mohawk missionary to his own people and the uncle
of John Maracle, the first American Indian to hold a seat on the AG’s Executive
Presbytery*° A second was John McPherson, a mixed-blood Cherokee evangelist, who
in 1979 became the first National Indian RepresentatiM@odger Cree, also Mohawk,
was a third. Cree’s family was evangelized by a Canadian disciple ef Sistee
Semple McPherson during Pentecostalism’s early decades.None oirstegenieration
Indian missionaries were still alive in 2009 except for Cree, who remattied an
evangelistic work to his peopt&” All of these men—Effman, Lee, Maracle, McPherson,
and Cree—ranked in the vanguard of Native leadership. They all received the &ospel
missions established early in the AG or other Pentecostal outreach to &medans.

All of this happened long before Melvin Hodges’s indigenous principle becamed state

139 Author Unknown, “First Indian Convention,” The Recostal Evangell.0 April 1948, 11.

140 Deceased Minister Files, “Andrew Maracle,” frompAipation from Ordination, Record Group 8-27,
Shelf Location 76/5/3, Flower Pentecostal HeritGgater.

141 John T. McPherson and Phil Taylor, Chief: My St6Fylsa: Carbondale Assembly of God, 1995).
1“2 Rodger Cree, Interview, Springfield, Mo., 8 Auga806.
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public goal in the 1970s. The early emergence of these Indian leaders shows ¢hat som

white missionaries encouraged their Native converts to join the ministryhi&o w

paternalism plagued the missionaries of the 1950s and 1960s and was, no doubt, also

prevalent among some of the earliest white missionaries, some alsogur#ioe ideas

behind the indigenous principle and helped develop early American Indian leaders.
Though most of the missionaries from this period were men and the American

Indian leadership remained almost exclusively male, the most importantsipterter

of the indigenous principle and Native leadership was a woman. Alta Washbued arr

on the White River Apache reservation in 1948 after feeling a deep and superndtural cal

to ministry among American Indian&’ She became their most ardent white defender and

for her era proved radically progressive. Washburn never would have defined d&eself

feminist, but her unshakable belief in the power of the Holy Spirit allowed her toiargue

favor of Native leadership more forcefully than any of her white maleagples and

certainly more than any contemporary Pentecostal woman. Throughout the 1950s and

into the1960s, readers of tR& never even knew her first name—she appeared as “Mrs.

Charles Washburn™—but her importance to the development of Native leadership cannot

be overstated. Like Lee, Washburn functioned as a major figure in the AG, aéels

her Native brothers, she was initially overlooked by the growing higramcBpringfield.

Yet she joined forces with American Indian leaders to confront the AG and fotoduki

true to its own indigenous principle.

143 Alta Washburn, Trail to the TribegSpringfield Mo.: self-published, 1990), 42.
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2.6 Conclusion

The early years of the AG brimmed with contradictions. The denomination came
out of a movement that eschewed denominationalism. Pentecostals considered the idea o
faith missions to be of utmost importance, but a missionary program developed to
oversee them. Early Pentecostals created a detailed theology reglaedimgigenous
principle but found it difficult to implement in both foreign and home missions. Early
Pentecostals were idealists who longed for the blessings of the primitiah chut they
also approached the world in a remarkably pragmatic way. They wanted thepialy S
to lead them to be true Christians—people who would bring Christ to all, but without the
cultural insensitivity that previous Protestant missionaries had shown. Artangetfter
time, AG missionaries stumbled. While they longed for otherworldly guidance, their
problems were stubbornly of this world, and they needed to deal with real world
prejudices and jealousies.

The earliest years of Pentecostalism, with its defiance of the rilby the
American Protestant mainline, were raucous and exhilarating. Thedars gllowed for
a degree of racial mixing, the occasional leadership of women, and the ability @frgrdin
people to become extraordinary after experiencing the gifts of the Holgt Gfor
Pentecostals, this was an empowering era, one that looked forward with iceadism
hope. While that era quickly faded away as Pentecostal groups split and separated
themselves into denominations, the spark of anti-authoritarianism that the Holy Spiri

gave to converts remained. Even as the AG became a denomination with all the

82



bureaucracy and problems of a denomination, the individualist spirit of its people
remained, and indeed, helped them hold the denomination to its ideals.

The most important of those ideals was the indigenous principle. Pentecostal
theologians who were looking for a way to understand and approach missions adopted
this idea, which Rufus Anderson had developed in the nineteenth century. Fully
developed in Pentecostal form by Melvin Hodges, the indigenous principle wasanpor
in the evolution of the earliest American Indian missionaries. Without some kn@awledg
of it, white missionaries would not have encouraged promising Indians to go to Bible
school or consider careers as pastors or missionaries. Yet, while individuahanies
practiced the indigenous principle out of belief or pragmatism or both, the denomination
as a whole did not make it official practice until many decades later. Tlyeefarts
toward realizing the indigenous principle in later years helped initiatsEbstal-

Indian identity among converts.

Money was also an important factor in the history of AG missions. The need for
funds forced the AG to develop denominational oversight in both its foreign and home
missions. While both mission departments remained loosely organized fostteviir
decades of the denomination’s life, they were eventually galvanized inttuséed
departments that not only raised money but also determined standards for edudation a
ordination. As the Department of Home Missions became more formalized and
structured, it also suffered more from paternalism.

While the AG was dealing with these early contradictions, white misssnar

trekked to the remote reservations of the American West and established m&sios, st
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gained converts and encouraged early indigenous leadership. We know little akeut thes
early pioneers, much less than we do about their overseas counterparts, but they
established the traditions for AG missionary work to American Indians. Thdge e
unknown missionaries trained the first generation of Native leaders, men mkdathe
forefront of the indigenous church movement in the late 1960s and 1970s. But before the
AG could move forward, it had to work on the problems of paternalism and cultural
misunderstanding. So although Melvin Hodges could teach the indigenous principle
during those years at Central Bible Institute, many white missiorartea the field
struggled to overcome paternalism and ethnocentrism. Somehow, they had to come to
terms with their purpose as missionaries—a purpose that would remain undefined until
the American Indian leaders began to assert themselves as Pentaed@stalwho

deserved a voice in forming their chosen religious identity.
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3. Chapter 2: White Missionaries and the Twin Problems
of Ethnocentrism and Paternalism in the 1950s and
1960s

Early in her ministry to the American Indians of the desert Southwest, AG
missionary Alta Washburn experienced a rare moment of doubt. As her husbandycarefull
navigated the treacherous dirt road that snaked through a desert canyon in northern
Arizona, Sister Washburn lay on the floorboards of the car, crying out to God, cogfessin
all of her fear and doubt. She wept, “Oh God, what are we doing here? This country is so
strange and terrifying. And Lord, I'm not sure the Indian people will accept uschliow
| preach to them when | can’t speak their language? I'm frightened and @digedurord.
Please strengthen and increase my faith right now Lodd.Sister Washburn’s mind,
her doubts and frightened prayers were products of Satan’s “taunts.” She contimgied ly
on the floor until she heard a response from God, who assured her that her life’s work and
calling was to spread the Gospel among the American Indians. Hearteted, Sis
Washburn sat up and told herself, “I had heard from my Lord. Nothing could keep me
from obeying Him and fulfilling His call on my life*”

In June 1955, Brother and Sister Rehwinkel, home missionaries to the

Menominee in Wisconsin, published an article inRtEe While the article served mainly

! Alta Washburn, Trail to the TribéSpringfield, Mo.: self-published, 1990), 1.
2 .
Ibid.
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as a report on their mission in order to raise more funds, it also contained laf@iage t
indicated the ethnocentrigrthat prevailed among white missionaries of the era. In
talking about a group of traditional Indians, the Rehwinkels described their “pagan”
customs.

At their ceremonies they beat drums and dance all night.

Hours are spent in feasting and sitting in a circle while they

pass out a drug called “peyote.” Strange to say this ritual is

called “prayer.” These Indians, in bondage to dope, drink,

and tobacco, desperately need the message of Christ, the

Deliverer?
By today’s standards, this language is troubling, but we need to consider the context. The
article revealed the Pentecostal worldview: traditional Indian religepeaally peyote,
was of the Devil, and American Indians needed Christ to keep them from such sin. The
Pentecostal audience that the Rehwinkels addressed expected this sort ofimgiceyd
because they viewed themselves as spiritual warriors for Christ. IrcBstale’ minds,
there was only one way to God—their way.

The contrast between Washburn and Rehwinkel shows two sides of the white

Pentecostal missionary experience. On the one hand, Alta Washburn shows how the

3 Ethnocentrism is the belief that one’s own cultisrsuperior to another culture. Anthropologistrfzra
Boaz coined the term. In short, ethnocentrismeasadsumption that one’s own culture is normative.
Paternalism is the assumption that others needid tthanged in order to fit into what is perceiasdhe
normative culture. Ethnocentrism commonly led teepaalism, but the two concepts are analytically
distinct. In this instance, it means that the ABictured its Home Missions Division to be run byiteh
ministers, who believed that they knew what wags fm@sAmerican Indian converts and leaders. Whi@& A
leaders did not allow Native ministers to have pawer in the running of the Department of Home
Missions.

* Brother and Sister Norman Rehwinkel, “Indian Miss in Wisconsin,” The Pentecostal Evan§elune
1955, 13.
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restorationistideals of Pentecostalism came to life in the work of a white missionary.
Because of her belief in the indigenous church, Sister Washburn managed to avoid most
(though not all) of the pitfalls of ethnocentrism and demonstrated exceptionatdxtaite
pragmatism. On the other hand, the Rehwinkels’ words show the more common approach
of the white missionary to American Indians. This is not to say that Washburn was a
“good” missionary and that the Rehwinkels were “bad”—rather they revealed the
ambiguities of the white Pentecostal missionary experience. Missesneaere

complicated people. They arrived on the reservation with their own beliefs,

understandings, andcharacter quirks. This study strives to go beyond questions of

® The term “restorationist” is often used in conijtime with the Campbellite movement, which wished to
restore the ecclesial structure of the early chugee Richard T. Hughes and C. Leonard Allen, “From
Primitive Church to Protestant Nation: The MilleanDdyssey of Alexander Campbell,” in lllusions of
Innocence: Protestant Primitivism in America, 188¥5(Chicago: University of Chicago Press: 1988),
170-187. Scholars of Pentecostalism employ thim tifferently to talk about Pentecostalism’s emjfigas
on the miraculous nature of the first century chuio the case of Pentecostalism, “restorationist
tendencies” meant a longing for the healings, nesa@rophecy, and the gift of tongues—aqifts thatyt
believe were not restricted to the first centuryrch. This tendency often called the “primitivistpulse”
within Pentecostalism. As explained by historiana® Wacker, “Pentecostalism in all parts of theld/s
bonded by a powerful conviction that the miraculousnder-working gospel of the New Testament i jus
as real at the end of the twentieth century asf in the first.” Restoring the miraculous natufre o
Christianity was one of the hallmarks of the e@gntecostalism of the white (and Native) AG
missionaries. In this chapter, that is the conitexthich | use that the term “restorationist.” Foore on

the restorationist impulse in Pentecostalism, seaiGNacker, “ Playing for Keeps: The Primitivist
Impulse in Early Pentecostalism,” in The Americame& for the Primitive Churcled. Richard T. Hughes
(Chicago: University of lllinois Press, 1988), 12969. Edith Blumhofer expands this understandinthef
restorationist impulse in Pentecostalism in herknmr AG missions. According to Blumhofer, Penteabst
restorationist dreams went beyond restoring thessésnd miracles of the first century church. Refeirey
the first AG director of missions, Blumhofer statddower’s approach captured the pervasive, samesi
unacknowledged persuasion that somehow Pentecostedscalled to do something different from other
mission agencies. Restorationist dreams (thoughfieddy the 1920s) sustained the sense that the
Assemblies of God had been charged with a solerdrdastinctive mandate, a mandate that legitimated i
missionary efforts and distinguished them.” Pergtals saw themselves as different from other Ptartes
missionaries. They were to spread the Gospel anl¢,not meddle with earthly affairs, in order to
“restore” missions to its purest focus. This is th&in reason that Pentecostals rarely engaged.the U
government’s Indian policy, in contrast to ninetibecentury Mainline missionaries. For more on
Blumhofer’s argument, see Edith L. Blumhofer, Restmpthe Faith: The Assemblies of God,
Pentecostalism, and American Cult¢@hicago: University of lllinois Press, 1993), 1556.
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whether the missionaries were “good” or “bad” and whether they should have been on the
reservation in the first place. The fact is, they were there, and thteiryhis entwined
with the history of the AG’s Native Pentecostal leadership.

In the 1950s and 1960s, interest in missions to American Indians surged within
the AG. Most of those missionaries were white Americans who carriednceutaural
misconceptions. Although some missionaries embraced the AG’s indigenous principle,
most early white missionaries struggled with racial stereotypeshamdtvn
ethnocentrism, as well as with the logistical problems that confronted thenirin the
mission work. Those who eventually realized that the development of indigenous
leadership was essential to the AG’s experiment arrived at that conclusiorntaroug
combination of trial and error coupled with pragmatism. Problematic whitéomésy
interaction with American Indians marked this period, and many white misigsna
were unwilling to trust American Indian converts to run their own churches, camp
meetings, or revivals.

This chapter focuses on the 1950s and 1960s as “building block” years in the
AG’s missions to American Indians and specifically addresses theenxges of white
missionaries. Rapidly growing numbers of American Indian missionarieseatsed
their own people during this period, but since their experience differed dramydtioad
that of white missionaries, it receives separate treatment in the npktrcide 1950s
and 1960s marked the two crucial decades in which missionaries, through a variety of
evangelization efforts, laid down the foundation for a potential indigenous church within

the AG. White missionaries traveled to remote reservations where they buthetand
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made converts, hosted camp meetings and revivals, and began to build a base that also
profited indigenous converts and missionaries. During the early 1950s, white
missionaries emphasized dramatic acts of healing as means to prove thefgbeer
Holy Spirit. These acts often took place as resurrections of the dead or spontaneous
healings from severe iliness or injury. The surge in interest in such formalwighe
pointed to a greater trend in American Pentecostalism during this era—thefwave
charismatic revivals that focused on public acts of healing. For white mise®péthis
era, the Devil reigned as an ever-present being who constantly threatemeid their
work. | explore how that belief contributed to ethnocentfism.

First, 1 wish to paint a demographic and prosopographical picture of the white AG
missionaries, place Pentecostal missionary work within the context of tbeytoé
missions to Indians in the U.S., and show how its restorationist impulse made it unique
among Protestant missions to Indians. From there, | discuss the daily tkf§iailtrying
to win converts, build churches, organize camp meetings, and implement all the other
mechanics of conversion that the AG missionaries employed in their workniMg &
offer a picture of the daily grind of missionary life. | close by usingnalian camp
meetings and the white missionary approach to the “demonic” (Nativeorajgas case
studies in order to show how paternalism and ethnocentrism affected theiorabza

the indigenous principle. In sum, this chapter serves three purposes: it plaesesftaht

® White and Native missionaries differed on bothi#iseies of healing and traditional religion. Native
missionaries put less emphasis on physical healiidgmore on a form of cultural healing. Native
missionaries also did not usually regard traditioaligion as something demonic, but rather as $himg
that was no longer working for their people. | explthese differences more fully in the followirtapter.
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missionaries within their historical context and discusses what made é%talismn
unique in the history of Christian missions to Indians, it describes the pateraalism
ethnocentrism that white AG missionaries brought to the reservation and itishows
some detail how they experienced life on the reservation among different cuttdres a

peoples.

3.1 The Missionaries

Married men made up the majority of early white Pentecostal misgenatile
their wives assisted them in their call to the American Indian home misgthsA few
unmarried women, as well as Sister Washburn, who appears to have been the only
married female missionary who was not assisting her husband, completed thearyss
demographic. (Washburn’s husband usually held a regular job, and while he supported
her missionary endeavors, he never served as an appointed missionary himself.) Most of
the missionaries were “old-stock whitésThey came from working-class backgrounds
and hailed from the American Midwest or South, two regions where American
Pentecostalism already had entrenched itself by the mid-twendietinrg. Sister
Washburn fits this profile. Born in West Virginia, she spent most of her young delult li
in Ohio before she permanently moved to the American Soutfiv@ker examples

include Brother Norman Rehwinkle, a white missionary to the Great Lakes,twho

" Grant Wacker, Heaven Below: Early Pentecostalsfandrican CulturéCambridge, Mass.: Harvard
University Press, 2001200.

8 Deceased Minister Files, “Alta Washburn,” from Aipation for Ordination, Record Group 8-27, Shelf
Location 75/5/2, Flower Pentecostal Heritage Center
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grew up in Milwaukee, Wisconsthand Sister Pauline Nelson, a white missionary to
Southwestern tribes who was born and reared in Aurora, MisSoiitiese are only three
of those who served as AG missionaries, but they are representative of the whit
missionaries of this periotd.

Most white missionaries to Native Americans were modestly edutated.
Commonly, evangelists such as Sister Washburn had only completed the nintH grade,
while many others did not possess even that much schooling. Brother Burt Rarker, f
example, only completed the sixth grddé few, such as Sister Virginia Krider, finished
high school*> and almost none attended a Bible college. This pattern reveals the
missionaries’ time and place as much as their social status. The majdhieyAG
missionaries who evangelized during the 1950s and 1960s had been born close to the
beginning of the twentieth century. By the 1930s and 1940s, the AG was just beginning

to get the Bible college network off the ground, so it is not surprising that maimg of

° Deceased Minister Files, “Norman Rehwinkle,” fréyplication for Ordination, Record Group 8-20-07,
Shelf Location 75/4/3, Flower Pentecosta Heritagat€r.

19 Deceased Minister Files, “Pauline, Nelson.” fromphication for Ordination, .” Record Group 8-2-1063
Shelf Location 73/8/1, Flower Pentecostal HeritGgater.

| came to this conclusion after reviewing the Reseel Missionary Files of missionaries who served in
this era. Although the AG had about 100 white noisaries to Native peoples during this period, tthiely
not have files on all of the missionaries, soddrto track down missionaries by using those winasees
were mentioned in theentecostal Evangelr in other correspondence. What information liddind is
appears in Appendix A, which gives name, placeimfpeducation and year of ordination.

21t is well established in Pentecostal scholarshé most early Pentecostal missionaries, foreigh a
home, lacked formal educations. The historian Allatlerson calls them “Persons of Average Ability” i
his work. See Allan Anderson, Spreading Fires: Migsionary Nature of Early Pentecostalifitew

York: Orbis Books, 2007), 260-289.

13 Deceased Minister Files, “Alta Washburn,” from Aipation for Ordination, Record Group 8-27, Shelf
Location 75/5/2, Flower Pentecostal Heritage Center

4 Deceased Minister Files, “Burt Parker,” from Amgliion for Ordination, Record Group 8-27, Shelf
Location 75/8/2, Flower Pentecostal Heritage Center

!5 Deceased Minister Files, “Virginia Krider,” fromplication for Ordination, Record Group 8-27, Shelf
Location 76/7/2, Flower Pentecostal Heritage Center
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early missionaries did not have the opportunity to attrfginally, an advanced
education was not essential to white missionaries’ work, according to the deoacda
pragmatic nature of Pentecostal missions. As long as missionariektarate,
possessed a working knowledge of Bible basics, and were not afraid of public speaking
their successrested more on personality, ingenuity, and ability to connectri othe
Finally, the men and women who became missionaries shared a common

motivation. All white AG missionaries understood themselves as called by Gtat. Sis
Washburn was serving a small church in Ohio during the 1940s when she heard of the
trials and tribulations of missionary work among American Indians throughtteeslef
AG friends engaged in such missions. In her autobiography, Sister Washlmunnteec
how she felt a growing “burden” to work among Native Americans. In typicgePestal
style, she prayed for guidance, and, in her mind, received an answer.

“Now is the time for you to take the Gospel to the

American Indians,” He said. “You know now where they

are. Go home and prepare yourself. Tell your husband and

your church and | will make the way plain for you.” With

this communication from the Lord, an intense love for

American Indians flooded my soul. Now that | had a

confirmation of my call from God, | knew | must take the

next step—a step of faitt.
Because of her faith in God’s call, Sister Washburn faced her husband and family and

persuaded them that they needed to leave their cozy home and comfortablegpastorat

Ohio for an unknown life in the harsh Arizona desert. Sister Washburn and her family

'8 For more on the early years of AG Bible schoaég, Edith L. Blumhofer, The Assemblies of God: A
Chapter in the Story of American PentecostaliSpringfield: Gospel Publishing House, 1989), B:342.
" Washburn, 13.
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probably possessed some inkling of the hardship that they were about to face, but on
arrival at the San Carlos Apache mission, the reality of their situation hit 8istar
Washburn recalled, “The first night after we had gone to bed, we heard a loud Boom
Boom coming from drums in the distance. The dreadful noise was accompanied by loud
shouts and chants. It sounded much too cl&5&he noise was coming from a
traditional Apache “sing”—a healing ceremony for the sick. Realizing sliand her
family would encounter, Sister Washburn reflected, “Mixed emotions filled outsheesa
we were now in the land of our calling...This was the real thing. We realizéaadvio
prepare ourselves with God’s help for a transition to this strange environment and
people.® At that moment, Sister Washburn realized that her burden for missionary work
among the American Indians would be a heavy one indeed.

Obstacles and hardships that the calling presented were common and even
celebrated in Pentecostal literature, such as self-published autobiogt#qhie
Washburn’s or th€entecostal EvangePartisans saw these difficulties as a test of one’s
faith in God and in the guidance of the Holy Spirit. Consider the missionary work of
Pearl Habig and Lorraine Hampton, two single Pentecostal women who feliral&81
to the Arapahoe and Shoshone reservation in Wyoming. The two women arrived on the
reservation at an inopportune moment. “It was sub-zero weather and Chrisitsnasan.

It seemed an inauspicious time to begin their effdft&bth women doubted their call,

8 wWashburn, 17.
¥ Washburn, 17-18.

20 Author Unknown, “Indian Missions in Wyoming,” THeentecostal Evangél,March 1954, 10.
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but decided to put their faith in God. Their reward was a small but active group of
converts. Again and again in Pentecostal literature a “burden” or “catiidsionary
work was understood as coming from God. Following that call was therefoteoh tes
faith. A missionary’s “call” was theologically non-negotiable. Felao answered the

call ever looked back.

3.2 A Brief History of Missions to American Indians

Pentecostal missions came on the heels of hundreds of years of missiorkary wor
to American Indians. Like some of their predecessors, Pentecostals addgedous
church techniques, but unlike mainline Protestants, they brought to American Indians a
distinctly restorationist version of the Gospel. Understanding those siiredand
differences allow us to place Pentecostal missionary work in its hattine and place
and fit it into the larger picture of American Indian mission history. In gusien, | give
a brief overview of the history of missions to American Indians, beginning vaitioGc
Spanish and French missions in the seventeenth century and ending with the AG missions
in the twentieth century. | will only highlight the main ideas and points of saingpar
that are essential to understanding the missionary tradition that gave birtitedod3eal
missions and highlight how Pentecostalism was both similar to and diffeven the
prevailing American home missionary impulse.

Spanish missions to the Pueblos began in the seeming glow of the conquest of
New Spain’s indigenous peoples. In 1524, Catholic missionaries from the order of St.
Francis arrived with Hernando Cortez’s men and witnessed the spectaltwibthia

Aztec empire. In place of that “terrible” heathen culture, the Francisabosed to
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inculcate in the Native and mestizo peoples their form of medieval CathoficByrthe
end of the sixteenth century, the Franciscans received reports of a vast nessian f
the north, which they correctly assumed held large numbers of non-Christian indigenous
peoples. Looking for new challenges, possible martyrdoms, and glory for the Church,
Spanish Franciscans set their sights on the peoples of Northern Nevi°Spain.

In 1598, Franciscans accompanied Don Juan de Onate to the banks of the Rio
Grande. There they encountered Native agriculturalists who lived irdsietiVas, and
they gave the name “Pueblos” to both the towns and the pgoliaough curious, the
Pueblos were wary of the Spanish invaders and some groups outright resisted. Perturbed
by Spanish demands for corn and dismayed by the barbarian customs of the invaders,
members of the Acoma Pueblo attacked a Spanish contingent led by Don Juan de
Zaldivar, leaving Zaldivar and twelve other men d&sthe Spanish responded with a
swift and fatal brutality in order to make an example of the Acoma p&btple Spanish
had hoped that their treatment of the Acoma would foster less resistance byitlos,Pue
and they were correct in that assessment. Although the colony limped alongdotsg
supply and personnel problems, the Franciscans planted their missions amonigtise var

Pueblos that dotted the desert landscape.

*' Ramon A. Gutierrez, When Jesus Came, The CornédvietWent Away: Marriage, Sexuality and Power
|2r2] New Mexico, 1500-1846Stanford: Stanford University Press, 1991), 46.

Ibid.
% \bid., 45.
** bid., 53.
% |bid., 53-54. Approximately 800 Indians were killéncluding women and children, and 80 men and 500
women and children were taken prisoner to staatldatiSanto Domingo. There, the Spanish found thiém
guilty. Their harsh punishment mandated that alh imeer the age of twelve were condemned to slavery
and lost a foot. Women over the age of twelve alste sent into slavery for twenty years, and albdcén
under twelve were given to the Franciscans to seswheir wards and servants.
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In order to establish a foothold, the Franciscans established a model for their
mission work. They erected a church in the center of each Pueblo, and availed treemselve
of all the tools of material Catholicism. By displaying crosses, using gratideshand
plates for communion, and constructing altars, the Franciscans tried tosripdscal
Natives. Lavish play-acting communicated the Gospel message. The €aascis
emphasized their ability to heal the sick, mobilize Spanish forces, and provide local
Pueblos with foods, of which they often took control upon entering the PifeBlwe
Franciscans denigrated Pueblo religion—they destroyed the kivas and sacresj objec
forbade Pueblo ceremonies and dances, and frowned on Pueblo sékuHftigy aimed
to destroy all semblance of Pueblo culture and religion and to turn the Pueblos into good
Spanish Christians, expecting them to learn Spanish, adopt Spanish dress and customs,
and embrace Spanish Catholicism. The friars often relied heavily on tran&dtioosigh
some did learn the local language) and discouraged any mixing of Pueblo practce
Catholicism. Their deep rooting in the mystical theology of St. Francis alsat the&
they practiced a strict, penitential form of CatholiciéfYet the Pueblos continued to
practice their beliefs in secret, and in 1680 they revolted and expelled thesEaascnd
their Spanish colonizef@ After the Reconquista of 1692, when the Franciscans came

back to the Pueblos, the friars no longer found themselves able to enforce theairdselief

*®Ipid., 63.

" 1pid., 39-94.

%% |pid.

# For a complete history of the events leading uihéoPueblo Revolt see Andrew Knaut, The Pueblo
Revolt of 1680: Conquest and Resistance in Sevettite€@entury New MexicgNorman: University of
Oklahoma Press, 1995).
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harshly as before. To this day, while some Pueblos practice a blend of CRinehio-
beliefs, traditional Pueblo religions endure.

The Spanish friars were not the only Catholic missionaries to come to the New
World. In the same century that the Spanish came to the Southwest, the Frigedhrar
New France (the St. Lawrence River valley and Great Lakesmediike the Spanish,
they originally came looking for riches. Unlike the Spanish, they sought tkaithw
through fishing and the fur trade, whereas the Spanish wanted actu#l Go&lFrench
story mirrors the Spanish story in that they encountered Native peoples wdily init
resisted. Once Champlain founded Quebec in 1608, they decided to figure out how to
deal with the local Indian¥.Because the French settled into trading towns and hoped to
dominate the fur trade in the Great Lakes and St. Lawrence River,higywanted to
be safe from Native attacks and wars. In fact, they needed the Nativeg viere to
have access to the best fur and hunting areas. Originally, Recollect and Jesuit
missionaries struck out to civilize the local Indians. The Recollects, whoesseatially
French Franciscans, met little success and ceded much of the missionaty the
Jesuits during the French-Canadian colonial period. The Jesuits, famously known as
“Black Robes,” pioneered a new form of Catholic missionary wWork.

The Jesuit style of evangelism hinged on their willingness to go out among both

settled and nomadic bands of Native peoples and to adopt their language andafanner

% James Axtell, The Invasion Within: The ContesCoiftures in Colonial North Americé@New York:
Oxford University Press, 1985), 23.

*Ipid., 32.

*2pid., 45-70.
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living. They sought knowledge in order to further Native conversions to Christianity.
Such a lifestyle was not for the faint of heart. Among the most educated men of yheir da
the Jesuits trained in rhetoric, theology, languages, and the classical festiamheir
sharp minds and willingness to innovate distinguished them from other Catholic
missionaries. Jesuits, however, were not immune to the Native perception of thtem—of
they appeared odd to Natives because of their dress, celibacy, and other customs. As
historian James Axtell points out: “From the Indian perspective, their personal
appearance was truly repulsive, their social behavior aberrant, and their clothes
impractical and socially confused*”

Initially seen as barbarians, the Jesuits quickly gained grudging &gmedrom
the Indians. Most Jesuits learned to harness Native language and rhetaticaNadwed
them to take part in Native councifsThey learned the importance of gift giving to
create alliances and of bravery in war and capti¥itfhe Jesuits used their knowledge
of astronomy and the physical world to challenge medicine men, and they willisgky f
some aspects of Native culture with Catholicirm order to change Native culture, the
Jesuits sought to understand every aspect of it. Their emphasis on the supernatural
powers of God, on the presence of God (in this case, through communion), and on bodily
healing through faith mirrored the some of the ideals that Pentecostalmaisss

brought to Natives centuries later. French Jesuits remained among the Naties peopl

33 bid., 75.

34 1bid., 80.

% bid., 87-88.

% bid., 86, 89.
%7 bid., 104-111.
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New France until war and the changing of colonial powers diminished tHagnce. As
Catholicism became more common in America, European Jesuits were dispatched t
convert a variety of American Indian groups in the far West.

While the Catholic Church was the first Christian group to evangelize Aameri
Indians, the arrival of Englishmen in the New World signaled the arrival of
Protestantism. The Calvinism of Puritan theology brought a different form of
Christianity to northeastern Native peoplégheir form was not nearly as supernatural
or material as either French or Spanish Catholicism. Although Puritartensnigere
often men of learning and erudition, they could not compete with the adaptable Jesuits
who harnessed Indian knowledge in order to change Indian culture. English Protastantis
(especially of the Puritan variety) depended upon literacy, and literacyt establishing
schools® Instead of portraying their religion as a cosmic force full of ritualgrotike
the Catholics, Puritans offered a literate, studious, and austere form ofaDftyisit was
a hard sell.

Puritans targeted the youngest members of Native society hoping to bring about
conversions. This approach differed from the French Jesuit style of focusing on
converting the powerful in the tribe. Puritan missionaries constructed schocdsimmgor
towns and encouraged Indians to come together to live like Englishmen. Some tribes

welcomed the opportunity because diseases and war had decimated their numigers, whil

3 Henry Warner Bowden, American Indians and Chrishiissions: Studies in Cultural Confli¢€hicago:
University of Chicago Press, 1981), 185-187.

% Axtell, 179.

“1pid., 179.
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others shunned the praying town and schd®erhaps the most famous Puritan
missionary was John Eliot, who defined his career by his work among the Nativespeopl
of Massachusett&.

The Puritans, however, were not the only English group to send missionaries to
Native peoples—the Church of England also set up boarding schools for Indian children
in the middle colonie®’ Like their Puritan counterparts, Anglican missionaries stressed
education. Also present in the Northeastern colonies in the eighteenth century were
several Moravian missions. Although small in number, these missionaries tookendiffe
approacH* Their religion emphasized “the saving power of Jesus’s blood. Through a rich
course of rituals, including baptism, communion, songs and prayers, the power of the
blood could be accessed and directed toward the particular needs of the“inner.”
However, the Moravians constituted a small minority in colonial New England, ngeanin
that the Anglicans or their strict theological cousins, the Puritans, cartiegost of the
missionary work. English missionaries made little headway among theeN&tdples of
New England.

Missionary work among Native peoples ebbed and flowed. The nineteenth
century, however, signaled a concerted change in the Protestant approach to mssions. |

order to facilitate better missionary work overall, denominations began to construc

*!bid., 219-220.

2 For more on Eliot, see Axtell, 218-241.

“3 For more on the Church of England missions/scheels Axtell, 179-217.

“4 For more on the Moravian missions, see Rachel WheEo Live Upon Hope: Mohicans and

L\élissionaries in the Eighteenth-Century Northd#biaca: Cornell University Press, 2008).
Ibid., 6.

100



mission boards so they could organize their efforts toward American Indians and in
foreign lands. The major missionary societies included the American Board of
Commissioners for Foreign Missions (ABCFM), founded in 1810, the Baptist Missionary
Union, founded in 1814, and the Missionary Society of the Methodist Episcopal Church,
founded in 1819° Of the three, the ABCFM became the most powerful missionary
society, and it left an indelible mark on the history of missions to Native paoptes

U.S.

During the colonial and revolutionary era, “America” remained an undefined
concept. English, Spanish, and French missionaries wished to civilize Native peoples,
whom they viewed as savages, and turn them into good Englishmen, Spaniards or
Frenchmen. After the Revolutionary War, missionary work shifted toward shapingN
peoples to become more “American,” which at the time was the Jeffersonibofithea
small yeoman farmer. George Washington promised Indians who becamedivilize
farmers citizenship once they became fully Christfan.

Protestant missionary societies layered their various forms of Praigstan top
of this yeoman ideal and sent out Methodist, Baptist, Presbyterian and Episcopal
missionaries to a variety of tribes. Since the government, under Washingtooys poli
encouraged missionary work, Protestant missionaries established stationann Indi

settlements and subsequently became deeply embroiled in the everyday poliics of li

%6 C.L. Higham, Noble, Wretched and Redeemable: Brané¢ Missionaries to the Indians in Canada and
the United States, 1820-1908Ibuquerque: University of New Mexico Press, 2)0a1.

*”William McLoughlin, Champions of the CherokeesaB\and John B. JonéBrinceton: Princeton
University Press, 1990), 10.
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among the tribes. During the War of 1812, many Indian tribes in the interiomiast

were tired of Americans encroaching on their land, supported and fought on the side of
the British?® After the war, interest in missions to Native peoples surged, as well as
animosity because they had supported the British. The election of Andrew Jackson in
1828 only deepened the anti-Indian mood in American society. Since much of the rich
land of the Southeast remained under the control of a variety of Indian tribesyigce
imperative to the growth of prosperity of the new nation that they should be removed to
make way for those who could exploit the land to its full&st.”

Missionaries found themselves caught in the middle of the government’s
Americanization and removal policies. The most famous example of this dilemsna w
the Cherokee tribe. Initially a variety of Protestants evangelized thehging
Methodist, Baptist, Presbyterian and Moravian groups. Eager not to lose their land, some
Cherokees embraced the white ways that they judged were most useful tonthedmg
the ownership of slaves, intermarriage, farming, education, and, to some extent,
Christianity. While a variety of Christian missionaries worked among ltfeedRee, the
Baptists were most closely connected. This resulted mainly from theoivtitk Baptist
missionary Evan Jones, who was the only missionary who continued to actively work
against removal after Jackson’s declaration of the removal policy in°1830.

Evan Jones proved an innovative missionary—he encouraged the building of

schools, supported the training of Native clergy, and helped disseminate the Sequoyan

8 bid., 11-14.
“bid., 14
0 bid., 17.

102



alphabet. Like any missionary, Jones believed that his (Baptist) beliefsdffer
pathway to God and that Native people needed to become more Americanized. Yet Jones
also felt strongly that the Cherokees should keep their land and have a say in their
religious destiny. In his insistence on indigenous churches and the development of
indigenous leadership, he implemented a successful model that other Protestant groups
including the AG, would later try to emulateAnd when the Cherokees were removed
and forced on the Trail of Tears, Evan Jones accompanied them to witness tlgetruelt
government and to minister to the Baptist Cherokees. Once in Oklahoma, he and his son
John Jones continued the work of constructing indigenous churches. Evan Jones, like AG
missionary Sister Washburn, believed that the best evangelists were &leangelists,
and that only a Christianity steeped in Native culture would flodfish.

The Baptists were not the only denomination that had to deal with the aftermath
of government policy or that tried to shape policy. Presbyterian missionaroesydahe
Dakota and the Nez Perce faced the consequences of the Dakota War of 1862 and the
Nez Perce’s loss of ancestral homelands in the Treaties of 1855 antf {8&Sof the
results was a Native-run religious revival among the prisoners of the Dafuat® wike

the Baptists, the Presbyterians emphasized the training of Native miesoAdso like

®1 Jones was not the first American Protestant missioto emphasize indigenous leadership. John Eliot
and the Puritans also tried to create an indigeotargy, as did many other Protestant denominations
However, Jones embraced a more egalitarian (Bapttity, and his willingness to work with Native
preachers meant that the model of indigenous chexgiked better for him than it had for his predeces.
*2 For a detailed study of Jones, his indigenousathaorethods, and life with the Cherokee see
McLoughlin, Champions of the Cherokee

>3 Bonnie Sue Lewis, Creating Christian Indians: d&atClergy in the Presbyterian Chur@torman:
University of Oklahoma Press, 2003), 48, 52.

** Ibid., 48.
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the Baptists, they experienced moderate success with training Natiy atet
leadership?>

The short-lived “peace policy” of President Grant represented the apex of
missionary influence in federal Indian policy. Beset by war and the cofstaking of
treaties by the U.S. government, Native people found themselves caught between the
need to hold onto their ancestral lands and land-greedy settlers who wished to move west
The government, desiring to contain Native people as well as to gain artess t
lands, heeded the advice of missionaries, who claimed that unscrupulous Indian agents
land grabbers, and un-Christian settlers were aggravating the so-catleth“Problem.”
The resulting peace policy, promulgated around 1870 (the exact date is depatable)
stressed that Native peoples should be placed on reservations where they could be
protected from unscrupulous white people and taught the elements of civilization.
Missionaries supported the reservation system, influenced the selection ofdgelms,
and participated in the building of schools and churéh&ae peace policy was the
“conscious intent of the government to turn to religious groups and religiously minded
men for the formulation and administration of Indian polityli the warfare between
the U.S. Army and many Plains tribes that preceded the peace policy, I&&ieranan

and Sheridan had urged a form of total war, which included targeting endmg han,

%5 For more on Presbyterian missions, see Lewis.

%% Francis Paul Prucha, American Indian Policy irsi8riChristian Reformers and the Indian 1865-1890
(Norman: University of Oklahoma Press, 1976), 31-32

*Ipid., 32.
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women and children for “exterminatior®’In this context, “the effort to confine the
Indians to reservations and civilize them was the response of the era’s liberal
humanitarians to the army’s ongoing slaughter of th&hmstead of outright
extermination, missionaries supported a peace policy that led to bans on Blajige,r
the creation of the federal boarding school system, and the belief famously bgice
Richard Henry Pratt founder of the Carlisle Indian School, that the governmewt had t
“kill the Indian to save the man.”

The renewal of war on the plains and the constant demand for Indian lands meant
that the peace policy ended before it really started. Missionaries haehicdl in their
respective churches and they often ran religious and federal boarding schobisy but t
eventually found themselves lost in the shuffle over how to deal with what became
known as “the Indian Problem.” Some Christian leaders and missionaries continued to
debate and influence government Indian policy, such as Lyman Abbott, who as a member
of the Lake Mohonk Friends of the Indian Conference advocated radical assimaladi
the allotment of Indian land8.Once allotment did occur, other missionaries faced the
aftermath among tribes that were psychically destroyed by the lossrdatits, such as

the Episcopalians among the Ojibwes of White E¥rthithough missionary

%8 Clyde Holler, Black Elk’s Religion: The Sun Dareed Lakota CatholicisrtNew York: Syracuse
University Press, 1995), 111.

%9 |bid.

% bid., 146.

®1 For more on the Episcopal mission missions to\@8# see Michael McNally, Ojibwe Singers: Hymns,
Grief, and A Native Culture In MotiofNew York: Oxford University Press, 2000). Forexplanation of
the Dawes allotment act, see Francis Paul PrudimGFeat Father: The United States Governmenttand t
American IndiangLincoln: University of Nebraska Press, 1984)52&73.
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involvement with Native peoples began to decline by the turn of the twentieth ¢entury
missionaries remained on many reservations, running religious boarding schoels a
as attempting to spread the Gospel.

Missionary influence over Indian policy had decidedly faded by the early
twentieth century. There is perhaps no better example of this than thenaigss.E.E.
Lindquist, who fought against the radical and progressive policies of Bureau of Indian
Affairs (BIA) Director John Collief? Collier's eventual triumph over Lindquist and his
faction reversed many of the assimilationist policies, including allotnréndduced the
Indian New Deal, and cleared the way for Native peoples to practice titereN
religions, including banned dances such as the Sun Dahtéhis environment of more
progressive reforms, the AG began to dispatch missionaries to the reservation.

The AG fits neatly into the history of American missions in some ways, kmt als
differs in others. AG missionaries, like their predecessors, came fromAvhégcan
culture. Yet they worked among people who by the early- to mid-twentieth gevdue
attempting to save their own separate, distinct Native American culturethEhavo
groups clashed should come as no surprise. As historian Robert Berkhofer asserts,
cultural misunderstanding between missionaries and American Indians wisesbied*

Missionary work was inherently paternalistic and ethnocentric. When AGangies

%2 For more on the relationship between Lindquist @odier, see David W. Daily, Battle for the BIA:
GEE Lindquist and the Missionary Crusade AgainknhJGollier(Tucson: The University of Arizona
Press, 2004).

% For more on the Indian New Deal, see Prucha, TheaiGatherll:940-1012.

% Robert J. Berkhofer, Salvation and the SavageAAylasis of Protestant Missions and the American
Indian Response, 1787-18@Xuisville: University of Kentucky Press, 1968}15.
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believed that they had something that Native peoples needed, they presumetiibat Na
religion, for whatever reason, was not good enough. And because Native religion was
inherently tied to the culture and land of the specific tribe, it was hard to eneourag
changing religion without changing culture.

While AG missionaries inevitably imposed change on Native culture, unlike their
predecessors, they framed this change solely in the language of conversiondiéan |
experienced salvation, he would also be expected to give up drinking and gambling (if he
had a drinking or gambling problem), to care for his wife and children and not beat them
or cheat on his wife, to have a good job to pay his tithes, and to become involved with his
church family. Such expectations were not unique to missions to Indians, but were
expected of any Pentecostal convert in any part of the world. This transforneaitian |
what historian Elizabeth Brusco, referring mainly to Latin Amerialis ¢the
reformation of machismo® Such a reformation applied to all converts. Pentecostal
missionaries, while trying to reform certain aspects of Indian life, adodahy comments
that Native peoples were not “American” enough. They did not get involved witmIndia
policy, other than to criticize the government, often on humanitarian grétiAGs.

missionaries did not air any opinions about the reservation system or issues of Native

% For more on Latin American Pentecostal/charismgieips, see Elizabeth Brusco, The Reformation of
Machismo: Conversion and Gender in Colomiastin: University of Texas Press, 1995).

% For an example of this critique, see Author Unknpt®merican Indians Neglected,” The Pentecostal
Evangel,17 March 1954, 16.
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governance. Pentecostal distrust of authority, as well as greater evajstrtist of the
government, undergirded this appro&th.

Pentecostal missionaries, however, did adopt some of the methods used by
previous Protestant missionaries. They emphasized the importance of Nartyearid
Native evangelists and harkened back to Anderson’s ideals to develop a Native church.
From this inspiration, they developed the indigenous principle. They also supported
education—»but, notably, only for adults. Unlike previous missionaries, they did not target
children. Some early Pentecostals even criticized the federal boacimg system as
inhumane and problemafit Like many Protestant predecessors, they loathed Catholics
and viewed any Catholic missionaries that they encountered as “of the’ Devil

Finally, they shared with their Protestant colleagues an enduring viewiahgn
as “wretched but redeemable.” The scholar C.L. Hingham explored this paradox
extensively in his work, showing how nineteenth century missionaries needed to view
and portray Indians as both wretched and redeemable in order to establishsvassi to
justify their work to mission boards and donors, even after many denominations gained
few convert$® White Pentecostals carried this idea over into the twentieth century by
constantly emphasizing how Indians lived with illness, poverty, and “darkness.”
Pentecostals often blamed other missionary groups for leading Nativesvattrine

“wrong” version of Christianity (usually Catholicism). Yet they also emizieasthe faith

®” For more on how Pentecostals viewed themselvesation to American society, see Wacker, 217-239.
% For on example of such critique, see D.L. Brovieé&d of Evangelizing Those at our Door,” The
Pentecostal Evangel3 June 1931, 7-8.

%9 See Higham, esp. the introduction.
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of the converted by noting how willingly Native peoples embraced the power of tiie Hol
Spirit, and they stressed in tR& how Indians were searching for someone to bring them
the Gospel.

Restorationism made Pentecostalism appealing to converts. Because$talstec
believed that their movement retrieved the miraculous gifts of the Holy Spirfgrtheof
Christianity that they brought to Native people brimmed with a sense of powdreand t
miraculous. Pentecostalism also promoted divine healing and prophecy. The power of the
Holy Spirit could be displayed not only by speaking in tongues, but also by other physica
manifestations such as dancing and being “slain” in the Spirit. Native Peatsausild
experience a form of Christianity that included both physical and spirierakeeits’”

Traditional Native religions varied by tribe, but most shared traits. Alitiomal
religion focused on healing and most featured an intricate spirit world, wittn Waittve
peoples communed in a variety of ways—through visions, ecstatic dance, music, and
prophecy. In addition, the majority of Native peoples employed their relipeliess to
help the crops grow and/or to ensure the success of thé'tRemtecostalism, because of

its restorationist qualities, offered a Christian version of all these compamarEpt the

® There were other Christian missionaries among Asaerindians influenced by the
restorationist/primitive church impulse, such adilktzss Methodists. Some of these groups practiced
divine healing, but none of them believed in torgas evidence of baptism in the Holy Spirit, arat th
the key difference. Tongues, as evidence of baptisiimee Holy Spirit was a powerful way to discerod3
power in one’s own life, and it is what made Peostalism unique from other groups that shared some
similarities with it.

" Catherine L. Albanese, Nature Religion in Amerigeom the Algonkian Indians to the New Age
(Chicago: University of Chicago Press, 1990), 16-46
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land/hunt’® Because Pentecostal practice accommodated healing, visions, communion
with the spirit world (in the guise of the Holy Spirit), ecstatic dancing,lspgan
tongues, and prophecy, it did not seem like such a foreign experience. In fact, many
Native converts pointed to these qualities of Pentecostalism in their testisnor
conversion narratives. As Mohawk evangelist Rodger Cree explained to me in his oral
interview, his Pentecostal experience was always “supernaftiral.”

Beginning in the 1920s to the 1940s white Pentecostal missionaries trickled onto
Indian reservations. They started arriving in much larger numbers by the 1950s and
1960s. They encountered Native peoples who had endured hundreds of years of
missionary work and policy changes that had profoundly affected their lives. White
Pentecostal missionaries repeated some of the mistakes of the pastethinefbentrism
and paternalism. Yet they also offered a new restorationist version of thelGasich,
if harnessed correctly, imbued spiritual power to all believers regardlesseofin

implementing the indigenous principle, the majority of white Pentecostals only went

halfway. It would take the work of their Native brothers and sisters to filélideal.

2 William McLoughlin famously wrote: “The three griestumbling blocks in accepting Christianity were
its failure to address the basic issues of corpdratmony, bountiful harvests and sacred healing.”
Pentecostal missionaries often argued that thisaat offered sacred healing, as well as form gbaate
harmonyif everyone converted to Pentecostalism, developéatiae church and Native leadership and
actually lived as if they were truly sanctifiedn&& Pentecostalism was not a land-based religienssue
of crops never crossed the minds of evangelistsnfewe on McLoughlin’s essay on reactions to Clanst
missionaries, see William G. McLoughlin, The Cheyek and Christianity, 1794-1870: Essays on
%cculturation and Cultural Persisten@ghens, GA.: University of Georgia Press, 19%433.
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3.3 Church Building

Armed with the belief that they were doing God’s work, white AG missionaries
arrived on Indian reservations with little sense of what lay ahead. The fitatiebhey
faced was church building, in both the literal and figurative sense. Missiohadde
find places where they could hold services then determine how to tailor the Gospel t
their audience. Because extra buildings proved scarce on the reservationsamess
found themselves improvising, often preaching in private homes, under tents or brush
arbors, and sometimes in the open air. The struggle to construct church buildings proved
difficult because they received no salary. They survived only on donations from the
faithful. High rates of unemployment on the reservation only compounded the problem.
Even after they won converts, white missionaries could not expect that theirtsonver
would have much to donate financially, although they could (and often did) donate time,
talent and labor toward the construction of a building. Missionaries pragmatiedlto
include their Native parishioners in the actual physical building of churches)dsethey
knew that outside construction contractors did not exist on the reservation. The ghurche
often looked like other structures on the reservation—modest rather than imposing. When
the people could not afford to finance the church, white missionaries turned to public
appeals to other Pentecostals, often through newsletters to their supportetslasdrar
thePE. How white Pentecostals built churches among Native peoples shows how they
attempted to live out the ideals of the faith mission.

AG missionaries, like many other Protestant evangelists who embraded fait

missions, were practical people who did not let anything get in the way of their
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determination to spread the Gospel. From the Papago reservation in Arizagra, Sist
Naomi Johnson reported that:

...about six weeks ago we were granted a plot of land by

the Papago Indian Tribal Council as a site for our church.

We have been using a brush arbor in the summer and a tiny

tent in cool weather, but our tent is too small to

accommodate even thirty-five people so we are hoping to

get our building up very soon. The Assembly at

Healdsburg, California, and the First Church in Amarillo

Texas, have given enough so that we can start at once on

the foundation. We trust that the Lord will send in

sufficient for the rest as the need ari§es.
Missionaries commonly worked on a new church without sufficient funds to complete it
as in Sister Johnson’s case. “Trusting in the Lord” often meant that missehagped
fellow believers would send a check or building materials, once word of theigoeed
out. In the example of the mission to the Oneida Indians, Sister Mildred Kimbetted
in thePE that in April of 1959 her new church had opened even though it remained
unfinished. She stated, “At present we are hoping to get a well dug which wilbmng
$500. Pray that God will help us. The building cannot be completed until we get {ater.”
Sister Kimbell was fortunate if her only major need was a well. Oftefad@rof funds,
missionaries built only the skeletons of churches, leaving them without proper windows
or insulation’®

Occasionally financial relief came from unexpected external sounctese case

of Brother Charles McClure on the Cattaraugus reservation in New York, local AG

™ Author Unknown, “Among the Papagos,” The Pentaldstangel,18 October 1953, 15.
5 Mildred Kimball, “The Oneidas Build a New Churchi;he Pentecostal Evang&lJanuary 1961, 18.
8 Author Unknown, “They Must Wait,” The Pentecodfatangel 26 February 1961, 10.
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churches helped finance the modernization of his church, including a proper plumbing
system that allowed for running water and restrooms. The local gas comparyghow
donated one of the most fundamental needs for a mission in upstate New York: free gas
for the heating systeff.Missionaries discovered that utilities, which most Americans
considered necessities, were hard to come by on the reservation, where thitle was
infrastructure to support running water, heat, electricity, or the drillinguochameeded

wells. Raising enough money to put in the basics was difficult enough for the
missionaries; they also had to acquire extra funds to pay for the “luxadels™as pianos,
hymnals, proper pews, extra Bibles and sheet music for the ¢hwiith money so tight,
missionaries wasted very little, even when it seemed to outsiders that whiaatheas
unusable. Sister Emogean Johnson reported that for a long time she used a revival tent as
a church while ministering to the Navajos and Hopis in Arizona. After much wear and
tear, according to Sister Johnson, “We spent much time mending rips in the old tent. It
was a common sight to see my husband’s head sticking out through the top of the tent as
he mended Eventually the tent became unusable and the Johnsons sold it to a
Christian Navajo for the price of one sheep. The tent was reborn as a shetteridaal

Navajo spring lambs in order to protect them from the cold and preda@nsthe

reservation, nothing went to waste—not if the missionaries or their converts could put i

to good use.

" Charles McClure, “The Challenge of the Cattarayiqlise Pentecostal Evang@6 April 1959, 8.
8 Author Unknown, “Thanks from the Reservations, ETPentecostal Evangdl8 March 1950, 18.
" Emogean Johnson, “Tale of a Tent,” The Pentec&stahgel 27 August 1961, 14.
80 [h;
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Although donations from non-Native Pentecostal believers built many churches,
in some cases Indians were able to fund their own churches. In 1950, Hoopa converts
paid off the $800 needed for improvements to their chifrBecause the tribe operated
successful sawmills, its members were prosperous before the tribermasated in
1954. Few tribes, however, were as economically prosperous as the Hoopa, so others
built their churches by sheer will and hard work. On the Gila River Reservation i
Arizona, the local Pima converts built a tiny church with their own haRéseporter
Edna Griepp described the process:

Water was hauled in and mulch was made out of the desert

soil. The ladies mixed the mud and packed it between the

boards to make the “sandwich church,” while the men did

much of the building. Not a skilled carpenter was around to

make even as much as a window frdtne.
The Pima converts took pride in their work and proved grateful to have a church building
even though the mud church was “crude,” according to the local white missiomaries a
the PE reporter®®

Occasionally missionaries reported that a miracle enabled them to build b churc
or fund a new revival tent. On the Rosebud Reservation in South Dakota, for example,

white missionaries reported that they needed a new tent, but funds were. [irhite

missionaries came across a local rancher who

81 Author Unknown, “News From Indian ReservationspB from Hoopa,” The Pentecostal Evandél,
November 1950, 12.
8 Edna Griepp, “The Thirsty River People,” The Peostal Evange23 June 1957, 16-17.
83 i
Ibid.
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...told of his covenant with God about a tent. His pasture

land was drying up due to lack of rain. He had asked God

to send rain before Sunday, promising that if the needed

rain came he would purchase a new tent for Indian

missions. Torrential rains came, bringing new life to the

parched pasture land. “Now,” he said “I'm ready to buy

that tent.®*
The rancher received his rain, and the local missionaries secured antyesgeeningly
through the miraculous workings of the Holy Spirit. Such miracles helped sohdify t
missionaries’ faith.

For missionaries on the Southwestern reservations, access to water wagalmos
bigger problem than not having a church. White missionaries reportedR& that their
converts needed water so that they could make long trips from the distant plagts of t
reservation to the mission. Without wells at the AG missions, converts would not go to
church because they feared that their horses (which were how many people on the
reservation still traveled in the 1950s and 1960s) would perish from thirst or tiseir car
would overheat in the desert. Wells proved expensive and required heavy equipment. The
AG Arizona district superintendent, J. K. Gressett, improvised a solutionitaftest
$1000 to drill a well at a local mission station.“Brother Terry Smith and | bought a

complete well-drilling rig on a truck for less than half the cost of thainaie We

operate the drill ourselves, donating our work and hoping that the actual cost can be met

8 Herbert Bruhn, “Indian Missions in South Dakotalie Pentecostal Evangé# July 1955, 11.
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by help to the missionarie§~’Knowing that a successful mission in the desert could not
operate without water, Brother Gresset just bought his own drill. Ingenuitypinieain

Once missionaries built churches on the reservations, they faced one last hurdle:
the problem of success. Successful missionaries often discovered that they wer
“crowded out” of the small, plain churches that they had constructed withdifoiels.
In order to allow their mission work to grow, they had to expand—and expansion, like
initial church construction, cost money. In the case of Sister Helen Burgessea whi
missionary to the Navajos in Arizona, her popular Sunday school had outgrown its
building. In the pages of tHeE, she pleaded with readers for $2,500 to renovate her
church and buy a small bus for transporting converts from distant parts of the
reservatiorf° Similarly, on the Shoshone and Paiute reservations, which Brother Roy
Nelson and his wife served, the growing congregation became too large for thieadimal
that they rented. Brother Nelson appealed for $1,200 so that they could complete the
construction of a much larger buildifigAccording to the pages of tiRE, the problem
of church growth became more pressing in the late 1960s and early 1970s. By then, most

of the major missions to American Indians had been operating for at leastla.deca

3.4 The Gospel

A second major issue that faced white missionaries was how to spread the Gospel

among both receptive and unreceptive Indians. As with physical church building,

8 J.K. Gressett, “Our Indian Work is Forging Ahealltie Pentecostal Evanges, May 1957, 12-13.
8 Helen Burgess, “Navajo Church is Crowded Out,” Pemtecostal Evangél5 September 1960, 7.
87 Author Unknown, “Indian Congregations Outgrow RmsBuildings,” The Pentecostal Evand20,
November 1960, 18.
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missionaries had to be innovative in order to reach potential converts and overcome the
obstacles of race, class, language, and culture. White missionaries orthatias were
well aware that the tribes would not totally welcome them, so they targegeteats of
the population that might be receptive to the Gospel. In that case, they adoptsd tacti
similar to the white missionaries of the nineteenth century—convert those wéo we
influential in the hope that they would sway others. This tactic took many forms.
Missionaries focused on both the youngest and oldest members of the local Indian

population assuming that they would be more amenable to embracing Christianity and
that they would also influence their family members. While ministering iPkoenix
area, Sister Washburn evangelized a young Pima girl named Julianne Sampeame Juli
had several large older brothers who openly disliked “preachers.” Sister Wastdmech f
the young “Pima giants” but continued ministering to little Julianne. One eveéheng
Sampson brothers showed up at Sister Washburn’s church for a meal and stayed for the
evening service. According to Sister Washburn, a miracle occurred.

Before long the Sampson brothers were brought to their

knees at our altar under the conviction of the Holy Spirit.

They wept tears of repentance, their massive bodies

quivering as they sobbed out their confessions of sin before

the Lord. What an impact their salvation made on our

congregation and on the people of their Salt River

Reservation. Notorious for their drinking and fighting they

had now become as gentle as babes.

The Sampson brothers became a major asset to Sister Washburn’s ministrjhandGo t

network of indigenous home missionaries. Talented musicians, they lent theitoskills

8 \Washburn, 42.
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local evangelists and traveled around the country to Indian revivals. All of thersrothe
married Pentecostal women and attended Bible school. One brother, Virgil, graduated
with a Bible school degree and became a successful Native evangelist ured e ali

car accident® Sister Washburn’s strategy had succeeded.

As Sister Washburn discovered, Native converts made good missionaries,
evangelists, and church workers. The missionary couple Brother Gene an@&iste
Steele also experienced this insight when they evangelized Rose, a younggbiaal N
Rose seemed unlike most Navajo converts. Because of her blindness, she was well
educated, since she had attended a government school for the blind where she learned
Braille and secretarial skills. Once Rose converted, she enrolled in Bilolel st order
to develop her skills for evangelism. The Steeles remarked, “Since she engffici
reading and writing Braille, playing the piano and organ, and singing and wikpéssi
the Lord, we look forward to her completing Bible school and having a fuller ministry
among her own peoplé®They realized that someone like Rose aided their ministry.

Sometimes missionaries focused on those who were influential within the tribe.
Medicine men represented one such group. Throughout the 1950s and 19B6&s, the
joyfully reported conversions of medicine men or traditional tribal eldepscad of the
power of the Holy Spirit over heathenism. One story inrRBeelebrated the conversion
of an eighty-one- year-old Apache medicine man named David Ethelbah. The local

missionaries acknowledged that Brother Ethelbah was a leader in the Apauheraty

89 i

Ibid., 42-43.
% Gene and Betty Steele, “Bearing Precious Seduktdlavajo Capital,” The Pentecostal Evang@l,
March 1968, 25.
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and encouraged him in his evangelization work on the White River Reservatih. A
reporter commented, “The people of the community continued to respect Brother David
as their leader since he was a former medicine man. His influence for Ged hia a
blessing to the Cedar Creek Indian ChurthViissionaries understood that it was easier
for Indians to hear about Jesus and Christianity if it came from one of their own—
especially if that convert held prestige and influence within the community.

Besides focusing on certain members of the tribe, white missionardbedea
other specific segments of the population. Imprisoned Indians constituted oneauyzh g
Brother Oliver Treece, a missionary stationed on the San Carlos Indiaw&iese
spent time at the local jail, which housed Apaches who had committed a variety of
crimes. The jail held both men and women, as well as the young children of iatedcer
mothers. According to Brother Treece, “As our helpers begin to sing and téstify a
the love of Jesus, some prisoners crowd about the doors and windows; others stay back in
their corners... At the close of the service gospel papers and tracts aréogadeand
special prayer goes up to our Father in heaveBrother Treece was not overly
optimistic in his reports. He acknowledged that a majority of the prisah@mnot stay on
the right side of the law, saying, “Many of the prisoners promise to come tchchair
soon as they are released (and thank God, some do) but many forget their pnadnises a
the next time we see them they are in jail ag&itde remained hopeful, however,

because in his opinion, “God does not forget them. His ear is ever open to their cry, and

1 Author Unknown, “Medicine Men Fine Christ,” TherRecostal Evange26 March 1967, 16.
92 Author Unknown, “Jail Work Among the Apaches,” TRentecostal Evangél8 October 1956, 15.
9 Ester B. Treece, “Ye Shall Be Witnesses,” The &eostal Evangell9 May 1963, 21.
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His Word will not be fruitless* For Brother Treece, the hard work among the jailed
Apaches was worth it if he managed to “sow” just one seed that would lead someone to
turn his life around.

White missionaries also evangelized Indians employed in the rodeo aed cattl
industries. During her first missionary assignment, Sister Washburn heard about
missionaries who pioneered cattle roundup evangelization among the cattleganchi
Western Apaches. Led by Sister Jean, these evangelists attengedrtheattle roundup
on the reservation, watched the day’s events, and shared a meal with the Apache
cowboys. At the end of the meal, Sister Jean and her helpers launched into singing and
playing music in order to draw an Apache crowd. Then the evangelization began.
According to a letter sent to Sister Washburn, “By this time, the cowboys hadedm
their dusty, trail-worn hats. We detected an atmosphere of reverence feri®od’
presence. We knew conviction of the Holy Spirit rested heavily upon the hearts of those
Apache cowboys and others gathered in that (sic) tribal stocky&rBiister Jean
reported that many souls found salvation that day and even more hearts were touched.
Other missionaries continued Sister Jean’s work at local roundups and rodeos into the
1960s, when it became a formalized AG endeavor. For example, in 1965 Brother Swank
reported that he and a large group of local missionaries attended the Afl-Rati@o in
Sells, Arizona, in hope of evangelization. The group set up a booth and distributed copies

of thePE along with many different tracts and pamphlets. They also played recorded

9 Ibid.
% Washburn, 24.
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readings of the Scriptures that they had taped in a variety of Indian langulages. T
missionaries noted, “This was quite an attraction, for we noticed many of the older
people, especially, listening to these. One old man in particular listeneebfotirs.®®
Music and singing rounded out the program at the AG booth. Rodeos could be a fruitful

field in the search for converts.

3.5 Healings

Healings were essential to Pentecostal evangelization because thenkoas
dramatic and tangible evidence of God’s imminence. For Natives, healpeglti the
void that surrendering their old beliefs had left. White missionaries put much emphas
on dramatic and miraculous healings—more, in fact, than their Native counterpasts. T
felt that they had to prove the miraculous power of Jesus and the Holy Spirit in order to
convert Indians to the “Jesus Way.” This emphasis on dramatic healings alkxquhra
the American Pentecostal healing revivals of the 1940s and 19Spsrred by reports
of miraculous healings and revivals among the non-Indian population, white misssonari
fanned out across the reservations and reported their own miracles. One must keep in
mind, that thé®E, in which the majority of healings were reported, followed a stylized
sequence for healing narratives that always ended in success. Stilkeful to examine

the reports of healings because they reveal the interpretive frame afd3tstbelievers.

% John D. Swank, “Witnessing at an All-Indian Rodékhe Pentecostal Evangd] January 1965, 27.
" For more on the great revival in mainstream Pastiatism, see David Harrell, All Things Are Possibl
The Healing and Charismatic Revivals in Modern Aicge¢(Bloomington: Indiana University Press, 1975).
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Publicized miracles and resurrections point to the strong primitivistic ingpulse
within American Pentecostalism. They believed that the era of nsrhakk not ended
with the apostolic age, but that true believers could perform miracles atsvefsthe
Holy Spirit. The beginning of Sister Washburn’s mission work coincided with “great
revival” within American Pentecostalism. According to historian David Hattee
great revival that launched the careers of the independent ministers lastdyg fiaungy
1947 to 1958 and was predominantly a healing reviVdh"Harrell's memorable words,
“the common heartbeat of every service was the miracle—the hypnotic momenth&he
Spirit moved to heal the sick and raise the déath’the greater American Pentecostal
culture, believers flocked to these revivals and withessed miraculous healiégs. A
missionaries read of these events and prayed that the Holy Spirit would s&nalctgef
healing to the reservations.

White missionaries often wrote of miraculous transformations that led skepti
into the Pentecostal fold. Early in her initial missionary posting on the Apache
reservation in White River, Sister Washburn experienced her first “gresti@i as a
Pentecostal missionary. In the middle of a sermon on God’s miraculous nature, an
Apache woman ran in carrying a baby.

She literally threw the baby into my arms. The baby’s little
body was cold and stiff in death. She had just taken it from
the hospital morgue and was on her way to the cemetery for

its burial. Reckless faith, however, directed her to the
church. She wanted us to pray her baby would live again!

% bid., 5.
% bid., 6.
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There | stood holding that little corpse. This had to be

possibly the greatest challenge of my ministry... As |

prayed, | began to feel warmth return to that little body and

the rigid little limbs became limp and moveable, | handed

that baby restored to life into its mother’s arms. All of us in

that Sunday service were overcome with the knowledge

that we had actually beheld the resurrection power of the

Lord.*%°
According to Sister Washburn, her congregants were awed, and she was unable to finish
her sermon. After word spread among the Apaches, her ministry began to growerkighte
years later a young man and his mother visited Sister Washburn’s parsonagerniixP
where she was serving the All-Tribes Church. He asked for her bles$ing bis
departure for Vietham. The young man identified himself as the Apache baby Wwhom s
had healed, and Sister Washburn prayed over him that he might come back from Vietnam
alive. A few years later, she heard that he had returned safely to thatiesenithout
any battle injuries®* Sister Washburn’s autobiography brims with reported miracles and
the blessings of the Holy Spirit that she witnessed in her many yearsnmisgy.
From her commentary on each incident, it appears that the miracles notfiomigch
God'’s power but also reminded Sister Washburn of God'’s call in her own life. They
affirmed the importance of her work.

Most of the reported miracles from this era were not as extreme as Sister

Washburn’s “resurrection” and usually involved accidents and physical inéenkor

example, in one such report, boiling water badly burned a Navajo infanRH he

100\nashburn, 21-22.
101 |bid.
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reported, The skin had slipped several places and water was running from her body
where there was no skin. Little Marian was in great pdfh&ccording to the doctors,
the child would be in the hospital for four weeks for skin grafting, but instead of waiting
for modern medicine to work, the missionaries implored their congregation to pray for
the healing of the child. According to a report in Bie within two weeks she
experienced healint® In another case, missionaries prayed over a young, crippled
Apache woman. A week later, they returned to visit her and found that “Ardella had not
had to use her crutches since the last time we prayed for her. She had been gatting w
and even had walked about one-half mile to a friend’s hdM&@he missionaries
concluded, “God definitely healed this young lady and she has been able to remain true to
the Lord.™%

According to the reports from thE, many of those who were healed “stayed
true to the church,” as might be expected since they had received tangiblereogef
God's power®® In one case reported to tRE, a group of Christ's Ambassadors,
teenage evangelists from the All-Tribes Mission in Phoenix, visited witluagylndian
couple that was expecting a child who doctors did not believe would survive. “The CA’s

told them of God’s power to heal and prayed for the lady with her permission... at the

192 Author Unknown, “Healings Reported on AmericanifmdField,” The Pentecostal Evang2¥, June
1965, 27.

193 |bid.

194 .emy and Hazel Pike, “Jicarilla Apaches Build asN@hurch,” The Pentecostal Evangk¥, July 1960,
16.

195 pjg.

1% For another discussion on the use of Pentecos#iniys as proof of God’s power, see Grant Wacker,
“Marching to Zion: Religion in a Modern Utopian Camnity.” Church Historyb4 (December 1985): 506-
526.
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same time that the Christians were praying for the woman, a fine, hbatiliywas born
to her.®" The father of the child was reportedly amazed at the miracle and dethiie
it was “God who gave us our child®®

Healings proved crucial for successful missionary work, because the act of
healing spoke of God’s power in a manner understood by both missionaries and those to
whom they preached. Often, white missionaries did not speak the language of the people
on the reservation, which led to heavy reliance on Indian interpreters. Batloua
healing stepped beyond the language barrier. Still, white missionaries antuittreun
PE regarded healing differently from many of the Indian missionaries who atiere
them. For white missionaries, healing focused on actual bodily healing. Indian
missionaries expanded the idea to include healing that encompassed righting not only

physical and spiritual wrongs, but also mental and cultural ones.

3.6 Holy Ghost Powwows

During the middle decades of the twentieth century, the Pentecostal catipgne
or revival still served as a common means of evangelization. By the middle 195@s, whi
missionaries reworked the structure of the traditional camp meetingetameeneeds of
their Indian converts. They gave birth to the most popular means of AG Native
evangelization: the all-Indian camp meeting, which became a majoredatrio the

development of indigenous missionaries. Camp meetings, according to reportsgaublis

197Author Unknown, “Phoenix Indian CA'’s Believe TheesSaved to Serve,” The Pentecostal Evarigel,
July 1960, 21.
1% |bid.
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in thePE, offered places where Indian evangelists and missionaries first begdetg
known to the greater AG publi€¢hey were sites for fellowship and community among
converts. It allowed them to affirm their Pentecostal identity and gave thaiteanative
to traditional Native American powwows and celebrations. In essence, thelialt-|
camp meeting became a sort of “Holy Ghost powwow.” Yet the planning and execution
of all-Indian camp meetings also exposed one aspect of the paternalism of @hite A
missionaries.
White missionaries were suspicious of traditional Indian powwows or

celebrations because they felt that those gatherings, always an importaftpdian
life, led to sin. In order to give their Indian converts an alternative to the poywwow
missionaries planned camp meetings to take place at the same time, typitaly
summer. In 1957, when the all-Indian camp meeting movement was just beginning to
take form, white missionaries to the Apaches decided they needed to counter the
influence of the powwow.

The Apache Indian Camp, in Mescalero, New Mexico, was

held at the same time as the Indian Celebration. The

Celebration is an annual affair among the Indians and is a

time of idol worship, dancing, and sin. It was inspiring to

see the Christians separate themselves from this and attend

the services of the camp where they enjoyed God’s blessing

upon their lives®

Instead of going to the celebration, Pentecostal Indians gathered at tieeApa

Indian camp, which allowed them to be with Pentecostal Indians in a setting that wa

199 victor Trimmer, “Summer Indian Camps,” The PentabEvangel10 June 1957, 14.
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similar to, but also different from, a traditional powwow.AG home missionaries
organized all-Indian camps by tribe or region. By the late 1960s, because of lobbying
and influence by Native AG missionaries and evangelists, white AG migs®adlowed
Indians at these gatherings to embrace aspects of Indian cultureegdmegdinon-
threatening to the Pentecostal message. Thus, the actual camp meeting¢oeht diff
forms depending on the region and tribal influence. Some missionaries held meetings
under the traditional tent, but often Indians themselves improvised a structine. In t
Southwest, where the largest camp meetings took place among the Navajo emel Apa
Indian converts would build a brush arbor. Often, the meeting grounds included whole
herds of sheep, goats, and cattle, along with the family dogs. Indian children were
encouraged to amuse themselves by playing with the dogs, participating & apdrt
racing their ponie&'® PE reporters and outside observers who visited the camps noted
that all the animals, pony races, and camping Indians created a joyful, ifpnadeae.

The camp presented a picturesque scene a visitor such as |

would not soon forget. Family life went on between

services. There were tepees, covered wagons, pickups,

trucks, tents under clumps of juniper trees and brush

shelters. Over open fires the people were cooking their

Navaho fry bread or Hopi hot bread, frijoles and tortillas.

Children were being scrubbed outdoors. Small washings

flapped on pinon trees. One woman was ironing with an old

flatiron...**

Conditions at the camp were rustic; there was no electricity, and cleanusaadly had

to be hauled to the site. Indians came by whatever means they could, often in groups in

110 3ane Parker, “l Visited an Indian Camp,” The Peostal Evangel31 October 1965, 24.
111 .
Ibid.

127



the beds of pickup trucks, by covered wagon, or even by walking. They arrived from far-
flung portions of the reservations, where they might be the only Pentecostals &iimile
order to meet fellow Indian converts. At the meeting, they sometimes found thesnsel
battling the elements. In the Southwest, it was the heat of the desert summter, whic
typically stayed in the triple digits. Bugs, scorpions, and venomous snakes added
drama®'? At one camp among the Lower Brule Sioux in South Dakota, a tornado
destroyed the meeting tent and picked up the missionary’s wife, carryinggmay-five
feet in the air*® Saving souls was daunting; the elements made it harder.

While the Indian camp meetings did take place under difficult circumstahees, t
editors of thePE emphasized the hardships and poverty of the Indian conRérts.
reporters used words such as “crude” or “primitive” to describe the struatusdsch
the Indians lived during the meetings. Highlighting their poverty, the editahe BE
noted that even in the 1960s many Indians walked or came by horseback. Reporters
described Indian food as exotic cuisine that “regular” Americans did not &ai, gttt
frijoles and tortillas were common fare in the Southwest. Such descriptions seoved t
purposes. By focusing on the poverty, the editors oPthhighlighted the Indians’
faith—that even though Indian converts had to overcome major hardships to attend camp,
they came anyway, thus testifying to the power of the Holy Spirit. Second, by

emphasizing the poverty of Indian converts and their “exoticism,” the whiterdd-

12 Ruth Lyon, “Camp Meeting, Indian Style,” The Patstal Evangell1 January 1964, 11.

13 Ruth Lyon, “Smoke-Signals Bear News of Blessindl&indian Camp Meetings,” The Pentecostal
Evangel,28 October 1962, page number not given. The nriasyos wife was reported to be “shaken up”
but unhurt in the incident. THeE considered it a small miracle that none of the @nawas seriously
injured or killed by the tornado
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affirmed that the Indian converts, while Pentecostals, were different frota w
Pentecostals.

The program at all-Indian camp meetings resembled traditional Pentemnoss.
The missionaries separated children and young adults from their familieg the day,
and they took part in their own Bible study classes and workshops in doctrine. They
encouraged the children to play sports and sometimes even had special children’s
worship services. By the late 1960s, a handful of the camp meetings speciigehgd
Indian youth and separated them from their famiftéghe adults spent the day in Bible
study, both in English and in the local Indian language, since many of the elders did not
speak English. Throughout the day, the adults took breaks to cook food or tend their
animals. They spent the evenings in worship services that usually emphasizeglisingin
Native languages:

Because of the emphasis on preaching in Native languages at Indian camp
meetings, white missionaries, who usually only spoke English, found themselves heavily
dependant upon Native evangelists and missiondfidémost every camp meeting

featured at least one prominent Native missionary who preached. But though white

14 Ruth Lyon, “Emphasis on Youth: In Home MissionsiBoer Camps,” The Pentecostal Evandél,

May 1968, 26.

15 Ruth Lyon, “Camp Meeting Indian Style,” The Pemnistal Evangell November 1964, 11.

18 The lack of language skills among white missioegmho served Indians is particularly striking in
comparison with missionaries who served in forefgssions. Native languages were hard to learn. They
were often not written down, and specific theolagjimoncepts and phrases had no translation. If
missionaries moved among a variety of tribes, asynaiid it was not efficient to learn a Native laage,
since they were all different. For these reasor)ynmmissionaries found it impractical to learn Mati
languages, although some learned enough to menignras and a few phrases in the local language.
Often, however, those who bothered to learn to sirigative languages were Indian missionaries who
were working among a tribe that was not their osuth as Mohawk missionary Rodger Cree who told me
that he learned to sing in the Pima language, th@amgh he could not speak or preach in it.
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missionaries depended on the Native preachers, the latter rarelyyaetoalcamp
meeting. The white district superintendents, in collaboration with the white home
missionaries, planned them. This pattern stemmed both from logistical reasorsand fr
the undercurrent of pervasive paternalism. To be sure, there were few Natigelesis
or missionaries during the 1950s and 1960s, so these men traveled from one camp
meeting to the next’ Because of a demand for their services, they were unable to be
involved in the planning. But white missionaries’ paternalism also played a rblee W
white missionaries were often eager to work with Indian missionaries and bsisnge
they were not typically willing to hand over their power in the actual planning and
execution-'

All-Indian camp meetings offer a lens to view the AG work with Indian converts.
They clearly show the main trends of the AG’s work among Indians: the wilsgoe
innovate in order to save souls, but also the entrenched ethnocentrism and paternalism
that plagued AG missionary work. White AG missionaries were willing toracwodate
Native lifestyles, to the point that they permitted their converts to briats @gmd sheep
to camp meetings (likely for food purposes), made allowances for children foomries

(as long as no gambling was involved), and arranged for the elders to hezspbkigy

17 According to &PE article published in 1961, there were “20 or moraekican Indian missionaries” out
of a total of 170 home missionaries that workedhwtmerican Indians. No other hard statistics ek
the 1950-1960 period. See Ruth Lyon, “EvangelizhmAmerican Indian,” The Pentecostal Evangél,
September 1961, 18.

18 Because thPE was not forthcoming about who actually plannedddmeap meetings, | spoke with AG
mission historian Gary McGee, who told me thatdéad practice was to have white district officiplan
the camp meetings in conjunction with the whitegicisaries. John Maracle, the national Native Anaaric
Representative, confirmed this and said that hieves that it was an on-going problem that the miigjo
of camp meetings were controlled by district olsi
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their own language. White missionaries consciously modeled the camp méetirigea
traditional Indian powwow, for it was both a religious and social gathering.

Yet camp meetings were a source of conflict for Indian converts betemyse t
created a confrontation with traditional culture. By scheduling camp meetitigs same
time as traditional tribal gatherings, the AG missionaries forced aehbiney implied
that they did not trust their converts to be able to resist the “temptations” oftetraldi
environment. Powwows were not only religious gatherings, but social functions and
business gatherings as well. By scheduling camp meetings to coindidbevit
powwows, white missionaries showed that they did not believe that their converts could
eschew the religious elements and attend a powwow purely for economic and social
reasons, such as buying or trading a horse, purchasing jewelry or rug-saphigs, or
even visiting with neighbors or relatives. Finally, while Indian evangelistis
missionaries were extremely important for a camp meeting’s ssidtey rarely held
positions of power. All-Indian camp meetings began among the AG as an experiment and
became so successful that they proved the most popular way to evangelize Native
Americans. Yet they also showed the undercurrent of paternalism that woutdiednt

plague the AG in its attempt to adhere to the indigenous principle.

3.7 The Devil and His Minions

White missionaries differed from Indian missionaries not only in their outlook on
healing but also in their view of evil. White missionaries on the reservation sa
themselves as battling three different incarnations of the Devil: Catml|itiaditional

religion, and peyote religion. All Pentecostals, white and Indian, believed in thie IDevi
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fact, they saw the Devil as constantly testing one’s faith. In this sectiexaamnation
of white missionaries and their perception of the demonic further suggests nultiwrall
incomprehension.

In the 1950s, white AG missionaries were the latest in a long series of white
missionaries who had worked among the Indians. By this time, however, most other
Protestant missionaries had left the Native American mission field faretyvaf
reasons® Sometimes the only non-Pentecostal missionaries still on the reservatéon wer
Catholic, usually priests who remained in areas that retained some aslhdoem¢ver,
the local AG missionaries regarded Catholicism as only slightlyriibtia traditional
religion or peyote. Pentecostals retained anti-Catholic feelingsnelihe twentieth
century; they also saw Catholic missionaries as competffi@ome Catholic mission
stations, particularly in the Southwest or in the Great Lakes area, had prospened a
the local Native Americans for centuries and wielded strong influence. Angdai
Brother George Bolt, a missionary to the Chippewa in Wisconsin, “The predominance of
Catholicism made it very difficult to gain a foothold in the ar€aRuth Lyon, AG

missionary to the Chippewa and fornfE editor, echoed this sentiment. She agreed that

19 A survey of the church directory of tRarmington Times-Hustldrom the 1940s shows that at least six
different denominations were engaged in missiomatk among the Navajos in 1940s. These included
Christian Reformed, Methodist, Episcopalian, Cath®entecostal, and nondenominational groups.
Author Unknown, “Church Directory,” The Farmingtdimes-Hustler23 May 1947, 6.

120 Eor more on anti-Catholicism in America, see Jap#lan, In Search of an American Catholicism: A
History of Religion and Culture in Tensi¢®xford: Oxford University Press, 2002), 56-60.

121 George Bolt, “Signor Mission Ministers to the Gbéwas,” The Pentecostal Evandid, May1959, 10.
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Catholicism was “a major problem” among the Indian tribes of the GréatsLa
regions*?? In a dispatch to thBE in 1958, Sister Lyon showed her distaste:

There are other forms of heathenism on the reservation as

well. For instance, in the little village of Guadalupi in

Arizona at Easter time, the usual festivities, which are a

mixture of Catholicism and paganism, took place. If you

could have accompanied the missionaries and observed the

activities you would have felt as they d@an a thing like

this take place here in Americ%?
AG missionaries and most other Pentecostals viewed Catholicism as®aristyan.
Because Catholic missionaries had long allowed a certain amount of syncénetireir
work among Native Americans, AG missionaries viewed Catholicism issetél by
traditionalist practice&*

AG missionaries also believed that Catholic missionaries did not properly
emphasize the Gospel. Pentecostals did not agree with the importance thatCathol
placed on devotional objects like rosaries and holy water or on one’s relationshipewith t
saints or the Virgin Mary. According to Pentecostal missionaries, thoséshalmded the
Gospel and turned it to heathenism. @kereporter commented, “Once the Catholic
Church goes in and indoctrinates the people, exchanging their feather fetishspickg

for rosary beads and their yellow powder for statues of Mary, they arerkar h@ win to

the Lord than from their pagan way$>According to AG missionaries, the Catholics

122 Ruth Lyon, Oral Interview, Springfield Mo., 11 A2§06.

123 Ruth Lyon, “The Mission Field at Our Front Doofhe Pentecostal Evang2d July 1958. 14.
124 Eor background on early Catholic syncretism iridndnissions see Axtell.

125 James Reiner, “Who Is This Man You Call Jesus? Phntecostal Evange29 June 1961, 9.
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confused the impressionable Indians with their rituals and beliefs, thus makindeit ha
for AG missionaries to clarify the true meaning of the Gospel.

While most Pentecostals saw Catholicism as a significant impediment in the
mission field, traditional religion loomed larger. TRE continually demonized it.
Missionaries were horrified to discover the “Devil dances” that took pladaeon t
reservations. In one such case, Sister Kaufmann seREthesensationalistic account of
traditional dance:

To the Apache, many illnesses are demon possession,

especially a stroke, or lightening (sic) striking an

individual. That person is then bound with cords of yucca

plant and placed beside a bonfire. Four cedar trees are put

upright in the ground pointing toward north, east, south,

and west. Tom-toms beat and chants fill the air. Then four

black-hooded men emerge from the darkness. They wear

long tails and twirl whips that sing eerily in the night.

Making owl-like sounds they dance about the fire,

disappear into the darkness to the west and emerge again

from the north, doing this until every direction has been

covered:*®
Sister Kaufmann closed her description of the Apache sing by noting thatkipeison
was “pronounced cured, and there ensues a wild drinking party with yells aachscre
that fill the canyon until dawn'?’ Sister Kaufmann clearly viewed the sing as the work
of demonic forces—to her it signified the “darkness” that she was battling on the

reservation. However, Sister Kaufmann’s description of the Apache sghads/s her

own ethnocentric outlook. She speaks of “darkness,” “eerily,” “black-hooded men,” and

126 Betty Swinford, “From Devil Dances to Christ,” TRentecostal Evangél8 April 1963, 12.
127 i
Ibid.
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she ends with references to heavy drinking. Her description clearly playetiten w
Pentecostal fears about traditional religion, with its images of the “avdge” dancing
before the fire. All of the descriptions of traditional religion in Bteconform to the

same fear-stirring type as the one given by Sister Kaufmann. The teaoretdms” was
almost always used, not “drums,” because “tom-toms” evoked the “sa\fAGE”

authors depicted sings or dances as always taking place in “darkndssSually ending

in alcoholic celebration. The missionaries never described the colorful amifidea
dances that marked certain stages of Indian life or the dances and ceseimairi@ok
place during the daytime for the public. They never mentioned that at many dadices a
ceremonies, alcohol was banned.

Sister Kaufmann did not understand traditional religion—to her it was the work of
the Devil, because that was her only frame of reference for processinghehaas
seeing. For Pentecostals, spiritual matters were black and whitegmeligs either of
Jesus and the Holy Spirit or of the Devil. They allowed no shades of grey. In Native
cultures, religion contained nuances and contradictions that defied black and white
categorization. In one example, the Apache traditional religion included haaliipe
belief in good and evil. Both were important concepts. An Apache “witch” (or
“inlgashn”) could make a person ill, mentally or physically, and a sick pereatdw
undertake a “sing” to be healed. However, witchcraft was not the only reasdnédss.il

People could bring illness upon themselves by behaving “without respect” and not

128 One important exception to this rule: Alta Washbalways referred to the Indian drums as simply
“drums.” Her observations on traditional dancind dot have the markers of ethnocentrism in comparis
to her other while missionary colleagues.
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following the multitude of taboos that Apaches accept®th the majority of Native
traditional religions, the key was achieving balance. Sin was not a part cddhi®nal
Native worldview, and Natives defined morality by the customs of eachydartiabe.
Those customs were often more liberal in matters regarding sex andgednaa those
of the Christian missionaries. Thus, missionaries did more than confront the problem of
belief—in trying to convince Indians to accept Christianity, they also corflaitep-
seated aspects of Native culture.

Missionaries also had to contend with the growing use of peyote among North
American Indians. White AG missionaries believed peyote, like traditionaédattche
of the Devil. Peyote is a small cactus. When consumed in its dried form, itdtaistra
said it brought about hallucinations and visions. Members of the peyote religion
countered that the cactus brought about clarity of mind when taken properly and with
respect for its powers. The peyote ceremony was both communal and nocturnal. Some
peyote users who incorporated Christianity into the use of peyote regarded peyote as a
form of “communion” that could bring on an experience of &G8dissionaries reported
to thePE about peyote in the same negative tones that they used for traditional religion.
According to one:

Peyote is a far greater menace than is often recognized.
Some Indians believe the use of peyote induces dreams that

129 Keith Basso, “Western Apache,” in The Handbookofth American Indiansed. Alfonso Ortiz
(Washington D.C.: Smithsonian Institution, 1983),(Southwest):478-479.

130 50me peyote users reject Christianity and incaieapeyote within their traditional beliefs, whilthers
embrace certain Christian principals and incorpopatyote in a syncretistic manner as a form of
communion with God or Jesus. See Omar Call SteWastote Religion: A HistorgNorman: University of
Oklahoma Press, 1987).
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will guide one’s future steps and make him rich. Recently

an Indian woman was given peyote instead of being taken

to the hospital—and she died from it...One of our men here

in the church lost his sister in death because she ate it.

Peyote acts like acid and eats away until the user finally

dies?!
Although most Catholic missionaries were just as likely to frown on peyote as
Pentecostal#\G missionaries linked peyote to Catholic and Episcopal missionaries in
order to support their anti-Catholic rhetoric. One missionary wrote: “It linkdble that
any denomination claiming to be Christian could ever be sympathetic to the Native
American Church, when the drug employed in the rituals of this church will eventually
paralyze and possibly kill the users. Christ could never be glorified in such iagaract
its slavesrather Peyotés god.**? Missionaries found peyote suspect because they
viewed it as a drug. Those opposed to peyote saw it as no different from LSD or acid. As
with traditional dancing, most missionaries never attempted to understand tlogyheol
and belief behind peyote, but instead let their own bias against this “drug” aterte
any attempt to understand the practite.

Most white Pentecostal missionaries did not recognize the likelihood that some of

their converts moved between Pentecostal belief and traditional practiteging¢he
use of peyote. Of course, tR& never provided any evidence of such “backsliding,” but

anthropologists encountered Native people who retained dual religious identities. One

example is that of an elderly Paiute woman who told the anthropologist Omar Call

131 Ruth Lyon, “Slaves of Peyote,” The Pentecostalriges 25 March 1962, 17.
132 ||
Ibid.
133 For a more in-depth understanding of the rituatsminding peyote and the Native American Church,
see Stewart.
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Stewart: “I'm a Christian lady. | go to the Assembly of God churchelkime. | prayed

to God, worshipped God, worshipped Jesus in the peyote meeting. The Christian church
and the peyote meetings are the safieSuch an admission would likely make an AG
missionary cringe, but many Native people did not see traditional beliefs or peggée us

as incompatible with Christianity. Some Indians actually viewed Christiand

traditional beliefs as complementary.

In the minds of most white Pentecostal missionaries, Catholicism, tratlitiona
dancing, and peyote all represented the Devil. In addition, they stood as impediments in
the competition for souls. AG missionaries felt that they had to fight these ecisidee
if they did not, the souls of the Indian people would be lost forever. However, their
categorization of these practices as evil reveals the cultural mistamdidng that
pervaded the world view of the white missionaries in the 1950s and 1960s. White
missionaries had no way to come to terms with the Native religions that they
encountered, so they framed its practice in terms of the demonic, which they did
understand. By demonizing traditionalism and peyote, white missionaries disgiaied t
own ethnocentric attitude toward Native culture—a problem never rectifipitel&se

best efforts of their Native counterparts.

3.8 Conclusion

The problems of cultural misunderstandings and white paternalism in mission

work are hard to assess fairly because everyone is a product of her or hisiewandi

134 1bid., 288.
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place. The white AG missionaries who embraced their “burden” and left theliaia
American homes for work on unfamiliar Indian reservations were not reallyntinzh
different from the average working-class American. On the reservatiorgticeyntered
strange people, strange food, strange customs, and strange languages, and yss they we
in their own country. The white missionaries carried with them the ethnocetittides

of white Protestant Americans, including a sizable dose of anti-Cathokzidm
stereotyped ideas of what “Hollywood Indians” would be like. They squarely faced
multiple demons including their own poverty, ignorance, illnesses, and self-doui#. In t
midst of this sea of misunderstanding, white missionaries constructed an ineomplet
model for evangelization that Native missionaries improved upon. They built churches,
dug wells, raised money, saved souls, arranged camp meetings and reviViddgethci

the healing of believers, and did battle with what they understood to be the Devil. Thei
work was far from perfect, and at times deeply troubling, but they carried theiefigur
with gusto, determination, and dignity.

Most white missionaries during these early decades were unaware ofatheir o
paternalistic and ethnocentric leanings and the ways they would ultimegatg more
problems for AG Indian work extending even into the next century. Some white
missionaries, however, acknowledged their biases and rose above them. Dunng Siste
Washburn’s ministry at the All-Tribes Mission in Phoenix, she was troubled because
there were not enough trained Indian evangelists. The comment of a young Indian
evangelist, a student having adjustment problems at a regular AG Bible schivessad

the problem directly: *“Sister Washburn’ he questioned, ‘Why can’t we Indiares dwr
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own Bible school? We can preach in our language but we need a place where we can
study the Word together; a place where we can have more in common than in a school
where most of the students are Angld$>'Sister Washburn acknowledged that they
needed such a place. She knew that white missionaries faced multiple hurdlgs in the
ministry, hurdles that would not stand in the way for Indian missionaries. She kriew tha
an indigenous church required indigenous pastors and missionaries. She also knew that
her idea would be opposed by those who believed that the Indian converts did not need
special treatment and could never take on full leadership roles in the AG. Sister
Washburn knew that many difficulties had to be overcome before the founding of her
Indian Bible college, yet she willingly faced the opposition of fellow g/hiissionaries

and AG personnel. She assumed her especially heavy “burden” for an all-Indian Bible
school because, in her mind, the power of the Holy Spirit was behind her, and nothing
would stop her from what God wanted to be her life’'s work. In doing so, she not only
founded the first all-Indian Bible college in the country, the All-Tribes Biloleo8l, in
September 1957, but she also laid the major cornerstone on which an AG indigenous
church would eventually be constructed. Sister Washburn, through her strengthrand fait
moved beyond the paternalism and ethnocentrism of most white AG missionaries and

showed the AG as a whole the steps necessary for an indigenous church.

135 \Washburn, 48.
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4. Chapter 3: American Indian AG Missionaries and the
Struggle to Define a Pentecostal Indian Identity

Late one evening in 1943, John McPherson, a young Cherokee solider, went out
drinking with his wife. As he stumbled from one bar to the next, he spied a Pentecostal
preacher on the street corner exhorting sinners to come to Christ. Although MecPhers
grew up in a Salvation Army home and his wife was the daughter of a Pentecostal
preacher, neither one had been “saved,” as Pentecostals called theioaresguerience.
McPherson recounted, “[W]e heard the melodic refrain of a song, and recognizing it to be
religious in nature, stopped to listen for a moment. This time, | heard more thgogsic]

a melody, | listened to the words of the preach@espite his wife’s dismay,
McPherson knelt down on the street and prayed the sinner’s prayer. At that moment, a
realization washed over him.

All my life | had labored under the stigma of being born an

Indian. | had always been made to feel | wasn't quite as

good as people with white skin. | was amazed after

laboring under that stigma all my life to find the One who

so loved me that He died upon the cross for me. He wasn’t

ashamed of me or my copper skin. He wasn’t ashamed of

my humble beginnings or ancesfry.

From that moment on, John McPherson became Brother McPherson and, after the end of

World War Il, embarked on a long career as a traveling evangelist@ndigsionary.

! John McPherson with Phil TaylaEhief: My Story(Tulsa, Okla.: Carbondale Assembly of God, 1995),
48.
Z Ibid.
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As it did for many of his other Pentecostal Indian brothers and sisters, donard the
baptism of the Holy Spirit changed Brother McPherson’s life. He had grown up as a
Indian in the white man’s world because his mother had sold her allotment; they did not
live on the reservation. Born and reared in Drumright, Oklahoma, during the Depyess
Brother McPherson experienced not only racial prejudice but also grinding pdmerty

his autobiography, he jokingly described his house as being so rickety that “if the
termites had stopped holding hands it probably would have fallen on top biHesxent

on to note, “our furniture, instead of ‘Early American,’ | think was ‘Early Oeang

Crate.”™

Despite poverty, he grew up in a happy home, well loved by his parents. Their
love, however, could not shield him from the realities of American life. He rddhl
he “was reminded daily that | was an Indian growing up in a white man’s world. When
started to school, | can remember coming home in tears, crying becauseroéttyeot
the other children as they mocked and called me names because of my datk skin.”
Hatred inflicted deep wounds. But once Brother McPherson became a Pentexbatal a
AG missionary, he found theological and spiritual ways to address his pain—andthe pai
of his Indian brothers and sisters.

This chapter explores the history of American Indian Pentecostals who became
missionaries to their own people. As a few dedicated Indian leaders emergeil96@ke

and 1960s, they profoundly shaped the AG’s home missions to American Indians. The

ascendancy of Indian leaders took place at the same time as the growth in@hite A

% bid., 8.
*1bid., 9.
5 bid., 10.
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missionaries to American Indians. While similarities marked theudés of the two
groups, major differences are also apparent. For white missionariesutiggesto

reconcile their Pentecostal worldview with the one they encountered on thatiese
posed the greatest difficulty. Indian missionaries, on the other hand, needed to define
themselves as Indians and Pentecostals so that they could integratitheusrbeliefs
with their daily lives.

In their efforts to make the Gospel relevant to their fellow Indians, American
Indian missionaries reworked it into a Gospel of healing that addressed thdagver
difficulties of many Indians’ lives: poverty, prejudice, alcohol, drugs, ang daath. To
reach more of their people, some Indian missionaries preached in their natuegkesg
a major innovation. Other Indian leaders built all-Indian gospel choirs, pionedred ra
shows, and made public appearances on the camp meeting circuit outfitted in Indian
costumes. Like their white counterparts, Indian missionaries litexathyfiguratively
built churches, but they did so in a manner that was more culturally sensitive to the needs
of their people.

Pragmatic and armed with Holy Ghost power, Indian missionaries during the
1950s and 1960s quietly fought against the ethnocentrism and paternalism of their white
missionary brothers and sisters, as well as those who inhabited the power stuitteire
AG. Many of their white colleagues supported their missionary work, ybeistruggle
to erect an indigenous church within the AG, Indian missionaries enjoyed the help of
only a few exceptional white missionaries such as Sister Alta Washburn:‘Gureien”

for their people and the dream of an indigenous church was heavy but not impossible.
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They had, after alchoserthe “Jesus Way,” and in doing so, redefined their lives as
Indian Christians. Although this chapter seeks to tell the stories of Indiaiomaisss, its
main emphases fall on the formation of a Pentecostal Indian identity anddherayt
some American Indians say they found in Pentecostalism. Through conversion, thei
attempts at educating the white Pentecostals about Indian history, tleémitech of the
Gospel, and their innovative work among their people, Indian missionaries found some
autonomy within the AG missions system. They carved out a place for thembalves t
was distinctly Indian while remaining distinctly Pentecostal.

This chapter contains six sections: conversion, the Gospel, reactions toward
traditional religion, church building, lay leadership, and the Indian missionaigeinThe
conversion section explores why these particular Indian men found themselvesaraw
Pentecostalism and how it empowered them. The section on the Gospel focuses on how
Indian missionaries re-interpreted the Good News to fit their needs and how they
approached healing differently from white missionaries. Pentecostah latfiaudes
toward traditional religion are addressed in the next section. The followingdetions
examine how Indian missionaries resisted paternalism and sought to meet thaf needs
the people through church building and cultivating lay Indian leadership. Finally, I
discuss the image of Indian missionaries— how they chose (and did not choose) to
portray themselves. The conclusion draws these six sections together to shimdibow
missionaries redefined themselves as Christian Indians, found autonomy et t
and, in doing so, challenged white Pentecostal expectations of the AG’s HonmnMiss

program.
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4.1 Conversion

Once an Indian converted and subsequently experienced the Holy Spirit, his or
her life often changed sharply. Pentecostal Indians embraced a new jaeitiiat
often put them at odds with their Indian background and dramatically altered their
lifestyles and relationships with family members. Many also foundiag#b be
missionaries to their own people. This section presents four different conversion
narratives in order to show the pre-conversion background of these prominent Indian
missionaries, why they chose the “Jesus Way,” and how that choice led them to
leadership and autonomy in the AG.

The conversion narratives in this section represent first-person testimakéis t
from the pages of theE, autobiographies, and recorded interviews. For all of these men,
conversion served as the major turning point of their lives. This indicates theangzort
that Pentecostals placed upon conversion and the personal testimonial. All four of the
men likely told their conversion narratives hundreds of times during their nmesisand
these testimonials follow common patterns. The predictable nature of tbal typi
conversion narrative presents certain problems. According to Grant Wacker; all
conversion narratives take the form of a “relentlessly stylized, thepessjuence® This
sequence includes the initial problem, the event of conversion, and the benefits that
occurred after conversion. Virtually all Pentecostal conversion narraitivetfthis

structure. Because believers recount them as a reflection of a spirituayjotime

® Grant Wacker, Heaven Below: Early Pentecostalsfandrican Cultur§Cambridge, Mass.: Harvard
University Press, 2001), 58
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authors “cast their words in a dramatic before-and-after framework in witech
Pentecostal experience marked a transition from darkness into light. We sewuply

find an admission that things might have been the same, let alone better, before the
transition.” Another major problem for the historian is that testimonials in print are
invariably “shorn of their real-life context.While the testimonial offers the narrative of
a life and emphasizes specific events that fit into this narrative, usualéyis no way of
knowing the full context in which conversion occurred. Only the memory of the
convert—a suspect memory that has re-constructed the event to make it fit into the
language of Pentecostalism—survives. Even with these problems, however, an
examination of the testimonials of Pentecostal Indians is needed. The conversion
narratives show how they constructed their own memories and, in doing so, their
identities.

Charlie Lee grew up herding sheep in the shadow of the Shiprock on the Navajo
reservation in the Four Corners region of northwestern New Mexico. From a yaing ag
Lee was a spiritual seeker—he wanted to know the meaning of life, and, as @, Navaj
turned to his elders for answers. According to Lee, “My wise old grandfaitntar
draw from the resources of his own years of experience to bring some measure of
satisfaction to my inquisitive mind, but still the searching went’d#i& grandfather and
grandmother taught him about the Navajo gods and traditional beliefs, but it was not

enough. At a government boarding school, Lee discovered that he was a talented artist

" Ibid.
® Ibid., 58.
° Charlie Lee, “Charlie Lee’s Testimony,” The Pewistal Evangel17 August 1952, 10.
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His talent attracted notice and school officials sent him to the Santa Fe 8Sdtiaol, a
boarding school that specialized in the arts. His paintings, traditional rendeirings
Navajo life and animals, began selling remarkably well. By the timeytaguated, he
had exhibited his paintings at the Indian Ceremonial in Gallup, New Mexico,dtee St
Art Museum in Santa Fe, the Philbrook Art Museum in Tulsa, Heard’s Museum in
Phoenix, and the DeYoung Art Memorial in San Francisco. He had also won two first
prizes at the 1946 New Mexico State Fair, one for animal figures and one in théfaome
category'® Dealers all over the Southwest bought his paintings, and the Smithsonian
Institution purchased one as an example of modern Navajbrame and fortune had
unexpectedly smiled on the young Lee.

Lee realized that he was extraordinarily fortunate because hiscabgity had
given him a viable way to make a living. Yet he was still seeking answers aad &l
to serve his people. Boarding school had introduced him to mainline Protestant
Christianity. To him this was simply the “white man’s God,” an impersonal andhaéetac
deity that could not give him the answers he needed. The summer after gradaation fr
high school, he visited an Apache friend at the San Carlos Reservation in Avitana
he encountered AG missionaries and Pentecostal-style worship. Lee repartaébe“F
first time in my life | saw a group of Indians worshipping God with enthusiasm and

sincerity. They not only testified to the saving grace of God, salvation through the she

% Turning Point with David Manse, The Charlie Leer$t 1976, Flower Pentecostal Heritage Center, 4.
11 (i
Ibid.

147



blood of Jesus Christ, but also emphasized the infilling of the Holy Sfititgon
attending several services, Lee experienced a conversion that he exptaiagzersonal
confrontation with a Being, not a religious process of being initiated into an orgamiza
It was a confrontation with an individual personality—Jesus Chirist.”

When Lee converted, he moved beyond making a commitment to Jesus. “But to
me this salvation which | heard about was more than a thing to help me. | begaoro reas
this way: | want to help my people; lift them out of their ignorance and darkress. T
best thing | can offer them is the story of Jesus because that is of eternaf¥/Bhacher
Lee believed that God had handed him a “burden” to shoulder—a “burden” for his own
people. Shortly after his conversion, Brother Lee gave up his art, and in 1948 he enrolled
at Central Bible Institute in Springfield, MissottiAlthough he continued to paint as a
hobby, his art now funded his ministry to the Navajos and helped fund the building of a
church. At CBI he learned about the indigenous principle from Melvin Hodges and
decided to apply it to a mission to his own Navajo people. In 1951, Brother Lee returned
to his beloved homeland and began to preach the Gospel in Navajo—a radical move

considered risky by other AG missionarigs.

2] ee, 10.

3 Turning Point, 8.

“Lee, 10

' |bid.

'8 Turning Point, 10. The official reason that thé Bonsidered it risky that Lee preached in Navajs w
because there was some doubt as to whether crégilogical concepts would translate correctly. Vet
probable that white missionaries did not like Leg@teach in Navajo because they had no way of
monitoring what he was preaching.
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Excellence, tenacity, and ingenuity best defined Brother Charlie Lee and his
missionary work among the Navajos. As an artist, his colleagues condnil@rede of
the best of his generation. As a missionary, he lived out his life according to the
indigenous principle. Brother Lee eventually built the first fully indigerabusch in the
AG even though no one in the AG expected him to succeed. Brother Lee was different
from many of his Indian contemporaries because he came out of a stablenaaditi
family and enjoyed a flourishing career before conversion. By white conuentie was
a “model Indian” for his time: an accomplished artist who could appeal to bati avid
Indian audiences while still retaining a traditional Navajo style in higtipgs. This
pattern also marked his missionary work. Brother Lee was one of theflrah Iconverts
who fully and publicly embraced both the Indiemd Pentecostal halves of his life. For
Brother Lee, choosing the “Jesus Way” did not mean that he had to repudiate the® “Navaj
Way.”

Although Brother Lee had contact with traditional Navajo religion, he never fully
embraced it as his contemporaries Jimmie Dann and Andrew Maracle had done. Dann
was a member of the Shoshone tribe and a devoted Sun Dancer, while Maracle was a
Mohawk who participated in the Log Cabin religion (also known as the Code of
Handsome Lake). Although their backgrounds and beliefs were dissimilagrite
circumstances brought them to their Pentecostal conversions. Both Dann ane& Maracl
failed to find answers within traditional religion, and both turned to alcohol. For Jimmie
Dann, conversion formed his major turning point. For Andrew Maracle, the healing that

followed conversion sealed his belief in the power of the Holy Spirit.
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Jimmie Dann grew up on the Shoshone reservation in Fort Hall, Idaho. Exposed
to the Sun Dance as a youth, he sought spiritual power so that he might heal and lead his
people from their poverty and troubf€sStationed in the Pacific theater during World
War I, Dann worried about death. He asked himself, “If | am killed, will treaGSpirit
take me to the Happy Hunting Groun#Dann struggled to find answers to his
guestions. Throughout the war, he kept practicing the Sun Dance to protect himself. As
he explained it: “On the islands where our unit was stationed | often slippechbomay
and sang the songs of our tribal dances, begging the Great Spirit to keep me from
harm.™?

Although Dann survived the war unscathed, he grew more disillusioned with the
Sun Dance and, after returning home, turned to liquor. Prior to the war, Dann had felt
called to be a medicine man or a tribal leader, but now, unsure of what he believed, he
turned away from all religiof’ In 1946, white AG missionaries appeared on the Fort
Hall reservation. Angry that the “white man’s religion” had arrived, Dadratlihe could
to drive them out, physically threatening the missionaries and disturbing thleipvor
services. Twice, Dann faced the authorities for his actibfikree years later, a now-

married Dann was out one evening with his wife. For lack of anything else to do, she

suggested that they visit the AG mission. He noted, “Hate for the missidilidoyrsed

7 Jimmie Dann, “I Received No Peace from the ShoisBan Dance,” The Pentecostal Evand® July
1954, 10.

'8 |bid.

9 bid.

20 |bid.

! |bid.
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in my heart. But when we reached the church, a great desire for cleansinghfcame

over me and in spite of myself | turned my car into the churchyafthat evening,

Dann converted to Pentecostalism and received Holy Spirit baptism. He wrote that God
had placed a “burden” on him: “Now for the first time | could do something for my
people. | could tell them of JesuS.Brother Dann later attended Southwestern Bible
Institute and became a prominent traveling evand@list.

Born in 1914, Andrew Maracle faced a harsh life on the Six Nations Reserve in
Ontario, Canada. His mother died in childbirth along with her baby. Because his father
was a logger who traveled often, friends and family separated Maratleis seven
siblings and sent them to live with whoever could care for fidmchildhood, Maracle
moved frequently among family friends and even strangers. At his first londgdster
home, Maracle became acquainted with the Longhouse religion and became an avid
practitioner. The Longhouse religion gave his young life meaning. Maradented:

Traditional dances were a form of worship and expression
of thanksgiving for the seasons and their first fruits. To
waste was wrong! Each individual was taught “he was a
way or law unto himself.” We were told to “Listen very,
very carefully.” I became infused with spiritual, cultural

and political knowledge. | also clung tenaciously to my
Mohawk languagé®

*21pid., 11.

2 |bid.

* |bid.

% Andrew Maracle, From a Log Cabin: An Autobiogrgti the Life and Ministry of Rev. Andrew
Clifford Maracle,Record Group 17, Shelf Location 2/3/8, Flower Peostal Heritage Center, no page
number given.

%8 |pid.
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For Maracle, Mohawk identity imposed an obligation to embrace and defend trdditiona
religion as well as his language. He became an adamant “defender oftthe/fig@never
he encountered Christianity. He harassed the missionaries on the reservdtmreunt
day he wandered into an AG mission looking for a meal. By the end of the evening, he
had converted and found himself “cleansed of &in.”
Conversion did not immediately change Brother Maracle’s life in the-clga

way it changed Brother Lee or Brother Dann. He did not immediatepniea
missionary like his contemporaries. Instead, he continued working as a day lahiteer w
testifying at church in the evening. The major turning point for Brother Mansadea
near-fatal accident in upstate New York. A large metal roller he was haviting horse
team broke loose, spooked the horses, and landed off Wimen Brother Maracle woke,
he found himself in a hospital, paralyzed from the neck down. The doctors told him he
would never move again. Determined that God would help him, Brother Maracle lay in
the hospital for six weeks praying. Then his cousin Lansing Maracle and tus qase
from Canada to visit. The pastor said:

“Brother Maracle, we are going to pray for you. Do you

believe that God is going to heal you?” My answer came

without any hesitation. “I don’t believe only God can but |

believe He will heal me!” Pastor Freez reached out to place

his hand on my head to pray, but before he made contact,

another hand touched me and was gone! Praise “His”

wonderful name. | was instantly healed by the power of
God?®

2 bid., 7.
2 bid., 4.
2 bid., 7.
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Brother Maracle’s doctor came to check on him the next morning and pronounced him
healed. The doctor stated that Brother Maracle’s recovery was indeeactemifter his
healing, Brother Maracle found a new purpose in life. He enrolled in the local &t B
College in upstate New York so that he could become an AG missihary.
While Brothers Lee, Dann, and Maracle hailed from traditionalist backgrpunds

some AG Indian missionaries came from Christian homes. Rodger Cree grew up in a
Pentecostal home, a farm on a small Mohawk reservation thirty miles from lsloihtre
1928, a traveling French Pentecostal preacher named Brother St. Arneaultgé pfoté
the Pentecostal evangelist Aimee Semple McPherson, had converted his’mother.
Shortly thereafter, Cree’s father followed her example. Cree’s mothlendolson that
his father immediately gave up hard living:

He was a weekend drinker—he got mean and my mother

would want to leave and go back to her mother. That

happened several times. When he became a Christian it was

such an instantaneous change... his salvation was so

powerful that he never drank again. He stopped using

tobacco®
Cree grew up in a loving home, which he described as “peaceful.”

Like Brother McPherson, Cree encountered racism at an early age. Hedwpm

the experience with a quip: “The French and Indian Wars never really efidéel.”

recalled that French-Canadian children regularly tormented Indianexhitalr their way

to school. Angry after French children chased him into a deep snow bank and taunted

30 |th;

Ibid.
31 Rodger Cree, Interview, Springfield, Mo., 8 Aug2806.
32 |hi

Ibid.
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him, Cree decided that he and his brother would teach the French-Canadian children a
lesson. As he told it:

So we decided that this couldn’t continue, so my dad had a

fish knife, its got a bent to it. Course we didn'’t tell our

parents or anything. So we took that knife to school. Sure

enough once we got near the school, they thought “here

come these Indian kids we are going to have our fun, and

drive them off the road.” So instead of our running, we ran

towards them. | grabbed my brother’s hair, and | had that

knife, | had that knife and showed | was going to scalp

them. It was amazing... how quickly those kids

disappeared into the doorway of that school. We were

never bothered agaffi.
Pentecostalism was still a young movement when Cree was a boy. Hik olas a
small independent Pentecostal one that the local Methodist church vehemently Gpposed.
Although he grew up in the Pentecostal tradition, Cree was not born-again until he
attended a New Years Eve service in Montreal at age 17. Eight days |latzreived
Holy Spirit baptism. He recalled, “I saw a ball of fire that was lodged iceimg—
when that ball of fire touched my head, | began to speak in a different language,
altogether. Supernatural®™A desire to go into the ministry seized Brother Cree, and he
enrolled at a French-Canadian Bible college despite his hatred of the Frémeh, T
through the power of the Holy Spirit, he said that he learned to overcome his caln raci

prejudice. He recounted: “I remember going to school and walking and | heardreome

say (in French) ‘the savage has come.” The Holy Spirit kept me from tuaroongd... |

34 ¢
Ibid.
% |bid. According to Cree, the Methodists wagedeack battle with the local Pentecostal familiesdose
most of the Pentecostal converts came from the ddiédhcongregations.
36 |
Ibid.
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learned how to deal with those peopiéDuring his second year in Bible college,
Brother Cree experienced a vision of an Indian woman crying out in sickness; heldecide
right then to become a missionary to his own peditis first mission was among the
Cree people of the Hudson Bay area of Canada, a posting that Brother Crexs felt w
providential, given his last name. He went on to become a traveling evangelist and
missionary both in Canada and in the southwestern United $tates.

Like Brother Lee, Brother Cree never felt that Pentecostalism ceafieith his
identity as a Mohawk Indian. He fiercely defended the view that Indiaunreus defined
by language and customs, not religion, saying, “When you are Native, you dantoha
do cartwheels, or play the drums, or put on regalia. You know who you are, your identity.
You cannot dress it ug®Brother Cree and Brother Lee embraced language as a key
marker of their Native culture and sought to proclaim the Gospel in Nativedgesyu
enabling themselves and others to construct identities that were both Indian and
Pentecostal

Brothers Lee, Dann, Maracle, and Cree all came to Pentecostalism fferardif

tribal affiliations, different childhood backgrounds, and different religiousrexpees.

They all converted as young men and each felt the call to missionary mvorigdheir

¥ Ibid.

% |bid.

% |bid.

O lbid.

“1 This emphasis on language as a marker of culemains for American Indian Pentecostals and
evangelicals. Smith talks about this, pointing thatt many twenty-first century Native evangelicaisl
Pentecostals fiercely retain their Native langualyesdern Native evangelicals and Pentecostalsfaido
that it is important to receive the Gospel in thédttive languages, mirroring the ideas of Brothays and
Cree. Andrea Smith, Native Americans and the dhridRight: The Gendered Politics of Unlikely
Alliances(Durham: Duke University Press, 2008), 97.
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own people. While each conversion was distinct, some striking similariteesnalked
them. All of these men had hoped to help their people, but before their conversions they
did not know how. Pentecostalism gave them hope and the ability to reach out to their
fellow Indians as missionaries. Brothers Dann and Maracle both struggled with
alcoholism and anger toward their lives as Indians; Pentecostalismhgavatway to
resolve that anger. Brother Cree dealt with hatred toward the Fremtbc®salism gave
him a way to heal his hatred. Brother Maracle was not the only man who reported a major
miracle; Brother Cree and Brother Dann also experienced dramatic ghysading later
in their careeré? All four defined Pentecostalism in terms of healing: physical, mental
and spiritual. Jesus had moved from being “the white man’s God” to the “Great.Heale
Brothers Lee, Dann, Maracle and Cree took their experiences to their people,thoping
find a way to save them not only from sin, but more importantly, from hundreds of years
of injustice, racism, and mistreatment.

Besides healing, Pentecostalism offered these four men autonomy andhigaders
As Wacker has stated, “The testimony clothes individual lives with timeless
significance.*® Brothers Lee, Dann, Maracle, and Cree all wanted to help their people in
some manner, and in their eyes, Pentecostalism gave them the means to change the
world. Upon conversion, white Pentecostal believers encouraged all four men to attend
Bible college, which they did. While they were students at those collegesagies

encouraged them to become missionaries. Within the AG system, these Indian men

“2 Rodger Cree, Interview; Dann, 11.
*3 Wacker, 69.
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gained opportunity because of the belief in the primacy of the Holy Spirit. In
Pentecostalism, one only needed the power of Holy Spirit to preach God’s wadsdec
all four had experienced such power, they held as much authority as any other
Pentecostal, white or Indian. Like their white counterparts, they needed femygits

in order to go out and preach: a working knowledge of the Bible, a willingness to speak
in public, and an ability to innovate. Pentecostal Indian leaders also embraced the
supernatural. Sociologist Margaret Poloma explains how important this puwirth is
respect to the modern Pentecostal clergy, noting that clergy are “edaamofstics of the
sort who may hear God speak in an audible voice, see visions and dream religious
dreams, give prophecies, and act on the basis of prophetic medffingsive

evangelists were mystics of exactly that type—they readily aedépée Pentecostal
miraculous and wielded the authority of the miraculous to achieve their succebfes. W
the testimonies of these four men fit in a familiar Pentecostal frameweskatso show

the motivations of men who truly believed that the Holy Spirit had chosen them to help
their people. This belief carried them through all the difficulties they ertemd in their

lives and ministries.

4.2 The Great Physician

Indian missionaries, like their white contemporaries, emphasized the Gospel and
the death and resurrection of Jesus. But they interpreted the Gospel accordimg to the

needs as Indians. They reshaped it as a Gospel of healing—not just from illness and

4 Margaret M. Poloma, The Assemblies of God at thes§road§Knoxville: University of Tennessee
Press, 1989), 66.
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alcoholism, but also from the bitterness of past wrongs and hatred of white people.
Through published articles and pamphlets distributed to the greater AG public, Indian
missionaries attempted to alleviate stereotypes and misconceptionsaosIrisly
interpreting the Gospel for their own purposes and disseminating to white d3taiec
information about their history and culture, Indian missionaries used their autdtmomy
fight paternalism and ethnocentrism. They presented a “performance of lietionito
their white counterparts and, in doing so “offer[ed] striking critiques of both pdst a
present-day colonial practice€ Thus, they defined themselves as Pentecostal Indians
who embraced reconciliation.

Indian missionaries knew that most white Americans, including their own AG
brothers and sisters, held misconceptions about Indians, and they sought to address them.
Their main venue was thHeE, which Indian missionaries used to their advantage. First,
they educated the greater Pentecostal public on the wrongs done to Ameriacas) India
particularly by the government. With the exception of handful of outspoken early white
missionaries, white Pentecostals rarely criticized the Americgargment for its Indian
policies. Most white Americans did not know what life was like on the reservations a
did not really understand the intricacies of Indian policy, so it was left tarind
missionaries to explain how badly the American government had treated them.

The two events that Indian missionaries used to gain the public’s attention were

the Cherokee’s Trail of Tears and the Navajo’s Long Walk, episodes that slm@wved t

45 Smith, 102.
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cruelty and indifference of the American government. Notably, the two men wieo wer
responsible for the articles in tR& and subsequent tracts were not only significant
Indian evangelists but also came from the Cherokee and the Navajo tribes.

John McPherson, a mixed-blood Cherokee, developed the “Trail of Tears” article
and tract from a popular sermon he often used while evangelizing. The tract cbathins
a creative retelling of life on the trail and the historical facts of trmetbmarch. Brother
McPherson boldly asserted that many Christian Cherokees were amongthosed
from their homelands in North Carolina and Georgia. He also noted that the tribe aided
the U.S. government in their battles against the Creek Intfi@rsther McPherson
described the removal as especially brutal: “Men were seized in tiig fi@dmen were
taken from their hearths; children were taken from their play and alwtheyifooked
back, the victims saw their homes in flamé&stie continued by vividly describing the
forced march, undertaken in harsh winter weather, with an emphasis on the large
numbers of women and children who died in the ordeal. His creative retelling lgaralle
the eyewitness accounts written by the Baptist missionaries who veithissviolencé®

Brother McPherson hoped to arouse the sympathy of his white readers with a
vivid account of government injustice and to inspire them to become missionaries t
Indians. But the most informative part of the article is the closing paragraphe w

Brother McPherson offered the Gospel as a means of reconciliation.

¢ John McPherson, The Trail of Teadistributed by AG Home Missions, Record Group 6]-Shelf
Location 9/3/6, Flower Pentecostal Heritage Cemtempage numbers given.
47 i

Ibid.
8 For Account of Baptist Missionaries on the TdilTears, see William G. McLoughlin, Champions of
the Cherokee: Evan and John B. Jafifceton: Princeton University Press, 1990).
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But I, as a descendant of one who walked the death march,

can hold no malice against my fellow man. For what has

happened to my people | can harbor no ill in my heart

because | have been born again and washed in Calvary’s

flow. God, the perfect Judge, in His own hour will settle the

account and His judgment will be swift and sure and just.

The “Trail of Tears” of the Cherokee is history. It has been

duly recorded in eternity’s archives awaiting the position of

the Almighty. Let the judge of all the world weigh the

action and the actors who must explain more than four

thousand silent gravés.
Brother McPherson stated that by becoming a Christian, he could move forward and
leave behind his anger at those who inflicted so much pain. In essence, Pentecostal
Christianity healed him from the wrongs of the past and allowed him to overcome his
hate. Note that Brother McPherson strongly emphasized judgment: ivhég seem
that the government and President Jackson escaped punishment for their misdeeds, he
believed they would have to face God and answer for their actions. Brother McPherson’s
tract offers an example not only of an accessible account of the crutity gdvernment
toward American Indians but also of how he as a missionary reshaped the Gospel

Sister Coralie Lee, the white wife of Navajo missionary Charlie Leatewi he

Long Walk” tract. Like “The Trail of Tears,” it saw publication as bothEzarticle and
as a pamphlet for fellow Pentecostals. Also like “The Trail of Teal$)&‘Long Walk”
emphasized the injustices of the federal government toward Indians (in thisheas

Navajos), a piece of history that the American public largely ignored. dbiedescribes

how the government, through its agent Kit Carson, starved Navajos who resisted remova

9 McPherson, last page.
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from their homeland. Sister Lee painted a vivid picture of Carson and his men
slaughtering Navajo sheep herds and cutting down fruit trees in order to breakithe spir
of the Navajos. Most Navajos surrendered and gathered at Fort Defiancehblext, t
found themselves forced to walk to Fort Sumner, where the government imposed an
experiment on therf. The government forced the Navajos to become farmers and live in
settled towns like the Pueblos, but the experiment failed. The government sebattiem

to their homeland to herd she®p.

Sister Lee’s purpose in writing this article was twofold. First, she hoped to
educate Pentecostal readers about a major event in Navajo history. Second essecddr
the need for educated, indigenous missionaries and the money to support them. She
states, “The great need is for the Indians themselves to go to Bible saibolsnae
back as missionaries, especially to those who are unreached as yet duarguhge
barrier. But most Navajos are not wealthy enough to pay for schooling aitie¢$zare
large. Sister Lee understood that the most effective way to reach other Indiang was b
training Christian Indians to become missionaries. Like her husband, she had fully

embraced the indigenous principle and was willing to take the risk of d3kingaders

** The majority of the Navajos who went to Fort Dafia were old men, women, and children. Most of the
young warriors were killed in skirmishes with Carsomen, and those who survived hid in Canyon de
Chelly with the few sheep herds that escaped gowent detection. For a readable popular history of
Carson and his battle with the Navajos, see Hampides, Blood and Thunder: An Epic of the American
West(New York, Doubleday: 2006).

*L Coralie Lee, The Long Walklistributed by AG Home Missions, Uncatalogued w&lo Pentecostal
Heritage Center, no page numbers given.

*2 bid.
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for support and money to implement an idea that the white AG leadership did not
completely accept.

Besides educating the general Pentecostal readers on Indian higtiany,
evangelists used their writings to make their fellow Indians seemxetis and alien and
to clarify the special difficulties of reservation life. One articlaiten by Brother
McPherson and Brother Paul Kienel, tried to dispel long-held stereotypedingga
Indians.

Often the published material about Indians is either

sentimentally unrealistic or brutally untrue. Indians were

and are neither ignorant and blood-thirsty savages, nor

misunderstood heroes. Indians are human beings, living

interesting lives in accordance with customs and beliefs

which though ancient in origin, are greatly modified by

several hundred years of contact with white pedple.
Unlike their white missionary colleagues, who generally emphasized dtie ex savage
nature of the people, Indian missionaries wrote about the essential humanitpedphe
they served. Brothers McPherson and Kienel pointed out the diversity of Indianshn Nort
America, including the differences of language and custéifisey underscored the
difficulty of evangelizing Indians without skilled missionaries who could spsak t
Native languages. In addition, they emphasized the terrible condition of therurdais
of the reservations. Money for repairs and building would aid in the spread of the Gospel.

Unemployment and poverty, were hard to overcome without®Aéithough the article

ended with a plea for donations to the AG’s Indian home missions, Brothers McPherson

>3 John McPherson and Paul Kinel, “The First Amerigaithe Pentecostal Evang8ll August 1958, 14.
54 i

Ibid.
** Ipid.
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and Kienel challenged stereotypes—stereotypes upon which their white pauister
played in the very same pages of Bie

At the very heart of Pentecostalism lay its restorationist impulse, whasteal
believers to frame the Gospel in terms of healing, miraculous events, and prdfirecy
Indian missionaries, however, the focus on healing proved more internal and more
collective. They framed healing in terms of release from the pains afracid the
injustices of history. This emphasis contrasted with that of white misstsnaho tended
to report specific physical healings. This is not to say that Native missismid not
also experience direct physical healing. Many did. But those same meae@sted a
kind of spiritual healing, one that they felt gave them the power to navigate a mew pat
becoming a Pentecostal Indian. As noted, both Brother McPherson and BrothertCree fel
that the Holy Spirit freed them from their personal hatred toward the whiteThes
idea of healing was not an anomaly, but rather the norm among Indian Pentecostals. For
them, the most important sort of healing was one of the heart as well as spirit.

Indian missionaries often gave hints of their own view of healing in the article
they wrote for thd’E. Brother Effman, a Klamath Indian, elegantly summed up Indian
missionaries’ approach.

When Christ enters the life He gives a new heart. This
removes from the Indian all the former hatred and mistrust
for the white man. Christ is the Great Physician and He can

meet both the physical and spiritual needs of the heartsick
Indian>®

* George Effman, “The First Are Last,” The PenteabBivangel 25 February 1962, 12.
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Even though Christ can “give a new heart,” as the majority of Indian evasgelist
believed, giving up old prejudices still proved hard. Brother Cree was carefukéo ma
this point®’ Although he credited the Holy Spirit with helping him overcome his hatred
of the French, it was at times painful and difficult, especially when thelkrad little to
convince him that they deserved his forgivenéss.

Native evangelists acknowledged the pain of the past and the atrocities their
people had suffered. Even though most embraced the rhetoric of reconciliation, they held
those who sinned against their people to account. Brother McPherson made this point
strongly in his “Trail of Tears” sermon, stressing both judgment and the po@érrist
to turn the deep anger of his fellow Indians into more productive feelings.

In recounting the migration into exile of the Cherokee in
1838, with its atrocities, its blood and death, we are
appalled and rise up to protest the way the Cherokee were
treated by fellow men. But | ask you, how have you treated
the Christ, who left heaven and adorned in the robes of
flesh, was born in a manger and later suffered and died that
you might have life and have life more abundantly? He too
walked a trail of tears, a journey of sorrows.

At the end of his sermon, Brother McPherson challenged his fellow Indians to understand

that Christ was someone like themselves. Jesus was a poor man, despised d&ydnany

" The language of “Christ giving a new, clean heirti striking foreshadowing of similar languagatth
Native evangelical and Pentecostal leaders wowddruthe twenty-first century during their affilian

with the Promise Keepers. This pattern shows ¢imtiruity of rhetoric and theology between modern
Native leaders who would join the Christian Rightlahe early AG leaders who pre-dated them by almos
a half a century. Both groups stressed recondliagind used similar rhetoric when talking abousihith
calls this trend “performing reconciliation,” andipts out how it shows that Native peoples defy
categorization when it comes to how they employseovative Christianity for their own uses. For mor
on this subject, see Smith, 99.

%8 Cree Interview.

9 McPherson, Chie®6.
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eventually beaten and killed by his detractors. In others words, since lazitas

similarities to their fellow Indians, he could truly understand and address fibaltiés

of their lives and history. Brother McPherson believed that accepting Christ would
change the harshness of Indian life and give his people hope, something hayelt ma
lacked. In advocating forgiveness and reconciliation, evangelists likeeBrGtee and

Brother McPherson were attempting to live a true Christian life, one whegréotigave

those who had committed wrongs against their people. Their interpretation of the Gospel
moved beyond the idea of salvation. For Indian evangelists, salvation and the gifts of the
Holy Spirit were not enough to solve the ongoing problem of being an Indian in a country
that over the centuries had stolen their land and destroyed their way of bitef3r

Cree and McPherson understood that their fellow Indians had to move beyond the wrongs
of the past. Becoming a Pentecostal and embracing a Gospel of healingoaediation

was one way for American Indians to do just that.

4.3 Traditional Religion

Indian missionaries deeply believed that the Gospel answered all their pgpblem
but they still had to contend with traditional believers on the reservation. While some
Indian missionaries regarded traditional religion as demonic, like their white
counterparts, Brother Lee and Brother Cree articulated a more tefjmgant against
traditional religion. Both believed that traditional religion could not help their peopl
because it was not true Indian religion. They contended that because traditional
religion was not actually “traditional,” it no longer contained the power that it onde he

and lacked answers to Indians’ modern-day problems.
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According to Brother Charlie Lee, the problem with Indian religion wasitthat
believers were not exactly sure what they believed. Brother Lee plasadegnphasis on
how the elders were no longer respected in Navajo society—he obviously thought that
this lack of respect was a problem.

In the days of old, the people listened to the medicine man.

They respected what he taught concerning spiritual things

and upheld the moral standard, but now he was no longer a

leader. The old folks were no longer respected because they

were thought to be old fashioned’..
Lee directly correlated the lack of respect toward one’s elders il e called a “low
moral standard® In his view, many young Navajos had turned away from the strictness
of the old ways and found themselves adrift in a sea of alcoholism, hatred, and
misunderstanding. But Lee also felt that those who wanted to resurrect theayad w
were misguided. “If you bring back Indian religion and pick out that part that appeals t
you emotionally, that’s not Indian religion... If you really want to go back twltie
Indian ways, it’s a strict life, a disciplined life. The old ways, werendtefi strict and
demanded conformity to certain standards of behavior, and you don’t warftthee”
argued that the true “old ways” were no longer remembered by the Indian gheple;
way of life that had supported them had disappeared. Those who were claiming to return

to them were eclectically choosing from past traditions, not totally patirmgpia all the

traditional practices.

% ee, 10.
®! bid.
2 Turning Point, 18.
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Brother Lee was not the only one who viewed Indian religion in this light. When
asked about traditional religion on his reservation, Brother Rodger Cree rephbed: “I
[sic] only recent times that people have gravitated to this pan-Amdndenism. They
have adopted a lot of things they saw in the movies. Usually they are Sioux—they are
going to wear a headdress, they are going to do this, they are going do thatothires
to do with who we are®® According to Cree, each tribe had its own distinct identity and
its own traditionally held religious beliefs. These no longer existed in thginairform;
the modern versions were simply “deceptions.” Brother Lee and Brother Creétthoug
their fellow Indians could move beyond the problems of reservation life by accepting
Pentecostalism and establishing a truly “indigenous, self-perpetahtingh.®*

Although Brother Lee embraced the Gospel of reconciliation, he cleargybdli
that Christianity could only be successful on the reservation if the church adgdoat
it was indigenous. He argued that Indians mistrusted white people with good reason
because white missionaries had mistreated Indians. Therefore, the onhatviylians
would wholly embrace Christianity was if it were fully indigenous and resporsiveir
needs”

Brothers Cree and Lee understood that progress for Indian society lay in a
religion’s ability to address the problems of both the past and present. They did not think

that traditional religion could address those problems, but Christianity could. Mgreover

% Cree Interview.

® Turning Point, 18.

% Lee, 10-11. Brother Lee did not actively repudis#vajo religion, and in his later years even cotes

to illustrate children’s books containing Navajgéads and myths. Vinda Windes, “Yel Ha Yah's Second
Career—Charles Lee,” New Mexico Magazidaly 1977, 15.
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both were adamant that by becoming Christians they were not forfeitaigmade them
Indians. Instead, they overturned the traditionalist argument that one repudiated one’
Indian identity by becoming a Christian. They affirmed that the only way ond bew

moral and righteous Indian was to become a Christian. For them, conversion strehgthene

one’s Indian identity®

4.4 Innovation on the Mission Field

On entering the mission field, most Indian evangelists and missionaries had to
confront the practical problems involved in saving souls. Limited funds and the &cism
greater American society hindered Native missionaries more than thigrmissionary
brothers and sisters. Together with their white colleagues, they wresttesame
mundane problems, including how to build churches on reservation land and attract
potential converts. But they enjoyed one distinct advantage over their white corigterpa
as Indians they possessed a better sense of the culture and society thatelsgrving.
Within the realm of church building and evangelizing, they often enjoyed a gadaifd
autonomy. Once on the reservations, particularly remote desert reservattblest a
alone by white district officials, Native missionaries had to rely on thees&r how to

build churches and win converts. They took advantage of their autonomy and became

% In Smith’s work on modern Native evangelicals, at®® makes similar findings in regard to attitudes
toward traditional religion: “They pointed out tcerthat some Native evangelical writings that cugq
syncretism are strategic. That is, they are writtebe persuasive specifically to evangelicals whight
reject the inclusion of all Native cultural praetcwithin Christianity. In fact, some Native evaligs do
not separate Native spirituality and Native cultanel do not see the practice of traditional Native
spirituality as a contradiction to Christianity"486). Charlie Lee’s thoughts are mainly recordedugh
official documents, so it is possible that he wam@ strategic in his statements to official Peostal
periodicals like théE. It is also telling that he only mentioned thatwes illustrating a book of traditional
Navajo legends tblew Mexico Magazine secular periodical, rather than to B  Smith, 85.
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creative in their approaches. In doing this, they also embraced a distiacfiyairc
Pentecostal attitude toward innovation. In this way, too, they continued to define thei
Pentecostal Indian identity.

The building of Brother Charlie Lee’s church in Shiprock, New Mexico illussrat
one distinct advantage Indian missionaries had, despite their lack of rescwegdsidw
how to overcome the obstacles that the tribal governments put in the way. On graduation
from Central Bible Institute in Springfield, Missouri in 1951, Brother Leerned to the
Shiprock region of the Navajo reservation, where he grew up. He set out preaching in
Navajo but worked more than a year before gaining any converts. Navajos|smdli
family units, scattered sparsely around the reservation. Brother Lee hautiruf kas
own on the reservation, and there was no place for a church. He and his wife lived
seventy miles away from the Shiprock area in Cortez, Colorado, and endured a long
desert commute over dirt roatlBrother Lee understood that in order to acquire land for
a house and a church, he would have to deal with the powerful Navajo tribal council,
which during the early 1950s remained split between “progressives” and tnadigi”
factions. Only a Navajo-speaking missionary could have gone before the driballc
because the elders conducted the council meetings in the Navajo languagéarlhe tri

council had the power to give Brother Lee the land needed for a church and parsonage

7 Ruth Lyon, “Navajo Artist Builds a Church For Higople,” The Pentecostal Evandt, April 1960, 9.
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but after three attempts he only received enough land to build a house, as wéufiis rig
claim as a Navajé®

Although he could afford to build only a two-room house, Brother Lee completed
the building and started to hold services there. He continued lobbying the tribal council,
which had denied him the permit to build a church because they claimed that there were
already enough churches in the Shiprock &te@till, Brother Lee persisted, and while
he did not openly challenge the tribal council’s power, he continued evangelizing and
holding meetings in his house. Finally, during his third petition a Navajo elder stood and
spoke on behalf of Lee. “Now,” he said, ‘this young man has returned and warag to st
a church, and we are fighting him. He is entitled to have a piece of land but he has been
considerate enough of our authority to channel his request through our Tribal Council. |
think we ought to let him have his reque<P The tribal council granted him the permit
to build a church, rewarding Lee’s persistence. In 1957, Brother and Sisteolzed m
into their small church and continued their ministry. By 1961, they had as mamea
hundred Sunday school students, and Lee’s work in spreading the Gospel in Navajo
began to attract the attention of the white AG leader3Hipe’s patience and willingness
to work with both the tribal government and local elders gained the respect ofvifje Na
people. He also showed the AG that indigenous leaders could address the difficulties of

reservation evangelization more effectively then their white counterparts

%8 |bid.
% 1bid.
0 bid.
" Turning Point, 15.
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Brother Lee was not the only Indian missionary who used his cultural knowledge
to build a church for his people. Arthur Stoneking, a Winnebago evangelist, did the same
when he built an all-Indian church in the American city with the largest urban Indian
population, Los Angeles. Brother Stoneking arrived there shortly after his djedinam
the Navy—he had fought in the battles of Okinawa and Iwo Jima in 1945. He married a
Pentecostal woman and converted shortly thereafter at the First Assdr@ag in
Maywood, California’® Brother Stoneking knew of the federal relocation program that
had placed many Indians in urban areas, and he sought to reach out fHecknew it
would be a daunting task, first because of the size of the city, and second because most
Indians did not like to mingle with members of other tribes. The third problem that
Stoneking faced was identifying fellow Indians in the city. He approadieese t
difficulties with typical Pentecostal aplomb combined with a distinctlydndipproach
to evangelization.

At the time that Brother Stoneking was hoping to found an urban Indian
congregation, he was also driving the school bus for the Maywood Christian School. This
job gave him the opportunity to identify local Indian children. Through the children, he
contacted the parents. Once he had enough interested people, Brother and Sister
Stoneking organized a Bible study in their home, where they converted sexeliakfa

and began the work of building a churéBy 1959, even before he had his own church

2 Ruth Lyon, “Evangelizing the American Indian” (PaJ, The Pentecostal Evangé? October 1961,
18.

3 Arthur Stoneking, “Indians in Los Angeles,” ThenRerostal Evangell December 1959, 12.

" Lyon, “Evangelizing,” 18.
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building, Brother Stoneking had established an indigenous Sunday school led by five
Indian lay leaders of the Navajo, Maricopa, and Choctaw tribes.

The Bell Gardens Assembly of God aided Brother Stoneking by allowing his
Indian congregation to meet in their building on Sunday nights. The same congregation
later gave Brother Stoneking an empty lot for his chéif¢bn June 21, 1964, a crowd of
450 came to the dedication of the new all-Indian church in Bell Gardens. The
congregation represented more than thirty tribes and three different @mgrasrarious
Indian language& Brother Stoneking's choir eventually became one of the most
successful ministries in his church. By the late 1960s the choir was traveifgitan
camp-meeting circuit, testifying and singing in a variety of Naanguages’ Brother
Stoneking also signed a contract with a Long Beach radio station, KGER, where on
Saturday evenings his parishioners preached in their Native languagbsmt@nslated
the program into English. Eventually, his radio program became so popular thag@hristi
stations in Tucson, Gallup, and Phoenix adopté&t it.

By emphasizing the similarities among Indian cultures, Brother Stonekiag
able to build a successful mission in an urban area where Indians were living endiffer
neighborhoods without the familial or tribal networks that had sustained them on the

reservations. The Indian Revival Center substituted for the communitythan$ had

75 hi
Ibid., 12.
6 Author Unknown, “Attractive New Indian Church Eted Near Los Angeles,” The Pentecostal Evangel
28 February 1965, 16.
7 author Unknown, “Indian Revival Crusades Are Siesfal,” The Pentecostal Evang&B June 1967,
26.
8 Ibid.
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known on the reservations they had recently left. Within this community, composed of a
variety of tribes from almost everywhere in the nation, they found fellow Indibas w
understood their hardships and homesickness. While Brother Stoneking built his church
on these common Indian experiences, he was able to launch his successful radio and
music ministries only because of tribal differences. Since his church wasessedand

many of the congregants spoke traditional languages, Brother Stonekiregutiiz
knowledge in order to launch successful evangelization that appealed to Indians from
different tribes. The diversity of the church members could have pulled the Indian
Revival Center apart, but it led instead to its growth and popularity, as locahs$ndi

flocked to it after hearing its radio programs or seeing members of the AdkIR@vival
Choir testify in their own languages. By encouraging his congregants toiapbair

Native tongues, he went beyond the English-only evangelization of many of kés whi

counterparts and nurtured the Pentecostal Indian identity of his flock.

4.5 Lay Leadership

Brother Stoneking relied heavily on lay leadership in order to build an indigenous
church, but he was not the only missionary, white or Indian, to encourage the laity. Lay
leadership had always been essential in Pentecostal congregations, and mgssiona
established typical AG lay-leadership groups in their Indian churches. Theskeththe
Men’s Fellowships, Women’s Missionary Conferences, and Christ’s Asaldars for
youth. While all of these forms of lay involvement were distinctly Pentecdsthhn

converts brought to them their own emphases and points of view.
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By 1964, six different Men’s Fellowship groups were active among Indian
congregationé’ Though typical AG Men’s Fellowship groups emphasized spiritual
concerns, the Indian MF groups often found that their churches most needed their manual
labor. The lack of funds and muscle power that made building churches on the
reservation so difficult meant that missions benefited greatly from MFessrRt the
Canyon Day Apache Mission, Apache members of the MF “planted trees all around the
mission property, decorated the interior of the auditorium, built a new altar aratrplatf
and put matching plywood in the walls... they also plan to build tables and benches in the
Sunday school platfornt® MF members put skills often acquired as day laborers to use
maintaining the mission church. The men also volunteered in other areas. In addition to
teaching Sunday school, preaching, and testifying in their native languoagesiF
group from Brother Lee’s Shiprock Mission found a particular calling in jaiistriy.

According to théPE, Navajo members of the Shiprock MF proved more effective than
white missionaries in prison ministry because “many of the men had occuliseid tiee
jail before their conversion, so now they can testify to the saving grace lafrithé® As
former inmates, some Navajo MF members understood the problems that their jailed
fellow Navajos faced and were able to evangelize more successfully.

The female equivalent to the MF was the Women’s Missionary Conference,
which tended to both the practical and spiritual needs of the mission. Just as the Navajo

men had contributed much to the church through the MF, Apache women, as members of

" Ruth Lyon,,“MF Active on Indian Reservations,” TRentecostal Evange27 December 1964, 20.
80 [;

Ibid.
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the WMC, reinforced their identity as Pentecostal Indians through theirseveik.

During their meetings, the members of the WMC of Canyon Day, Arizona, spenitti
Bible study and prayer as well as sewing and maintenance work fortheshc They

also saw to some of the mundane aspects of church life by cleaning the sanctuary and
sewing colorful quilts to hang on the walls. Moreover, the Apache women innovated in
ways that were distinctly Indid3.In an article on Apache lay work, oR& writer noted:
“Our women won forty ribbons at the Apache Indian Tribal Fair for their sewinggedook
foods, etc., and our Assemblies of God booth won first prize. This gave them an
opportunity to witness and pass out over four thousand tracts in the twd tais"
statement shows how Apache WMC members changed Pentecostal evaogelizat
methods. Typically, missionaries, especially white ones, discouraged thaim Indi
converts from attending traditional tribal gatherings because they coulaIsid The
Canyon Day Apache WMC, however, subverted this logic and turned a traditional
gathering into a means of evangelization. By entering the various cooking and sewi
contests, they acknowledged their Apache identity, participated in a traditibah
celebration, and claimed their right to be present at the tribal fair. Aedestils, they
used their attendance to evangelize fellow Apaches. Like the Navajo mevhtiexMF,

the Apache members of the WMC used their service work to show that they ideatified

Pentecostal Indians.

82 Leo and Mary Gilman, “These Apaches Serve the IQitigently,” The Pentecostal Evangé&8 June
1959, 9.
% bid.
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The Christ's Ambassadors program provided leadership experience for young
adults. By the early 1960s, a handful of Indian AG congregations, including Sister
Washburn’s All-Tribes Mission in Phoenix, had adopted CA groups. The All-Tribes CA
group consisted of enthusiastic young evangelists who spent their time gcbutre
ministry among urban Indians. They concentrated particularly on the locat Imaspital
and jail®* The All-Tribes CA distinguished themselves in their work at the Phoenix
Indian Boarding school, where they met on Sunday nights and led worship among the
Pentecostal students. Their leadership both allowed the Pentecostal studentsmtie
to practice their faith while they attended federal boarding school and helpsiddkats
form ties among the local Pentecostal commufity.

The AG discovered that lay leadership organizations could indeed flourish among
well-established Indian congregations in ways that were similar toihodgte
churches, but in other ways these groups became distinctly Indian. The MF, WMC, and
CA all performed their expected functions: members of the MF maintainectiiueah
buildings and evangelized local men, the women of the WMC served their churches by
performing “women’s work” such as sewing andcooking, and the CA evangelized the
community. But the Indian members in each of these bodies shouldered new duties in
order to serve their fellow Indians. The members of the MF aided and evaddetzn
inmates in jails where they themselves once might have been prisoners, the efdhe

WMC entered cooking and sewing contests at traditional tribal gathesragmaans of

8 Alma Thomas, “Phoenix Indian CA’s Have Outreachnigliry,” The Pentecostal Evangél June 1962.
25.
% Ipid.
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evangelizing, and the CA worked among their peers at the local boarding school. These
adaptations not only allowed the groups to reinforce their identities as Peglteaost

Indians but also brought them autonomy within the AG system. Their service as
congregation members of AG churches and missions gave meaning to their work with the
lay groups, and they found that they could exercise authority and bring about innovation
among their fellow Indian Pentecostals. Lay leadership opportunitieogéinary

Indian converts a voice in running their own churches.

4.6 Dressing Up Like an Indian

American Indian leaders faced a problem that their white missionary
contemporaries rarely thought about: how should they dress in public? As Indians, the
different evangelists held distinct tribal identities, but as membeate &G, they had to
contend with a white bureaucracy that saw them as all the same. ThougREnany
pictures show Indian evangelists dressed just like their white counterptrésdark,
formal suit of the era, by the mid-1950s, pictures also appear showing Indiars ieader
Indian costume. The evidence from the period is sketchy; in most cases, it is whglea
some Indians wore a tribal costume while others did not. But one evangelist did give a
explanation.

Brother John McPherson wore his famous Plains headdress although he was a
Cherokeé® He donned the headdress on the advice of a white minister. Early in Brother

McPherson’s evangelization career in California, he met a genial AGitgastor,

8 Brother McPherson’s headdress is on display aAths Heritage Museum, which is located on the
bottom floor of the AG’s National Headquarters jpri&gfield, Missouri.
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Brother C.E. PershinY.The latter took an interest in Brother McPherson’s early work
and helped him attend the local AG Bible college. When Brother McPherson ehtered t
ministry, Brother Pershing advised him to define himself as an Indian.

He told me he felt impressed by the Lord that | should buy

an Indian suit and use it when | preached. He felt it would

draw needed attention to the plight of my Indian brothers

and sisters, and it would also be something different and

novel that would draw the unsaved to the services... | had

no reason to buy the suit and no money with which to make

such a purchase, but | felt Bro. Pershing had truly heard

from the Lord®®
Brother Pershing lent Brother McPherson $350 to buy the Indian suit, but this left
Brother McPherson with a problem: “I had no idea where to go buy a suit like Brother
Pershing had in mind. All right, | was an Indian, but | had never worn the leather eostum
and full bonnet he was talking abo@.Shortly thereafter, on a trip to Phoenix, he
encountered a man at a trading post who sold Indian clothing, but not the type he wanted.
The dealer told him to look up Pawnee Bill's Trading Post, which carriediiifeléins
warrior suit® Brother McPherson wrote to Pawnee Bill's for a catalogue and picked out
his costume, noting that it was “a complete Indian costume: a full leathebesauitiful
feather bonnet, leather breachclout, 8tBrother McPherson purchased the Indian

clothing although it did not match his tribal affiliation—Cherokees did not wear the kind

of war bonnet that was so popular among Plains tribes.

8 McPherson, Chief72.
8 bid., 74.

8 \bid., 74-75.

9 bid.

1 bid.
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Once outfitted in his Indian costume, Brother McPherson wore it for most of his
public appearances. The pictures in his autobiography—including the one on the cover—
show him resplendent in a full Plains war bonnet and leatheP&uictures also
usually showed the same. Brother McPherson acquired a variety of war bonnAg: the
still owns not only the large one on display in its archive museum, but also two other
smaller versions locked in the archives vatiMcPherson claimed that when he
purchased his first suit, “I had no idea that | was entering into a relationshigheit
good people at Pawnee Bill's that would stretch for over 40 years of min3®ut'the
relationship proved to be a crucial one indeed.

Although Brother McPherson consistently wore his Indian suit in his public
appearances, he recognized it played into white stereotypes of what drideat’
looked like. In his autobiography, Brother McPherson noted that Western movies
flourished in the 1950s and 1960s. Consequently, the publicity photos of him in the suit
helped draw curiosity seekers who wanted to see a “real” IftiBrnther McPherson
also acknowledged that his suit was especially useful for children’s mibetause its
bright colors and exotic appearance piqued their curidsie created an entire “Indian

skit” as a way to draw children into his work, prominently featuring the suit arepade

92 For examples, see the pictures accompanying tloaviag articles: Author Unknown, “God’s Power
Manifested in Sacramento Indian Convention,” ThetBgostal EvangeP9 July 1956, 8;Arthur Stoneking
“Indians in Los Angeles,” The Pentecostal Evandél,January 1957, 12; Author Unknown, “American
Indians Meet,” The Pentecostal Evandé&l June 1955, 10.

% McPherson, Chiefl01.
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that he built from a design in a boSkThe tepee, like the suit, was not a part of Cherokee
culture, yet Brother McPherson felt that these objects proved effectiiesfministry
and helped him save souls, so he was justified in usingthem.

Saving souls came with a cultural price. The suit not only played into typical
white stereotypes of Indians, it also trivialized the traditional culture dal ties of
Brother McPherson. He was a mixed-blood Cherokee wearing a generic Hollywood
rendition of a Plains Indian warrior suit. Most ordinary Indians retained sodigdnal
dress that was not as garish as the Indian suit and proved more functional—vekvet skirt
for Navajo women, elaborate hairstyles for Hopi women, and traditional jethelry
graced the bodies of both men and women from any number of tribes. As a rule, Indians
did not wear traditional dress everyday. They tended to dress like workisgclasor
Americans—especially the men, whose standard uniform was that of the day:labor
jeans, t-shirt, flannel over-shirt, and heavy boots. Ordinary Indian dress would not draw
the white American public, however, and Brother McPherson understood that he would
garner more attention if he wore Indian costume rather than the standard theegdfiie
of a Pentecostal evangelist.

Encouraging local Natives to dress up in costume, however, proved common
among white missionaries to a variety of native peoples, as historian Susagidilli

Harper pointed out in her work on white Anglican missionaries to India. In Indiag whit

96 ||h;

Ibid.
" For more on Westerns and how they were used tstrean American’s popular conception of Indians,
see Robert F. Berkhofer Jr., The White Man’s Indlarages of the American Indian from Columbus to
the PresenfNew York: Alfred A. Knopf, 1978), 96-103.
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mentors and leaders pressured the first native Anglican bishop to “dress liickaam”|

which deeply bothered the bishop; he rejected their ideas outtiBhither McPherson,

in contrast, embraced the Indian suit and developed his ministry around it. The reactions
of his fellow Indian missionaries and evangelists to his colorful costumerrema

unknown, but Brother McPherson turned up in photographs at Indian conventions and
meetings wearing the suit while standing next to his fellow evangelists.

Brother McPherson’s costume also relates to the “Hobby Indians” cultural
phenomenon of the 1950s. At the time that Brother Pershing encouraged Brother
McPherson to wear the Plains Indian suit, white “Hobby Indians” had begun to emerge.
These were white people who traveled the “hobby powwow” circuit in order to dadce a
sing with real Indians and promote Indian culture and arts and tratey paid “real
Indians” to sing and dance with them, they wore elaborate costumes, and they
constructed their own “white Indian” identity. These “hobby powwows” grew popular
with white Americans, and although we do not know for sure, they might have given
Brother Pershing the idea to encourage Brother McPherson to dress up in a Plaiss suit
Philip Deloria states, “Racially different and temporally separatBahs were objects of
desire, but only as they existed outside of American society and modernity‘ft8elf
Dressed in his Plains suit, Brother McPherson transformed himself into a plowerf

conception of what an Indian was: different, “other,” and exotic. By taking adwaotag

% Susan Billington Harper, In the Shadow of the Mate Bishop V.S. Azariah and the Travails of
Christianity in British IndigCambridge, UK, William B. Eerdmans Pub. Co: 2008)0-143.

% Philip Deloria, Playing India@New Haven: Yale University Press, 1998), esppcba

199 pid., 135.
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those white conceptions of “Indian-ness,” Brother McPherson drew large crowds,
expanding his opportunities for evangelization. In some ways, Brother McPhersah beste
a white leadership that encouraged a Cherokee to “play Indian” by dressis@up a

Sioux: by willingly showing himself off as “other” and agreeing to wiearcostume so

as not to offend his white superiors, Brother McPherson gained authority that #yentua
led him to a leadership role as the first National Indian Representativa@usehe

appeared amenable to the input of white leadership, the AG chose him as Indian
Representative, likely believing that he would continue to comply with their reglrests
this position, however, he would go on to challenge subtly the very white leadership that
had “otherized” him in the first place.

While a few other Indian evangelists chose to wear an Indian suit during their
public ministry, most did not. Pictures from tAE demonstrate that Brother Andrew
Maracle sometimes wore a traditional Mohawk headdress and suit and that Banties
F. Pepper, another Cherokee evangelist, wore a traditional Plains war BbBuethe
pictures in théd’E indicate that the majority of the Indian evangelists wore the dark suits
of the 1950s and 1960s. Most men in the AG dressed in this manner, especially
evangelists and pastors, and from the pictures iREyéndian evangelists literally
followed suit. Doing so did not mean they were rejecting their Indian culatresry they
were adhering to the norms of Pentecostal evangelists and pastors. One of the most

militantly indigenous evangelists of the 1950s and 1960s, Brother Charlie Lee,weas ne

191 Ruth Lyon, “Evangelizing the American Indian,” 18.
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shown in a costume in Pentecostal publications.PEalways photographed him in a
dark suit, even in pictures that showed him in action around his church. It was not until
the late 1970s, after his church had become the first indigenous church in the AG, that
pictures showed Brother Lee in everyday, Navajo dress: a dark velveteemd hatiszof
Navajo silver jewelry®? Brother Lee’s use of Indian clothing differed from Brother
McPherson’s. Brother Lee wore everyday dress that accuratelgteefleis tribal
affiliation, not a spectacular costume like Brother McPherson’s. Moreogers pattern
of dress endured. To this day, most Indian evangelists prefer to wear a bssinessn
appearing in public, like the rest of their AG contemporaries. When | met and
interviewed Mohawk evangelists Brother Roger Cree and current AG Indian
Representative Brother John Maracle, nephew of Andrew Maracle, they both wore
formal lightweight summer suits, accessorized with touches of traditiodialn jewelry.
Brother McPherson’s Indian outfit points to a number of problems, most of which
the sources do not explain. On one hand, that a white AG pastor suggested that Brother
McPherson wear an Indian suit highlights the paternalism and ethnocentrismrsorcom
in white AG missions to Indians. On the other hand, perhaps Brother McPherson’s
acceptance of the Indian suit can be seen as a way of developing his own particular
Pentecostal Indian identity. Although of Cherokee ancestry, Brother Med?hemrs
mixed-blood. Perhaps he felt that the Indian suit helped to legitimize himladian in

the eyes of his audience. Brother Lee, however, was a full-blooded Navajo who looked

192 Turning Point, 2.
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Navajo and spoke Navajo. Perhaps he felt that he had to wear a “white man’s suit” in
order to legitimize himself as an AG evangelist. The motivations of thesmenm, as

well as of their contemporaries, are lost to us. Almost all of them are dead, afeftthey
behind no written record on the issue. But the dress of Indian missionaries is imjgortant
consider, because it shows that some Indian missionaries struggled with hoante bal

their Indian and Pentecostal identitt&s.

4.7 Conclusion

American Indian AG missionaries understood the difficulties that faced them i
their fight to spread the Gospel. Life for most American Indians in the 1950s and 1960s
was harsh, whether on or off the reservation. Indian missionaries personallyhkenew t
scourges of government dependency, alcoholism, and racism. More than white
missionaries, they knew intimately how these problems affected the litediaris. For
example, during one evangelistic tour, Brother McPherson noticed a group of Indian
women going out to pick cactus flowers for food. When he asked if the flowers were
particularly tasty or nutritious, the women replied in the negative, but added that it wa
the only food available. Brother McPherson wrote:

| prepared to preach the message that night, but my mind
kept going back to the conversation with those ladies. It's
hard to receive the gospel when your belly is empty...

While we enjoy the comfort of a lovely home, many of the

people of the reservation live in squalor. Somewhere today
while we enjoy our evening meal there is an Indian family

193 philip Deloria writes about the problems swirlagund how modern Native peoples represent
themselves and how they are represented in thécgupthe media in “Indian Wars, The Movie” in
Indians in Unexpected PlacBsawrence: University of Kansas Press, 2004), 62-1
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dipping a dried tortilla in a bean pot. While we drive our

new car to a lovely edifice for worship, that Indian family

is making its way down a rattlesnake infested trail to a mud

church without even a floor. More than just numbers of

statistics, this kind of poverty has names and faces that

present themselves again and again in my rev&rie.
For many Indians, life was tough. AG Indian missionaries understood this, and
desperately fought to change it.

Perhaps the greatest struggle for twentieth century Amemchanis was to retain

their Indian identity while participating in the greater AmericanuraltNative
Pentecostals offered a way to mediate this struggle. Once convertesd3&itindians
defined themselves as born-again believers whom the Holy Spirit had delecte
specifically to serve their own people. The AG offered a place for themregbeived an
education and exercised their autonomy to innovate on the mission field. As a group, they
reworked the Gospel to emphasize not only the redemptive power of Christ's death and
resurrection, but also his healing power over an ugly past, hatred, and racism. For the
Indian missionaries, Pentecostalism became the only truly indigenous option for their
people, because they believed that traditional religion no longer spoke to their people’s
needs. Once they arrived on reservations or in Indian neighborhoods, they built
congregations and encouraged lay leadership and congregational participatedny, the

extending to their people the autonomy that they had found in the AG system. They

struggled with how they should physically portray themselves in dress; whtteier

104 McPherson, Chief, 127.
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answer they established public personae as missionaries who were bothrddian a
Pentecostal.

Detractors of Pentecostalism might charge that Pentecostal Ind@dsott”
their traditional beliefs to become Christians, that conversion erased sotrilest
cultures, or that Indian missionaries were simply witless tools of the A@ite
establishment. The history | have described shows how such assumptions lack nuance,
for Native people have been shaping their own religious identities sin@etdiMhen
Indians converted to Pentecostalism, they did not just decide to fall into place behind the
white leaders of the AG. Instead, they actively engaged the denomination to build thei
own churches, beliefs and leadership. Ttleysetheir Pentecostal Indian identity and
created something new and innovative within the AG.

By the late 1960s, the missionaries’ development of a Pentecostal Indian identity
was beginning in earnest. Although the Pentecostal Indian leadership as a whole
benefited from the general autonomy of the AG home missions network, they began to
demand a voice within the institution. Displeased that they possessed no officiabvoice
speak for them at the General Council, Indian missionaries asked for a nationall
appointed Indian representative long before the AG was willing to consider the 8ption.
Despite the unwillingness of the AG hierarchy, Indian missionaries fougf@eheral
Council until 1979, when Brother McPherson became the first nationally appointed AG

Indian Representative. In 1976, Charlie Lee’s church became the first diffifiated

1% nitial lobbying for an Indian Representative gdrin 1955, according to John Maracle, who hag hel
the post since 2000. Notably, the General Couniilites did not record the request of Brothers Lee,
McPherson, and Andrew Maracle.
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indigenous church, and by the late 1970s, enroliments at the American Indian Bible
Institute were growing. The institutionalization of the indigenous principlefihally

begun.
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5. Chapter 4: Institutionalizing the Indigenous Principle:
The American Indian College and Mesa View Assembly
of God

Sister Alta Washburn had a problem. After many years on the mission field in
Arizona, she faced competition from an independent Christian evangelist for th@fsoul
the Phoenix area Indiandhe evangelist's emotional preaching style horrified Sister
Washburn, and, in her opinion, he exploited pedSke believed that she was losing
Indian converts to him because they did not possess a solid biblical education. In her
mind, the AG, though not perfect, represented firm, biblically based, evangelical
teaching. This experience convinced Sister Washburn that the only way she could
encourage the conversion of Indians and loyalty to the AG was through well-educate
Indian missionaries and evangelists. Unsure of where to turn, Sister Washburn prayed. A
few days later, she received her answer.

Plainly the Lord spoke to me, “There came a bear and a
lion, and there came Goliath who roared against the camp
of Israel. What did David do? He arose in the name of the
Lord God of Israel. He laid hold of the bear, the lion and
Goliath. He did more then pray. He attacked them and
prevailed.” As I left the meeting | was more assured than

ever that God would help us build a Bible school for
American Indians. There they could learn to fight the good

! Sister Washburn gives no date for this incideriténautobiography. Since it happened while she was
working in Phoenix, we can safely assume it toa@cplsometime between 1950-1956. Alta Washburn,
Autobiography: Trail to the TribeSpringfield, Mo.: self-published, 1990), 47-48.
2 .

Ibid.
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fight of faith with sound Bible doctrine against the bears,
the lions and the Goliaths who might come against them.

A white, female missionary who had completed only middle school, Sister Washburn
identified closely with the young David, who had battled Goliath. In this casgtisoli
proved to be not only the ministerial competition, but also the AG hierarchy.

Initially Sister Washburn had a hard time convincing white AG missionaries to
support her idea for an all-Indian Bible school. Her fellow missionariesdf¢laaé if they
sent converts to the Bible school, they would never return to the reservation. Others
guestioned the need for a Bible school and wondered how she would find the money to
build it.* But Sister Washburn clung to her vision, bolstered by letters of support from
like-minded missionaries. She wrote to Brother C.M. Ward of California for geedan
Ward, a rapidly rising star in AG circles, responded with encouragementet‘Sist
Washburn,” he wrote back, ‘keep yelling about that Bible school. Someone will hear
you.™ Sister Washburn kept yelling. She spoke so loudly and clearly that no one, even
the AG hierarchy in Springfield, could ignore her. In September 1957, againftaigni
odds, Sister Washburn'’s all-Indian Bible school opened. By holding to her convictions,
she changed the face of AG Bible school education and forced the AG to rechgnize t
needs of its Indian converts.

Sister Washburn was not the only missionary who made the AG grapple with the

indigenous principle. When Brother Charlie Lee arrived on the Navajo reservathe

3 Ibid., 48-49.
4 bid.
5 Ibid.
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1940s and began preaching in Navajo, fellow missionaries, white and Indian, took notice.
He asked his congregation to negotiate the transition from being a supported mission to a
fully indigenous, self-supporting, district-affiliated church. In 1976, his Navajacbhur
became the first AG home mission to give up its mission status in favor of atdistric
affiliated church® Lee’s work among the Navajos set off a national push for AG Native-
run churches.

During the 1960s and 1970s, the implementation of the indigenous principle in
the AG home missions program proved painful and slow for both white and Native
missionaries. Native evangelists and their sympathetic white countdguarthied a
two-pronged movement toward realizing the indigenous principle. This chapter explores
the first part: the effort to create indigenous churches and the development of the
American Indian College of the Assemblies of Gdthe following chapter considers the
long struggle for a National American Indian representative to the AG’sr&@eeuncil
and for tangible power within the AG.

The leaders of the indigenous church movement and the founder of the AIC were
guintessential Pentecostal outsiders: an uneducated white female misamhary
famous Navajo artist-turned-evangelist. Both Sister Washburn and Brotheaireed

little more than the support of their families and congregations and thei ibethe

®Author Unknown, “Navajo Indian Church becomes lmafigus,” The Pentecostal Evandif, August
1979, 8-9.

" Alta Washburn's Bible school bore many differeatres over the years. It began as the All-TribegeBib
School. When it was formally taken over by the Al denomination renamed it the American Indian
Bible Institute, then later the American Indian Bil€College. In 2009 its name was the American Imdia
College of the Assemblies of God.
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power of the Holy Spirit. They were missionaries who served one of the poorest

populations in the United States in the harshest of environments. Both enjoyed deep ties

to the Native peoples of the American Southwest and understood their converts.

Moreover, Sister Washburn and Brother Lee embodied the pragmatic and i@skirati

impulses that characterized the Pentecostal expefiediseer Washburn and Brother Lee

believed in their ability, through the power of the Holy Spirit, to transform thesd\®

would meet the needs of their flocks. They hoped to shape the Pentecostal vision of the

church and to integrate a population regarded by most white Pentecostals assoutside
This chapter argues that the individual work and lives of Brother Lee and Sister

Washburn prodded the AG to take up the challenge of embracing the indigenous

principle in its home missions to American Indians. This pressure paved themnatef

institutional recognition of American Indian leadership. Sister Washburn’s alji2t

solidify Pentecostal Indian identity, while Brother Lee’s push for indigenouslobsir

was the culmination of Melvin Hodges'’s indigenous principle. The first section of the

chapter begins with a short history of AG Bible colleges, followed by the, bivilding,

and history of the all-Indian Bible school. | then explore life at the school, aasvel

some of the tensions that erupted among the students. The section concludes with a

discussion of the changes once the AG officially took it over. The second section of the

chapter focuses on Brother Lee, his Mesa View Assembly of God, and the indigenous

church movement.

8 For the balance between the pragmatist and pristiimpulses in Pentecostalism, see Grant Wacker,
Heaven Below: Early Pentecostals and American @i{tbambridge, Mass.: Harvard University Press,
2001).
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Both Sister Washburn and Brother Lee had their detractors. Many fellow
Pentecostals believed that they would not be able to enact their ideas, and while the AG
never openly opposed them, it impeded them. But Sister Washburn and Brother Lee, as
well as their supporters, would not take no for an answer. With characterisgcéat
zeal, they pushed forward and realized their dreams for the church. In doing so, they

changed the trajectory of the AG.

5.1 The Role of the Bible School in the Assemblies of God

Religious colleges post a long history in the United States. The first one, tHarvar
was founded in 1636 to train Puritan ministers. The idea of a school for the evangelizing
and training of American Indians was also old—Dartmouth College wasenditiatl 736
for that purpose. The Assemblies of God followed in this tradition by establishing
institutions that focused on biblical education. Bible schools had existed for decades
many had roots in the earlier Holiness movement. As the AG began to define itsiplace i
American Pentecostalism, it looked to the Bible school as a place where Isehisdler
future evangelists could gain what they considered a practical, bypkcalhd education.

The earliest Pentecostal Bible schools tended to be short-term schools. They
focused on issues of faith and introductory interpretations of the Bilfley typically
lacked proper facilities, textbooks, or standardized curri@u@nsequently, the skills of

the teachers mainly shaped the schools. What the schools lacked in academic quality

° L.F. wilson, “Bible Institutes, Colleges, Univetiss,” Dictionary of Pentecostal and Charismatic
Movementsgeds. Stanley M. Burgess and Gary McGee (GranddRapiegency Reference Library, 1988),
59.

'%pid., 58.

192



they made up for in zeal. Students often punctuated classes withspontaneouanatayer
speaking in tongues. Because most of these schools proved short-lived, they usually only
trained a small number of studehts.

More formal Bible schools and missionary institutes sprang out of the need to
make sure that evangelists and missionaries were at least propady iradoctrine and
Biblical interpretation. Early Pentecostal leaders who received tggatithese schools
encouraged the AG’s General Council to consider the educational opportunities the
denomination should offer its peopfeAccording to historian Edith Blumhofer, the AG
was suspicious of education in its secular form and grounded its approach in typical
Pentecostal pragmatism.

The Council did not define education; the nature of the

training that they wanted to provide was essentially

indoctrination in fixed truth as perceived by the

Fellowship... From one perspective, the Bible school

training endorsed by early Assemblies of God leaders fit

into the model contemporary fundamentalists were

establishing: It set out to proclaim fixed truth and to locate

where those who differed were in error. Its concerns were

more practical that theoreticH.
The AG concerned itself with Bible schools to ensure sound doctrine and to control what
their evangelists and ministers were preaching. From the outset, Ptaitedasation

was deeply practical and tied to the spreading of the Gospel. The mission of Rahtecos

Bible schools resembled that of their conservative Protestant counterpatite but

11 f
Ibid., 59.
12 Edith L. Blumhofer, The Assemblies of God: A Chexih the Story of American Pentecostalism
(Springfield, Mo.: Gospel Publishing House, 1989)313.
1 bid., 314.
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education level of the students was lower and the schools were poorer, Bspeiz
their early yeard?

The AG began to build a Bible school network starting in the early 1920s.
Initially, supporters of Pentecostal education found themselves opposed by those who
“disdained formal education as potentially ‘quenching’ the SpitiSupporters
persevered, particularly those on the West Coast who in 1920 founded both the California
Bible College in San Francisco and the Berean Bible Institute in San Dikigough
linked to the AG, these schools were not the first General Council-approved Bible
schools. The first such institution came into being in 1922 when the AG launched the
Central Bible Institute in Springfield, Missodfilnitially, the school was run by faithful
instructors who received little or no pay, but as it grew, it added largatiéscand more
staff!’ Admissions requirements and academic standards remained low, as CBit&imis
was to train missionaries and evangelists rather than to provide a colleyearsity-
level education. Since many students arrived at CBI ill prepared, it launched/easne-
preparatory program in order to enable those with little education to &hroll.

With CBI as its flagship school, the AG tried to standardize the curricuta of i

Bible institutions. In 1925, the General Council voted that if a school could demonstrate

4 Virginia Brereton, Training God’s Army: The Amesic Bible Schoo{Bloomington: Indiana University
Press, 1990), 12-13.

15 Blumhofer , 1:316.

%1n 1920, the AG attempted to found its first Billellege in Auburn, Nebraska, but the Midwest Bible
School failed almost immediately due to problemthuhe physical plant and a lack of funding. CBlwa
the first successful General Council Bible sch&ae Blumhofer, 1: 316.

7 bid., 1:318.

®bid., 1:319
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that it met the same educational standards as CBI, then it was an AG Bilué ad
would enjoy the same standing as CBI. The members of the General Council asb agre
that they should have representation on the boards of all AG-recognized Bible $thools.
By the 1930s, CBI established a correspondence school to support the laity who worked
in churches, especially those responsible for Sunday school prodramthe Bible
school network grew, local Bible schools and AG-affiliated regional Bible schegin
to spread, with their chief emphasis always on practical training for thistrgi In fact,
Pentecostals remained suspicious of liberal arts and university educaiid®bbi when
the AG founded Evangel College as its first liberal arts cofftgae AG recognized the
need for advanced seminary education but moved slowly because of concerns that
establishing a seminary would distract from Bible college education\kimal973, the
AG founded the Assemblies of God Theological Seminary as a graduate school
specifically for Bible college graduat&sThe AG had finally completed its educational
system with a network of local Bible schools, accredited regional Biblggeslla liberal
arts college, and a graduate seminary.

Contrary to the convention that early Pentecostals opposed all forms of higher
education, the history of the AG Bible school network demonstrates that Alta
Washburn’s wish for a Bible school for Indians was rooted in the Pentecostal mindset.

The start of the All-Tribes Bible School (later AIC) followed a patiestablished by the

19 | bid.

2 pid., 1:325.
2 \bid., 2:125.
2 |pid., 2:128.
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AG and the pioneers of the Bible school movement. At first, founders of Bible schools
acted on a perceived need for a basic Pentecostal education geared towendsthe

and the development of one’s Pentecostal faith. Schools, especially those #dt start
without full AG backing, typically began as local Bible schools and expanded from

there?®

5.2 The Birth of the All-Tribes Bible School

Once Sister Washburn decided to go forward with her plans for her all-Indian
Bible school, the project preoccupied her. She wrote, “I began to dream, talk,narite a
pray about the Bible school. The burden consumed me. The very thought of it excited my
spirit because | knew | was moving in the center of God’s #ilEhe spoke to all who
would listen and sent letters to fellow missionaries. The Arizona districtistgretent,
J.K. Gressett, decided to meet with Sister Washburn and her supporters in Phoenix. The
meeting took place on June 2, 1956, and along with the Washburns and Brother Gressett,
Brothers Shores, Russell, Gribling, and Bruhn and Sister Elva Johnson all affended.
Sister Johnson was a local home missions colleague and a supporter of Sister Washburn’
idea. The men were all AG ministers who supported Sister Washburn, albeit with some

reservations. No American Indian missionaries or leaders attended ttiegng®bably

2 For an example of how the difficulties of (non-Rmmwstal) Bible school life prepared students &ithf
missions, see Alvyn Austin, “Hotbed of MissiongieTChina Inland Mission, Toronto Bible College, and
the Faith Missions-Bible School Connection,” in TFareign Missionary Enterprise at Honeels. Daniel

H. Bays and Grant Wacker (Tuscaloosa: Universithlabama Press, 2003), 134-151.

\Washburn, 49.

% No first names appeared in the document with Keegtion of Elva Johnson.
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because at the time there were so few of them. It is also possible that hougtd to
invite them.

It quickly became apparent that the men held reservations about Sister
Washburn’s idea. The minutes of the meeting indicate that she arrived witlvaegati
feelings created by the language the men had employed in their lettersBothehe
denominational leaders in Springfield and the men at the meeting believettaat S
Washburn’s school should be called not a “Bible school” but a “Bible training school.”
The ministers also emphasized that the school would be a “local” institution, in no way
linked to the AG’s national Bible school netwdfkf Sister Washburn did not like this,
the minutes do not show that she fought it, although she might have raised obféctions.
Sister Washburn probably knew she could not succeed without the help of Brother
Gressett and other local supporters. She seemed to choose her battles wisely

The biggest objection to Sister Washburn’s Bible school related to its financing.
According to the minutes:

Brother Gressett said that they are already putting about
80% of their home mission funds into the Indian work. He
also said that the financial angle of the Bible school was
their biggest objection, and he mentioned the problem of
support. Brother Gressett said that since the Indian work
had been put into the hands of the district, they have tried
to help both white and Indian works. But they are hindered

by lack of sufficient funds... The district attitude is
precautionary about the Bible school, but they recognize

% “Notes on Planning Meeting of June 2, 1956,” RddBroup 13-53, Shelf Location 22/8/6, Flower
Pentecostal Heritage Center, 1.
" |bid.
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the need. They just don’t want to get into something they
can't financially handle later off.

Despite the financial obstacles, Brother Gressett and the other mernl &istee
Washburn that she “did not have any grounds for discouragefiathat is clear from
the minutes is that Sister Washburn was not able to depend on the Arizona district for
support; rather, she would have to raise money from supporters elsewhere through her
own ingenuity and faith.

The curriculum also loomed during the planning meeting. Once the ministers
made it clear that the AG was treating the Bible school as a “locafuiist and a
“Bible training school” rather than a Bible college, the question of the mission of the
school had to be decidé¥iBrother Gressett raised another concern: “Indians’ minds are
limited from lack of education and other handicafiHe believed that the early
curriculum should follow the model of a Sunday school course with an emphasis on basic
biblical literacy and interpretation. The other ministers, in agreement, seddglest
Workers Training Courses from the AG’s Sunday School Department as a matiel for
early curriculunt?

At the end of the discussion, the purpose of the Bible school was set forth:

Not to be a regular Bible School, not a reciprocal school
with other Bible Schools; not to accumulate credits to be

2 Ibid., 2.

2 |bid.

% The emphasis on “Bible Training School” probablgant that the AG thought (or hoped) that
Washburn’s college would follow the short-term Rilsichool model, rather than the ministerial tragnin
institute model.

*! bid.

% bid.
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transferred to other schools; there is no ambition to make it

a full-fledged Bible School. Many missionaries need

Sunday school teachers, deacons, and helpers. The purpose

of the school would be to train these people to go back and

help their own missionaries and they would strongly be

urged to do sé°
The language in this statement is striking. Sister Washburn had originakjoeed a
Bible school that resembled any other Bible school, yet the ministers shitedsd
the AG wanted it to create helpers for the AG’s current missionaries, negte cr
indigenous missionariés.If American Indians wanted a full Bible college or ministerial
institute certificate, they would still have to attend one of the larger A Bifflools,
such as Central Bible Institute. The kind of Bible school suggested by the v@hite A
leadership would defeat what Sister Washburn had hoped for, that is, a place to train
Indians for leadership positions. Yet Sister Washburn probably knew that theayntg w
further her idea with the AG was to comply with the white, male hierarchyhéjer
rested on the potential success of her Bible school. If it could build on its sutie¢ss,
it might some day become what she had originally intended. Officially, however, he
Bible school was to be a local institution, run as part of her All-Tribes dissi

Once the purpose was defined and Sister Washburn promised that students of the

Bible school would be encouraged to return to the reservations, the discussionadurned t

the school’s financial needs. Five thousand dollars was required to start, and Sister

Washburn had about one thousand dollars pledged from suppdf@esgroup charged

#bid., 3.
34\Washburn, 50.
35 «Notes on planning meeting,” 3.
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Sister Washburn with finding the rest of the money and other resources. She also
identified eight interested students who were willing to enroll as thecfass. One of the
ministers, Brother Bruhn, expressed concern that the students would not be able to obtain
sponsorship to cover their expend&Sister Washburn replied, “The girls could easily
get housework to support themselves, and the boys, work in cotton. They would go to
school in the afternoon or evening, but not in the mornings. They would eat mainly beans
and potatoes® Sister Washburn and other local AG pastors who were willing to donate
their time would serve as staff. The meeting adjourned with the commitiemgnap a
letter of appeal and approval to be considered by the AG’s national Bffice.

The end of the planning meeting marked the beginning of the true challenge for
Sister Washburn: how to solicit contributions. Her initial financing came from@n A
congregation in Houston. Brother Gressett found that they were looking for a pooject
sponsor and directed them to Sister WashBUfey contributed an initial thousand
dollars even before the meeting, enough to pay for the concrete floor, plumbing and a
portion of the masonry blocK8 With that money in hand, Sister Washburn and members
of her All-Tribes congregation in Phoenix broke ground.

Sister Washburn prepared the plans for a main school building, “consist[ing] of

dormitory rooms, reception room, classrooms, dining room, kitchen and utility rédms.”

% bid., 4.

37 bid.

% bid., 5.

39 Washburn, 49-50.
40bid., 50.

“1bid., 51.

200



Her husband, an expert in construction, drew the plans to scale. The men from her All-
Tribes congregation, with the help of local AG pastors and parishioners, donated much of
the labor*? When they had exhausted the initial funds, Sister Washburn began traveling,
speaking to any congregation that invited her. The second significant donation to the
Bible school came from the First Assembly of God in Covina, California. Thesdrais

and sent sixteen hundred doll&?s.

Donations then flowed from a variety of places. The Southern California District
of the Assemblies of God gave linens, beds and bedding for the dormitory. The
Weatherford family arrived with a truckload of supplies, including food and aefree
The Southern California District's Women’s Ministries sent classroonpegpnt. An
unnamed California church donated a central heating and cooling system, and a
refrigerator came from the Orange County, California Women'’s MirsstAieéBrother
Bryant donated ovens, and the Scio and Clutter pottery Companies of Ohio contributed
dishes and cookware. As word of Sister Washburn’s Bible school spread through the
various AG networks, believers in her cause sent whatever they could to supfbrt her.
The Indian congregants of All-Tribes contributed traditional handicrafts, imgudgs,
in order to give the buildings a colorful touch, and “Chief” John McPherson painted a
mural on the walls of the reception ro8t.

The outpouring of support strengthened Sister Washburn’s resolve.

“2 bid.
3 bid.
*bid., 52.
“S bid.
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Each day as we saw the building moving towards

completion, and every needed item supplied, any doubts

about the project being in God’s will were erased. We

beheld the hand of God hovering over all the activities, and

we knew He was honoring our faith. My burden to see

Indians taught sound Bible doctrine was coming to

fruition.*
During the summer of 1957, Sister Washburn traveled to Indian camp meetings in
Arizona, New Mexico, Nevada, and northern California to speak about her Bible school
and to find potential students. She also employed four teachers for the fiesteserall
were Bible college graduates and all were willing to work for free. Timebeded
Brother and Sister Carruthers, Sister Virginia Kridler and Sister Rattigr?’ The
All-Tribes Bible School (ATBS) opened on September 28, 1957, with thirty-two
studentd?®

While Sister Washburn’s work for the Bible school was extraordinary, she was

also following a well-established path among female Pentecostal missgoriaom the
very beginning, large numbers of female Pentecostal missionaries soughdito buil
institutions such as schools that would serve their converts. The most famoug of thes
early missionaries was Minnie Abrams, who constructed a school—and a Pehtecosta
missiology—based on her experiences. According to missionary historian Dang Robert

“In Abrams’s missiology, seeking the Holy Ghost and fire was not for thetasnted or

unconsecrated, but for those truly and completely at God’s disposal... Abrams thus

*® Ipid.

" Ibid.

“8 pauline Dunn, A Trail of Beauty: A Short Historfythe American Indian Bible CollegeRecord group
13-17-15, shelf loc. 22/8/6. Flower Pentecostalitdge Center, 5.
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interpreted Pentecostal phenomena as signs of the Spirit and empowermergiéor, mis
within the broader context of Christian lovE.Roberts concluded that Abrams’s
missiology was the most influential for Pentecostal women missionaries baxfdbs
emphasis on self-sacrificing love.

Sister Washburn exemplified the early Pentecostal female missiogarg that
Abrams described. She devoted herself to her dream of an all-Indian Bible school in a
manner that emphasized self-sacrifice and God’s love, and she actively signgtdand
wonders and understood that she was completely at God’s disposal. Roberts underlines
how common it was, during the early years of Pentecostalism, for women to found Bible
schools or training institutes in order to spread the faith: “From the [beginninglgrnvom
have founded and taught at many Bible institutes founded by Pentecostals to train
indigenous evangelist§™Sister Washburn, then, was following in a long tradition of

women’s leadership within Pentecostal educatfon.

“9 Dana Robert, American Women in Mission: A Sociatbry of Their Thought and Practi¢#lacon:
Mercer University Press, 1998), 246.

*%bid., 248.

*! bid., 252.

2 The importance of women in supporting indigen@aslership and the education of indigenous converts
was not limited to Pentecostalism. In the nineteeentury, the Presbyterian Church establishedsaiani
to the Dakota Indians with women as the main evilstgeThese women, like Sister Washburn, builirthe
own ministerial training school for Dakota Christsaso that they could train potential Native leader

the Presbyterian Church. This shows that despétdirthitations placed on women within evangelical
denominations (nineteenth century Presbyteriansaidrdain women; the AG encouraged women to
become missionaries rather than pastors and didrdatn large numbers of women), the flexibility of
missionary work allowed women to innovate withieittdenominations’ constraints. Bonnie Sue Lewis,
Creating Christian Indians: Native Clergy in thestyterian ChurctNorman: University of Oklahoma
Press, 2003). The most notable Pentecostal exasfiple&goman who founded a Bible school for the
training of non-white pastors was Alice Luce andWerk with Mexican and Mexican-American
evangelists. Luce founded the Latin American Blbkitute in San Diego, Calif. in 1926. For more on
Luce, see Everett A. Wilson and Ruth Marshall WilstAlice E. Luce: A Visionary Victorian,” in
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Sister Washburn, however, differed in one major way from her Pentecostal sisters
This kind of leadership among Pentecostal women was mainly limited to the fastedec
of the movement, in generations before male leaders tightened their cCdBubSister
Washburn operated her Bible school from 1954 to 1965. She was not an early female
evangelist, yet she exhibited many of the characteristics that dnidwk@revious
generation. She did have to contend with the male power structure, but she also managed
to navigate around that power structure to achieve her goals. Not only did she display the
self-sacrifice and emphasis on divine love that the previous generation had espoused, but
she also showed typical Pentecostal pragmatism. She was, in fact, a pidrerdriald,
much like the earlier generation of female foreign missionaries.uBedsgme missions
to American Indians took root several decades after Pentecostals hadeshiibreign
missions, it was still a young movement when Sister Washburn founded her Bible school
This may explain why Sister Washburn enjoyed more freedom than those in the more
established, male-dominated wings of the XG.

Sister Washburn opened her Bible school with little more than force of will,
charisma, and faith. Although it boasted financial supporters, she found hetdeltief

all of the major planning. She barnstormed from church to church, from camp meeting to

Portraits of a Generation: Early Pentecostal Lep@els. James R. Goff Jr. and Grant Wacker
(Fayetteville: University of Arkansas Press, 200%59-176.

*3 See also Ruth Tucker, “Female Mission Strategistdistorical and Contemporary Perspective,”
Missiology 15.1: 73-88.

>4 Margaret M. Poloma, The Assemblies of God at thes§roads: Charisma and Institutional Dilemmas
(Knoxville: University of Tennessee Press, 1983)).1
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camp meeting, throughout the American West to raise funds and to find reanakts. S

work was no small task for a woman in 1950s America. Her conviction led to others to
believe in her. Indeed, they were even willing to work for free, whether in the
construction of the building or as teachers and maintenance staff. Fellowd3aitefelt

that Sister Washburn was truly doing God’s work, and her belief in the power of the Holy

Spirit gave her unshakable conviction as well as authority.

5.3 Learning Faith and Trust at All-Tribes

Life for students at the All-Tribes Bible School, although governed by faith,
proved financially difficult, even though the school charged only a dollar a daytleafee
did not cover operating costsMost students came from poverty-stricken families that
could not support them, and all of the students had to work while attending the Bible
school®® Sister Washburn regarded the hardship as a test from God. The first students
came from nearby southwestern tribes, but as word of All-Tribes spreadc&sat
Indians from all around the country began to arrive. Once at the Bible school, they
developed a shared experience, one that centered on poverty, faith, and the miraculous
doing so, they came to trust each other and to appreciate their identitideaas and
Pentecostals.

Most of the early Indian students at All-Tribes traded reservation poverty for

Pentecostal urban poverty. The quest for support began immediately. Male students

worked in the fields outside the city or as day laborers, while female stualeotsd as

%5 Low tuition marked Bible schools. See Breretonaftar 9.
5 Washburn, 55.
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cooks or housekeepers. Some lived in the dormitory, while married students, who often
had children, had to find a place to live as well as a way to support their famileder

to accommodate their needs, Sister Washburn set up night classes so that theahajori
her students could work during the day and study at Rfght.

Sister Washburn said she believed that if God wanted something to happen, he
would make it happen, and that the Lord would always take care of those who followed
him. In the face of pervasive personal hardship and the poverty of the school, the students
struggled to accept Sister Washburn’s teachings, she said. In her autobiography she
recounted a story of two such students, a married Indian couple named Juanita and Alvin.
Juanita needed dental work, but they did not have enough money for the procedure. Alvin
asked Sister Washburn for help, and she instructed him to pray and haveFaiday
of the appointment came, and Alvin had not yet found the money. Dejected, he went to
Sister Washburn and began to speak of his despair, when a stranger walked through the
entrance of the All-Tribe’s building. Sister Washburn recalled: “I just caorma
Canada,” the man said as he introduced himself. ‘I felt the Lord would have me come
visit your school and give a contribution to help one of your studetitSister
Washburn herself was surprised at the good fortune. “Alvin and | looked at each other

remembering how we discussed that God works on His own schedule and is nevér late.”

%7 Ibid.
58 \Washburn, 54.
%9 |bid.
%0 1bid.
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The money covered the dental bills as well as groceries and a badly needed fogw tire
Alvin's car®*
Because Sister Washburn was a believer in the miraculous, stories liké that
Alvin and Juanita pepper her autobiography. While they function as simple Pentecostal
testimonials, they can also be interpreted as parables with deeper nfé&sntecostal
Indians had to learn to trust that the Holy Spirit (often in the guise of other bs}iever
would provide for their needs. This proved especially true for young converts who left
the reservation and its traditional forms of familial/tribal support. Once ciaaveheir
family circle widened to include fellow Pentecostals, white and Intfian.
Alvin and Juanita were not the only ones whose faith was tested—Sister
Washburn’s was too. In one newsletter to supporters, she wrote:
A cold winter in Phoenix, most unusual. Students have a
siege of the mumps and flu. Hardest month to pay bills.
Fewest contributions for the work. The Washer broke
down. The refrigerator. The car. The record player. Had a
leak in the roof and | lost my Scofield Bible. We turned the
sheets and patched the blankets and added pinto beans for
breakfast?

Poverty was a way of life for Sister Washburn’s Indian students; it washalsealy of

life for a Pentecostal missionary. This poverty equipped the All-Tribesrgsufie the

%L |bid.

%2 For more on the intricacies of the Pentecostéinesy and miracle story see “Testimony” in Wacker,
Heaven Below.

% The few existing published testimonies of studevtis attended All-Tribes bolsters this point. All o
them emphasize how the school, in the guise atitdents, teachers and staff, acted as a subgttatly

for them. For more, see “Alumni Reflections” in phk J. Saggio and Jim Dempsey, eds., Americanrindia
College: A Witness to the Trib¢Springfield, Mo.: Gospel Publishing House, 200853-384.
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faith-based ministry work of the AG. The students and faculty experienasgdtgdaily,
but they also learned how to fight against desperation, have faith, and lean on each other,
skills they would need in future ministry.

The interpretation of poverty as a positive force, something beneficial to the
students, was very common within the Bible school experience, creating whbathist
Virginia Brereton calls “a culture of scarcit§>"Indeed, students at All-Tribes were poor
not only because they were Indians, but also because they were Bible schoa student
The emphasis on a lack of material goods alleviated by miraculous gifts of auahe
support was not limited to Pentecostal Bible schools, but was a constant in the
conservative Protestant Bible school experiéfiddthough Sister Washburn frequently
noted in her autobiography that a lack of money plagued her, she did so with a certain
amount of pride that she could run a Bible school with very limited resources. Such an
attitude permeated virtually all American Bible schools: the school igdder Sister
Washburn, were proud that they could do so much with so®fittle.

Although many Native students came from working-class or poor backgrounds,
most—especially those from reservations—enjoyed an extended kinship network that
supported family livelihoods. So, while many Native students might have been cash-poor,
most lived well within traditional subsistence economies on the reservatiegoften
had plenty of food from gardens, flocks of animals, and traditional methods of gathering

and trading. Those that left their families to go to Bible school, howevee, foreed to

5 Brereton, 132.
% bid., 134.
57 1bid.
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adapt to a cash economy. Although no evidence exists from the period, adaptation to an
urban cash-based lifestyle was probably hardest for those who came feovatiess
that had extensive barter and subsistence systems.

Although Pentecostals preferred to frame the gifts of money, food and support as
works of the Holy Spirit, the truth is they heavily leaned upon a network of believers. The
students at All-Tribes had to learn how to trust each other, work together, and depend on
each other as fellow Pentecostal Indians. But these students came frogetyatkati
trusted few outsiders. Trust was usually located in the family unit and extendted to t
tribal unit. Sister Washburn’s emphasis on faith helped Pentecostal Indians rebve pa
their distrust, not only of each other, but also of non-Indians, including Sister Washburn
and her faculty. By doing so, they entered the greater AG network of believersl| as
the network of fellow Pentecostal Indians. By learning to identify with commeani
wider than family and tribe, they deepened not only their beliefs, but also theitiedenti

as Pentecostals and Indians.

5.4 Love Was In the Air: Matchmaking at All-Tribes

All-Tribes Bible School was more than a place of faith transformation and
education; it also served as matchmaR&ecause the Pentecostal community on the
reservation was small, Pentecostal converts often experienced trouble §ndaide
mates. Pentecostal Indians preferred to marry fellow Pentecostally, astebndian of

the same tribe. However, many male Indian Pentecostal converts intechwvaith white

® Many alumni affectionately referred to the scha®l‘American Indian Bridal College.” Saggio and
Dempsey, 310.
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Pentecostal women whom they met through Bible college or church functions, including
Brothers Charlie Lee, John McPherson, and Andrew Mafachdl-Tribes gave

Pentecostal Indians not only a place of community and fellowship, but also a plaee whe
they could meet like-minded potential mates.

Sister Washburn had anticipated that the young, single people of ATBS would
become interested in each other: “The ‘love factor’ and Cupid would be permanent
residents at ATBS™ Because of this, she studied the catalogues of other AG Bible
schools to find precedents for rules and regulations about dating and marriage. Rules
regarding dating were strict at AG Bible schools in general, and 8¥stsinburn’s were
no exception. Students could only go off campus to date in chaperoned student groups,
and couples were not allowed to be alone together on carhpasording to Sister
Washburn, the students did not find the rules onerous: “They were glad for any
opportunity to spend some time together, even if that time was contr&iled.”

Sister Washburn took a pragmatic approach to dating. On one hand, it was often
good to have a spouse who would accompany an AG missionary/evangelist, but on the
other hand, it had to be the right kind of spouse. ATBS did not allow its single students to
marry until after graduation. Sister Washburn and the faculty advised those who did

marry as follows: “After couples became engaged, faculty memberscanthdeled them

% McPherson, Lee, and A. Maracle were all from ih&t fjeneration of native Pentecostal evangekstd,
all attended various Bible schools before AIC opkrdey never attended a Bible school where they
might meet a fellow Pentecostal Native woman.

O'Washburn, 60.

" bid.

2 bid.

210



about the importance of placing God as the highest priority in their lives. We did not
discourage them about marriage. But we tried to show them that God always Ims a rig
person and time for marriag&in her autobiography, Sister Washburn listed many of
the single students who married each other, a list that grew as the school becgmne bi
and gained reputation.

Marriage played a crucial role in strengthening Pentecostahlindiatity, as
Sister Washburn’s willing acknowledgement of her school’s matchmaking function
indicates. Students wanted to wed fellow Pentecostals because of sharecbeliefs
values. Marriage to a fellow Pentecostal Indian was even better, becausktiesen i
came from different tribes, they shared an understanding and experiencerss India
Finally, the school's matchmaking allowed Pentecostal Indians to makecaliavith
others from their own and different tribes, thus expanding their circle within
Pentecostalism. A wider familial alliance meant that one could gain fmareial
support as a missionary or easier entrance to a reservation that was nonwon&be
other side of this argument, however, is that Pentecostal identity became motaninpor
than tribal identity. Pentecostalism encouraged marriage outside of one'sinrjilg
because it was often hard to find a suitable person within the tribe. Intémiabéage
often meant that one spouse would have to abandon age-old customs in order to

accommodate the other person’s tribal culture.

2 bid.
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5.5 The Miracle of the Fishes and the Fry Bread

The mission of the All-Tribes Bible School faced difficulties during thet fir
decade. Apart from economic issues, the student body became aware of deepsdivi
that threatened to overwhelm the similarities among them. As Indians hitveg
culture, yet their tribal differences impinged more and more. Sister Washfurn, i
planning an all-Indian Bible school, did not anticipate the problems that tribaledites
would cause. Although no student memoirs or recollections exist from the egrhest
one issue stands out in Sister Washburn’s autobiography: food. Sister Washburn’s
presentation of the problem of feeding her students emphasized the miraculous power of
God and the Holy Spirit for her Pentecostal readership. The nuances of the
autobiography, however, make clear that it was really about how Pentecostas Indd
to confront their tribal differences while also learning how to trust each atber a
construct their own unique Pentecostal identity.

The first students at the Bible school easily adjusted to the standard cudireary f
pinto beans, tortillas or fry bread, and chilféghe Pimas and Papagos who made up the
initial classes typically ate this food. So, at first, the evidence does not aeyea
complaints’> Not only was this food local, but it was also cheap. Beans were
inexpensive, chilies could be easily bought or grown, and fry bread and tortits we

easy to make with little effort and few ingredients. For these reasores, \®igshburn

“Dunn, 6.
S Washburn, 55.
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believed that she had found a way to feed her students while keeping expenses to a
minimum.

Once word of All-Tribes Bible School began to spread, students came from well
beyond the Southwest. The first out-of-state contingent included Mohawk converts, and
they disliked the school’s food. Sister Washburn recalled, “However, when thdi&ana
Mohawk students came and were faced with pinto beans every day, they were not happy.
‘Please, Sister Washburn, we are not sorry we came to school,’ they sailistigsert
wind, it is so dry. This food—there is no fish to edf. Bister Washburn faced a
problem—how to find fish for her Mohawk students in the middle of the Arizona desert.

This request was not Sister Washburn’s only dietary dilemma. When a large
group of Navajo students arrived at her Bible school, they begged Sister Washburn for
their traditional food. Sister Washburn now had another problem. “The Navajos were
asking for mutton. How were we going to come up with a ewe or lamb? Mutton was
much too expensive to buy in the marketStudents from a variety of Plains tribes were
also unhappy over the food: they wanted wild game, while the Apache students longed
for beef!® Sister Washburn wanted her students to be content and remain at the Bible
school, so she struggled with the dilemma of how to provide their preferred foods when
the budget could only afford beans and tortillas.

Sister Washburn approached the problem in a typical Pentecostal manner: she

prayed to God to send them the desired provisions and she solicited her supporters,

®Dunn, 7.
"Washburn, 56.
8 Ibid., 55.
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telling them that the school needed fish, mutton, wild game, and beef. Predictably, he
supporters sent the needed food. A local minister donated lambs, too large now to keep as
pets, for mutton stew; a local man donated a freezer full of fish; somebody $ghvéor
chickens; a beekeeper donated a truckload of honey; local hunters donated the extra deer
and elk that they had shot; and another local minister brought home a deer that she had
accidentally hit while driving on the highwdyThe flow of donations helped satisfy
students’ craving for a change from beans and tortillas. The different foodslaised
them to share some of their tribal cultures.

Sister Washburn placed her recollections regarding the need for a vafmiyg o
at the beginning of her history of the All-Tribes Bible School. She told the storgén or
to give a testimony about how God answers prayers. The described need for food evoked
the story of Jesus and the fishes and loaves from the Gospels. She asked and God
provided. Not only did he provide, but he also sent food that would make life easier for
her Indian students. For Sister Washburn, the appearance of the needed sustnance w
miracle, an answer to her prayers and those of her students, and she presestezhit a

Yet, the stories that surround the food at All-Tribes are important not only
because of their miraculous content, but also because they exemplify thexitynmble
Sister Washburn’s Bible college. This college was an all-Indian collegeg wher
Pentecostal Indians could train for the ministry in a comfortablengefthey would

grow to be stronger Christians through a shared identity, both Indian and Pehtecosta

® Washburn, 56. Dunn, 8.
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even though distinct tribal differences divided them. They were not all the gdnte

they had a shared background as Indians in the United States, their cultures, Bnguage
dress, and food were all diverse. The Pentecostal literature about early Aby&ides

rarely explored the Indian students’ differences, yet the story surroutigimgiracle of

the food clearly shows that conflicts appeared. Sister Washburn had not counted on
problems with the food, but as usual, she rose to the occasion, found a way to
accommodate her students, and defused the issue. In the end, the common Pentecostal-
Indian experience became stronger. The students learned that they could accept the

differences as well as their similarities.

5.6 From All-Tribes to the American Indian College

For the first ten years of its operation, Sister Washburn oversaw every afspect
life at the All-Tribes Bible School. But in 1964, she suffered a broken arm in an
automobile accident, followed by a freak accident in 1965 that damaged hef°lungs.
Weak and unable to continue running her Bible school with the same vigor, Sister
Washburn began to look toward the future of ATBS. She had proved that Indians could
be evangelists. She commented on this cherished belief, “They were takatg/iti
leadership and responsibilities in the church. | was beginning to see the indigenous
principle develop among therfi*Believing that the success of her Bible school would
lead the AG to embrace the program, Sister Washburn began to arrange for what would

happen on her departure and resigned. With her resignation in 1965, ATBS began the

8 \washburn, 68-70.
& |bid., 71.
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transformation from a local school run by a local church into a full-fledge@i(@®
college. The AG’s willingness to commit its money to support this change shaivs t
Sister Washburn’s work at ATBS had finally led the AG to realize that theyegean
all-Indian Bible college.

As of her resignation, Sister Washburn felt called to go back into more practical
missionary service. Meanwhile, the AG began to take steps toward bringing idgr
their official auspices, redesigning its original operating plan so thatiitt become a
Bible training institute. Sister Washburn was thrilled: “The vision that Gud ge in
1954 for the Bible school had never dimmed, nor had | ever doubted the far-reaching
potential of the Native Americarf?She officially turned the school over to the
Department of Home Missions, which set up a board composed of Arizona and Southern
California District leaders to appoint a new head of ATBS. They chose Don Ranse
former BIA schoolteacher on the Navajo reservation and a missidhiar$.966-1967,
the AG’s Southwestern Districts (composed of Arizona, New Mexico, WesisTex
Rocky Mountain, Northern California-Nevada, and Southern California) formed a new
board, and, with the Department of Home Missions, re-organized ATBS as a ministeria
institute of the AG. The AG changed the curriculum to adhere to the standailsléor

institutes, and Brother Ramsey found a site for the newly renamed Amaeritian Bible

82 bid.
8 Dunn, 10-12.
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Institute (AIBI). With a major expansion in the works, the original building would no
longer sufficé®*

Brother Ramsey and his wife came from Oklahoma. Unlike Sister Washburn, he
was a well-educated man, having earned both a bachelor's and master’s agree f
Oklahoma East Central State College. Whereas Sister Washburn had run ARBS wit
neither training nor experience, Brother Ramsey was a career edudhtptans to put
AIBI on par with the AG’s other Bible Institutes. He set about raising m&hey.

Before AIBI became an official AG regional Bible institute, Bfementioned it
only once. After it gained regional status and official recognition in 196%Eieok
notice by covering the fundraising campaign. Although Brother Ramseghia$o sell
the original site and building of the old ATBS, that move did not yield enough money to
fund the new campus. As they broke ground and began construction of the new buildings
in February 1968, supporters of AIBI had raised only $45,000—just one-fifth of the
projected cost of $225,088During construction, AIBI bore the additional financial
burden of renting a building for its displaced students. The AG planned to build two
dormitories, a dining hall, and a classroom building, and to expand the campus further as

the money came if. The PE, meanwhile, appealed to the greater Pentecostal public for

#1pid., 12.

% |pid.

*1pid., 16.

87 Author Unknown, “New Campus Site for Indian BilSehool Dedicated,” The Pentecostal Evangsl,
April 1968, 14.
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funds, equipment, and books for a desperately needed IBrsigney and help poured
into AIBI from individuals and entire congregations, just as when Sister Washburn
founded ATBS.

On October 1, 1971, with the first phase of the construction completed on the new
campus located on the north side of Phoenix, the supporters of AIBI dedicated the first
building. Reflecting the change from Bible school to ministerial institbeemission of
the school officially changed from educating Indians to be missionaryradtpe
“provid[ing] a foundation for an indigenous Indian church progr&hiNo longer would
AIBI focus on training future Sunday school teachers and church workers. Now, its
graduates would be missionaries and AG Indian leaders. Since its inceptioB&s AT
173 students had attended the school in some capacity. Forty-one completed the three-
year certificate program, seven of the graduates were heading Ihdi@hes, two
received appointments as home missionaries, and the rest were church Watk#rs.
the new focus on the indigenous principle, the school intensified its efforts to tre@n m
Indian pastors and missionaries. Now, finally, the AG could begin to turn its Indian

ministry into a program headed and run by Indians.

8 Author Unknown, “Indian Bible School Planning N&ampus,” The Pentecostal Evang#g April
1967, 18.

8author Unknown, “American Indian Bible Institute Bieated,” The Pentecostal Evangk?, December
1971, 17.
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After presiding over a growing school for thirteen yeaRrother Ramsey
stepped down, making way for AIBI’s first Indian president. In 1978, Simon Peter, a
member of the Choctaw Nation and a World War Il veteran, was appointed the new
president of AIBI. Brother Peter grew up in Oklahoma and attended Chilocca India
School and Oklahoma Presbyterian College. Like his Navajo contemporary Bregher
Brother Peter was well educated for his time and place, having earnadat B.
Oklahoma State University. He served as pastor in Indian and non-Indian churches in
Oklahoma, Arkansas, Texas and Color&déhen he took over the presidency of AlBI,
the school was burdened with $60,000 in debt as well as an urgent need for continued
growth. Yet the students of AIBI were jubilant that they had an Indian president, a
revival broke ouf® Students and Indian leaders believed that great changes lay ahead for
AIBI now that it was in the hands of one of their own. Unfortunately, their jubilation was
short-lived. Soon after installation as president, Brother Peter fell lillaamcer. The
entire Pentecostal Indian community joined the students in prayer for his healing
Brother Peter worsened. Sensing that the end was near, he resigned in 1979, only one
year after his appointment. On November 5, 1979, Brother Peter passed away, much to

the grief of his many Indian and white supporters in the’AG.

L The building project of 1968-1971 could not accamdatethe student body, so in 1977 ground was
broken for another building complex, housing a @lagassrooms, offices, and a library. Author
Unknown, “Indian Bible School Building a New Chapidlhe Pentecostal Evangdl2 December 1971,
17.

%2 Dunn, 25.
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AIBI’s vice president, Eugene Herd, took over the administration of the school
until late in 1979 when Carl Collins, a white professor at AIBI, was selected to be
president. Brother Collins was an experienced educator, missionary, and pastor who,
compared to most AG pastors and leaders, was exceptionally well educaked He
earned a B.A. in Bible from Bob Jones University and an M.A. in Higher Education
Administration from North Carolina’s Appalachian State. He served as a pagtGr
churches in Georgia and South Carolina and taught at the University of South Carolina
Clemson University and Spartanburg Technical College. He had moved to Phoenix
initially to take over the student employment program and to teach afAIBI.

Brother Collins inherited not only the rising debt of the school’s ambitious
construction project, but also factionalism and distrust. Many students lantiesitéue
school would not stay under Indian leadership; some had also become radicalized,
influenced by the racial politics of the €faAs AIBI grew, so did student factionalism.
Some students had difficulty getting along with each other. One former Qi s
recalled: “I remember my friend saying ‘I don’t like my roommate. Shkigys longing
for the ocean and the green forests. She even eats fish! | don’t think shekeally li
Navajos either. Why doesn't she just go back to her North Country anyWa@®tier
students harbored anger toward non-Indians. In one incident in the dining hall, an angry
young Indian man erupted: “I hate white people! They have always nstrear

people. Every treaty they ever made with us, they broke. How can | study under such

% bid., 35.
% bid., 36.
bid., 37.
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teachers?® Faced with simmering tensions, Brother Collins re-emphasized that the
school’s mission was not to remove the students from their Indian culture, but to provide
them with a place to define themselves as Christian Indians. The faculty lieged t
students to retain and develop their individual tribal cultures. Brother Collins negde m
changes by hiring a dean of students and counselors. He helped the staff become more
sensitive in dealing with the various Indian cultures and encouraged the students to mee
with counselors and faculty to air their frustrations and worries. Modern psygteral
cross-cultural communication had finally come to the RG.

In the early years of the 1980s, AIBI underwent one final transformation. The
governing board voted to change its status again, this time from a ministenialg
institute to a four-year Bible college. This change meant that AIBinbethe American
Indian Bible College (AIBC) and would offer two-year associate’s aegire business
management, secretarial science and social work and four-year bactietpees in
Christian education and ministerial studies, as well as the three-yeatemaicertificate
already offered. In 1982, after scrutiny by the North Central AssociatieAIBC
became an accredited Bible college of the AG. Later that year, eismogment forced
Brother Collins to construct more buildings, both dormitories and classroom spaces. The
AG finally renamed the school the American Indian College of the Adsesrof God

(AIC). 20

% |bid.
% Ibid., 38.
1001hid., 44-45.As of 2009, this was the name stiluise.
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That the AIC was of primary importance in the gradual institutionalizatiomeof t
indigenous principle and the formation of Indian Pentecostal identity cannot be
emphasized enough. Before its founding by Sister Washburn, no such place existed for
the training of Pentecostal Indians. Academically gifted students ctteidtlather AG
Bible colleges, and many did, but the AIC gave them a place of their own, ayblece
they could form friendships with other Indian Pentecostals. Without trained Indian
missionaries, the AG would not be able to turn its missions into indigenous churches, and
without indigenous churches, the AG would likely not appeal to American Indians. Once
the AG fully embraced the AIC, it used its power and influence to transform what had
been a small local Bible school into an accredited Bible college in only seveygars.

But it was Sister Washburn who, back in the 1950s, prodded the AG into action. She and
her supporters worked hard to make the AG face reality: without educated indigenous
leadership, there would be no indigenous church. Without an indigenous church, there
would be no way to proclaim the Gospel with authority in Indian communities. In the

end, Pentecostal pragmatism won out—the AG wanted to find the most effective way to
proclaim the Gospel. By the late 1970s, all agreed that indigenous missiorexges w
essential for gaining converts among the Indian tribes. Although AG dsfiidially

opposed Sister Washburn'’s vision, in the end she proved victorious.

5.7 Mesa View Assembly of God and the Indigenous Ch  urch
Movement

One of Sister Washburn’s strongest Native supporters was Brother Clearjie L

who shared with her a deep commitment to developing Indian leadership within the AG.
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In his mission to the Navajos, Brother Lee had immediately impressed thetAGisv
innovative ideas. Resolute about applying the indigenous principle, he toiled for decades
to show that Indian missions could be transformed into self-sustaining Indian churche
By the late 1970s, Brother Lee’s mission had progressed to the point where it wsis alm
fully indigenous and was ready become the first indigenous district-affilciterch.
With this success Brother Lee delivered an important message to ¢we Rethtecostals,
both white and Indian: the indigenous principle worked, and the AG must consider how
using it could change the home missions program.
In 1953, Brother Lee returned to the Navajo reservation after graduatimdtfe
Central Bible Institute in Springfield, Missouri. Once there, he reached owviadé in
the far northwestern corner of the state while successfully battlingaao Tribal
Council for the land he needed to build a church. His church was not the only Christian
mission in the region. A quick scan of the church directory in the local newspaper, the
Farmington Times-Hustleshows that Lee competed with Baptist, Methodist, Christian
Reformed, Mormon, and Roman Catholic missions in the Shiprock/Farmingtoti“area.
We should attribute Brother Lee’s enthusiasm for the indigenous principle and his
strong stance against paternalism within missions in part to his Navajo daa#gr
Brother Lee grew up during a tumultuous time in Navajo history. During his 1930s
childhood, the Navajo people suffered severely because of the federal government’s

policy of stock reduction. That is, in order to curb the over-grazing of Navajo lands, the

1%aythor Unknown, “Church Directory,” The Farmingt@imes-Hustley 20 September 1946, 6.
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government proposed a total reduction of all “extra” goats and horses, and a H® perce
reduction of sheep. Such measures hurt small subsistence sheep-holders more than
families with large flocks raised for marketable wool and meat. Be@&nasieer Lee

came from a subsistence-level sheep-herding family, they sdfféeanwhile, the
government’s attempt to dissolve the Navajo Tribal Council in favor of the Wheeler
Howard Act, a new federally backed version of tribal government, also creaed de
fissures between the Navajo people and the federal goverithBuiring this period, the
first Navajo Tribal Council chairman, and Christian Reformed missiodaocgb C.
Morgan, publicly sparred with BIA Commissioner John CoftférOn the reservation,
the sentiment was that the federal government could not be trusted, espedigtiiyah |
stock reduction. The Navajo had their own form of government in the Navajo Tribal
Council and did not want the government to dictate a new form of tribal govertithent.

Parts of the Wheeler-Howard Act were progressive—it reversethaltwtand allowed

192 For an in-depth review of stock reduction andritpact, as well as the history of how the federal
government tried to dissolve the Navajo Tribal Gouim order to implement the Indian Reorganization
Act (Wheeler-Howard Act), see Donald Parman, Thedj#zs and The New DefNew Haven: Yale
University Press, 1976). For an overview of stoedkuction and its impact on the Navajo, see Peter
Iverson, The Navajo Natiofi ondon: Greenwood Press 1981). For a reviewepiblitics of the BIA and
how they affected the Navajo, see Laurence C. iellbe Navajo Indians and Federal Indian PolicyQt90
1935(Phoenix: University of Arizona Press, 1968). Bayeneral view of twentieth century Navajo
history, see Garrick and Roberta Bailey, A Histofyhe Navajos: The Reservation Yeé8anta Fe:
School of American Research Press, 1986).

193 For a biased but factually correct portrait of. Mdrgan, see Donald Parman, “J.C. Morgan: Navajo
Apostle of Assimilation,” Prologue : The Journaltbé National Archives (Summer, 1979): 83-96.

194 Historians still argue over the various reasoas Mavajos voted down the Wheeler-Howard Act, but
many agree that it was because Morgan successfplpited Navajo anger toward the U.S. government
and linked stock reduction to the Wheeler Howartl Aor more on the intricacies of the Wheeler-Halvar
Act (also called the Indian New Deal or Indian Rgonization Act) see, Francis Paul Prucha, The Great
Father: The United States Government and the AmedicdiangLincoln, University of Nebraska Press,
1984), 2: 965.
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tribes to manage their own ass€t&ut the Navajos opposed it because they tied it to

stock reduction, which destroyed not only their livelihood, but also the old communal
way of caring for each other, in which wealthy families often kepaexttimals around

for their poorer neighbors. The stock reduction caused many poor Navajos to go hungry
during the harsh New Mexico winters, since they depended on the extra goats and horse
that the government destroyed for fd8¥This grim situation was compounded by the
eradication of their last ditch food source, prairie dogs, which the governmeent al
destroyed as part of a New Deal public works project in the d85@ithough Brother

Lee never mentions his childhood in any of the Pentecostal literature, sinceehraram

a sheep-owning family, the events of the 1930s no doubt touched them in some form. The
stock reduction campaign remains seared into the collective Navajo psyche, taggther

a distrust of outsiders and a special hatred for the federal government.

195 Allotment, as enacted by the Dawes Act of 188%trdged the reservation system by breaking the
traditional communal/familial way of living. It dided up reservations into plots meant to serveeaaucl
families (chiefly through farming) and allowed Natgipeoples to sell off their plots to whites if yheished
after a period of time. One provision of the Wheéleward Act was to stop the allotment of reseiati
land.
1% For the argument that stock reduction reduced\tnejo from self-sufficiency to dependency, see
Richard White, “Navajo Culture and Economy,” in TReots of Dependendy.incoln: University of
Nebraska Press, 1983) 236-255. The government imgplted stock reduction because they believed that
the Navajo lands were being overgrazed and bet¢hagevanted the Navajos to focus their attention on
wool production. Later studies have shown thatgineernment was primarily concerned with the sedimen
runoff caused by desert flash floods that filled gullies and streams and eventually clogged theveio
Dam, thus threatening the water supply for largstem cities. The government blamed the over-gazin
in the high deserts of Arizona and New Mexico fontributing to the sediment run-off. For this r@ashe
government viewed the extra sheep, horses, and geatests. What the government did not realize was
that Navajos kept the extra goats and horses asia svelfare system—if a neighbor or family member
was going hungry, it was better to give them a goditorse to slaughter than to kill a sheep, whiati
commercial value. Once the extra horse and godstdiminished because of stock reduction, Navajos
were often forced to eat their sheep so they woatdyo hungry. This cycle tended to impoverish $anal
sheep-holding families, which ended up eating tiveiol-producing sheep, leaving them without wool or
mutton to sell. Although the Navajos did not haweaah-based economy, the people were able to take ¢
%f?themselves and each other thanks to their teblbsistence system.

Ibid.
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Lee was not the only Navajo leading a mission during this period—as mentioned
above, former Navajo Tribal Chairman Jacob. C. Morgan (the Navajo leader who railed
against stock reduction) led a Christian Indian congregation in the Farminghionitire
satellite church in Shiproci® Although Morgan had a long affiliation with the Christian
Reformed Church, it appears that he had grown disenchanted with the denomination by
the 1940s and had broken away to form an independent Navajo mfSsibiough he
was no longer Tribal Chairman, Morgan remained involved in fighting the federal
government for proper healthcare and schools for his people. In 1946, the National
American Indian Defense Association elected him vice president, in whichopds#i
continued his work as a progressive voice for Navajo rigfits.foe of peyote and
traditional religion*** Morgan stands as a non-Pentecostal example of a Navajo who had
begun to build a church for his own people. The evidence does not reveal if Lee
personally knew Morgan, but since Shiprock and Farmington were small towns, only
separated by only thirty-five miles, he surely knew of him. Morgan seems to h&ve be
confrontational character who gathered some detractors. Brother Lee, omethleanid,
was either a quieter soul or realized that an outsized personality ceatd problems for

missionary work. This irenic posture could explain why Brother Lee flew uhdehG

19%8Author Unknown, “Church Directory,” The Farmingtd@imes-Hustley 23 May 1947, 6.

109 3.C. Morgan, “Missionary J.C. Morgan Tells How Became Engaged in Gospel Work Among His
People,” The Farmington Times-Hustl&80 May 1947, 4.

10Author Unknown, “J.C. Morgan is Officer in Eastdmulian Rights Association,” The Farmington
Times-Hustler 12 April 1946, 1.

11 3.C. Morgan, “Navajo Protests Growing Use of tegd®e Narcotic,” The Farmington Times-Hustlr
April 1947, supplement, no page number given.
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General Council’s radar for most of his career, despite his own controversial stand on
indigenous churches.

The late 1940s and 1950s proved to be a time of change for the Navajo people.
TheFarmington Times-Hustleargued that the lack of an on-reservation school system
was the reason that the Navajos suffered from poverty and ineddialitye newspaper
also kept the spotlight on the New Mexico legislature’s attempts to disemganc
reservation Navajos:> The editors of the newspaper publicly opposed the legislature’s
actions, stating, “Th&imes-Hustlehas for years advocated granting full citizenship to
our Navajo Indian friends and neighbors as a matter of simple American justice.”
Thanks to Morgan, the Farmington/Shiprock area remained a hotbed of Native
leadership, both politically and within the church. The Navajo people still shfaota
the pain of stock-reduction and the destruction of their traditional lifestyletheAs
Navajos wrestled with issues of citizenship, equal education, and the need foranealthc
Brother Lee emerged as a leader who exemplified how Navajos could evigtge
bureaucracies successfully.

Religiously, the Navajos remained a mixed bag in the mid-twentieth century
Catholic, Mormon, and Methodist missions thrived in the area. The use of peyote
exploded exponentially in the 1940s and 1950s. Christian and traditionalist Navajos

opposed peyote religion because they saw it as “non-Navajo” and as a vedtagfor

12 John E. Hamilton, “Navajo Tribe Should Have PulSlithool System on Their Reservation,” The
Farmington Times-HustleP0 September 1946, no page number given.

M3 E L. Butler and Orval Ricketts, “Legislature Attpta Disenfranchisement of Navajos,” The Farmington
Times-Hustler14 March 1949. 1.

" bid.
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abuse. Although the Tribal Council made the use of peyote illegal by 1940, the peyote
movement began to spread and take root among the Navajo at the same time that Lee
built his indigenous church® By the year 2000, the peyote movement encompassed
approximately 40,000 out of 244,000 tribal memBé&tépproximately 9 percent of
Navajos solely practiced traditional Navajo religion; the rest of the was a mix of
Christian groups (Catholic, Mormon, evangelical Christians and Pentecosthtbpae

who retained a dual religious identity (e.g., peyote believers who alsogeel to a
Christian church¥’

Toiling for decades on the remote reservation, Brother Lee and his wife built a
solid reputation among their fellow Indian evangelists and missionaries. Gitee Si
Washburn founded her Bible College, Brother Lee sent promising Navajo converts to be
trained for mission work. A staunch supporter of the AIC, he felt that an all-Indias Bibl
school was necessary if the AG were to apply successfully the indigenous prirtdel
retained close ties with the AIC for the rest of his life, serving as tleigtian speaker
in 1968, as a featured speaker at the dedication of the new campus in 1971, and as a
faculty member after his retirement from the pastorate in the 1#8@sAIC he found a

willing audience for his ideas and methods, theories that would influence many young

15 Omar Call Stewart, Peyote Religion: A HistgNorman: University of Oklahoma Press, 1987), 296.

1% pavid B. Barrett, Greg T. Kurian and Todd M. JabmsWorld Christian Encyclopedia: A Comparative
Survey of Churches and Religions in the Modern W&t ed. (Oxford: Oxford University Press, 2000),
1:787.

7 1pid., 2:229

“8Author Unknown, “American Indian Bible Institute &tuates Largest Class,” The Pentecostal Evangel,
25 August 1968, 14.
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Pentecostal Indian leaders of the next generation, including AG Indian Repiregeenta
and Executive Presbyter Brother John Maracle.

In September 1978, tHeE printed a four-page story on Brother Lee and his
indigenous church in Shiprock, New Mexico, with Brother Lee featured on the dover o
the magaziné® It took the denomination’s magazine of record nearly two years to report
on the church’s indigenous status; during the year it was accepted by thalGener
Council, 1976, th€E made no public announcemewe do not know why, but it is
possible that the idea of a fully indigenous Indian church was an uncomfortable one for
the AG—or at least for the editors of tRE at the time. In addition, the content of the
article might have caused discomfort, for it gingerly addressed the pratble
paternalism.

The article began with negative comments about two historic foes of American
Indians, white missionaries and the BIA, and then proceeded to a statement af how a
indigenous missionary could do better. The author, unnamed, faulted white missionaries
for not allowing Indians to play any meaningful role in the building of theirioniss

When mission work began on the various reservations,
missionaries came to bring the gospel thinking in terms of
“poor and illiterate” Indians. The practice that prevails with
the BIA became common among most non-Indian
missionaries of all denominations. They provided for both
the material and spiritual needs of the Indians...
Paternalism developed which reduced many Indians to

charity cases. Some attended missions partly because of the
material benefits they receivét.

190n the cover of the magazine, Brother Lee appearad.970s era suit
120author Unknown, “Navajo Indian Church becomes Imdigus,” The Pentecostal Evanded, September
1978, 8.
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Such a statement represented a radical move by the editordR#, thecause they were
acknowledging the problem of paternalism within missions programs, including
(although indirectly) in their own. The editors of fAE also acknowledged that by the
1970s the indigenous principle had gained a foothold beyond the Indian missionaries who
had always supported it.

Brother Lee’s formula for successful evangelization, as described irtite, aro
longer called for building a mission and acting as an example. Instead, he engaged hi
potential converts. He stated, “Any missionary should acquire a thorough knowledge of
the culture of the tribe that he is to serve. Through this he can gain a bettstandieg
of the thinking and practices of the peop!€-1n a dramatic departure from the AG’s
historic outlook, he also urged missionaries to avoid denigrating traditional religion or
traditional practices and stated that a strong connection to tribal cultudecoexist
with being a Christian. Brother Lee recommended education: “Missionaries who us
correct grammar and understand Indian culture will make a better ingpressbetter
educated Navajos** Many young Indians were now educated, Brother Lee argued, and
missionaries had to stay relevant with current Indian thought, including thegsraf
those whom the AG saw as “radical” Indian writers, historians, and philosophers. Do not

ignore them, he warned, because the young people of the tribe were interestad in wha

1211hid., 9.
122 hid.
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they were saying. In other words, a truly astute missionary had to stay aurraht
aspects of Indian culturé®

Brother Lee also offered a model of how an indigenous missionary should
actively involve converts in the building of the mission. The Lees encouraged tithing, and
in order to show how it worked and to be accountable, they made the mission’s financia
records public. They trained Indians with potential to become teachers in the Sunday
school or to administer other aspects of the mission. Some they sent to the AIC for
training as potential pastors and evangelists. They filled every church lEpdersition
with a Navajo. As the church grew and expanded, the people decided that they wanted
more control over the mission. So, in 1973, Brother Lee surrendered his missionary
appointment. Influential members of the church came together and formed a board of
directors, drafted a constitution and bylaws, and decided on the pastor'sasaldhg
operation of the churcl?

By the mid-1970s, Mesa View Assembly of God was entirely self-supporting. It

no longer received donations as a mission, and had even begun to give donations to

123 |bid. Lee was probably referring to the populadfyDee Brown’s “new Indian historyBury My Heart

at Wounded Knealong with the emergence of American Indian sattataivist Vine Deloria Jr. and his
early works, includingCuster Died For Your Singee was also certainly aware of the Americandndi
Movement and its leaders as well as its emphasigaditional Native religion during this time. Dee
Brown, Bury My Heart at Wounded Knee: An Indian tdry of the American WegiNew York: Holt
Books, 2001) (reprint); Vine Deloria Jr. Custer fer Your Sins: An Indian ManifegiNew York: Collier
MacMillon, 1969). For more on AIM during the lat®@0s and early 1970s, see Paul C. Smith and Robert
A. Warrior, Like a Hurricane: The Indian Movementrh Alcatraz to Wounded Kne@New York: New
Press, 1996). Some might think that Lee was maiflyenced by AIM, but his work on indigenous
churches well predates the movement and tracestbdgk experiences as a Navajo as | argue in the
following pages. (While I argue that AIM was natd’s main influence, | do not deny that he androthe
lPzgntecostal Indian leaders could have drawn sogspération from the movement.)

Ibid.
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further the Pentecostal Indian cause. Brother Lee showed his trust in the péople of
church by turning over all of the financial decisions and paperwork to the treasurer and
secretary of the church. On October 1, 1976, the Mesa View Assembly of God became
the first district-affiliated indigenous church approved by the Ge@sancil?° Brother

Lee saw his vision realized—nhis Shiprock mission was no longer a mission but a fully
indigenous church with a Navajo pastor, a Navajo board of directors, and Navajo staff.
The church proudly exemplified the indigenous principfe.

In 1979, Mesa View Assembly of God expanded its ministry by erecting several
buildings, including classrooms, a nursery and a fellowshipHdlee’s congregation
constructed the buildings as finances allowed so that the church could avoid any
indebtedness. The men and women of the church donated th&*faeBrother Lee’s
church grew, he continued to champion the indigenous principle among his own people,
to the greater Pentecostal public, and to the AG that had yet to accept Wéuifly in
thePE, articles on American Indians ended with a plea for funds to help the missionaries
in the home missions program. Brother Lee’s example changed that. Theartigs
church ended as follows: “The Division of Home Missions encourages the estapb$hi

indigenous churches as an effective means of reaching the American Inidratirew

125 The Lumbees claimed the first indigenous churcgliannon, N.C., in 1969, but the Navajos are
significant because the Shiprock church rankedaditst among a federally recognized tribe. The
Lumbees were heavily influenced by African Ameriéntecostalism because of their mixed background.
127 Janice J. Freeland, “Indigenous Indian Church Belpats Borders,” The Pentecostal Evangél,

October 1979, 20.

127 janice J. Freeland, “Indigenous Indian Church Bepats Borders,” The Pentecostal Evangél,

October 1979, 20.

128 |pid.
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gospel.*?? Such a statement signaled a major change of view by the AG and the editors

of thePE. Thirty years after Melvin Hodges at CBI had taught Brother Lee about the

indigenous principle, the AG had finally embraced it within its home nmsgpoogram.
Brother Lee’s drive for the indigenous principle stemmed from reasons more

complicated than his classes with Melvin Hodges at CBI, his work in the missionary

field, and the AG’s Pauline ideal. His experiences as a Navajo were thempostaint

factor. The evidence suggests that Brother Lee felt so strongly abondidpenious

principle not only because its realization benefited the church, but also because it

protected Pentecostal Indians. If the people took control of the church, they could be

shielded from white AG paternalism and develop their own religious identityhdrot

Lee knew the power that white people had and how they could exert it over American

Indians—he had witnessed such abuses of power when he was a boy. He also knew that

indigenous leaders could seize control of their own destinies as the Navajos had done

when they protested the Wheeler-Howard Act. This lesson applied even though the entit

he was battling now was not the federal government, but rather the AG whateslhyer

The development of indigenous churches neutralized the power of the AG, empowering

Pentecostal Indians.

5.8 Conclusion

Sister Alta Washburn and Brother Charlie Lee proved unorthodox missionaries

who clearly perceived the flaws in the institution they served. They respondetiry

129 «Navajo Church Becomes Indigenous,” 11.
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first to meet the needs of the people, even if the AG hierarchy might not approse. Sis
Washburn thought that in order to further the AG’s missionary program to Indians, the
AG needed more Indian missionaries and leaders. She believed that thededdene

had to be trained in the fundamentals of Pentecostalism such as interpretation of the
Bible, leadership, and preaching. She also believed that Indian Pentecostals should be
trained in their own Bible school. Despite initial opposition from fellow Pentdcosta
ministers, a lack of adequate funds, and the reluctance of the AG to support the project
she persevered and built her Bible school with the dogged determination of a woman with
a vision. She ran the school on hope and prayer for years, until the AG finallydealize
that her idea was important for successfully building its home missions pregnang
Indians and officially took over the school. Without Sister Washburn’s determination to
do what she believed was right, the American Indian College of the AsseoflBesl

would never have existed.

When Charlie Lee returned to the Shiprock region of his youth, he determined to
build an indigenous church among his own people. Influenced by Latin American
missiologist Melvin Hodges and by his own experiences as a Navajo, Brethset out
to change how the AG approached Christian missions among Indians. Aware of the
injustices of the past and the mistakes of other Christian missionaries, Rre¢hteok a
different approach. He involved the people of the church in every decision, and gave
them responsibility for and pride in their church—literally building a church of the
people. At the time that Brother Lee was transforming his mission into a chur&Gthe

still had not made the move toward making the indigenous principle an officialf prt
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home missions program for Indians. Leading by example, Brother Lee petshadeG
to see that Indian Pentecostals could indeed run their own church and run it successfully
The indigenous principle could be applied to home missions for Indians, and this change
empowered Pentecostal Indians and made them more secure in their dualgdentitie

Although their work appeared similar, Sister Washburn and Brother Lee drew
inspiration from very different personal histories. Sister Washburn’s réstosa beliefs
and pragmatic orientation motivated her work—God told her to build a Bible college, but
he left the particulars to her. Her work was rooted in the accomplishments of the
Pentecostal female missionaries of the past: innovation in the face sfestddeadership
in empowering indigenous converts. Brother Lee’s experience as a Navajo cdrivince
that Indians must lead their own churches so that they could control their ayiousli
fate. Knowing from his own experience that non-Indians abused power when dealing
with Indians, Brother Lee sought to wrest control from the white AG leadenstigiee
it back to his fellow Pentecostal Indians. By establishing indigenous chuhehkseped
that Pentecostal Indians would find a way to embrace their new, hybridydentit

The efforts of Sister Washburn and Brother Lee ultimately encouraged the AG t
change. Sister Washburn and Brother Lee showed there was a betterappsotch
home missions, a way that helped neutralize the problems of paternalism and
ethnocentrism. With empowerment and education came Pentecostal Indian pride and a
deeper sense of identity. With a sense of identity and pride came leadership and
willingness to confront the system. With the indigenous principle in place, and with thei

own Bible College established, Pentecostal Indians were lacking only one thing
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institutional recognition within the General Council. They still did not possessiarle
someone who could speak for them as Pentecostal Indians in the AG bureaucracy. As the
1970s drew to an end, the demand for representation on the General Council was the last
major fight that the first generation of Indian missionaries, leadersugpmbrters would

wage.

236



6. Chapter 5: The Fight for National Representation: The
Development of the Indian Representative Position and
the Native American Fellowship

On December 2, 1977, T.E. Gannon, the National Director of Home Missions,
sent Cherokee evangelist Brother John McPherson an important letter. it peed i

You will recall that the General Council in session in
Oklahoma City adopted a resolution authorizing the
Executive Presbytery to appoint one to serve as an Indian
representative. Unfortunately the resolution was so brief
that little or no guidelines were given as to area of
responsibility and no provision was made to fund this
office. It was the unanimous decision of both the Home
Missions Board and the Executive Presbytery that we
should appoint someone to assume this position on a part-
time basis... | am indeed happy, Brother McPherson, that
the Executive Presbytery in session unanimously selected
you to serve in this capacity.

Brother Gannon ended by asking for Brother McPherson’s prayerful considerat@n of
offer of the position of Indian Representati&hortly after receiving the letter, Brother
McPherson responded to Brother Gannon, writing, “I am overwhelmed and deeply
grateful to the Executive brethren for the confidence they have placed in egaid to
my serving in this capacity’’He closed by indicating that he would visit Springfield,

Missouri after the Christmas season to discuss the position with Brother Gannon and the

1 T.E. Gannon to John McPherson, 2 December 19&d,nder “John McPherson: American Indian
Representative,” Flower Pentecostal Heritage Center
2 John McPherson to T.E. Gannon, 15 December 18&d,under “John McPherson: American Indian
Representative,” Flower Pentecostal Heritage Center

237



personnel of the Home Missions Departrierrother McPherson’s appointment to
serve as the first National Indian Representative for the AG gavendirother American
Indian Pentecostal leaders hope that the AG was finally embracing its ¢&altdéadian
constituency. But at the beginning, the position lacked tangible power and didngpt bri
immediate changes to the AG’s approach to home missions.

Indian missionaries and evangelists worked for decades to achieve greater
influence over the AG’s home missions program to American Indians. During the 1950s
and 1960s, the small circle of Pentecostal Indian leaders began to expand and exert mor
power within Home Mission$Sister Alta Washburn and the AIC, along with Brother
Charlie Lee’s work for the indigenization of Native churches, were magborfs in
changing how the AG perceived evangelism among American Indians. Bynigutihaiir
own Bible school and cultivating a distinct Native leadership among AG mises@ard
evangelists, Indian Pentecostals challenged white leaders t@ risaimdigenous
principle. They next focused on achieving institutional leadership in the appointment of a
national Indian representative. Native leaders wanted the appointee to \Wotkevi
Department of Home Missions in order to deal directly with the needs of Indian
congregations. In 1977, the General Council approved the position at its annual meeting,
and the Home Missions Board and Executive Presbytery sent John McPherseitethat |

Problems plagued the position from the outset. As the letter Brother McPherson

received clearly stated, the position of Indian Representative had no sleamsibilities

3 .

Ibid.
* Throughout this chapter, when “Home Missions”apitalized, it refers to the Department of Home
Missions. When uncapitalized, it refers to “homessions” in general.
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or funding, and it called for a part-time appointment. When Brother McPherson accepted
the position, he had to contend with these problems as he attempted to make the job of
Indian Representative address the needs of Indian believers. The strugdhe over
definition of the position of Indian Representative indicated Indian Penteteffailts
to gain more control over their place within the AG. The decades of the 1950s to
thel970s had been a time of hard work that brought quiet change for Indian Pentecostals
and their white supporters within the Home Missions Department. But front¢he la
1970s to the end of the twentieth century, Indian leaders and congregationiedtrugg
more overtly against the white leadership in Springfield to carve out theirpage.s

This chapter will concentrate on the final decades of the twentieth centliry a
how the Native leadership within the AG tried to define itself and gain more autonomy.
While the Home Missions Department and the power structure of the ABygre
hindered Indian efforts to expand official leadership roles, Indian leadekststthe
ideals of the indigenous principle and continued to demand a fair hearing. When the
National Indian Representative idea did not work out, they innovated. The resutiewas t
creation of ethnic fellowships, in which Native leaders carved out their own autonomous
space within the AG. The decades-long battle that Indian leaders waged foagniore s
the running of Home Missions might have disillusioned others who were less sure of their
identities, but Indian Pentecostals never wavered in their faith. They refugee up on
the indigenous principle and, as this final chapter shows, made the fight fotiziztiea

the very core of their Pentecostal Indian identity. They were both Peratiecarst
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Indians, and they were determined to make changes in the denomination they dalled the
spiritual home.

This chapter will first examine the creation of the position of Indian
Representative and the ways in which its first holder, Brother John McPherngght fo
define and give power to the job. The section will include comparisons with
contemporary examples of minority representation within religious bddatian activist
Vine Deloria’s work for indigenous leadership within the Episcopal Church and the
development of Latino and African American ministries within the AG.. The peaxtof
this chapter will look at the Indian struggle in 1989-2006 for more power in the Home
Missions Department and the failed attempt to create a separate Natvie#®m
Department under the Home Missions/Special Ministries umbrella. Fittaikychapter
explores the recent Native American Fellowship within the AG and how its conopositi
both democratic and separate from Home Missions and Special Ministries, has given

Native leaders hope for change.

6.1 The Early Fight for Leadership

The December 1977 appointment of McPherson resulted from a resolution that
American Indian leaders had drawn up in March of that year for considergtiba b
General Council. But long before that, in 1955, Indian leaders had requested that the

General Council select a national Indian Representative to speak for thessist and
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continued to do so as missions to American Indians expan8gdl977, bolstered by
the success of the AIC and Lee’s church, Indian leaders believed theasmaght to
demand representation. The resolution, signed by thirty-three Indian leadevkite
supporters, pointed out that the American Indian field held the largest number of
missionaries in the Special Ministries Division of Home Missfolislso noted that the
Indian field was larger than some AG districts and supported 199 Indian migsiona
posts, but that evangelization occurred among only a fraction of the Americam India
population. The letter emphasized the need for Native leadership and indigenous
churches. Finally, the resolution ended by stating:

Whereas, All of the Special Ministries in the Division of

Home Missions have representation and promotion on the

national level, be it therefore, Resolved that a person with

Indian Ministries experience, and preferably one who is an

American Indian, according to Federal definition, be

appointed by the Executive Presbytery to serve as a Field

Representative to the American Indian Field by January

1978°
All of the other sections within AG Special Ministries (Deaf, Gypsiess,Jand Latino)
enjoyed national representation, while the American Indians did not, despite Heaving t
largest number of appointed missionaries and their own thriving Bible College.

The Home Missions Board reviewed the resolution,. The main problem, they

noted in their records, was that the resolution had no provision for funding. Home

°John Maracle, Phone Interview, 1 August 2007. &releed the General Council Minutes of that year
without success.)
® Resolution sent to T.E. Gannon, undated, filedemtidohn McPherson: American Indian
Representative,” Flower Pentecostal Heritage Center
" Ibid.
8 Ibid.
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Missions calculated that it would take $35,000-40,000 to pay for the Indian
Representative position, yet the AG was not willing to divert money from otbjects®

The Home Missions Board also stated that the Indian Representative needed to be
someone who would not only work well with the missionaries in the field but also with
the AG administration® After some consideration, the Home Missions Board decided it
would recommend the following to the Executive Board: “A field representaiiibé
Indian missionary work [who will] not be a full-time person but one who would serve as
a liaison in Indian Ministries and maintain an Indian mission station as a basss of hi
work.”** In other words, the job became a part-time position with no funding, held in
conjunction with a regular home mission appointment.

According to their records, the Home Missions Committee expecteddianl|
Representative to care for his own mission station or parish, as well as spend up to one
fourth of his time in Springfield on administrative duties, while continuing to elaeg
and raise money to cover the expenses of the dffithe amount of work was
tremendous and made the job problematic because it did not allow the Indian
Representative to concentrate on any one aspect of the position. Besides those
requirements, the Home Missions Board left the job description vague—theydaftere

statement regarding the Indian Representative’s duties.

° Confidential Memo, 15-16 September, 1977, filedamtJohn McPherson: American Indian
Representative,” Flower Pentecostal Heritage Center

1%pid.

1 bid.

2 Home Missions Administrative Committee Memo, 11vimber 1977, filed under “John McPherson:
American Indian Representative,” Flower Pentecdstaltage Center.
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The Home Missions Board faced another problem—they had to determine the
guidelines for appointment. The Board decided to adopt a resolution that the Indian
Representative be “Indian according to the Government definition of an Ifdi@his
statement removed from them the responsibility of defining what “Indianhinleat it
also excluded prominent leaders from the Lumbee tribe of North Carolina, wh&®@ the
was especially active, because the federal government did not recbgmbees as a
tribe. The board suggested several prominent Indian leaders, among them John
McPherson, Rodger Cree, Charlie Lee, John Maracle, and SimortPetercommittee
settled on Brother McPherson.

Some members of the AG leadership expressed doubts about having an Indian
serve as Indian Representative. Brother Tommy Crider, the presbyter airthevébt
section of New Mexico, was one of the most vocal critics. In a letter to T.E. Gannon,
Brother Crider voiced strong reservations about the Indian Representativerpdégti
argued that more thought should have gone into the resolution. He highlighted some of
his concerns, which he said were shared by white pastors and missionariesgiohis r

The feeling from them seems to be, that this is needed but
that it was aimed against the white missionary. Some of the
Indian pastors and missionaries have indicated that the
white missionaries are not making the Indian churches

indigenous as soon as they can. However most of the white
missionaries have this as their goal. It is taking time.

13 Memorandum to T.E. Gannon, Re: American IndianrBsgntative, 7 December 1977, filed under “John
McPherson: American Indian Representative” FlowemtBcostal Heritage Center.
14 |

Ibid.
15 Tommy Crider to T.E. Gannon, 25 October 1977dfilmder “John McPherson: American Indian
Representative,” Flower Pentecostal Heritage Center
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Brother Crider was probably talking about Brother Charlie Lee and his vocal support f
the indigenization of the Indian churches. Brother Lee’s church, Mesa Viesmhgsof

God, was located in Brother Crider’s district. Brother Crider also staétdhé did not
believe that the Indians in his area (and by implication other Indian missimmstati

within the AG) showed enough responsibility to run their own churches, adding, “Sure it
works in foreign lands, but they don’t have some of the legal hassle we have in the
States.*® What exactly the legal hassle was, Brother Crider never explained.

Brother Crider ended his letter by stating, “My feeling is that it would behm
better for this man to be Anglo. There seems to be more competition, rivalry, angmis
among tribes than against the Angld e illustrated this point by explaining how
Navajos only attended the local Indian camp meetings, while Indians frontriblesr
often attended the white camp meetings because they did not want to be assatiated w
Navajos'® While Brother Crider based his reasoning on the divisions that he observed
among the American Indian Pentecostals in his region, he also cleagtmasNative
pastors’ power and ability. He was probably correct in pointing out that some tribes
harbored animosities toward each other that ran deeper than their Pentecostal
commonalities, but Charlie Lee’s work with the Navajos refuted his views tiates
were incapable of running their own churches. In Brother Crider’s own distrathds
Lee had managed to create what so many white missionaries had believed was

impossible: an indigenous church. It is also likely that Brother Crider viewatds Lee

18 |bid.
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and his flock as somewhat radical, especially since Lee had gainedatiospiar
preaching in Navajo and championing Indian self-determinafiomshort, Brother Lee’s
desire for indigenous churches and an American Indian leadership within the AG
threatened the roles of the white missionaries. Brother Crider'sgttermake the
Indian Representative an Anglo shows that he believed that white AG leadérsestil
what was best for their Indian flock. In other words, Brother Crider chantgene
continuation of a paternalistic power structure that seemed to keep the horo@snissi
movement safe from “radicals” such as Charlie Lee.

While the Home Missions Board noted Brother Crider’s letter and mentioned it in
the memorandum, the Committee maintained that it would be best to appoint a
Representative who was Indian by federal definition and also amenable to tthd®hi
leadershig® John McPherson, the mixed-blood Cherokee known for wearing a
magnificent Plains Indian headdress and for his folksy style of evangetiemed to

them to fit the bill.

6.2 McPherson’s Early Years as Indian Representativ e, 1979-
1980

Brother McPherson accepted the position in 1978 and immediately discovered
that its vague description meant that he had to create a position out of nothing.
Correspondence between T.E. Gannon and Brother McPherson shows that the Home

Missions Committee and General Council left it to them to define the job wi¢h litt

9 Turning Point with David Manse, The Charlie Leer$t 1976, Flower Pentecostal Heritage Center.
2 Memorandum to T.E. Gannon, Re: American IndianrBsgntative, 7 December 1977, filed under “John
McPherson: American Indian Representative,” FloRentecostal Heritage Center.
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guidance. The correspondence also reveals that the position lacked power nceérflue
in other words, it appears that white leaders in Springfield created it to quiehihadie
of Indian leaders. The evidence suggests that in Brother McPherson, thecadhieship
in Springfield hoped to have a cooperative Indian leader who would not fight them. From
the outset of his work however, the AG’s lack of institutional support trapped Brother
McPherson between the white hierarchy and the wants and needs of Indian Pdsitecosta
Brother McPherson strove to serve amid conflicting demands, yet he quickly found
himself in an impossible situation.

In a letter to Brother Gannon dated March 21, 1978, Brother McPherson asked a
series of basic questions, including why the position was only parttififeat fact had
drawn the ire of some of the Indian leaders, and Brother McPherson wanted iaé offic
explanation. Brother Gannon replied that the appointment was part-time becausekof a la
of funding and because the Indians’ resolution had not called for a full-time
appointment? Even more revealing, he stated, “Since the bylaws places [sic] the full
responsibility of administration and supervision of all special ministriek woon the
district wherein it resides, this dictates to the program a certain dednedtation.”?* In
other words, the Indian Ministries within Home Missions remained under the jtiosdic
of each district, so though the Indian Representative could mediate and influence the

home missions, he exercised no real power over how those programs would be run.

%L John McPherson to T.E. Gannon, 21 March 1978 fileder “ John McPherson: American Indian
Representative,” Flower Pentecostal Heritage Center
22T E. Gannon to John McPherson, 5 April 1978, filader “ John McPherson: American Indian
Iz?sepresentative,” Flower Pentecostal Heritage Cente
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Brother McPherson could act as a mediator between the Indian leadership and Home
Missions, but in reality, he had no direct control over Indian Ministries. Brother Gannon
tried to make this arrangement more palatable by pointing out that the Gypstribs
had only a part-time representative, much in the manner of the new Indian
Representative, and that the Jewish ministry did not have a representativia aitlaér
words, the Indian Ministries should accept what they were gfien.

The lack of funding became an immediate problem for Brother McPh&tson.
his first report of the National Indian Representative to Home Missions, he erguhasi
his frustration with the structure of the position, particularly since he et
committed to a full revival schedule before he accepted the job. Brother McPherson
argued that he could not cancel his planned appearances: “It would be a breach of
ministerial ethics and violate a practice | have endeavored to follow foy years.*°
He also noted, “there were difficult obstacles in the way that would hinder in the
realization of the objectives that our Indian brethren no doubt had in mind when they
submitted the resolution that gave birth to the mentioned portfdlidesides the lack of

funding, he pointed out that some of the “difficult obstacles” included the job description,

# |bid.
% For the period between April 1, 1977 and March1®I79, the budget for Home Missions was
$3,956,652 and the budget for Foreign Missions $&%5692,473. The National Indian Representative did
not remain unfunded because of a lack of moneyenitained unfunded because the AG did not want to
shift money from its other endeavors. The Audit ®&epApril 1, 1977 to March 31, 1979, Minutes bét
General Council of the Assemblies of G&pringfield, Mo., 8-9.
% Report of National Representative/American IndihSeptember 1978, filed under “John McPherson:
émerican Indian Representative,” Flower Pentecdstaltage Center, 1.
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which was “vague and nebulous at bé&ighd the job’s part-time status. Brother
McPherson told the committee, “Of course it would be an exercise in futilityrik that
one person could visit a great number of stations in thirteen weeks espedclaliyeiri
geography being what it is and my attempt at staying on the fiektdm the
information in Brother McPherson’s memao, it was clear that he already khatitw
would take to make the Indian Representative into a functional position. The job as
currently constructed was hopelessly untenable. But to his credit, Brotirekéon
seemed optimistic; indeed, his generally sunny and willing personality pycgtiains
why the AG initially selected him. Brother McPherson gamely attemptedke the
best of a difficult situation.

Brother McPherson began his labors with a letter-writing campaign, which he
hoped would raise fund& He did this with the encouragement of T.E. Gannon, but the
letter-writing campaign provoked a new problem. Many of his potential supporter
pledged funds, but they also wanted him to preach at a Sunday $&Biother
McPherson did not have time to preach Sunday sermons in addition to his pre-existing
evangelistic campaign commitments. He implored Brother Gannon to thinkfpilye
about a way to help him with this probléfn.

Traveling among Indian Pentecostals, Brother McPherson encountered a

multitude of questions. American Indian missionaries pointed out that they did not have

28 |bid.
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enough input on AG policies and that they needed better vehicles and financial support.
The leadership at the AIC asked Brother McPherson what to do about Pentecostal
students who, after graduating, established independent, non-AG churches on the
reservationg® With so nebulous a job description, Brother McPherson struggled to be of
service to his constituency.

Brother McPherson asked Brother Gannon for help in defining the job while he
formulated a plan for dealing with the rigors of his new position. His plan, he informed
Brother Gannon, was to write notes of support to all appointed Indian missionaries,
contact all AG Bible colleges to let them know of his availability as a gpeakd start a
small newsletter in which he hoped to publish news that pertained to Indian Pentecostals
and those who lived and worked among thémlthough overwhelmed, Brother
McPherson understood that he needed to continue to be out listening to the people too. In
the closing sentences, he wrote:

| trust that soon certain obstacles can be removed or
modified that will facilitate the office of national Rep and
that it will contribute to the advancement of the kingdom
and that our effort together will find its expression in many
new works being established and many Indians being
saved®

This statement forced Brother Gannon to confront the real reason that the A@ toeede

clarify and support the position of Indian Representative: the white estabhtbm

3 bid., 3-4.
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weakening of the Indian Representative position did more than keep Indians out of
power—it kept souls from being saved.

Brother McPherson’s guarded warning at the end of his letter to Brother Gannon
was not the only indication of his feelings about the job. While he was dealing with an
uncooperative leadership in Springfield, Indian leaders and constituents were
complaining about Brother McPherson'’s ability. In a copy of a speech, apparentl
prepared for a mostly Indian audierf@&rother McPherson tried to clarify his views
about his appointment.

| refuse to participate in a program that would make the job

of Indian Rep. a placebo or a straw man, | have been a

Revivalist and Children’s Evangelist for 25 years and it is

not unprecedented for a new job or portfolio to go to waste

in a ministry or reduce him to “a null and void” status... If

| am going to serve in this capacity | want to be of help. If

not, then I'm goné’
The wording suggests that Brother McPherson must have faced harsh crhatigra t
was nothing but a puppet for the white leadership in Springfield. Brother McPherson also
identified the greatest obstacle to his work as Indian Representativearileisercise in
futility to think that one man or person could cover so vast a field of U.S.A. where dwells

the Indian population®® Apparently criticized by some for his inability to travel freely

for the job, Brother McPherson added, “I know that you would like to have a visit from

% Brother McPherson'’s talking points are undatedlagémong a jumble of his papers that had not yet
been cataloged by the AG archives. However, evengih we do not know where or when this forum or
speech took place, the existence of these tallomgpindicates that there were grumblings in India
Pentecostal ranks.
37 position Statement/Nat. Rep. (Indian), Undateedfunder “ John McPherson: American Indian
;epresentative,” Flower Pentecostal Heritage Cetter
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your Rep. and that’s a justifiable and legitimate desire and | am apologizintyfno

show.’ However | appeal to you beloved friends to show patience in this régatel.”

went on to reassure the audience that he would work out some way to travel more freely;
he also told them of his plans to be in contact with Indian leaders as he worked on
defining the responsibilities of the job. Brother McPherson ended this short talk with a
plea for cooperation among the Indian leaders and laity, using colloquiatigpress
charges that likely were leveled against him. “I am not an apple (red on the amiside
white on the inside). Neither am I an Uncle Tomahaffife wanted to state clearly that

he stood in solidarity with the Indian leadership as well as with the laity.

The AG structured Brother McPherson’s position in a manner that made it nearly
impossible for him to initiate change. With no funding and only part-time status, Brother
McPherson could not even begin to address the needs of Pentecostal American Indians.
And unfairly, these Pentecostal Indians began to criticize Brother McPhesswmwt
being willing to initiate the changes they wanted. Some Indian leaders bieiate
Springfield was deliberately putting obstacles in the way of Brother BtsBh; others
saw Brother McPherson as too sympathetic to the white AG leadership. Udtarstof
the job as well as the power struggles between whites and Indians leftrBrictPleerson
in an unenviable position: caught between two different factions.

The criticism regarding the vague job description for the Indian Representati

forced the Home Missions office in 1979 to create a formal job description. This
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description amended the existing resolution concerning the Indian Represekitdtiiee

the nature of the job did not change and funding was still not forthcoming, the
amendment did clarify the duties of the position. These included encouraging thie grow
of indigenous churches, acting as a resource for special ministrieuinyel

promotional material for Indian missions, assessing the needs of Indiaonaigss,
developing missionary curricula, traveling on the Indian camp-meetiagitcand raising
additional funds for special projeétsThe amendment concluded by stating a specific
goal: “It is envisioned that the main responsibility is to assess and seeregtbh district
Indian missions program, thus developing a strong, viable ministry under the supervision
of the district.** Brother McPherson finally possessed a detailed job description given to
him by the members of the General Council.

Soon after this clarification, Brother McPherson set off for the Indian utestia
colloquy of leaders and missionaries in the Indian fléiterward, he reported to T.E.
Gannon with a list of “critical issues,” some of which had been problems in AG
missionary work among Indians for decades. The AG had tightened thaieduc
standards for missionaries, demanding that all missionaries have attleas-gear
Bible institute degree. Brother McPherson pointed out that the stricter amesroing

the education and training of appointed home missionaries meant that some Indian

“! Indian Representative Job Description, Augus®©]$iked under “John McPherson: American Indian
Representative,” Flower Pentecostal Heritage Center
42 i
Ibid.
*3 The letters do not reveal where the colloquy weld br when.
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evangelists were having a hard time securing appointrfieis. also stressed that many
Indian churches, while thriving, were not yet ready to become indigenous and that some
of the reservations “may soon be clos&t Although he did not elaborate on this, he
probably meant that tribal governing bodies on certain reservations were ntddandeir

for missionaries to set up new missions. Brother McPherson also suggested Attt the
put more emphasis on using the AIC to funnel pastors and missionaries toward Indian
work.*® Not only would the AIC serve the AG best as a training ground for more
indigenous clergy, but, if utilized properly, it would “interject the stimulus thkhicaiise

the student to desire a ministry among their own pedple.”

While all the aforementioned problems contributed to the small number of Indians
going into the ministry, Brother McPherson pointed to lack of support from the general
AG constituency as the number one problem facing Indian home missidfiatigaout
enough funding, Native ministries remained undeveloped. It was the same prolilem tha
Brother McPherson faced in his own job: if forced to travel around seeking money, how
could missionaries focus on their evangelistic work? AG missionaries phidee¢lves
on their willingness to go out on faith missions, sacrificing their own finbseaurity in

order to do missionary work. Yet raising funds was harder for Indian missionagies a

44 John McPherson to T.E. Gannon, 18 December 19&8,under “John McPherson: American Indian
fesepresentative," Flower Pentecostal Heritage Cehter
Ibid.
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evangelists, since their constituency was poorer than the average @miefibis forced
them to turn to th€E as well as to the generosity of white supporters, but with their
Native parishioners unable to donate money to their cause, Native missionaeed we
distinct disadvantage.

Finally, Brother McPherson added, “Some concern was voiced about the age-old
rift that has existed between Anglo missionaries and Indian workers. We allitknow
exists—we know what causes it, but we desire to see it end so that all of us with one
mighty voice be unified in this great effor’’Although reports ifPE had long hinted
that a rift had existed between white missionaries and their Indian e@keabis was
the first and only direct acknowledgement of the problem. Brother McPhersoiomeeht
it only briefly, but that he brought it up at all it is telling. Because Pentecostal
missionaries came from the lower- and working-class segments of Aamaociety (like
many American Indians) the “rift” probably stemmed mostly from ethnreither than
class. One might think that someone had directly addressed this problem by 1979, yet i
seems that both white and Indian missionaries had chosen to ignore it. Resentment of
white missionaries on the reservation had long festered in the Indian commuahitizat
resentment could have come about in several ways. Some Indian missionatlesirsa

white counterparts as paternalistic, while others saw them as having goodmstéuot

92000 Census figures show that a higher proportickneerican Indians than of the total U.S. populatio
live in poverty. Overall, about 30 percent of Angar Indians live in poverty, with the Sioux, Apachad
Navajo tribes having the highest percentages (8@)tlae Creek, Cherokee, and Lumbee having the towes
(18). The average median income earning for Amarindian adults $28,900 for men and $22,000 for
women. U.S. Census Bureau, We the People: Amehithians and Alaska Natives in the United States
Q)Nashington, D.C.: Dept. of Commerce, 2000), 11-12.
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not enough knowledge of Indian culture to be effective evangelists. Other Iralikende
wondered why they did not receive more power over their own affairs on themaissi
field and chafed at being under a white district superintendent’s gazeodiicesdo not
reveal the actual feelings of Indian missionaries. No one made their widis (vith
the exception of Charlie Lee, and even he mentioned the problem only in passing).
They did, after all, have to get along with their white colleagues, and Bstateculture
did not encourage confrontational tactics.

Brother Gannon’s response to Brother McPherson’s letter was swift and
circumspect. He did not directly address Brother McPherson’s comment ofrfttHautr
noted that “In some ways, | find myself a bit frustrated, and the frustration is not
altogether bad... | have a great sense of joy in the progress we have niediash tew
years. Not all of our Indian missionaries are continuing to be defensive andfitheyn
have upgraded their own ministry, for which they should be commen@iagain, like
Brother McPherson, T.E. Gannon is vague about what he means by “defensive” and does
not elaborate on the problems between white and Indian missionaries. He ihgilies t
working with certain Indian missionaries difficult, but again, he is unspeciétthis
letter, like that of Brother McPherson’s, confirms that even as late as the 197@s, whi
and Indian missionaries to American Indians experienced some tensions.

Brother Gannon defended the new requirements for home missionaries, arguing

that they “have automatically brought into existence far better gpeapersonnel than

1 Turning Point, 4.
52T E. Gannon to John McPherson, 28 December 19&8@,under “ John McPherson: American Indian
Representative,” Flower Pentecostal Heritage Cgnter
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we had for a long time>® He amended that statement by noting, “This is not to belittle
nor to reflect upon those faithful workers who have served so diligently for mars; ye
In fact, | do not know how much of Indian work we would have had if it has not been for
many of the ‘less qualified’ workers who blazed the tr&iBrother Gannon recognized
that early white evangelists, many of whom did not possess a Bible collegé@duca
carried out substantial missionary work to American Indians. He defended the AG
change to the stricter standards for appointment, arguing that the new stavalddds
address some of the problems that Brother McPherson had mentioned.

In other respects, Brother Gannon proved sympathetic to Brother McPherson’s
overwhelming problems as Indian Representative. In order to facihatedntinuity”
and “unification” that Indian missions lacked, he proposed an Indian committee so that
they could contribute “a broad field of wisdom and understanding which can givedalanc
to any program>® He went on, “l could envision such a committee consisting of Indian
ministers, Indian missionaries, and perhaps one or two district officialfhare
outstanding Indian works within their districts.... These, together with oumindia
Representative, the national director of Home Missions and our special i$nistr
representative could sit down together and review the things you have spokenuwf in yo
letter.”®® Such a committee, as envisioned by Brother Gannon, would ease Brother

McPherson’s burden and counsel him on important decisions concerning the Indian
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Pentecostal community. The letter closes with an offer to propose the ide&ndfam
committee to the Executive Presbytery via the Home Missions Bod@uhttier
McPherson agreet.

Brother McPherson’s response is lost, but it must have been positive. On January
29, 1980, Paul Markstrom, a white missionary, sent a memo to Brother Gannon with a
list of Indian and white missionaries recommended for the National Indian @e&am
The AG approved the committee to “serve in a consultative capacity” bghMar, 1980.
Correspondence between Brother Gannon and Brother Lee hints at Brother Lee’s
approval to serve on the committee in an advisory mafiner.

The AG’s refusal to provide funding and tangible power for Indian leaders was
not the first instance of a major denomination downplaying its Indian congregaligs’ ¢
to be included in the running of their own churches. About a decade before the creation
of the AG’s Indian Representative position, a similar drama played out in at®nbtes
mainline denomination. As the 1960s came to a close and the Red Power movement
began to gain momentum in Indian country, Native activist and writer Vine Bdlori
laid out his idea for the creation of a national Indian Christian Church. Deloriadztlie
that the mainline Protestant denominations should join to foster this national Indian
church, which would be run wholly by Indian people themselV®¢hile Deloria did not

include Pentecostal Christianity in his vision of a national Indian church, it is iafiven

57 | i
Ibid.
8 T E. Gannon to Charlie Lee, 8 April 1980, filedden “John McPherson: American Indian
Representative,” Flower Pentecostal Heritage Center
*9Vine Deloria Jr., Custer Died For Your Sigsew York: Avon Books, 1969) 127, 125.
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to look at how the mostly white mainline denominations (chiefly the Protestant Egiscopa
Church) dealt with Deloria’s call to arms.

According to historian David Daily, during this period the Episcopal Church was
trying to find meaningful ways to engage the urban poor and began to pour millions into
urban ministrie$® This development gave Deloria hope. In 1968, the Episcopal
leadership elected him to the Executive Council of the Episcopal CHurtlere,

Deloria proposed that the Episcopal Church establish an “Indian Desk,” a national
advisory committee consisting of Indian leaders, and called for the reemiighNative
clergy as well as increased Indian representation on major Episcopaltteesffi At

first, it seemed that the Episcopal leadership reacted positively to Delatalest by
establishing and funding a National Committee on Indian Work and by offering
development grants to Indian church&But Episcopal leaders quickly sabotaged
Deloria’s ideas. They sent a mole to Deloria’s meetings who dispatchetireporgs
expressing doubts that Indians could run their own churches and warned that Indians did
not have enough training or knowledge to move beyond the mission§*lgvith that,
support for Deloria’s ideas began to wane. The church fired white supporterooéDel
and seasoned missionary personnel to make room for new “ideas” people, and Deloria,

aware that his proposal was in trouble, grew bitterly disillusioned. He resigmedHe

%0 David Daily, “Vine Deloria’s Challenge to the Epipal Church, 1968-1974,"presented at the American
Society of Church History, Washington, D.C., 5 2808, 3.
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Executive Council and stated, “At any rate | can’t see staying in therchod
struggling for years to get the church to act while the rest of the Indian wartithes on
beyond Christianity ® Between 1969 and 1974, the Episcopal Church quietly phased out
its National Council of Indian Workers by refusing to fun®f it stalled out, and the
Episcopal Church tried to forget that the incident ever took place. Deloria neaahdir
engaged Christianity again, except to write scathing critiques of it.

Deloria’s attempted engagement with the Episcopal Church is importang to thi
study for several reasons. First, it shows that the AG was not alone in itametutt
hand over power to Indians. In the case of the AG, however, the Indian leadership was
large and well organized, which allowed them to continue to seek different avenues to
national representation. Second, Deloria’s work with the Episcopal Church shows the
climate of the time. By the end of the 1970s, when AG Indians made a concerted bid for
national power and leadership, the Red Power movement had imploded, but the ideals
that drove it lingered on many reservations. While | have found no hard evidence that the
Red Power movement included any AG Indian leaders, there is no doubt that they were
aware of it. Stationed mainly on the remote western reservations, AG Inalikemnde

likely witnessed how Red Power militancy swept up their young people. While no AG

% Quoted in Daily, 6.

% bid. 7.

" Deloria’s engagement with the Episcopal church insgired by his own father’s fight to help Native
peoples within the church to gain more control dhermissionary program. Vine Deloria Sr. was an
Episcopal priest and the first Native directortod hational mission program in the 1950s. DelSriaalso
encountered political obstacles within the Episé©parch and eventually resigned his post to retarn
regular parish life. For a short overview, seeiptileloria, “Vine Deloria Sr.” in The New Warriors:
Native American Leaders Since 19@@, R. David Edmunds (Lincoln: University of Negka Press,
2001), 79-98.
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Indian leader referred to the American Indian Movement (AIM) in any ghddi®\G

record (such as theE), Brother Lee did advise missionaries to “be aware of current

Indian thinkers” in order to be in tune with the young people of the %ibkis comment
suggests that Lee probably read Deloria during this period, as well as #seofiother

Indian activists. In fact, in Deloria’s hugely successful bestséllester Died For Your
Sins,he proposed a national, Indian-run Christian church. AG Indian leaders had watched
how AIM and other activists on the reservations demanded their rights throughout the
early 1970s, and while Native Pentecostals did not embrace the violence and outward
anger of the Red Power Movement, they did move to channel some of their own
grievances into a call for action.

While a comparison to Deloria’s work with the Episcopal Church is useful in
understanding how other denominations dealt with Indians, it is also important to
compare the Indian struggle to that of other ethnic minorities within the AG. The AG
targeted Latinos for evangelization shortly after its formation in tHg #@entieth
century. The ministry to Latinos shared some similarities with the myrigs#merican
Indians. A sympathetic female white missionary founded an ethnically spBitife
college for Latinos, which fostered the development of a distinct Latino Pefalecost

identity ° More important than the similarities between the two groups, however, were

% Turning Point, 18.

% The white female missionary champion of Latingsegsfically Mexicans) was Alice Luce. She founded
the Latin American Bible Institute in 1926 and veaforerunner to Alta Washburn. Like Washburn, Luce
preached autonomy, but she also remained matdaroatisier approach toward supervising Latino
evangelists and pastors in the field. (It appdaasWashburn might have been similar to her in this the
sources that remain do not say much on this supjeat more information on Luce and the LABI, adlwe
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the differences. Unlike the missions program to American Indians, the missognarr
to Latinos grew rapidly, developed a Latino leadership early, and eventuzdipbe
powerful enough to have its own autonomous distffckdeanwhile, American Indians
remained under the home missions designation and general white district cohttel. W
Latinos, like American Indians, waged long battles against the perils of pist@irthey

fit more comfortably into the Assemblies of God and developed innovative ministries
such as the Vineyard Church movement that came out of the AG.

Three reasons for these differences present themselves: firszelod e ethnic
group; second, the social location and mobility of the group; and third, the “cultural
baggage” of the group in terms of integrating into white America. Latinostivere
fastest growing ethnic group in the United States in the twenty-first gedtorerican
Indians, in contrast, only made up 2 percent of the overall American population. Latinos
often started out as poor immigrants, but they usually found their way into the working
class and in many cases the American middle class. While poverty and prejudice we
factors inhibiting Latino economic growth, Latinos did not face the dauntingobdssta
that American Indians did on reservations, where economic and social struggle wer
institutionalized, the products of hundreds of years of federal Indian policy. Finally,

although Latinos certainly encountered racism and prejudice as vegitiasmigrant

as the development of Latino Pentecostal idergitg, Arlene Sanchez-Walsh, Latino Pentecostalitgent
Evangelical Faith, Self, and Socidtyew York: Columbia University Press, 2003).

0 Edith Blumhofer, The Assemblies of God: A Chapitethe Story of American Pentecostalism
(Springfield: Gospel Publishing House, 1989), 2:173

"L Sanchez-Walsh, 3, 5.
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sentiment from white Americans, at least their presence was well acduad® Most
Americans remained largely unaware of the modern American Indian stargfkven
forgot that Indians lived among them. Modern American Indians remained in the
shadows of the collective American imagination, which viewed them as a vaniabég
The habit of freezing Native peoples out of leadership roles in Native misistrie
continued into the twenty-first century. In her work on Native evangelicals, ASanih
discovered that “it is important to understand how Native ministries replicatcolonial
structures of the United States and Canada. That is, much more than any ather raci
ethnic minority church or parachurch organizations, Native ministries are ¢entogl
non-Indians.* This pattern also proved to be the case for the AG’s missions to
American Indians, especially when compared to the Latino ministry. Urditieos,
American Indians were not a group large enough and geographically corezentrat
enough to demand their own district organization, so they worked to gain control of the
missions program through other types of organizations and leadership. And while the
indigenous church ideal was more fruitful numerically for Latinos than foerfgan
Indians, the Indian leadership within the AG was not willing to give up on theif foal.
That American Indians continued working with the AG to define themselves as
Pentecostal Indians was extraordinary given that the AG had given thdioreaha

leadership position in name only.

2 See Sanchez-Walsh, esp. chaps. 4 and 5.

3 Andrea Smith, Native Americans and the ChristigghR The Gendered Politics of Unlikely Alliances
(Durham: Duke University Press, 2008), 94.

 Blumhofer, 2:173-174.
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Yet the conflicts of both groups also show the inherent flexibility of
Pentecostalism, a religion embraced by many different ethnic identhitsitg core
beliefs remained the same. Historian Arlene Sanchez-Walsh comments factim her
analysis of Victory Outreach, a movement that grew out of the Latino community to
address problems of violence, gang membership and drug abuse.

Pentecostal worship fulfills certain needs: its orality, music,

intercessory prayer, testimony, informality and relaxing of

class signifiers such as dress and occupation. There us an

invitation in Pentecostal churches to imbibe in the ritual life

of Christianity available to the marginalized and the

outsider that many do not find in mainstream Protestant

churches?
Sanchez-Walsh'’s explanation for why Pentecostalism proved so popular among the
dispossessed holds true not only for the former inner-city gang membeitsetisaidied,
but also for American Indians. Despite everything that the Indian leadershiphr@ugh
in their effort to gain national recognition within the AG, they remained witten
denomination because Pentecostalism gave them something that they could not find in
mainline Protestant Christianity. Sanchez-Walsh describes it as tBstatksm’s
transcendent value: an offering of a ritual life to groups who do not feel weloontieer
surroundings.” American Indians found this “transcendent value” in the AG and pushed
the denomination to live up to its own Pentecostal values.

In the case of African Americans in the AG, their history is much more tngubl

than that of Latinos. After the earliest days of the Pentecostal movemenai; ke

> Sanchez-Walsh, 122.
"8 Ibid.
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separated, and the AG became known as the “white” Pentecostal denomination, while the
Church of God in Christ became known as the ‘black” Pentecostal denomination. The
reasons for the separation stemmed from both racial and theological factors.
Theologically, COGIC was rooted in the Holiness movement, while the AG’s roats we

in the Keswick movement. Racially, the AG decided in 1939 that it would not ordain
African American pastors, and instead urged them to seek ordination in COBUEng

the pre-Civil Rights era the AG did not support integrated churches and often depicted
African Americans in th€E as simple, uneducated people who all spoke in the same
“colored” dialect’® It was not until after the Civil Rights movement that the AG began to
move toward integrating churches. In the 1970s, the denomination began to address how
to reach out to African Americans, and develop an African American mifistiye AG

did not face its past with African Americans until 1994, when, at the Memphis Cplloqu

of the Pentecostal Fellowship of America, the AG finally repented addism® Like
American Indians, African Americans carved out autonomy in their own ethnic
fellowships in the 1990s. In 2004, the AG claimed only 269 preponderantly African
American churche¥ Compare this with the 1989 statistic on Indian churches—the AG

had 189 Indian churches and missiths.

""Howard N. Kenyon, “An Analysis of Ethical Issu@sthe History of the Assemblies of God” (Ph.D.
diss., Baylor University, 1988), 84.

8 Joel Raybon, “Race and the Assemblies of God Ghdriee Journey from Azusa Street to the ‘Miracle
of Memphis™ (Ph.D. diss., University of Memphis)@5), 114.

" bid., 151.

% bid., 190.

# bid., 217.

82 «Native American Churches,” 21 July 1989, Uncagaled, Flower Pentecostal Heritage Center.
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The history of African Americans within the AG tells us that the AG wasofte
loath to challenge the perceived American status quo. While segregation wasgrihie nor
the U.S., the AG quietly retained segregated churches. The AG changed dftietlthe
Rights movement, but it did not join the movement, and often discouraged its members
from seeking social change. Native peoples, however, did find more autonomy early on
in the AG, and unlike African Americans they gained appointments as missionaries and
pastors in the pre-Civil Rights era. This difference stemmed from a diffgpproach
toward the two ethnic groups—Indians, because of their perceived “heathenness,”
became objects of missionary work, whereas African Americans, who alrehdgéa
ties to Protestant Christianity and who were members of the Pentecostal mbfreme
the outset, were relegated to their own separate denomination. Also,iorsiined and
personal racism made it very hard for the AG to step beyond stereotypes tdvicad A
Americans. In this way, Native peoples and African Americans within the deatiom
both suffered from ethnocentrism and paternalism. The white leadership in Bjaingf
assumed that it knew what was best for its minority constituents. Native@stats,
however, were able to use the indigenous principle as the driving force of change within
the denomination. African Americans, not viewed as a missionary target likesndi
could not marshal this theology of missions in the same way. Also, Native peoples did
not possess a denominational alternative to the AG, unlike African Americans, who
already had a long history of their own churches.

Although the last letters in the Indian Representative archival file dateg in

late 1981, other sources reveal that over the next two decades the Indian leadership
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continued to fight. Brother McPherson remained the Indian Representativée ety
1990s, when William Lee (called Bill Lee, a Navajo and Charlie Lee’s nepdssumed

the post. In 2000, Brother John Maracle, nephew of the early Mohawk evangelist Andrew
Maracle, became the Indian Representative. In 2008, he remained in tffeFpost.the

last letters in the file, we know that Brother McPherson continued to strugbléheit
demands of his job as Indian Representative. The same problems surfacalhgpeat
Notably, Brother McPherson left out of his public autobiography the story cériiset

as Indian Representative—his frustrations appeared only in the private [ElterAG

created the position to appease Indians and to quell dissention, but Native leadets wante
Brother McPherson to be an instrument of change, something the very nature of the job
and lack of funding kept him from accomplishing. The Indian leaders within the AG,
realizing Brother McPherson was not personally responsible for the stasis lought

the problems with the position, fought even harder for change. For the next twosjecade
the 1980s and 1990s, they endeavored to find a new way to achieve leadership positions

within the AG.

6.3 The Role of the Indian Representative and the F  ormation of
the Native American Fellowship at the Dawn of the T wenty-first
Century

The main concerns of Native leaders in the 1980s and 1990s were addressing the
shortcomings in the Indian Representative position and finding a better wakéo m

Native voices heard. This determination resulted in the creation of an Americam Indi

8 John Maracle, Phone Interview, 1 August 2007.
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Fellowship within the AG—a move that gave them an autonomous space within the AG
and the possibility of voting rights in the Executive Presbytery.

Lack of funding for the Indian Representative remained the most important
problem. Instead of focusing on his duties as Indian Representative, Brother 8éecPher
spent much of his time itinerating for funds. Indian leaders were not the onlwboes
recognized that a lack of money was a problem. In a letter to Home Missi@a$oDi
T.E. Gannon, Brother Paul Markstrom, a fellow Special Ministries missionaagdeie
for financial support for position.

| believe it is a weakness for Brother McPherson to only

spasmodically give time throughout the year. May |

recommend that a block or two of time be utilized (such as

13 weeks) where John would be fully employed to

discharge these responsibilities... Since Brother

McPherson would be duly representing the American

Indian ministry it does appear as though we have a

financial responsibility for salary and travel expenses

comparable to that of a full-time representative. Therefore,

| strongly urge that a budget be established for these

financial responsibilities.®*
Likewise, Indian missionaries formally asked the 1979 General Council tadatme
Indian Representative job description from “part-time” to “full-tinfféThe minutes,
however, do not indicate whether the General Council adopted the proposal.

In the early 1980s, the Indian leaders began to demand that the AG provide

funding for the Indian Representative. Their plan advocated a 5 percent tithe on

8 paul Markstrom to T.E. Gannon, 20 October 198&d funder “John McPherson: American Indian
Representative,” Flower Pentecostal Heritage Center

8 General Council Minutes, 1979, from General CouMénutes and Reports, 1914-1999eritage Digital
Documents, Flower Pentecostal Heritage Center, 63.
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missionaries to Indians. This plan would free the Indian Representative Saortstant
fundraising and obligate the Indian missionaries to support him monetarily. The idea
never made it to the floor of the General Council, although Indian leaders and others
affiliated with Home Missions discussed it. The counterargument was that stieh a t
would hurt other divisions of the AG Special Ministries. American Indian leduet$o
find a new plarf®

During the General Council of 1989, American Indians brought to the floor a
resolution to create a Native American Ministry Department. They wantgelvelop a
separate department just for Indian missions under the auspices of Home MiEsi®ns
would change the practice of keeping Indian missions under the umbrella ofiloratc
Ministries in Special Ministries and Home Missions and would give the Indéadetship
more influence in the running of Home Missions. The resolution also called, again, for
making the Indian Representative position full-time, and it offered sevemralatiffways
to pay for the proposed department as well as the Indian Representative. Thegropos
means of funding included: special contributions designated for Indian missions, one-half
of the tithes of nationally appointed home missionaries in Indian work, and a
recommended monthly contribution from each Indian congregation. After some

discussion, the General Council referred the resolution to a special conffittee

8 John Maracle, Phone Interview, 1 August 2007. Maraas present at all the General Council meetings
during the 1980s and recollected events that wetrénluded in the official AG minutes.

8" General Council Minutes, 1989, Resolution 11, fi@emeral Council Minutes and Reports, 1914-1999,
Heritage Digital Documents, Flower Pentecostal tdge Center, 93-96.
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The referral of the resolution to committee gave Indian leaders some hope, but a
problem immediately arose. The committee did not include a single Indiarben. A
professor from the American Indian College, Brother Don Keeter, noticed thisghwers
and publicly petitioned for Indian input into the committ&But the AG did not rectify
this problem. During the 1991 General Council, the committee recommended the
rejection of the resolution for three reasons. First, the resolution did not makmsede
provision for financial support; second, a Native American Ministry Departmeunid
damage the financial and administrative structure that currentlyéxastd third, such a
department would not solve the problems facing Indian le&d@tse committee instead
recommended that Indian churches be “encouraged” to give support to the Indian
Representative so that the position could become full-time and funded. The committee
also asked Home Missions to allow the Indian Representative to have more national
visibility and to encourage the Indian Representative to serve as a liaisoeibetwe
Intercultural Ministries and the Native Pentecostal populafion.

The suggestions of the committee meant that the Indians were back to square
one—they were still fighting the same battle that they had been figimangimce the
creation of the Indian Representative position. Their Representative Wvaststi
officially funded or officially full-time. They still had very little comtrover the policies

of Home Missions or Intercultural missionaries. The quagmire of AG bureauanal

8 John Maracle, Phone Interview, 1 August 2007.

8 General Council Minutes, 1991, “Study Committe@®& The Feasibility of a Native American
Department,” from General Council Minutes and Répdr914-1999Heritage Digital Documents, Flower
Pentecostal Heritage Center, 56.
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mistrust of real change left them with little hope. Since Brother Charéenhd returned

to his reservation in the early 1940s, he and other Indian missionaries had been battling t
make their voices heard at the national level. Now, Indian leaders dégittg a new

tactic.

During the General Council of 1995, ethnic minority leaders within the AG
proposed a resolution to allow for the creation of “Fellowships” among certain groups
within Intercultural Ministries. Each ethnic and special group would maiataeparate
Fellowship that would aid in the training and evangelization of their pe@jpimst as
soon as the AG approved the fellowships, Indian leaders seized the opportunity to
establish one and use it to implement some of the changes that they envisioned. The
Native American Fellowship, established in 1996, was self-funded and self-supporting
and existed separately from both Home Missions (now U.S. Missions) and Special
Ministries. It was an autonomous space not overseen by any other governirgf ol
AG. The participants of the Fellowship, made up of Native Pentecostal laityadive: N
leaders, elected the three-member board. Those three board members setdsed
the General Presbytery to speak for Native Americans and also enjoy thauoppoo

serve on the Executive Presbytéhhe stated goals of the Native American Fellowship

1 One representative was chosen through a vote dibaif the representatives of the various ethnic
fellowships (Native American, African American, irad, Gypsy, and Jewish) for a seat on the Executive
Presbytery. According to John Maracle, who as @2@as President of the Native American Fellowship,
from 2004-2006 the fellowship leaders chose thécAfr American Fellowship President as their voice o
the Executive Presbytery.
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were to facilitate evangelism to Native peoples and to encourage lepdgwpbitunities
among Native missionaries and past8rs.

But the creation of the Native American Fellowship did not solve all of the
problems that Indian leaders had been trying to address. As of 2007, the job of Indian
Representative, now called Native American Representative, remained uhhynithe
AG and lacked any real influence in Home Missions or Special Ministfibs position
was not formally linked to the Native American Fellowship, although the 200veNat
American Representative happened to be the president of the fellowship. The Native
American Representative remained under the jurisdiction of the General Corinailtw
specific voting rights, while the members of the Native American Feligyis board had
voting rights within the General Council. The Native American Fellowshipireed free
from the oversight of Home Missions or Special Ministries. Native Pentésosised
their own money, ran their own elections and decided on their own agenda. In 2007,
Brother John Maracle sat as both the President of the Native American Rgland as
the Native American RepresentatieRoger Cree, a Mohawk and the last of the early
AG Native leaders, and Dennis Hodges, a Lumbee, were also on the governing board of
the Fellowship’*

If we compare the goals of the Native American Fellowship to the amncer

outlined by Brother McPherson in his letters to Brother Gannon at the time of the

92 John Maracle, Phone Interview, 1 August 2007

% The Native American Fellowship president positicas an elected position. The Representative job was
an appointment from U.S. Missions.

% John Maracle, Phone Interview, 1 August, 2007.
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establishment of the Indian Representative position, we see that they mwest thie

same. According to Brother Maracle, the Native American Fellowsisiped to

facilitate the following among the Indian Pentecostal population: indigenoushelsur
(meaning self-supporting with indigenous leadership and staff), more Natilezdeznd
pastors, strong lay leadership programs, and the education of the youth and &hidiren.
of these needs remained the same as those highlighted by Brother McPherson. But the
creation of the Native American Fellowship made Native leaders hopdttubugh they
had not eliminated the problems within the U.S. Missions Department or in the Native
American Representative position, they finally obtained their own space komtbr

each other, as well as voting power within the General and Executive Preshylae

road for Native leaders had been long and difficult, but while Brother Maracle did not
hesitate to say, “l don’t see any quick fixes,” he also expressed pride thatlsmange

remained strong among Native peoples.

6.4 Conclusion

For American Indian Pentecostals, the struggle for officially recegniz
leadership within AG and input over the missionary program to their people wsié te
their faith in the institution. By the late 1970s, when the AIBI became a part of the
official AG Bible school network and Brother Charlie Lee showed that an Indian
congregation could become self-supporting and district-affiliated, tiseg®ed to be

looking up for Pentecostal Indians. Native missionaries and evangelists had shown the

% |bid.
% |bid.
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AG that they were capable of innovation and leadership within their ministries aldtey
hoped to exercise more influence in the running of Home Missions. In order to make thei
mission public, they lobbied for an Indian Representative and received one, but they
found the position to be fatally flawed. Conceived in 1977, the Indian Representative
position proved ill defined, had little power or influence, and remained part-time and
unfunded. This situation left the first Indian Representative, Brother John McPherson
with a nearly impossible job.

Over the years, Brother McPherson sought to define the position of Indian
Representative as well as to expand it so that the position would hold more power and
influence as well as funding. Other Native leaders such as Charlie Lee, Jauhehdaud
Roger Cree supported him in the 1980s and 1990s and tried at different times to bring
their concerns to the fore during the General Council meetings. They also proposed the
creation of a Native American Department, to gain influence over the runnihg of
within the Home Missions Department, but white AG leaders thwarted thenllyFina
with the creation of the Native American Fellowship, the Native leagevsds able to
create its own group, an organization apart from the influence of Home Missions and
Special Ministries. The Native leadership relied heavily on the coopei@tigrogressive
white Pentecostals, as well as other ethnic groups (African Americainsot), in order
to bring about the creation of the fellowships. With the Native American Fsiipw
came voting power in the General Presbytery as well as a chance for votiewgipone

Executive Presbytery. The Native American Fellowship was madstiity not an answer
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to all the problems that had plagued the Native leadership within the AG, but more than
anything else, it offered hope.

Given all the roadblocks and difficulties that the Native leadership facediin thei
struggle for official recognition and power, and given that many of their effetsa
formidable wall of bureaucratic resistance, it is a tribute to their devotiteitoceuse
that they continued fighting. For many of them, the struggle for official retog
caused heartache and pain. For some, such as the first Indian Representative John
McPherson, the fight cost them their health. But the Indian leadership within thedG
united in its purpose—they were Pentecostals, members of Assemblies of Gdayand t
demanded to be heard. Leaving the denomination, or just giving up, could have been an
easy way out of a difficult and painful situation. But the Indian Pentecostal &gl
including men like Charlie Lee, John McPherson, John Maracle, and Roger Cree,
believed it was possible to be both Indians and Pentecostals, and they held fast to the
indigenous principle. By continuing to remain Pentecostals within the AG while
attempting to gain more power and recognition, they showed that they were rgptagoin
give up on the denomination that they had chosen to join. In their struggle, they sblidifie

the possibility and reality of their Pentecostal Indian identity.

274



7.1 Conclusion: American Indian Pentecostals in the
Twenty-first Century

On the afternoon of August 10, 2007, the members of the General Council of the
Assemblies of God elected John E. Maracle to the Executive PresHytrgther
Maracle, a prominent Mohawk evangelist and the national Native American
Representative, ascended to the ethnic fellowship seat. He joined sewghézen
prominent AG leaders in the Executive Presbytery—the most powerful arm of the AG
One hundred and one years after the great revival on Azusa Street, BratheleM
became the first American Indian member of this exclusive governing boéet.aA
long and frustrating twenty-year battle for tangible power and fundintpéoNative
American Representative position, Native leaders finally gained a fdatttolthe AG’s
main governing body. The nephew of early Mohawk evangelist Andrew Maracle, John
Maracle had learned about the importance of the indigenous principle dirently f
Navajo evangelist Charlie Lee, a beloved teacher and mentor.

By the end of 2008, all of the early Pentecostal leaders mentioned in this work,
with the exception of Brother Rodger Cree, had died. Yet the legacies of the first

generation of Native leaders lived on in the work and ministry of Brother JohnIslarac

“Minutes of the 5%' Session of The General Council of the Assemblfeam, Indianapolis, Indiana, 8-11
August, 2007, 44.

% The leaders of the Ethnic Fellowships elected Maracle to the Executive Presbytery seat. Moshef
seats on the Executive Presbytery were defined.By tdgion: Northwest, Southwest, North CentrayjtBo
Central, Great Lakes, Northeast, Southeast, anfl T# three non-regional seats in 2007 were Ethnic
Fellowships, Language—Spanish, and Language—other.
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in the work of countless other modern Native evangelists, and in the gradual adnanges
the AG. Although American Indians made up a tiny minority within the Assembfie
God, they were responsible for important changes in the way the AG approached
missionary work—specifically missionary work to Native peoples in theedrgtates.
Their constant insistence forced the AG to move beyond merely mouthing the indigenous
principle and gave Native people the opportunity for autonomy in the denomination.

The heart of this work is the power that the indigenous principle gave Native
Pentecostals to engage their own denomination. In Pentecostalism, the indigenous
principle was not a radical concept—it was, in fact, rooted deeply in the theology of the
movement. But many of the missionaries who carried the Gospel both overseas and
among groups in the United States failed to realize the indigenous principle’s
implications. The AG only changed its approach to missions to Americaméndia
because Pentecostal Indians used the denomination’s own theological commibments
challenge its practice. Because any Pentecostal could wield the gudiidiné Holy
Spirit, Native Pentecostals, in theory, held as much spiritual authority asheary
Pentecostal. Even though they encountered ethnocentrism and paternalisml] they sti
challenged the AG hierarchy, because as Pentecostals, it was tliialspght to do so.
And even though the AG dragged its feet in developing Native leaders and the structures
that allowed for indigenous churches, Native Pentecostals continued to form ard re-fo
their own religious identity in light of their struggle with the AG.

For Native Pentecostals, the indigenous principle became more than just a

theology of missions—through their struggle for it, they defined their NatinteBeastal
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identity. They turned a theology into a practice—a distinctly Native Penskqoattice.
Theylived the indigenous principle in their fight for autonomy within the AG—it was not
simply a theology to be learned as a theory. By viewing the struggle frdigenous
principle as a form of Christian practice, we see how foundational it Wsatitoe
Pentecostal experience. Native Pentecostals lived out the indigenous pbgciple
promoting, creating, and supporting indigenous churches, the AIC, and Native leadership
They used Pentecostal methods to do so, but their struggle focused on Native
autonomy—a struggle that is grounded in the American Indian experience. The process
involved pain. Native leaders often mentioned the long struggle against pateroatiem t
when talking about the project, but they never wanted to discuss it extensivelyorbe
wounds from their internal struggle within the AG. Yet they, like their forlveastll
continued to engage the AG, and they remained within the denomination despite its
difficult history with missions to Native peoples. The generations of Native geaglo
have stayed testify to the fact that deep down, they found something within the
Assemblies of God that spoke to them and was worth the struggle.

The long struggle changed the AG. As AG leaders approached the end of the first
decade of the twenty-first century, they expressed regret about how theg ocat
missions to Native peoples. When | met with the late AG historian Gary Mm@akkrst
told him of my project over lunch, he frowned and remarked that the history wal“a ha
one for the Assemblies.” Jim Dempsey, one of the deans of the AIC in 2008, takes great
pains to articulate the history of missions in his writings on American Indiansp@wni

that “genocide, colonialism, bad faith and poor missiological practice were gméeval
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throughout much of this historical perio?.He adds, “when Christians have decided to
become truly concerned about Native people, our efforts toward outreach tesvbesh
clumsy and ineffective’®® Dempsey argues that it is not surprising that Native people are
often indifferent and hostile toward Christianity, given their treatment bigiiimns. He
acknowledges that Pentecostals have impeded their own mission, and hesélterate
indigenous principle: “The Native church is the answer. It must be authenbdaibal

and authentically Indian. This means that it must be connected to the body ofrChrist i
America but must also be a truly Native incarnation of the go$pe® longer a radical
sentiment, Dempsey’s words come from a 2008 book on the AIC published by the
Gospel Publishing House. The work of Native Pentecostals forced the AG to make the
indigenous principle front and center in their continuing missionary work. It rertmains

be seen what further change will come from the public embrace of this lehg he
theology that underpins Pentecostal missionary work.

The ideal of Native leadership for Native institutions within the AG remained
incomplete. In 2009, the AIC gained a new president, David DeGarmo, a white educator
who had a long history with the college. The fact is that the AIC, while it did haweeNa
faculty and staff, persisted under a mainly white administration. The maonrgagn

for this was that while there was growth in Native leaders traineddanihistry, very

% Jim Dempsey, “After Fifty Years...Now What?” Americamdian College: A Witness to the Tribeds.
Joseph J. Saggio and Jim Dempsey, (Springfield; @ospel Publishing House, 2008), 388.
100 ||
Ibid.
1% |bid., 389.
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few Native leaders possessed the advanced degrees necessary to ruedaadaccr
college.

As Native leaders fought for the indigenous principle, they provided an answer
for a vexed question in both religion and Native American studies: Can an American
Indian be both a Christian and an Indian? As this work shows, the answer to that question
is complicated, even moving beyond the parameters that the question issefi.dether
work on Native evangelicals in the modern Christian Right and Promise Keepers
movements, Cherokee activist Andrea Smith emphasizes: “The relationshiefetwe
Native and white evangelicalism is simultaneously one of reinscription and
contestation*? Smith stresses that trying to understand Native peoples who belong to
what have been defined as right-wing Christian groups such as the PromisesKeeper
“troubles” many long-held assumptions about evangelical ChristiandyNative
peoples. She closes her chapter on Natives in the Promise Keepers movement py noting
“the work done by Native evangelicals through race reconciliation demosstrate
despite the problems with this movement, the Christian Right is an unstable formation
that offers possibilities for progressive rearticulatiotfa 3mith argues that as Native
participants in the movement continually rearticulate their place and idastiNiative
evangelicals, the movement itself also undergoes continual change. $ith’sf view
reminds scholars that Christianity does not remain frozen in time, but instead is

constantly redefining itself and its place in the world. With Smith’s words i phihave

102 Andrea Smith, Native Americans and The ChristigghR The Gendered Policies of Unlikely Alliances
(Durham, Duke University Press, 2008), 75.
193 bid., 113.
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intentionally tried to “trouble” how scholars understand modern missionary work to
Native Pentecostals, showing how Natives have engaged a historically whsga@hr
denomination through the practice of the indigenous principle.

This work has tried to paint a dynamic picture of both Christianity and Native
culture. Native cultures shifted dramatically after contact—ofteaussrof Christianity.
These changes were often harmful, even devastating, to Native communities.
Missionaries wielded Christianity as a way to force the Americaarizaf American
Indians. But the dynamics of conversion, cultural change, and religious identty ha
always been a two-way street in American religi$As historian James Axtell stressed,
Native peoples who became Christian did so under their own authority and for their own
reasons®> Modern American Indian Pentecostals chose the “Jesus Way” for a variety of
reasons, and, in doing so, engaged the AG and carved out a space for their people within
a large and powerful white American denomination. Native Pentecostals sasethes
as both American Indians and as Christians—that is how they defined theiryid&atit
that reason, it is problematic for any scholar to say that they cannot be both, because
do so would be to impose one’s own ideas upon these people, and in the process, second-
guess their agency in the shaping of their own religious identity.

Scholarship in Native American studies and religion is now carefully stepping

beyond the worn Christian-Indian question. This work, dealing with faith, theology,

104 Catherine L. Albanese, “Exchanging Selves, Exchran§ouls: Contact, Combination and American
Religious History,” in Re-Telling U.S. Religious $iory, ed. Thomas A. Tweed (Berkeley: University of
California Press, 1997), 224-226.

105 James Axtell, “Some Thoughts on the Ethnohistdrlissions,” Ethnohistory29 (1982): 54-55.
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practice, resistance, gender, and race, tries to ask a better question—how dikiiteoth
Christians’ and Native peoples’ engagement with each other shape the wayshhat
groups constantly rearticulated their religious identities in the chadgiregican
religious landscape? In this approach, | tried to leave room for the shape-gifithiwity
groups as they continue to grapple with both the past and the present, and | provide an
example of how scholars can utilize the tools of church history, American religious
history, and Native American studies in order to create new narratives otike N
religious past.

The story of Native Pentecostals offers a case study in how a sogll @fr
people within a larger religious community utilized their religious belrefsrder to
enact profound change that challenged the status quo. The history of Native Palstecos
offers scholars a different lens to view American Pentecostalism, anticggdhe
Assemblies of God. As the study of American religion has expanded to includetg varie
of ethnic groups, the religious history of Native peoples remained at the mdigms
study shows that Native peoples engaged Christianity in often surprisingamaythat
they should not be a footnote or briefly mentioned—Native peoples deserve to be fully
included in the history of American religion. Without the story of Pentecostariadihe
history of the Assemblies of God is incomplete. If we ignore the work ef Le
McPherson, Washburn, and Maracle, we will never fully understand the shift toward the
indigenous principle in home missions due to Native leaders’ engagement of tdae whi

AG leadership. Instead, scholars might think that it was the result of shiréimds in
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multiculturalism rather than the product of an internal struggle that forcedGhe pay
attention to those trends.

Without the history of Native Pentecostals within the AG, we would not
understand how Native peoples so painstakingly carved out a space for themshblnes wi
Pentecostal Christianity. By not including this history, scholars shortchieadmgstory of
American religion. This work is not about “adding” voices into the narrative—it is about
changing the historical narrative. How do we as historians rethink the atiucture of
the narrative? Many of the main ideas of this dissertation apply broadly ituttyeo$
American religion. If we look at the religious experience and praabicesnority groups
as something that is fluid and constantly engaging all aspects of Aamanciety, how
does that change the history of American religions? How does that cleatlengve
study minority groups?

Native American history, in particular, offers an important lens for viewing
American history—it is a distinct history of struggle, conflict, resistaaad innovation
of a minority group that, unlike almost every other case, is not based in the America
immigrant experience. Scholars often interpret Native American hissargrastantly
reacting to the juggernaut of imperialist white culture. Yet, as thisrthisa shows,
white culture reacted just as much to Native cultures, and sometimes Nativespeople
forced important and much needed change upon white Americans. Native peoples did not
only actively shape their own history—they shaped the much broader history of
American religions in profound ways that historians are only now beginning tcerdaliz

order to acknowledge that, we must rethink how historians understand the structures,
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narratives and histories of American religions. How differently woulehésts of
American religion understand the AG if the histories of Native, Latino, anda#fr
American Pentecostals were allowed to challenge how we construct thefdtoey
denomination in the first place? If historians reworked these historiespuld Wvave a
history as richly faceted as the American Pentecostal experisatfe it

The history of Native Pentecostals within the AG is not a finished historjeAs t
election of John Maracle to the Executive Presbytery shows, the story oicAmer
Indians within the AG is an ever-changing history. Native Pentecostalsontinue to
engage the AG and wrestle with what it means to be both Native and Pentecostal. And
their definition of a Pentecostal Indian will change as they re-form theititiés. My
hope in writing this history of Native Pentecostalism with the Assembliesdisnot to
give a single interpretation of the past, but to open the windows wide for discussions of
Native religious identity. There are many ways to be Native in Ameficere are many
ways to be a Native Pentecostal.

On a hot Missouri afternoon, in the summer of 2006, | was digging through a
dusty box of files when the director of the AG archives, Darrin Rogers, walked in
followed by two Native evangelists. Darrin introduced them as John Maracle and Rodger
Cree, both Mohawk, who had come to meet me. As | stood to greet the men, John
Maracle said to me, “We have been praying that the Holy Spirit would send us someone
to tell our story. We can see now that he has sent you to us for that purpose.” | paused,
startled, thinking that | made a rather unlikely messenger of the Holy Spirit¢dwit]

see from the look on both men’s faces that the sentiment was genuine. The comment
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reminded me of the Pentecostal worldview: what seems mundane to an outsider may
seem providential to a believer. The next day, when | sat with Rodger Creeaas lesgy
testimony and life story, | listened carefully as the last remaingmioer of the first
generation of Indian leaders related his own personal history. As he talkadriothan
two hours, sliding gently from English to French and Mohawk, | was struck by how the
history of a denomination—something that is often regarded as a monolithic estity—i
actually composed of the entwined stories of the people who make up that enhtyutWit
Pentecostal believers, the Assemblies of God would not exist. Without the advocacy,
struggle, pain, and stories of Native Pentecostals, the history of the Asseofliiod
would be incomplete. Assemblies of God missionaries believed they were ¢iging t
ultimate gift of salvation to Native people. At the same time, those Native t®gae
important gifts to the Assemblies of God—the audacity to hold the denomination to its
deepest theological underpinnings, and the example of complex lives lived within a
Pentecostal framework that dared to challenge and redefine whani todae an

American Indian and a Pentecostal.
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Appendix A: A Representative Sampling of Missionary
Demographics

Name

Hometown, Birthday
Education

Date of Ordination
Marital Status

Herbert Bruhn (White)

(No Hometown or Birthday Given)
High School Diploma
Jan. 29, 1937

Married

Ralph Willard Buchanan (White)
Lewismith, PA Nov. 24, 1914
Completed 18 Grade

Feb. 21, 1947

Married

Clyde S. Buck (White)
Walthill, NE Dec. 15, 1911
Completed 11 Grade

Apr. 7, 1949

Married

Lois L. Carruthers (White)

Lehigh, OK  (No Birthday Given)
High School Diploma

Apr. 26, 1945

Married

Luther Cayton (White)

Louisville, KY Dec. 28, 1911
Completed up to the f0Grade

Feb. 26, 1954

Married
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Manuel Charles Cordova (Indian—tribe unspecified)
Healdsburg, CA Aug. 10, 1900

Completed 5th Grade

Feb. 20, 1957

Married

George Gray Effman (Indian—Klamath)
Klamath Agency, OR Sept. 28, 1922
Completed 18 Grade

Jun. 8, 1945

Married

Vera Eldridge (White/Indian—tribe unspecified)
Steber, OK  Nov 18, 1913

Completed 9 Grade

(No ordination date given)

Single

James Eugene England (White)

Dallas, TX  June 10, 1937

High School Diploma/B.A.- Central Bible College, Springfield, Mo.
Nov. 1972

Married

Pearl Marie Foster (White)

Easley, SC  July 20, 1914

High School Diploma/Some Bible College—Shield of Faith Bible Institute
June 26, 1947

Single

Albert Foster Gomes (White)

(No Hometown or Date of Birth Given)
Completed ¥ Grade

Jun. 16, 1932

Single

Virginia Ada Kridler (White)

Canton, OH Oct. 11, 1909

High School Diploma/3 year degree-Central Bible Institute, Springfietd, M
May 10, 1945

Single
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Pearl Habig (White)

(No Hometown Given) Aug 16, 1916
Completed 8 Grade

April 24, 1953

Single

Lorraine K. Hampton (White)

(No Hometown Given) Dec 4, 1905
Completed ¥ Grade

April 24, 1953

Marriage Annulled

Charlie Lee (Indian—Navajo)

Redrock, AZ April 14, 1926

High School Diploma/3 Year degree-Central Bible Institute, Springfidiul
April, 1954

Married

John T. McPherson (White/Indian—Cherokee)
Drumright, OK Nov. 27, 1923

High School Diploma/2 Years of Bible College
Feb. 26, 1954

Married

Pauline Nelson (White/Indian—Cherokee)
Aurora, MO Dec. 1, 1895

Completed # Grade

Feb. 27, 1959

Single

Bert Parker (White)

(No Hometown Given) Mar. 27 1905
Completed 8 Grade

Feb. 4, 1954

Married

James Firdnan Pepper (Indian—Cherokee)

Eureka Springs, AK (Birthday not given)

Completed 8 Grade

Oct. 8 1926

(Single at age 21- according to reports inRiiehe later married.)
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David Wayne Philips (White)

Meminnville, OR 1923

High School Diploma/3 year Bible Institute Degree (school unspecified)
Jan. 29, 1948

Married

Norman Gordon Rehwinkle (White)
Milwaukee, WI Oct. 28, 1903
High School Diploma

Aug. 8, 1952

Married

Silas Stanton Rexroat (White)
(Hometown and Birthday not given)
Completed 16 Grade

Nov. 29, 1928

Married

Virgil Sampson (Indian—Pima)

Phoenix, AZ July 6, 1930

High School Diploma/ 2 Years Bible School- Southwestern Bible Institutg (TX
Feb. 5, 1963

Married

Charles Shelby Slater (White)

(Town not given) SD, June 3, 1906
Completed ¥ Grade

(No Ordination date given)

Married

Caleb Virgil Smith (White)
Gilmour, IN  Sept. 23, 1909
Completed 18 Grade

Feb. 12, 1953

Married

Arthur Thomas Stoneking (Indian—Winnebago)
Cedar Rapids, IA Sept. 28, 1925

High School Diploma

Mar. 3. 1962

Married
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Oliver Blackman Treece (White)
Forest Grove, Ml Jan. 22, 1908
Completed 8 Grade

July 23, 1948

Married

Alta Mary Washburn (White)
Sandfork, WV June 28 1906
Completed 9 Grade

May 8, 1947

Married

Robert D. Wheeler (White)

(Town not given) CA Feb. 21, 1923

High School Diploma/Some Bible College (School unspecified)
Feb. 8, 1954

Married

Lyle C. Wolverton (White)
Beloit, KS May 20, 1918
High School Diploma

Feb. 4, 1958

Married

(All information taken from each missionary’s “Deceased Missionary ffoen their

“Application for Ordination.” All information is held by the Flower Pentecostatitdge
Center, Springfield, Mo.)
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Appendix B: Native Churches in the U.S. in 1989

(All information is taken from the Department of U.S. Missions’ archived files, Flower Pentecostal
Center)

General Council Native American Churches 1989

All-Tribes Assembly of God, Phoenix, AZ
106 (Average Attendance)

Ball Club Assembly of God, Ball Club, MN
(No Attendance figures given)

Mesa View Assembly of God, Shiprock, NM
180 (Average Attendance)

Fayetteville Assembly of God, Fayetteville, NC
132 (Average Attendance)

Shannon Assembly of God, Shannon, NC
150 (Average Attendance)

Indian Revival Center of Bell Gardens, Bell Gardens NC
125 (Average Attendance)

Indian Revival Center of Dallas, Dallas TX
82 (Average Attendance)

Morgan Siding Assemblies of God, Morgan Siding WI
52 (Average Attendance)

Churches With Native Pastors 1989

Bylas, AZ
Cameron, AZ
Bapchule, AZ
Cibecue, AZ
Correzzo, AZ
Dennehotso, AZ
Eloy, AZ
Holbrook, AZ
Kayenta, AZ
Laveen, AZ
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Maricopa, AZ
Oak Springs, AZ
Sacaton, AZ
San Tan, AZ
Scottsdale, AZ
Tonalea, AZ
Bell Gardens, CA
Porterville, CA
Winterhaven, CA
Brimley, Ml
White Earth, Ml
Hays, MT
Canoncito, NM
Carson, NM
Farmington, NM
Pinedale, NM
Shiprock, NM
Hogansburg, NY
Maxton, NC
Pembroke, NC
Raeford, NC
Red Springs, NC
St, Pauls, NC
Shannon, NC
Belcourt, ND
Fort Yates, ND
Anadarko, OK
Hammon, OK
Wright City, OK
Nespelem, WA
Wapato, WA
Couderay, WI

Location of Native American Churches/Missions 1989
Arizona

Ajo

Bita Hooche
Bylas
Cameron
Camp Verde
Canyon Day
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Carrizo
Casa Blanca
Casa Grande
Cibicue
Correzzo
Dennehotso
Eloy
Flagstaff
Fort Defiance
Ganado
Hickiwan
Holbrook
Houk
Laveen
Maricopa
McNary
Mohave
Parker
Phoenix
Polacca
Prescott
Sacaton
San Carlos
San Tan
Scottsdale
Sells
Shonto
Somerton
Stanfield
Teesto
Tonalea
Tuba City
Tucson
Whiteriver
Winslow

California

Auburn

Bell Gardens
Daggett
Friant

Hoopa
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Porterville
Valley Center
Weitchpek
Winterhaven

Colorado

Denver
Ignacio

ldaho
Fort Hall
lllinois
Chicago
Louisiana
Elton
Michigan

Bay Mills
Grand Rapids

Mississippi
Philadelphia
Montana

Ft. Belknap
Hays

Lodge Grass
Lodge Pole
Poplar

Pryor Valley
Rocky Boy
St. Ignatius

Nevada
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McDermitt
Nixon
Owyhee

New Mexico

Albuquergue
Canoncito
Crownpoint
Cuba
Dulce
Espanola
Farmington
Gallup
Grants
Mescalero
Navajo
Newcomb
Ojo Encino
Pine Cove
Pinedale
Prewitt
San Ysidro
Santa Fe
Shiprock

New York

Akwasane
Lawtons

North Carolina

Fayetteville
Maxton
Pembroke
Raeford
Red Springs
St. Pauls
Shannon

North Dakota
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Belcourt
Ft. Yates
Tokio

Oklahoma

Bunch
Cache
Indiahoma
Hammon
Longdale
Okmulgee
Seiling
Wright City

Oregon

Mission
Mobridge
Rapid City
Sisseton
Wagner
Wakpala
Wood

Texas
Dallas
Fort Worth
Livingston

Utah

Blanding
Roosevelt

Wisconsin

Courderay
Gresham
Keshena
Luck
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Oneida
Wyoming
Ethete
Washington

Auburn
Fruitland
Inchelium
LaPush
Neah Bay
Nespelem
Port Angeles
Port Gamble
Potlach
Seattle
Wapato
Wellpint

297



Bibliography

Primary Sources

Author Unknown. “A Forward Step to Reach the Navajo Indian.” The Pentecostal
Evangel, 11 July 1937, 9.

Author Unknown. “American Indian Bible Institute Dedicated.” The Pentelcosta
Evangel, 12 December 1971, 17.

Author Unknown. “American Indian Bible Institute Graduates Largest Clage”
Pentecostal Evangeéls August 1968, 14.

Author Unknown. “American Indians Meet.” The Pentecostal Evaidg@elune 1955, 10.

Author Unknown. “American Indians Neglected.” The Pentecostal Evahgéllarch
1954, 16.

Author Unknown. “Among the Papagos.” The Pentecostal Evahg&Dctober 1953, 15.

Author Unknown. “Amongst the Indians.” The Christian Evangél,July 1918, 5.

Author Unknown. “Attractive New Indian Church Erected Near Los Angelds’ T
Pentecostal Evangel8 February 1965, 16.

Author Unknown. “Church Directory.” The Farmington Times-Hustk® May 1947, 6.

Author Unknown. “Church Directory.” The Farmington Times-Hustk September
1946, 6.

Author Unknown. “First Indian Convention.” The Pentecostal EvardgeApril 1948,
11.

Author Unknown. “God Moving on American Indians.” The Pentecostal Evarndégy
1949, 12.

Author Unknown. “God’s Power Manifested in Sacramento Indian Convention.” The
Pentecostal Evange?9 July 1956, 8.

Author Unknown. “Healings Reported on American Indian Field.” The Pentecostal
Evangel,27 June 1965, 27.

Author Unknown. “Indian Bible School Building a New Chapel.” The Pentecostal
298




Evangel, 20 November 1977, 14.

Author Unknown. “Indian Bible School Planning New Campus.” The Pentecostal
Evangel, 16 April 1967, 18.

Author Unknown. “Indian Church at Hoopa Now an Assembly of God.” The Pentecostal
Evangel,5 March 1927, 20.

Author Unknown. “Indian Congregations Outgrow Present Buildings.” The Pentecostal
Evangel,20 November 1960, 18.

Author Unknown. “Indian Missions in Wyoming.” The Pentecostal Evarg®larch
1954, 10.

Author Unknown. “Indian Revival Crusades Are Successful.” The Pentecostal Evangel
18 June 1967, 26.

Author Unknown. “Jail Work Among the Apaches.” The Pentecostal Eva?gel,
October 1956, 15.

Author Unknown. “J.C. Morgan is Officer in Eastern Indian Rights Association.” The
Farmington Times-Hustle2 April 1946, 1.

Author Unknown. “Kiowa Indian Work.” The Pentecostal EvangélApril 1941, 9.

Author Unknown. “Medicine Men Find Christ.” The Pentecostal EvargfeMarch
1967, 16.

Author Unknown. “Missionaries to Jerusalem.” The Apostolic Fdit{1,906): 4.
Reprinted by Together in Harvest Publications, Foley, AL, 1997.

Author Unknown. “Navajo Indian Church becomes Indigenous.” The Pentecostal
Evangel, 10 August 1979, 8-9.

Author Unknown. “New Campus Site for Indian Bible School Dedicated.” The
Pentecostal Evangeét8 April 1968, 14.

Author Unknown. “News From Indian Reservations: Report from Hoopa.” The
Pentecostal Evangel?2 November 1950, 12.

Author Unknown. “Our Home Frontiers: Revivals Among the Indians.” The Pentecostal
Evangel,29 March 1947, 11.

299



Author Unknown. “Pentecost Has Come.” The Apostolic Fdit{iLt906) 1. Reprinted by
Together in Harvest Publications, Foley, Ala., 1997.

Author Unknown. “Phoenix Indian CA’s Believe They are Saved to Serve.” The
Pentecostal Evangely July 1960, 21.

Author Unknown. “Revival Among the Apache Indians.” The Pentecostal Evahgel,
August 1942, Page not available.

Author Unknown. “Shall the American Indian Know God?” The Pentecostal Evdngel,
April 1930, 12.

Author Unknown. “Thanks from the Reservations.” The Pentecostal Evdi@gelarch
1950, 18.

Author Unknown.“They Must Wait.” The Pentecostal Evand8,February 1961, 10.

Anderson, Mr. and Mrs. Warren. “Among the Indians.” The Pentecostal Evadgel,
September 1927, 11.

Bolt, George. “Signor Mission Ministers to the Chippewas.” The Pentedosalgel 31
May 1959, 10.

Brown, D.L. “Need of Evangelizing Those at our Door.” The Pentecostal Evdrijel
June 1931, 7-8.

Bruhn, Herbert. “Indian Missions in South Dakota.” The Pentecostal Eva@dgéuly
1955, 11.

Burgess, Helen. “Navajo Church is Crowded Out.” The Pentecostal Evdtigel,
September 1960, 7.

Butler, E.L. and Orval Ricketts. “Legislature Attempts Disenfranchéd of Navajos.”
The Farmington Times-Hustlet4 March 1949, 1.

Confidential Memo, 15-16 September, 1977. Filed under “John McPherson: American
Indian Representative.” Flower Pentecostal Heritage Center.

Cree, Rodger. Interview. Springfield, Mo., 8 Aug 2006.

Crider, Tommy to T.E. Gannon. 25 October 1977. Filed under “John McPherson:
American Indian Representative.” Flower Pentecostal Heritage Center

300



Dann, Jimmie. “l Received No Peace from the Shoshoni Sun Dance.” The Pehtecosta
Evangel,18 July 1954, 10.

Deceased Minister Files, “Herbert Bruhn.” From Application for Oriilma
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Ralph Buchanan.” From Application for Ordinati
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Clyde Buck.” From Application for Ordora
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Lois Carruthers.” From Application fatiation.
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Luther Cayton.” From Application for Oriilma
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Manuel Cordova.” From Application for Ordinati
Flower Pentecostal Heritage Center.

Deceased Minister Files, “George Effman.” From Application from Ordinat
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Vera Eldridge.” From Application for @ation.
Flower Pentecostal Heritage Center.

Deceased Minister Files, “James England.” From Application for Crdima
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Pearl Foster.” From Application for @xidn.
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Albert Gomes.” From Application for Oriitoma
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Pearl Habig.” From Application for @aton.
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Lorraine Hampton.” From Application fatiation.
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Virginia Krider.” From Application for Qraliion.

301



Flower Pentecostal Heritage Center.

Deceased Minister Files, “Charlie Lee.” From Application for @ation.
Flower Pentecostal Heritage Center.

Deceased Minister Files, “John McPherson.” From Application for Ordinmati
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Pauline, Nelson.” From Application for Ordinat
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Burt Parker.” From Application for Ordorati
Flower Pentecostal Heritage Center.

Deceased Minister Files, “James Pepper.” From Application for Oraimat
Flower Pentecostal Heritage Center.

Deceased Minister Files, “David Phillips.” From Application for Ordimat
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Norman Rehwinkle.” From Application for @ation.
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Silas Rexroat.” From Application for Qation.
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Virgil Sampson.” From Application for @ation.
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Charles Slater.” From Application fialir@tion.
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Caleb Smith.” From Application for Ortilma
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Arthur Stoneking.” From Application for Oriiioma
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Oliver Treece.” From Application fodi@ation.
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Alta Washburn.” From Application for Ordamati
Flower Pentecostal Heritage Center.

302



Deceased Minister Files, “Robert Wheeler.” From Application for i@aon.
Flower Pentecostal Heritage Center.

Deceased Minister Files, “Lyle Wolverton.” From Application for Ordiorat
Flower Pentecostal Heritage Center.

Dunn, Pauline. A Trail of Beauty: A Short History of the American Indian BibléeGe)
Flower Pentecostal Heritage Center.

Effman, George. “The First Are Last.” The Pentecostal Eva@gdrebruary 1962, 12.

Freeland, Janice J. “Indigenous Indian Church Expands its Borders.” The Pentecostal
Evangel,21 October 1979, 20.

Gannon, T.E., to John McPherson. 2 December 1977. Filed under “John McPherson:
American Indian Representative.” Flower Pentecostal Heritage Center

Gannon, T.E., to John McPherson. 5 April 1978. Filed under “John McPherson:
American Indian Representative.” Flower Pentecostal Heritage Center

Gannon, T.E., to John McPherson. 28 December 1979. Filed under “John McPherson:
American Indian Representative.” Flower Pentecostal Heritage Center

Gannon, T.E., to Charlie Lee. 8 April 1980. Filed under “John McPherson: American
Indian Representative.” Flower Pentecostal Heritage Center.

General Council Minutes, April 1914. From General Council Minutes and Reports,
1914-1999 of the Assemblies of Gdtkritage Digital Documents, Flower
Pentecostal Heritage Center.

General Council Minutes, 1979. From General Council Minutes and Reports, 1914-1999.
Heritage Digital Documents, Flower Pentecostal Heritage Center, 63.

General Council Minutes, 1979. “The Audit Report, April 1, 1977 to March 31, 1979.”
From General Council Minutes and Reports, 1914-1B@%itage Digital
Documents, Flower Pentecostal Heritage Center, 8-9.

General Council Minutes, 1989, Resolution 11. From General Council Minutes and
Reports, 1914-199%Heritage Digital Documents, Flower Pentecostal Heritage
Center, 93-96.

General Council Minutes. 1991. “Study Committee Report: The Feasibility ofieeNat

303



American Department.” From General Council Minutes and Reports, 1914-1999.
Heritage Digital Documents, Flower Pentecostal Heritage Center, 56.

Gilman, Leo and Mary. “These Apaches Serve the Lord Diligently.” Hmdeostal
Evangel,28 June 1959, 9.

Gressett, J.K. “Our Indian Work is Forging Ahead.” The Pentecostalelaé May
1957, 12-13.

Griepp, Edna. “The Thirsty River People.” The Pentecostal Eva?2gdiine 1957,
16-17.

Hamilton, John E. “Navajo Tribe Should Have Public School System on Their
Reservation.” The Farmington Times-Hust0, September 1946, no page
number given.

Home Missions Administrative Committee Memo. 11 November 1977. Filed under
“John McPherson: American Indian Representative.” Flower Pentecosttddgeri
Center.

Indian Representative Job Description. August 1979. Filed under “John McPherson:
American Indian Representative.” Flower Pentecostal Heritage Center

Johnson, Emogean. “Tale of a Tent.” The Pentecostal Eva&1galigust 1961, 14.

Kimball, Mildred. “The Oneidas Build a New Church.” The Pentecostah§®a8
January 1961, 18.

Lee, Charlie. “Charlie Lee’s Testimony.” The Pentecostal EvadgeAugust 1952, 10.

Lee, Coralie. The Long Wallbistributed by AG Home Missions. Uncatalogued. Flower
Pentecostal Heritage Center.

Luce, Alice. “Paul’'s Missionary Methods.” The Pentecostal Evai®géhnuary 1921, 6.

------ . “Paul’s Missionary Methods Part 2.” The Pentecostal Eva@gelanuary
1921, 6.

------ . “Paul’'s Missionary Methods Part 3.” The Pentecostal Evabdetbruary
1921, 6.

Lyon, Ruth, “Camp Meeting, Indian Style.” The Pentecostal Evaddelanuary 1964,
11.

304



------ . “Emphasis on Youth: In Home Missions Summer Camps.” The Pentecostal
Evangel,19 May 1968, 26.

------ . “Evangelizing the American Indian.” The Pentecostal Evarage
September 1961, 18.

------ . “Evangelizing the American Indian.”_The Pentecostal Eegn2P2 October
1961, 18.

------ . “The Mission Field at Our Front Door.” The Pentecostal Evarafeluly
1958, 14.

------ . “MF Active on Indian Reservations.” The Pentecostal Evarzgel
December 1964, 20.

------ . “Navajo Artist Builds a Church For His People.” The Pentecostat@ala
24 April 1960, 9.

------ . Interview, Springfield Mo., 11 Aug 2006.

------ . “Slaves of Peyote.” The Pentecostal Evang&IMarch 1962, 17.

------ .. “Smoke-Signals Bear News of Blessing at All-Indian Campetiigs.” The
Pentecostal Evangeé?8 October 1962, page number not given.

Maracle, Andrew. From a Log Cabin: An Autobiography of the Life and Ministry of
Rev. Andrew Clifford Maraclef-lower Pentecostal Heritage Center

Maracle, John. Phone Interview, 1 August 2007.

Markstrom, Paul, to T.E. Gannon. 20 October 1980. Filed under “John McPherson:
American Indian Representative.” Flower Pentecostal Heritage Center

McClure, Charles. “The Challenge of the Cattaraugus.” The PenteEgsiage] 26
April 1959, 8.

McPherson, John, to T.E. Gannon. 15 December 1977. Filed under “John McPherson:
American Indian Representative.” Flower Pentecostal Heritage Center

McPherson, John, to T.E. Gannon. 21 March 1978. Filed under “John McPherson:
American Indian Representative.” Flower Pentecostal Heritage Center

305



McPherson, John, to T.E. Gannon. 18 December 1979. Filed under “John McPherson:
American Indian Representative.” Flower Pentecostal Heritage ICente

McPherson, John, with Phil Tayl&hief: My Story.Tulsa, Okla.: Carbondale Assembly
of God, 1995. Flower Pentecostal Heritage Center.

McPherson, John, and Paul Kinel. “The First Americans.” The Pentecostal Evathge
August 1958, 14.

Memorandum to T.E. Gannon, Re: American Indian Representative. 7 December 1977.
Filed under “John McPherson: American Indian Representative.” Flower
Pentecostal Heritage Center.

Minutes of the 5% Session of The General Council of the Assemblies of God
Indianapolis, Ind., 8-11 August, 2007

Morgan, J.C. “Missionary J.C. Morgan Tells How He Became Engaged in Gospel Work
Among His People.” The Farmington Times-HustB9 May 1947, 4.

------ . “Navajo Protests Growing Use of the Peyote Narcotic.” Thenirgton
Times-Hustler4 April 1947, supplement, no page number given.

“Native American Churches.” 21 July 1989. Uncatalogued. Flower Pentecositalgde
Center.

“Notes on Planning Meeting of June 2, 1956.” Flower Pentecostal Heritage Center.

Parker, Jane. “I Visited an Indian Camp.” The Pentecostal Eva8ig€lctober 1965, 24.

Pike, Lemy and Hazel. “Jicarilla Apaches Build a New Church.” Tmed@estal
Evangel,17 July 1960, 16.

Position Statement/Nat. Rep. (Indian). Undated. Filed under “John McPherson:
American Indian Representative.” Flower Pentecostal Heritage Center

Rehwinkel, Mr. and Mrs. Norman. “Indian Missions in Wisconsin.” The Pentecostal
Evangel,5 June 1955, 13.

Reiner, James. “Who Is This Man You Call Jesus?” The Pentecostal E\zthdahe
1961, 9.

Report of National Representative/American Indian. 18 September 1978. Filed under

306



“John McPherson: American Indian Representative.” Flower Pentecosttddgeri
Center.

Resolution sent to T.E. Gannon. Undated. Filed under “John McPherson: American
Indian Representative.” Flower Pentecostal Heritage Center.

Sivonen, Mr. and Mrs. “Among the American Indians in Washington.” The Pentecostal
Evangel 22 Feb 1941, 9.

Solmes, Mr. and Mrs. W.H. “What About Our Neighbors—The Navajo Indians?” The
Pentecostal Evangé,April 1938, 6.

Steele, Gene and Betty. “Bearing Precious Seed to the Navajo Capi@lPentecostal
Evangel, 17 March 1968, 25.

Stoneking, Arthur. “Indians in Los Angeles.” The Pentecostal Evahd@écember
1959, 12.

Swank, John D. “Witnessing at an All-Indian Rodeo.” The Pentecostal Ev&dgel,
January 1965, 27.

Swinford, Betty. “From Devil Dances to Christ.” The Pentecostal Eva@geApril
1963, 12.

Thomas, Alma. “Phoenix Indian CA’'s Have Outreach Ministry.” The Pentalcos
Evangel,10 June 1962, 25.

Thompson, Clyde. “Amongst the Indians.” The Christian EvargyeJuly 1918, 5.

Treece, Ester B. “Ye Shall Be Witnesses.” The Pentecostal Eyd8gday 1963, 21.

Trimmer, Victor. “Summer Indian Camps.” The Pentecostal Evad@elune 1957, 14.

Turning Point with David Manse. The Charlie Lee Std§76. From the Flower
Pentecostal Heritage Center, 4.

U.S. Census Bureau. We the People: American Indians and Alaska Natives intéae Uni
StatesWashington, D.C.: Dept. of Commerce, 2000.

Washburn, Alta, Trail to the TribeSpringfield, Mo.: self-published, 1990.

Wells, J.D. “Among the American Indians.” The Pentecostal Evahfeluly 1931, 11.

307



------ . “A Veteran Enters the Lord’'s Army.” The Pentecostal Evargj€eb 1930,
10.

Windes, Vinda. “Yel Ha Yah's Second Career—Charles Lee.” New Mexico dtama
July 1977, 15.

Zimmerman, Thos. F., to Rev. E.R. Anderson. 10 March 1980. Filed under “John
McPherson: American Indian Representative.” Flower Pentecosti#hdter
Center.

Zimmerman, Thos. F., to Earl Vanzant. 10 March 1980. Filed under “ John McPherson:
American Indian Representative.” Flower Pentecostal Heritage Center
Secondary Sources

Adams, David Wallace. Education For Extinction: American Indians and the Boarding
School Experience 1875-1925wrence: University of Kansas Press, 1997.

Albanese, Catherine L. Nature Religion in America: From the Algonkian Inthahe
New Age.Chicago: University of Chicago Press, 1990.

------ . “Exchanging Selves, Exchanging Souls: Contact, Combination
and American Religious History.” In_Re-Telling U.S. Religious Histedited
by Thomas A. Tweed. Berkeley: University of California Press, 1997.

Anderson, Allan. Spreading Fires: The Missionary Nature of Early PerdésosfNew
York: Orbis Books, 2007.

Austin, Alvyn. “Hotbed of Missions: The China Inland Mission, Toronto Bible College,
and the Faith Missions-Bible School Connection.” In The Foreign Missionary
Enterprise at Homeedited by Daniel H. Bays and Grant Wacker. Tuscaloosa:
University of Alabama Press, 2003.

Axtell, James. The Invasion Within: The Contest of Cultures in Colonial Norteriém
New York: Oxford University Press, 1985.

------ . “Some Thoughts on the Ethnohistory of Missions,” Ethnohis28r{1982): 66-82.

Baily, Garrick and Roberta. A History of the Navajos: The Reservation Yeamnsa Fe:
School of American Research Press, 1986.

Barrett, David B., Greg T. Kurian and Todd M. Johnson. World Christian Encyclopedia:

308



A Comparative survey of Churches and Religions in the Modern Wawtldd.
Oxford: Oxford University Press, 2000.

Basso, Keith. “Western Apache.” In The Handbook of North American Indians, vol. 10
Southwestedited by Alfonso Ortiz. Washington, D.C.: Smithsonian Institution,
1983.

Berkhofer, Robert J. Salvation and the Savage: An Anylasis of Protestsibivi and
the American Indian Response, 1787-1863uisville: University of Kentucky
Press, 1965.

------- . The White Man'’s Indian: Images of the American Indian fronu@dlus to the
PresentNew York: Alfred A. Knopf, 1978.

Blumhofer Edith L. The Assemblies of God: A Chapter in the Story of American
Pentecostalisnpringfield, Mo.: Gospel Publishing House, 1989.

------ . Restoring the Faith: The Assemblies of God, Pentecostalism, aadcam
Culture.Chicago: University of lllinois Press, 1993.

Bowden, Henry Warner. American Indians and Christian Missions: Studies ur&ult
Conflict. Chicago: University of Chicago Press, 1981.

Brereton, Virginia. Training God’s Army: The American Bible Sch@&homington:
Indiana University Press, 1990.

Brown, Dee. Bury My Heart at Wounded Knee: An Indian History of the American
West.New York: Holt Books, 2001.

Brusco, Elizabeth. The Reformation of Machismo: Conversion and Gender in Colombia.
Austin: University of Texas Press, 1995.

Daily, David W. Battle for the BIA: GEE Lindquist and the Missionary Crusacdsmsg
John Collier.Tucson: The University of Arizona Press, 2004.

------ . “Vine Deloria’s Challenge to the Episcopal Church, 1968-1974.” Presented at the
American Society of Church History, Washington, D.C., 5 Jan 2008.

Deloria, Philip J. Indians in Unexpected Pladesyrence: University of Kansas Press,
2004.

------ . Playing IndianNew Haven: Yale University Press, 1998.

309



------ . “Vine Deloria Sr.” The New Warriors: Native American deas Since 1900,
edited by R. David Edmunds. Lincoln: University of Nebraska Press, 2001.

Deloria Jr., Vine. Custer Died For Your Sitew York: Avon Books, 1969.

Dombrowski, Kirk. Against Culture: Development, Politics and Religion in Indian
Alaska.Lincoln: University of Nebraska Press, 2001.

Dolan, Jay P. In Search of an American Catholicism: A History of Religion aldr€
in Tension.Oxford: Oxford University Press, 2002.

Dempsey, Jim and Joseph J. Saggion, eds. American Indian College: A Witness to the
Tribes Springfield, Mo.: Gospel Publishing House, 2008.

Dunch, Ryan. “Beyond Cultural Imperialism: Cultural Theory, ChristiassMins, and
Global Modernity.” History and Theory1:3 (Oct. 2002): 301-325.

Gutierrez, Ramon A. When Jesus Came, The Corn Mothers Went Away: Marriage,
Sexuality and Power in New Mexico, 1500-18&@anford: Stanford University
Press, 1991.

Harper, Susan Billington. In the Shadow of the Mahatma: Bishop V.S. Azariah and the
Travails of Christianity in British IndiaCambridge, UK: William B. Eerdmans
Pub. Co, 2000.

Harrell, David._All Things Are Possible: The Healing and Charismatic\vRésvin
Modern AmericaBloomington: Indiana University Press, 1975.

Higham, C.L. Noble, Wretched and Redeemable: Protestant Missionariedridi#mes
in Canada and the United States, 1820-18@uquerque: University of New
Mexico Press, 2000.

Hinson, Glenn. Fire In My Bones: Transcendence and the Holy Spirit in African
American GospelPhiladelphia: University of Pennsylvania Press, 2000.

Hodges, Melvin. The Indigenous Chur&pringfield, Mo.: Gospel Publishing House,
1953.

------ . The Indigenous Church and the Missionary: A Sequel to the Indigenous Church.
South Pasadena: W. Carey Library, 1978.

------ . A Theology of the Church and its Mission: A Pentecostal PerspeSpviagfield,
Mo.: Gospel Publishing House, 1997.

310



Holler, Clyde. Black EIk’s Religion: The Sun Dance and Lakota Catholiddsw York:
Syracuse University Press, 1995.

Hughes, Richard T. and C. Leonard Allen. “From Primitive Church to ProtesséionN
The Millennial Odyssey of Alexander Campbell.”_In lllusions of Innocence
Protestant Primitivism in America, 1630-18T&hicago: University of Chicago
Press, 1988.

Iverson, Peter. The Navajo Natidrondon: Greenwood Press, 1981.

Jacobsen, Douglas. Thinking In the Spirit: Theologies of the Early Pentecosta
Movement.Bloomington: Indiana University Press, 2003.

Kelley, Laurence C. The Navajo Indians and Federal Indian Policy 1900-RB88&nix:
University of Arizona Press, 1968.

Kenyon, Howard N. “An Analysis of Ethical Issues in the History of the Assembf
God.” Ph.D. diss., Baylor University, 1988.

Knaut, Andrew. The Pueblo Revolt of 1680: Conquest and Resistance in Seventeenth-
Century New MexicoNorman: University of Oklahoma Press, 1995.

Kugal, Rebecca. To Be the Main Leaders of Our People: A History of Minn@gbtae
Politics, 1825-1898East Lansing: Michigan State University Press, 1998.

Lewis, Bonnie Sue. Creating Christian Indians: Native Clergy in the PegglsyChurch.
Norman: University of Oklahoma Press, 2003.

McGee, Gary. “Assemblies of God Mission Theology: A Historical PersgetThe
International Bulletin of Missionary Resear@ctober 1986): 165-168.

------ . This Gospel Shall Be Preached: A History and Theology of Assesrdfli8od
Foreign Missions to 195%pringfield, Mo.: Gospel Publishing House, 2003.

Lyon, Ruth._A History of Home Missions of the Assemblies of Rutingfield, Mo,:
Division of Home Missions, 1992.

McLoughlin, William G._Champions of the Cherokees: Evan and John B. Jones.
Princeton: Princeton University Press, 1990.

------ . The Cherokees and Christianity, 1794-1870: Essays on Acculturation andICultura
PersistenceAthens, Ga.: University of Georgia Press, 1994.

311



McNally, Michael._Ojibwe Singers: Hymns, Grief, and A Native Culturélbtion. New
York: Oxford University Press, 2000.

Orsi, Robert. Thank You, St. Jude: Women'’s Devotion to the Patron Saint of Hopeless
CausesNew Haven: Yale University Press, 1996.

Parman, Donald. “J.C. Morgan: Navajo Apostle of AssimilatidAtblogue : The Journal
of the National Archived (Summer 1979): 83-96.

------ . The Navajos and The New Deblllew Haven: Yale University Press, 1976.

Poloma, Margaret M. The Assemblies of God at the Crossradsville: University
of Tennessee Press, 1989.

Porter, Andrew. “Cultural Imperialism and Protestant Missionary Engexpti780-
1914.” In_The Journal of Imperial and Commonwealth Histdby3 (Sept. 1997):
367-391.

Prucha, Francis Paul. American Indian Policy in Crisis: Christian Referamgl the
Indian 1865-1890Norman: University of Oklahoma Press, 1976.

------ . The Great Father: The United States Government and the Amkrittans
Lincoln: University of Nebraska Press, 1984.

Raybon, Joel. “Race and the Assemblies of God Church: The Journey from Azusa Street
to the “Miracle of Memphis.” Ph.D. diss., University of Memphis, 2005.

Robeck Jr., Cecil M. The Azusa Street Mission and Revival: The Birth of the Global
Pentecostal Movementlashville: Thomas Nelson Inc., 2006.

Robert, Dana. American Women in Mission: A Social History of Their Thought a
Practice. Macon: Mercer University Press, 1998.

------ . “From Mission to Beyond Missions: The Historiography of American
Protestant Foreign Missions Since World War I1.” In New Directions ireAcan
Religious History edited by Harry S. Stout and D.G. Hart, 362-393. Oxford:
Oxford University Press, 1997.

Sanchez-Walsh, Arlene. Latino Pentecostal Identity: Evangelicl, B#tf, and
Society.New York: Columbia University Press, 2003.

Schlesinger Jr., Arthur. “The Missionary Enterprise and Theories of Imparialn The

312



Missionary Enterprise in China and Ameriedjted by John K. Fairbank.
Cambridge, Mass.: Harvard University Press, 1974.

Schmutter, Gerhard M. Tomahawk and Cross: Lutheran Missionaries among the
Northern Plains Tribes, 1858-18@&ioux Falls: Augustana College, 1989.

Sides, Hampton. Blood and Thunder: An Epic of the American \West. York,
Doubleday: 2006.

Smith, Andrea. Native Americans and the Christian Right: The Gendered$aolitic
Unlikely Alliances.Durham: Duke University Press, 2008.

Smith, Paul C. and Robert A. Warrior. Like a Hurricane: The Indian Movement from
Alcatraz to Wounded Kne&lew York: New Press, 1996.

Stewart, Omar Call. Peyote Religion: A Histoorman: University of Oklahoma
Press, 1987.

Sullivan, Lawrence E., ed. Native American Religions: North Amehieav York:
MacMillian Publishing Company, 1989.

Synan, Vinson. The Century of the Holy Spirit: 100 Years of Pentecostal and
Charismatic Renewal, 1901-200MNashville; Thomas Nelson, 2001.

------ . The Holiness-Pentecostal Tradition: Charismatic Movements ifvileatieth
Century Grand Rapids: Eerdmans, 1997.

Tinker, George. Missionar@onquest: The Gospel and Native American Cultural
GenocideMinneapolis: Fortress Press, 1993.

Treat, James, ed. Native and Christidew York: Routledge, 1995.

Tucker, Ruth. “Female Mission Strategists: A Historical and ContempBexgpective.”
Missiology 15.1: 73-88.

------- . Guardians of the Great Commission: the Story of Women in Modernaddissi
Grand Rapids: Academie Books, 1988.

Wacker, Grant. “The Assemblies of God.” In Religion In the Scediited by Samuel
Hill and Charles Lippy. Macon: Mercer University Press, 2005.

------ . Heaven Below: Early Pentecostals and American Cul@ambridge, Mass.:
Harvard University Press, 2001.

313



------ . “Marching to Zion: Religion in a Modern Utopian Community.” Church étigt
54 (December 1985): 506-526.

------ . “Pentecostalism.” In The Encyclopedia of the American RaligjiExperience:
Studies of Traditions and Movemengslited by Charles H. Lippy and Peter W.
Williams. New York: Charles Scribner’'s Sons: 1989.

------ . “ Playing for Keeps: The Primitivist Impulse in Early Peotalism.” In_The
American Quest for the Primitive Churadited by Richard T. Hughes. Chicago:
University of lllinois Press, 1988.

Wheeler, Rachel. To Live Upon Hope: Mohicans and Missionaries in the Eighteenth-
Century Northeastthaca: Cornell University Press, 2008.

White, Richard. “Navajo Culture and Economy.” In The Roots of Dependémzoln:
University of Nebraska Press, 1983.

Wilson, Everett A. and Ruth Marshall Wilson. “Alice E. Luce: A Visionary Wiizn.”
In Portraits of a Generation: Early Pentecostal Leaeéited by James R. Goff
Jr. and Grant Wacker. Fayetteville: University of Arkansas Press, 2002.

Wilson, L.F. “Bible Institutes, Colleges, Universities.” In DictionaryRentecostal and
Charismatic Movementgdited by Stanley M. Burgessand Gary McGee. Grand
Rapids: Regency Reference Library, 1988.

314



Biography

Angela Tarango was born and raised in Whittier, Calif., where she grew up
reading as many books as she could get her hands on. A deep affection for animals
(especially horses) made her consider a possible career as a,dowidhe love of books
eventually won out. She decided to become a college professor after watchingdgar coll
mentor, Stephen Marini, give an electric lecture on the Second Great Awakehg i
American religion class. She graduated cum laude from Wellesley €Eolitly degrees
in History and Religion (Honors) in 2001. She received a Masters in Theological Studies
at Harvard Divinity School in 2003, and in 2009 she graduated with a Doctorate in
American Religion from Duke University. Starting in Fall 2009, Angela willHee t
Assistant Professor of U.S. Religions in the Department of Religion atyTdniversity
in San Antonio, Tex. Angela shares her home with her four-legged companions Milo
(feline) and Chloe (canine) and is an avid knitter, crocheter, spinner, and beginning
weaver. She has two main goals now that she has finished her dissertation—to earn
tenure, and eventually to buy a small ranch where she can surround herself wjth dog

cats, chickens, goats, a few horses and burros, and maybe an alpaca or two.

315



