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Introduction

Historian Peter Williams, in his survey of America’s religions, observed
that it “is tempting to characterize every era of American history as one of
rapid social and cultural change.” The years following World War II mark
such an era in which the lives of everyday Americans were transformed
through dramatic social, political, demographic, economic, and techno-
logical changes. The rising suburban population, the growth of the middle
class, and the introduction of new forms of mass media helped shape the
landscape of American society through the end of the twentieth century.
The civil rights and feminist movements of the 1950s, 1960s, and 1970s fos-
tered some of the most notable changes, and these largely secular move-
ments provided the backdrop for major transformations in American reli-
gion in the last quarter of the century.

The rise of female and African American evangelists in the independent
charismatic movement has proven to be a remarkable story of the struggle
for sexual and racial equality in modern American Christianity. This book
identifies some of the major and minor figures in this movement, exam-
ines their rise to prominence, explores the people and institutions that in-
fluenced their ascent, and describes the major themes emphasized in their
teaching. It is not my intent to provide comprehensive theological or socio-
logical critiques of these ministers or their movement. I have simply tried to
tell their stories and analyze their significance in modern American society.
T argue that these ministers served as cultural mediators between the secular
and religious worlds—religious entrepreneurs, if you will—taking socially
and theologically liberal ideologies and adapting them to fit the sensibilities
of conservative evangelical audiences.

Historians have long used sociological and anthropological models to
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2 Introduction

provide theoretical frameworks for studying religious movements. Varia-
tions of the relative deprivation theory have provided the basis for many
studies of the Pentecostal and charismatic movements, which Robert Mapes
Anderson found persuasive in his classic study of the origins of Pentecostal-
ism. He argued that early Pentecostals experienced anxiety caused by pov-
erty and social marginalization. They were less able than the general popu-
lation to cope with the changing world around them and therefore retreated
from the larger society, finding solace in a new religious movement that
emphasized religious ecstasy and the imminent Second Coming of Jesus.?
Certainly the changes of post=World War II America also caused a great
deal of anxiety for some people, but those same changes produced hope for
others. In 1966 anthropologist Anthony F. C. Wallace argued that religion
functioned to satisfy human needs and wants by helping to revitalize and
stabilize societies in flux. He outlined how successful revitalization move-
ments developed, and he demonstrated how religious leaders often served
as cultural mediators who used religion to create new social orders and re-
store social equilibrium in a seemingly disorganized society.®

A quarter century later, sociologists Roger Finke and Rodney Stark ad-
vanced an economic model for interpreting the state of religion in America.
Although their idea was not entirely original (observers of American re-
ligion had used such language since at least the eighteenth century), it
sparked considerable debate among historians and sociologists when they
challenged dominant interpretations of American religious history and ar-
gued that it should be analyzed through a market-oriented lens.* Build-
ing on this and other research, historian R. G. Robins, in his biography
of Pentecostal leader A. J. Tomlinson, “focused on the intersection of reli-
gion, modernization, and the marketplace” to describe the rise of this re-
ligious entrepreneur. He explains how Tomlinson “preserved key elements
of traditional spirituality by repackaging them as mass-consumable prod-
ucts capable of thriving in the modern world.” Sociologist Shayne Lee, in
his study of charismatic evangelist T. D. Jakes, used an “economic approach
that studies churches as companies competing to offer religious products for
potential clients” when explaining “Jakes’ mass appeal.”® Despite its limi-
tations, I have chosen to use this economic model because it can provide a
better understanding of how the independent evangelists who emerged in
the postwar era sought to capitalize on the social transformations occurring
in secular society and create a new social order of racial and sexual equality
in their churches.

The ministers examined in this book have been largely overlooked by
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Introduction 3

historians, and few scholarly works have been written about them, even in
fields other than history. Sociologists have been at the forefront of much of
the existing scholarship. Milmon F. Harrison, in Righteous Riches: The Word
of Faith Movement in Contemporary African American Religion (2005), offers
the best sociological account of how the prosperity message affected modern
black churches, and Shayne Lee’s 7. D. Jakes: America’s New Preacher (2005)
analyzes the life and ministry of a leading proponent of the prosperity mes-
sage. Although this volume will cover some of the same territory that Har-
rison and Lee covered, I focus more on the historical context and less on the
sociological and theological contexts. For much of my source material I rely
on Pentecostal and charismatic periodicals such as Charisma and Christian
Life; magazines, books, and other literature published by independent min-
istries; audio- and videotapes of sermons; newspaper articles; and personal
interviews. Although I offer some critical analysis and interpretation, I have
tried mainly to let these people speak for themselves and tell their story in
their own words. This book seeks to fill a void in the literature by explaining
how this new generation of charismatic leaders rose to prominence and in-
teracted with other cultural phenomena in modern America.

Evangelicalism and the Charismatic Movement

Defining the terms used in this study is a difficult task, since they have
many nuances and there is no consensus among either scholars or the par-
ticipants about their meaning. Pentecostals and charismatics are most often
identified by their belief in the charismata—the miraculous gifts of the
Holy Spirit—especially glossolalia (speaking in tongues) and divine heal-
ing. The ecstatic experience of speaking in tongues is, according to Pente-
costals and charismatics, the evidence of “being filled with the Holy Spirit”
or “receiving the baptism of the Holy Spirit.” I use the term Pentecostal
when referring to those who belong to traditional Pentecostal denomina-
tions such as the Assemblies of God and the Church of God in Christ. I
typically use charismatic when referring to those who believe in the charis-
mata but are not members of an established denomination. I also use this
term when referring to those who believe in the charismata and belong
to non-Pentecostal denominations, such as Baptists and Episcopalians. I
use the term neo-Pentecostal to identify mainline congregations that have
adopted Pentecostal and charismatic theology and worship styles. Some of
these churches remained in their traditional denominations while others
became independent, effectively becoming charismatic churches.

The term evangelical is often used to describe a monolithic entity that es-
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4 Introduction

pouses a certain set of conservative theological, political, and social beliefs.
Historians of American religion have done much to dispel this myth and
emphasize the diversity that exists within evangelicalism. George Mars-
den, Randall Balmer, and others have described the kaleidoscopic nature
of evangelicalism and have shown how this designation serves as a broad
umbrella encompassing many different types of Christians. Most schol-
ars agree that, in general, evangelicals emphasize a grace-oriented theology,
encourage some sort of conversion experience whereby an individual ac-
knowledges his or her personal sin and accepts the atoning sacrifice of Jesus’
death on the cross for their salvation, believe in authority of scripture over
human tradition, have an evangelistic zeal to spread the Christian message,
and try to lead a pious lifestyle.”

Beneath this umbrella are groups of Christians who have common his-
tories, identities, cultural experiences, and tendencies but who otherwise
may not have any formal connection with each other. In fact, sometimes
these groups have disparaged each other over various doctrinal, social, or
political issues. One of the more notable subsets within evangelicalism is
fundamentalism. Fundamentalists became an identifiable group in the early
twentieth century and took a militant stand against modernism, primarily
over the issues of biblical inerrancy—particularly as it related to the theory
of evolution, which was being taught in some public schools at the turn of
the century—and the increasing influence of biblical criticism in churches
and seminaries across the country. Secular modernists willingly accepted
these new ideas, which, conservatives believed, directly contradicted bibli-
cal teaching and authority. Christian modernists adapted these ideas to fit
into a Christian context whereby they could maintain their faith in God and
the Bible and still acknowledge the role of science and higher criticism. Be-
tween 1910 and 1915 fundamentalists published a series of essays titled 7%e
Fundamentals: A Testimony to the Truth, explaining their doctrinal positions
on these and other issues. In 1919 they also established the World’s Chris-
tian Fundamentals Association, which further enhanced their status as a co-
hesive group committed to fundamentalist principles. They became one of
the most conservative groups within American Protestantism, and, despite
their setbacks after the Scopes trial of 1925, continued to build formal and
informal networks, allowing them to maintain significant influence within
evangelicalism for the remainder of the twentieth century.®

Pentecostals and charismatics represent two more subsets of evangelical-
ism. Although many evangelicals—including fundamentalists—did not ac-
cept them into their fold, the Pentecostal/charismatic theology and world-

You are reading copyrighted material published by the University of Alabama Press.
Any posting, copying, or distributing of this work beyond fair use as defined under U.S. Copyright law is illegal and
injures the author and publisher. For permission to reuse this work, contact the University of Alabama Press.



Introduction g5

view fit neatly under the evangelical umbrella. Pentecostals and charismatics
adhered to basic evangelical beliefs—salvation by grace, conversion experi-
ence, infallibility of scripture, emphasis on evangelism, and pious living—
and had the same countercultural attitude that characterized evangelicalism
for much of the twentieth century. Historian Matthew Sutton argues that
the early-twentieth-century Pentecostal evangelist Aimee Semple McPher-
son, through her ecumenism and conservative theology, “paved the way for
pentecostals to contribute to the fundamentalist movement and led pente-
costals into the mainstream of American evangelicalism.” He maintains
that Pentecostals were not outsiders looking in on the fundamentalist-
modernist debates, as some scholars have suggested, but were equal partici-
pants in a broad and diverse stream of American fundamentalists:

Pentecostals did have unique beliefs that characterized their move-
ment and set them apart from other groups. But so did dispensation-
alists and conservative Presbyterians. While each group had its own
room in the big house of fundamentalism, everyone—pentecostals,
holiness, dispensationalists, and Presbyterians—lived under the same
roof. But this has not been the image conveyed by scholars, who have
typically overemphasized Pentecostals’ doctrinal variations, privileg-
ing the rhetorical battles sporadically waged in theological journals
and Bible colleges, even as they have underemphasized pentecostals’
grassroots relationships with fundamentalists.'

McPherson’s conservative theology and connection to other evangelicals
placed her in the forefront of the fundamentalist-modernist debates, but,
Sutton claims, she was rejected by the evangelical subculture (particularly
the National Association of Evangelicals) because of her controversial ac-
tions and personality.

By midcentury, Randall Balmer contends, evangelicals had become am-
bivalent about secular society. They grew less suspicious of the secular world’s
values, attitudes, and standards of success. In the 1970s they emerged from
their self~imposed exile to embrace the values of mainstream American so-
ciety. “Even as many evangelicals retain the old rhetoric of opposition to the
world,” Balmer writes, “they are eager to appropriate many of that world’s
standards of success. This explains, for instance, the proliferation of pros-
perity theology in evangelical circles, the doctrine that God eagerly bestows
the accouterments of middle-class materialism . . . upon the faithful.”*!

By century’s end, Pentecostals and charismatics had been accepted by
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6 Introduction

most evangelicals. Baptist evangelist James Robison noted that the “Wash-
ington for Jesus” rally held in April 1980 marked “one of the first times
that mainline denominations joined hands with charismatics and Pente-
costals and said, ‘Let’s stand up together.’ That was significant. That was
sort of a coming together of a lot of different groups.”** Several charis-
matic and non-charismatic ministers used their radio and television broad-
casts, mailing lists, and personal contacts to draw more than two hundred
thousand evangelicals to the rally. John Gimenez, the pastor of a charis-
matic megachurch in Norfolk, Virginia, first suggested such a gathering. He
was joined by charismatic leaders such as Pat Robertson, Jim Bakker, and
Demos Shakarian along with non-charismatic evangelicals such as Adrian
Rogers, Charles Stanley, and James Robison."

Historian David Edwin Harrell Jr. explains the role that televange-
lists such as Christian Broadcasting Network founder and 7%e 700 Club
host Pat Robertson played in the acceptance of charismatics into the evan-
gelical subculture and the convergence of evangelicalism into mainstream
American society. “More than most pentecostals and charismatics,” he ar-
gues, “Robertson was tied to a body of evangelical thought that historically
preceded charismatic theology.” He took the self-help, positive-attitude
message that evangelicals such as Norman Vincent Peale made popular in
the 1950s and “added an overtly miraculous dimension” that appealed to
charismatics.! “Charismatic belief in the power of positive faith,” Harrell
writes, “was often difficult to distinguish from the positive thinking em-
phasis found in evangelical circles. It was their belief in miracles and the
gifts of the Holy Spirit that most clearly separated pentecostals and charis-
matics from other evangelical Christians.”"® But, Harrell asserts, “for better
or for worse, it is rhetoric that separates charismatics from other Christians,
not practice. When faced with the imponderable, with decisions that tran-
scend rational investigation, most Christians pray and consult the Scrip-
tures and then try to make a spiritual choice.” In other words, charismatic
and non-charismatic evangelicals believe that God takes an active role in
the modern world. But charismatics, unlike other evangelicals, claim to
have more faith in God’s willingness to provide a supernatural solution to
the problems they face.’® As these two groups began to acknowledge that
their theological differences were not as great as they once seemed, non-
charismatic evangelicals came to tolerate charismatic ideas about the mi-
raculous. This acceptance by evangelicals allowed charismatics and Pente-
costals to become an important part of the conservative political and social
coalition that emerged in the 1970s and 1980s.”
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Introduction 7

Several features that characterized the charismatic movement from the
1970s through the 1990s help to explain why charismatics moved into the
mainstream of American society and why this new breed of evangelists suc-
ceeded. An important organ for promoting the modern charismatic move-
ment was Charisma and Christian Life magazine, which began to appear
in 1975. This publication proved to be the best single source for gauging
the mood of the charismatic movement as it addressed the important top-
ics of the day—and by the 1970s racial and sexual equality had become
hot topics in the charismatic movement. In his study of race and class in
southern religious sects, Harrell notes how members of sectarian groups
raised their education levels and socioeconomic status in the 1950s and
1960s and adopted moderate and liberal racial views in the 1970s. “Many of
the ‘new evangelicals,”” he writes, “proudly looked on this new social con-
science as a symptom of the growing maturity and sophistication of their
sects.”'® Echoing the observations of sociologists David Moberg and David
Reimers, Harrell contends that “the racial views of southern sects . .. ‘re-
flect the larger society’” and that
shaped by the culture in which they exist.””" Evidence of this sociological
phenomenon can be seen in Charisma magazine, which promoted racial
and sexual equality from its inception. Charisma’s publisher and founder,
Stephen Strang, worked to foster a sophisticated and respectable image for
the charismatic movement as it made the transition from outsider to insider
status in popular American culture. Charisma reported on and promoted a
wide range of female and African American evangelists, helping them to
become international icons among charismatics and evangelicals.

Another important feature of the charismatic movement was the use of
technology. For centuries there has been an important interplay between
new forms of mass communication and religious, intellectual, and social
change, but globalization and the technological advances of the twentieth
century made this interaction particularly poignant.®® In the 1920s, evange-
list Aimee Semple McPherson was one of the first preachers to use radio
to promote her ministry and become a modern American celebrity. Char-
ismatic evangelists Oral Roberts and Kathryn Kuhlman pioneered the ef-
fective use of television to build their empires in the 1950s and 1960s. But
televangelism did not become a truly significant force in American society
until religious networks emerged in the 1960s and 1970s.

The growth of the charismatic movement also contributed to the trend
toward megachurches. In addition to their evangelistic crusades and tele-
vision shows, many of these independent evangelists established churches

’”» 13

churches are social institutions that are
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8 Introduction

that ranged in membership from two thousand to thirty thousand. Accord-
ing to Donald Matthews of the Chicago Theological Seminary, “Pastors
are building these tremendously large churches in urban areas that are at-
tracting a large number of black lower-middle and middle-class folks. They
want to be involved in a church setting where both the intellectual and
spiritual aspects of worship can be experienced.”! In 1991 there were forty-
five American churches that consistently had at least five thousand attend-
ees each Sunday; ten years later there were more than four hundred such
congregations, of which thirty-five were black.?? Theologian Anthony B.
Pinn observed that “a needs-based approach to ministry will dominate in
churches with large numbers as well as those attempting to gain large num-
bers. The basic theological parameters will soften to accommodate this
form of ministry.” The churches will advocate “the acquisition of goods,”
and “[m]arketing and public relations companies will help churches develop
the language and appeal necessary to increase their audience.”® In other
words, Pinn argued that successful religious entrepreneurs would adopt
market strategies that would allow them to sell their wares in an open and
competitive market.

Good entrepreneurs also understood the importance of finding a niche
market and tailoring their message to a particular audience. Megachurches,
according to missiologist Harvie Conn, had unique demographics. He char-
acterized them as regional churches which drew their membership from a
homogeneous racial or ethnic group that did not necessarily live in the same
community: “A commonly shared ethnicity overcomes long distances and
draws members from a wide geographical area for fellowship and nurture . . .
creating their own urban centers out of the destination they can reach by
car in a reasonable length of time.”* Many megachurch pastors built their
religious fiefdoms by espousing a message of hope and prosperity; by ca-
tering to the physical, emotional, and social needs of their constituents; and
by providing a sense of community through Bible studies, social programs,
and small cell groups.

Another hallmark of the burgeoning charismatic movement was strong
leadership. All of the independent evangelists who rose to prominence in
the twentieth century developed and articulated a particular vision for their
ministry—and then they convinced their followers to carry out that vision.
In his study of Christian fringe groups, historian Richard Kyle argues that
“almost every major, successful, contemporary parachurch ministry is built
around a single personality, who is able to attract a coterie of dedicated fol-
lowers.” Each evangelist created a unique identity for his or her ministry
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Introduction ¢

that was “broad enough to appeal to a wide range of persons” yet specific
enough to “offer a cohesive world view” that promoted unity among his or
her followers.*® With some, the emphasis was on prosperity; with others,
it was on emotional healing; and a few even continued to focus on divine
physical healing. Regardless of their core message, these men and women
had the organizational skills, natural charisma, and vision necessary to build
and sustain large ministries.

Although leadership styles varied widely, sociologist Scott Thumma’s ex-
amination of megachurches and their pastors is instructive for understand-
ing independent charismatic evangelists. Thumma maintains that a gifted
spiritual leader with a recognized “calling” was essential for the success of
most megachurches. “The character of these churches usually reflects the
vision and personality of this one person,” and as founder and senior pas-
tor, “these persons occupy the singular, most prominent, high profile posi-
tion in the congregation.” Very often they had little or no formal religious
training, relying on their “anointing by the Holy Spirit” to provide vali-
dation. They were typically astute businesspeople who worked hard, took
chances when necessary, and learned how to delegate responsibility as their
ministries grew. They became CEOs of multimillion-dollar corporations
and adopted the institutional structures and leadership styles of corporate
executives. Despite the existence of accountability procedures, such as ex-
ecutive boards and external auditors, most independent evangelists main-
tained highly centralized, sometimes dictatorial control over their minis-
tries. These were clearly zheir ministries, which sometimes made the issue of
succession difficult.” Family members played an important role in perpetu-
ating charismatic ministries. Oral Roberts’s son Richard and Kenneth E.
Hagin’s son, Kenneth Hagin Jr., successtully took the helm of their fathers’
institutions, but other healing evangelists did not have heirs to continue
their work. Although at the turn of the twenty-first century it was too early
to tell who would take over the ministries under consideration here, there
were clear signs that a few of these evangelists were grooming their off-
spring for a transfer of power.

The explosion of charismatic and neo-Pentecostal groups created quite a
stir in the last quarter of the millennium. Although some twentieth-century
scholars predicted the decline of religion in modern times, the evangelical
subculture was prepared to become a dominant force in American Protes-
tantism. By the 1980s Pentecostals and charismatics had gained the respect
of the evangelical community and were able to participate as full partners
in the resurgence of conservative Christianity. Most evangelists quit hold-
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ing tent crusades and moved their meetings into posh hotels, large conven-
tion centers, major sports arenas, and megachurches. They placed less em-
phasis on divine healing and more on religious education—with much of
that teaching focusing on prosperity and emotional healing. As one mega-
church pastor freely admitted: “My assignment is to preach good news to
the poor.... What is the good news to the poor? You don't have to stay
poor. Get the anointing and God will equip you with discipline and will
so you can move from poverty to prosperity—not billionaireship, not mil-
lionaireship, but you will have more than enough to meet the needs of your
family.”?® This attitude dominated much of the charismatic movement at
century’s end, and it contributed greatly to the success of female and Af-
rican American independent evangelists.

Outline of the Book

Chapter 1 examines the origins of Pentecostalism and the important leaders
of the independent healing revival and charismatic movement after World
War II. Postwar independent evangelists challenged traditional models of
racial and gender roles by holding integrated services and giving women
and African Americans important positions within their organizations. Asa
A. Allen, a prominent healing revivalist in the 1950s and 1960s, increasingly
appealed to poor blacks late in his career, and by the 1960s he advocated
tully integrated services. He even took the bold step of speaking against
segregation, and in 1961 he added a black singer named Gene Martin to his
evangelistic team. By the late 1960s he was mentoring future black min-
isters, allowing them to live in his home and become part of his family.
Although personal problems and public scandals followed Allen up to his
death in 1970, his influence upon many independent ministers was evident
in later decades.

Oral Roberts and Kenneth E. Hagin also exerted tremendous influence
on the ministry-building techniques and theology of modern revivalists.
They provided models for later ministries and promoted African American
involvement and leadership in the charismatic movement. Roberts, prob-
ably the most famous independent charismatic leader of the twentieth cen-
tury, provided a pattern for how to build a strong, self-sustaining empire.
His success in promoting his revivals, raising money, selling books, and
using radio and television as evangelistic tools made him a celebrity among
Pentecostals. He instinctively knew when and how to expand his ministry,
cultivate relationships with non-Pentecostals and wealthy businessmen, and
refocus his message to make evangelism—instead of healing—the domi-
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nant theme of his revivals. A key to Roberts’s success was his ability to
maintain close ties with Pentecostals while at the same time reaching out to
traditional churches.

Kenneth E. Hagin, less famous outside charismatic circles but equally
important, provided the message—generally labeled the “Word of Faith”
teaching—that most of the new ministers espoused. Although Hagin was
not the first Pentecostal to embrace the principles of what came to be called
the “prosperity message” or “faith message,” he was widely credited with
making it popular. He sold millions of books and sermon tapes, and his
Rhema Bible Training Center, which he established in the mid-1970s, in-
stilled this message into thousands of pastors and evangelists worldwide.

Two twentieth-century female evangelists provided models for later fe-
male ministers to follow. Aimee Semple McPherson, one of the most promi-
nent evangelists of early Pentecostalism, succeeded in large part by using
modern forms of entertainment to transmit her fundamentalist message.
Later female evangelists effectively used these techniques to build their own
successful ministries. Kathryn Kuhlman built a large healing ministry dur-
ing the 1960s and was the first female healing evangelist to have a national
television audience. Popular periodicals such as People and Christianity To-
day recognized her as one of the most prominent faith healers and female
preachers in the United States in the 1970s. Like McPherson, Kuhlman also
influenced a generation of charismatic evangelists, both male and female.

Other women in the post—~World War II period made substantial con-
tributions as well. Chapter 2 examines the role that the wives of prominent
male evangelists played in promoting the charismatic revival. Daisy Wash-
burn Osborn, wife of Oklahoma evangelist T. L. Osborn, played an impor-
tant role as organizer, administrator, teacher, and preacher in their ministry
after 1948. Always an important part of her husband’s operation, she became
an outspoken advocate of women’s rights toward the end of her life. Several
other women played critical roles in the development of large independent
ministries. Freda Lindsay, wife of Pentecostal evangelist Gordon Lindsay,
supported her husband in his role as pastor, evangelist, and promoter of the
healing revival until his death in 1973. She assumed control of their Dallas-
based ministry, Christ for the Nations International (CFNI), after he died.
A respected editor, publisher, CEO, and religious leader, Lindsay used her
sharp business acumen to make CFNI one of the most influential charis-
matic institutions in the world. Gloria Copeland, wife of television evange-
list Kenneth Copeland, also played supporting roles in the early years of her
husband’s ministry, but eventually she became an important public figure in
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her own right. She succeeded in gaining notoriety as a co-evangelist partly
because she, along with her husband, effectively used cutting-edge tech-
nology, such as cable and satellite television, to promote the prosperity mes-
sage to a receptive audience.

Chapter 3 discusses the rise of female ministers, such as Marilyn Hickey
and Joyce Meyer, during the last quarter of the twentieth century. Hickey
was one of the first female evangelists to become popular when a new gen-
eration of charismatic leaders began to emerge in the 1970s. Although
physical healing and the prosperity message were important themes in her
teaching, her primary appeal was as a conventional Bible teacher. Her devo-
tional guides, Bible reading programs, and radio and television teaching se-
ries were quite popular. Hickey espoused conservative views about the role
of women in the home, but she believed that God used female leaders in
the church. She encouraged female ministers to strike a healthy balance be-
tween their roles as mothers and wives with their role as pastor or evange-
list. By the mid-1990s Joyce Meyer had become the most popular female
evangelist in America, her message of emotional healing appealing to a
broad cross section of evangelical women and men. She also maintained
a traditional view of male spiritual leadership in the home, but she clearly
embraced modern notions of sexual equality in the church. The extraordi-
nary success of these women, coupled with the influence of Oral Roberts
and Kenneth Hagin, inspired other women to launch ministries of their
own. Although these lesser-known figures did not have the broad expo-
sure that Hickey and Meyer had, they were important to the dramatic
growth of the charismatic movement and its influence on modern Ameri-
can religion.

Chapters 4 and 5 examine the growing prominence of black charismatic
ministries in recent years. In the 1950s and 1960s African Americans began
to take visible roles in some healing ministries; they were often musicians
who greatly influenced the changing music and worship styles of the char-
ismatic movement. White revivalists trained some of these young evange-
lists, while others established successful independent ministries on their
own. Probably the most important African American charismatic evange-
list in the late twentieth century was Frederick K. C. Price. The first black
preacher to become popular in the new generation of charismatic leaders,
Price influenced others to start their own ministries. Like Marilyn Hickey,
he began his ministry in the mid-1970s and rose to prominence during the
1980s. Price, whose Crenshaw Christian Center was located in a poor area
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of downtown Los Angeles, initially emphasized Kenneth Hagin’s pros-
perity message. In the early 1990s, however, he had a personal conflict with
the Hagin family and began to focus more of his teaching on racism in the
church.

Although the neo-Pentecostal movement of the 1960s and early 1970s
occurred mainly in white churches, a second wave of charismatic renewal
swept through black churches in the 1980s and 1990s. Many of the new
black leaders promoted social and political activism, engaged in community
outreach, and provided leadership training and life skills to African Ameri-
cans, especially young men. Several of the new black charismatic leaders
came from Baptist or Church of God in Christ backgrounds and worked
to forge ties with some mainline Protestant and black Pentecostal denomi-
nations, but the Word of Faith movement had the most visible impact on
these new leaders. The emergence of large, independent megachurches and
successful television ministries was indicative of the tremendous growth
and popularity of the charismatic movement among African Americans.

T. D. Jakes and Creflo Dollar were two of the most prominent African
American evangelists in the 1990s. Jakes began his ministry in 1982 but did
not gain national recognition until the early 1990s. In 1996 he established
the Potter’s House, a multiracial, nondenominational charismatic church
in Dallas, whose membership soared to thirty thousand within five years.
His message of emotional healing, racial unity, and spiritual renewal was
popular among charismatics and non-charismatics alike. Dollar started his
World Changers Church International in Atlanta in 1986, beginning with
only eight people. His congregation grew to over twenty thousand mem-
bers by century’s end, and he became an internationally known author, con-
ference speaker, and television and radio evangelist. Kenneth Hagin and
Kenneth Copeland influenced Dollar early in his career, and he emphasized
the Word of Faith message advanced by these two ministers.

In one way or another, all of these evangelists addressed issues of gender
and race, but their messages were generally designed to defuse rather than
ignite tensions. They fit well anthropological and sociological models of re-
ligious leaders who mediated powerful secular ideologies into traditional
religious formats. Each of these leaders used religious symbols, myths, and
ideological rituals to reconcile new intellectual currents to traditional reli-
gious beliefs. They helped to develop a new conservative social milieu that
adapted the core beliefs of independent charismatic theology to modern
social concerns. As a result, they modified individual and group behavior,
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14 Introduction

moods, attitudes, and values so that an acceptable level of social stability
could be maintained. The new charismatic ministers reinterpreted and do-
mesticated the ideas of modern feminists and civil rights activists, and they
provided religious rituals and symbols that accommodated new values and
made radical reforms palatable to a largely conservative audience.
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Origins and Pioneers

At the dawn of the twentieth century, Agnes Ozman, a young student at
the Bethel Bible School in Topeka, Kansas, became the first modern Pen-
tecostal when, according to historian Vinson Synan, she “received a star-
tling manifestation of the gift of tongues.” Synan records the recollections
of this event by the school’s founder, Charles Fox Parham: “I laid my hands
upon her and prayed. ... I had scarcely completed three dozen sentences
when a glory fell upon her, a halo seemed to surround her head and face,
and she began speaking the Chinese language and was unable to speak En-
glish for three days.” Parham began his ministerial career as a supply pastor
for the Methodist Episcopal Church in Kansas, but after 1895 he adopted
an anti-denominational position and emphasized the Holiness doctrine of
faith healing. By 1900 he had been exposed to New Englanders who prac-
ticed glossolalia, believing it was one of several gifts of the Holy Spirit given
to Christians after their conversion experience. Parham and his students ul-
timately concluded, however, that speaking in tongues was #he scriptural
evidence of the baptism with the Holy Spirit.!

Most historians have traced the theological and social roots of Pentecos-
talism to the Holiness movement, which separated from mainline Meth-
odism in the late nineteenth century.? As many Methodists moved into the
American mainstream and adopted middle-class lifestyles, the poorer rural
and working-class Methodists believed their co-religionists had become
far too accommodating of secular culture and denominational structures.
The poor Methodists emphasized personal holiness and refrained from
“worldly” activities such as drinking, smoking, and card-playing. Their be-
lief in a “second blessing” of sanctification, or moral purification, set them
apart from many evangelicals who simply espoused an initial conversion ex-
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perience, whereby a person received “forgiveness of sins through faith in
the propitiatory death of Jesus” on the cross.® This second blessing was evi-
dence of the indwelling of the Holy Spirit in a person’s life and could have
been an instantaneous occurrence or a lifelong process of moral regenera-
tion. Pentecostals added a third act of grace, maintaining that while con-
version and sanctification were required, the true evidence of baptism with
the Holy Spirit was the gift of speaking in tongues, as described in the New
Testament.*

Although American Pentecostalism at the turn of the century was an
amorphous movement that emerged in different places and at different
times, it became an internationally recognized phenomenon in 1906. William
Seymour, an African American minister, learned about Holy Spirit baptism
and the evidence of tongues from Charles Parham in Houston in 1905. Sey-
mour traveled to California the following year, where he began holding re-
vival services in an old warehouse-turned-church building on Azusa Street
in downtown Los Angeles. The three-year revival garnered a great deal of
attention in both the religious and secular press. The Los Angeles Times ran a
front-page story about the revival shortly after it began in April 1906:

Breathing strange utterances and mouthing a creed which it seems
no sane mortal could understand, the newest religious sect has started
in Los Angeles. Meetings are held in a tumble-down shack on Azusa
Street . . . and devotees of the weird doctrine practice the most fa-
natical rites, preach the wildest theories and work themselves into a
state of mad excitement in their peculiar zeal. Colored people and a
sprinkling of whites compose the congregation, and night is made
hideous in the neighborhood by the howlings of the worshippers who
spend hours swaying forth and back in a nerve-racking attitude of
prayer and supplication.’

Religious periodicals such as Seymour’s newsletter 7he Apostolic Faith, which
had a circulation of about fifty thousand readers by 1909, also helped spread
the Pentecostal fervor throughout the country and around the world.® Early
accounts of racial and sexual equality at the Azusa revival led later Pentecos-
tal and charismatic leaders to tout the egalitarian nature of the movement
in its embryonic stage.”

As the movement moved into its second decade, the delicate nature of
integrated religious groups—especially in the South—became apparent
and Pentecostal denominations divided along racial lines. Charles H. Ma-
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son’s Church of God in Christ, based in Mempbhis, was the first legally
chartered Pentecostal denomination that provided ministerial credentials to
both black and white preachers. Although the church was predominantly
black, Mason did not tolerate “the separation of Christians on the basis
of race.” As Synan notes, “for many years Mason’s church was the most
integrated denomination in the United States.” But most whites left the
Church of God in Christ after the all-white Assemblies of God was formed
in Hot Springs, Arkansas, in 1914.%

Two years later the Assemblies of God divided over the doctrinal issue of
the nature of God. One faction accepted the traditional trinitarian view that
God was three persons in one—the Father, the Son, and the Holy Spirit—
and that sanctification and baptism in the Holy Spirit occurred sometime
after the conversion experience. A minority faction, labeled “oneness” Pen-
tecostals, maintained that “everything (salvation, sanctification, and bap-
tism in the Holy Spirit with tongues) was received in the waters of baptism
by immersion in the ‘name of Jesus’” only.” Oneness Pentecostals found
a haven in the Pentecostal Assemblies of the World, a loosely organized
group that came to be led by Garfield T. Haywood, the African American
pastor of a large, racially integrated congregation in Indianapolis. But white
ministers separated from the Pentecostal Assemblies in 1924 and formed
the United Pentecostal Church, effectively ending classical Pentecostal-
ism’s interracial character for much of the century.’® Although Pentecostals
faced a number of divisive issues that “led to seemingly endless schisms in
the small churches,” they also allowed several independent charismatic fig-
ures to rise above the fray and minister to the whole movement. These men
and women “were the legitimate ancestors of the charismatic revivalists of
the post=World War II period” who served as models for later independent
ministers."

From the beginning, women played crucial roles in the Pentecostal and
charismatic movements. An authority on gender issues in Pentecostalism,
Susan C. Hyatt, asserts that “women have always found greater freedom in
Spirit-oriented renewal movements,” where their legitimacy has typically
been based on their skill and ability as leaders, not on institutional sanc-
tion.'? John Wesley’s acceptance of female preachers in the early nineteenth
century bled over into the Holiness and Pentecostal movements of later
years. Phoebe Palmer became a famous advocate of the Holiness movement
in the mid-1800s as she inspired other women to enter public ministry.
Catherine Mumford Booth (co-founder of the Salvation Army), Amanda
Berry Smith (an accomplished evangelist and singer), and Hannah Whit-
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tal Smith (a women’s suffrage and temperance activist) all had roots in the
Holiness movement and helped lay the foundation for the rise of modern
Pentecostalism. Carrie Judd Montgomery and Maria Woodworth-Etter
conducted huge healing revivals in the late nineteenth and early twentieth
centuries, and both joined the Pentecostal movement as it coalesced into or-
ganized denominations."

Aimee Semple McPherson

One of the most prominent independent evangelists of the 1920s and 1930s
was Aimee Semple McPherson. She not only influenced succeeding gen-
erations of ministers but also demonstrated how to use modern technology
and popular forms of entertainment to transmit her fundamentalist mes-
sage to modern American society.'* After being widowed, separated from
her second husband, bearing two children, and launching her own evan-
gelistic career, she moved to Los Angeles in 1918 and immediately started
a revival meeting. Despite the national and international influence of the
Azusa Street mission, biographer Edith Blumhofer notes, “Pentecostalism
had never really become a cultural force in the city. Aimee’s arrival changed
that: within a few years, thanks largely to her efforts, Pentecostalism took
its place among the city’s enduring religious currents.” Los Angelenos ac-
cepted McPherson because she was different from the Pentecostal men who
regularly squabbled with each other over doctrinal issues or personality con-
flicts. She, according to Blumhofer, was “dedicated, talented, energetic, and,
most important of all, uninvolved in the infighting of recent years. They
saw in her a leader with a fresh vision behind whom they could rally. She of-
fered direction and a dream.”®®

Her appeal, however, was not restricted to Pentecostals. Between 1919
and 1922 McPherson amassed a sizable following of evangelical Christians
who came to her meetings to receive healing or inspiration, witness the
manifestations of the Holy Spirit, or experience the excitement that her
ministry generated. She established a national reputation for demonstrating
God’s power in the here and now, which strengthened Pentecostalism in
the United States and Canada, and her ecumenical appeal created a sense
of unity among evangelical Christians throughout North America.’® Her
sermons were simple and direct, her “mood was upbeat, confident, friendly,
and affirming,” and she showed how a timeless God continued to work in
the lives of modern Americans.’” Her message was full of stark contrasts
where people could clearly choose between right and wrong, God and Sa-
tan, which, Blumhofer contends, “coincided neatly with the ebullient cul-
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tural mood of the postwar years.” In an effort to appeal to a broad ecu-
menical audience, she used Hebrews 13:8, which states that “Jesus Christ is
the same yesterday and today and forever, to express her core message that
Jesus was unchanging.'® She emphasized love and forgiveness and offered
her listeners hope of eternal life, unlike earlier evangelists who tried to con-
vince people of their sinfulness by focusing on guilt and fear of eternal con-
demnation.”

McPherson’s apocalyptic worldview shaped her message and ministry,
which fit well in the premillennial fervor that characterized early-twentieth-
century evangelical subcultures. There was a sense of urgency in her mes-
sage that Christ’s return was imminent and that she must spread that mes-
sage to the world as quickly as possible. The return of the miraculous gifts
of the Holy Spirit to the modern church proved that the last days had ar-
rived and the Second Coming was at hand.? Part of her appeal was derived
from the way she wove her own life story into her crusade message, which
became an effective tool in helping her audience better understand the rap-
idly changing world in which they lived. Personal testimony was an integral
part of the Pentecostal and charismatic experiences throughout the twen-
tieth century, and most evangelists made it a central part of their minis-
tries.”! McPherson preached “that old-time religion,” but she presented it
in a thoroughly modern way using illustrated sermons that became increas-
ingly elaborate.? She also received positive coverage in the secular press,
which contributed to her rising popularity at home and abroad in the early
1920s.”* One biographer attributes much of her success to her charismatic
personality, which allowed her to manipulate her audience. “A crowd is not
moved by logic or subtlety,” observes Daniel Epstein. “A crowd is not moved
by noble ideals, purity of purpose, or by the everlasting truth. The crowd of
humankind is moved by raw passion.”*

McPherson’s popularity did not last forever, however, as scandals plagued
her career after 1925. That year she was accused of having an affair with
Kenneth Ormiston, a married man who managed her KFSG radio station
at Angelus Temple. He was forced to resign from the ministry, and McPher-
son traveled to Israel in 1926 in an effort to curtail the mounting gossip. On
May 18, 1926, McPherson, who had returned from her trip abroad, mysteri-
ously disappeared from Ocean Park Beach in southern California. She was
allegedly kidnapped and held prisoner for a month in the desert of northern
Mexico until she escaped and turned up in the border town of Douglas,
Arizona. She returned to Los Angeles on June 26 as more than one hun-
dred thousand well-wishers met her at the train station and lined the streets
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to welcome her home. Los Angeles district attorney Asa Keyes and local
investigative reporters, however, were skeptical of McPherson’s story and
launched a campaign to discredit her. In the fall of 1926 Keyes charged
McPherson and her mother with perjury, contending that they had lied to
a grand jury about the kidnapping incident. He maintained that McPher-
son and Ormiston had arranged a tryst at a lovers’ hideaway and that the
kidnapping story was a cover-up for this affair. Unable to prove his theory,
Keyes dropped the perjury charges in January 1927, but McPherson was
never fully vindicated in the court of public opinion as reporters continued
to highlight the scandal in the secular press. Thereafter, press coverage of
her was decidedly less sympathetic than it had been before 1926, and al-
though her ministry continued to succeed, she was not as popular among
evangelical Christians as she had been in her early career.”

Despite the attention given to these events, she left an enduring legacy
through the institutions she established.? The Angelus Temple, which she
hoped would function as the hub for her Echo Park Evangelistic Associa-
tion, provided a place for Los Angelenos—many of whom were midwest-
erners displaced by the Great Depression—and tourists to hear her conser-
vative gospel message. She considered herself an “evangelist-in-residence”
and liked the fact that Hollywood, a growing symbol of American suc-
cess, was located nearby.?” The Hollywood culture allowed her to get fresh
ideas and experiment with daring new ways to spread the gospel. Her loca-
tion also provided an “uprooted constituency” of conservative migrants who
struggled to reconcile their traditional midwestern values with the rapidly
changing modern world. McPherson, with her old-time gospel message
and dramatic, innovative presentation, was a master at bridging that gap.?

Shortly after opening Angelus Temple, McPherson started a training
institute for aspiring evangelists and missionaries, which later became the
Lighthouse of International Foursquare Evangelism (LIFE) Bible College.
This institution influenced thousands of Christians in the twentieth cen-
tury, including Freda Lindsay and other leaders of the post~-World War II
charismatic movement.?’ In 1924 McPherson’s KFSG radio station went on
the air and introduced a new dimension to her ministry. “Radio,” Blumhofer
contends, “enabled Sister to come into the homes of her followers at any
time of the day or night, greatly augmenting her influence.” She pioneered
the use of radio as an evangelistic tool, hiring a talented radio engineer
away from a local commercial station to build and run her modern broad-
casting studio on the third floor of Angelus Temple. His engineering exper-
tise and her natural instincts made KFSG a huge success, and McPherson’s

You are reading copyrighted material published by the University of Alabama Press.
Any posting, copying, or distributing of this work beyond fair use as defined under U.S. Copyright law is illegal and
injures the author and publisher. For permission to reuse this work, contact the University of Alabama Press.



Origins and Pioneers 21

voice became one of the most recognizable on American radio.’! She had a
deep concern for the needy, often mobilizing her followers to provide food,
clothing, shelter, and other relief for victims of natural disasters. Battered,
abused, and pregnant women also sought help at Angelus Temple, where
McPherson readily offered physical assistance as well as spiritual and emo-
tional comfort.*? In 1927 the Angelus Temple commissary began dispens-
ing food, clothing, and other goods to anyone who needed help, regard-
less of race or ethnicity. During the Great Depression the demands on the
commissary increased dramatically; the staff provided physical and spiritual
comfort as best they could, but they struggled to keep up with the heavy de-
mand for supplies, sending the Temple into debt.*

After being plagued by difficulties in the 1920s and 1930s, McPherson
spent the final years of her career maintaining her institutions. In the late
1930s she stopped planning evangelistic crusades and gave more attention
to the Lighthouse churches, which were part of her Foursquare Gospel
Association. The steady growth of her churches and the large number of
graduates from LIFE Bible College were indicative of the strong follow-
ing she had at the end of her life. She did not garner the national atten-
tion that characterized her early ministry, but she was able to leave a sub-
stantial legacy when she died. At her death in 1944 Angelus Temple had
more than four hundred branch churches in North America, twenty-two
thousand members, two hundred foreign missions, and over three thousand
graduates of LIFE Bible College. She tried to maintain the nondenomi-
national character of her ministry, but after she died her successor and son,
Rolf McPherson, began to treat the ministry for what it really was, an es-
tablished denomination.**

Aimee Semple McPherson became a cultural icon in the 1920s and 1930s
because she was a practical, simple, ordinary person who related well to like-
minded Americans. She had a genuine concern for the socially marginal-
ized, and she used her innate creativity to take whatever resources were at
her disposal and achieve her goals.*® McPherson co-opted modern forms
of entertainment to deliver her fundamentalist message, and in the process
she became a celebrity to a group of conservative Christians who could not
identify with other modern, worldly celebrities. Her fundamentalist doc-
trine resonated with a large segment of Americans who feared the effects of
liberal theology and modernist thought on their society. Her warm, sincere
personality, dramatic instincts, ecumenical nature, and compelling message
influenced the style and teachings of future evangelists.*®

But more than that, as historian Harvey Cox notes, McPherson “was the
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first of what would later develop into a series of full-fledged Pentecostal
media stars.” He maintains that she was successful not only because she was
talented, motivated, and dedicated but also because she ignored the offi-
cial theology that forbade women to take prominent leadership roles in the
church. Pentecostalism, despite its restrictions on women preachers, “pro-
vided a space where gifted women could play dramatically important roles”
through their testimonies and their recognition as independent evangelists,
missionaries, healers, teachers, prophets, writers, and editors. McPherson
was able to push the limits of Pentecostalism’s cultural separatism through
her theatrics and to use the prevailing culture to advance her message, all the
while criticizing that culture. Her success paved the way for future Pente-
costal, charismatic, and evangelical women to succeed in public ministry.*”

Healing and Charismatic Revivals

By midcentury the Pentecostal movement was in need of renewal, and the
healing revival that began in 1947 provided a freshness and sense of unity that
Pentecostals had not experienced since the heady days of the Azusa Street
revivals. There was a long tradition of belief in divine healing throughout
Christian history, particularly among Catholics, but the modern emphasis
on supernatural healing was rooted in the late-nineteenth-century Holiness
movement and inherited by its Pentecostal descendants. Although speaking
in tongues was considered the evidence of Holy Spirit baptism, divine heal-
ing was just as important to the movement in its early years. The Pentecos-
tals’ basic theological assumption regarding divine healing was “the belief
that physical healing, in addition to the forgiveness of sins, was premised by
the death and resurrection of Jesus.”®

A number of famous healing evangelists flourished during the interwar
period, but the “heyday of healing revivalism in America came in the two
decades following World War I1.” Huge independent ministries and para-
church organizations emerged, drawing attention to this strange cultural
phenomenon, giving rise to a new type of celebrity—the televangelist—
and leading to important changes in the fabric of American religion and so-
ciety. These independent healing evangelists created a distinctive rhetorical
genre, demonstrated a remarkable knack for raising money, proved to be
shrewd businesspeople, and challenged traditional sexual, social, and racial
customs.*

In the 1960s the healing revival spawned the charismatic movement,
which claimed nearly half a billion adherents worldwide by the year 2000.%
Some of the old healers gained new sources of support as they achieved
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a greater level of sophistication and respectability in the larger Christian
world. Many classical Pentecostals criticized the charismatic movement for
being too worldly and not espousing a distinct blessing of sanctification.*!
But the impressive growth of this “second wave” of Pentecostalism in main-
line churches marked the dawn of a new era in American religious his-
tory. Christians in all denominations accepted the legitimacy of the gifts of
the Holy Spirit; parachurch organizations such as the Full Gospel Business
Men’s Fellowship International (FGBMFTI) became the “propagator(s] of
a new gospel of wealth, health, and glossolalia”; and a new type of minister
emerged whose organizational and teaching skills were often more impor-
tant than his or her speaking ability.*

From the 1970s through the 1990s this new generation of leaders did
much to draw charismatics and Pentecostals into the mainstream of Ameri-
can religion. The diverse charismatic movement meshed well with conser-
vative evangelicals, who emerged from their subculture in the 1970s to be-
come an important force in modern American society and politics. Their
informal networks, formal institutions, and mastery of mass communica-
tion allowed charismatics to spread their beliefs efficiently and effectively
among non-Pentecostals. Television proved to be their best tool, and the
rise of prominent religious networks, such as Pat Robertson’s Christian
Broadcasting Network (CBN), Paul and Jan Crouch’s Trinity Broadcasting
Network (TBN), and, more recently, Morris Cerullo’s Inspiration Network
(INSP), demonstrated the importance of this medium to the success of the
evangelists and the movement.*

The first of these networks was Robertson’s CBN, founded in 1960. The
fledgling network used its radio programs to advertise its television shows,
and for several years it struggled to stay afloat. By the late 1960s it was re-
ceiving solid financial backing through its innovative fund-raising methods,
and it had found dynamic personalities, such as Jim and Tammy Bakker,
who were able to connect with viewers in ways that virtually guaranteed
long-term success. CBN began 7he 700 Club, a talk show patterned after
The Tonight Show Starring Johnny Carson, which proved to be hugely suc-
cessful and exposed a larger audience to charismatic worship styles and
teaching. CBN’s foray into cable television and its use of satellite tech-
nology allowed it to expand rapidly in the 1970s and 1980s, and Robertson’s
decision in 1981 to air “family style” entertainment instead of strictly reli-
gious programs gave him a much broader audience. Robertson also used his
network as a teaching tool. According to biographer David Harrell, “Rob-
ertson was determined to use television as a tool for instruction, not allow-
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ing the message to be overshadowed by the medium. He took . . . his view-
ers through extensive technical discussions of theory and current events,”
conducted interviews, provided commentary, and “became the instructor of
millions of politically unsophisticated Americans who shared his religious
commitment.”* Although most independent charismatic evangelists did
not address the political issues that Robertson did, many followed his lead
in using their airtime for teaching. Fred Price, founder and pastor of Cren-
shaw Christian Center in Los Angeles, was probably the most adamant
about devoting the majority of his television program to teaching, typically
spending fifty-six minutes of his hour-long show instructing his audience.®

Other Christian networks began to flourish in the 1980s and 1990s. Paul
and Jan Crouch’s TBN was quite successful and contributed a great deal to
the rising popularity of black and female charismatic evangelists in the late
twentieth century. Although the Crouches claimed they were not in the
business of showcasing new talent, a few ministers—including Fred Price
and T. D. Jakes—got their start on TBN. Paul Crouch initially served as
an associate pastor for the Assemblies of God denomination and worked
part-time at a local South Dakota television station before starting his own
Christian television station in southern California in 1973. After a series of
setbacks, including a fallout with one of their co-hosts, a fire, and various
legal and financial crises, the Crouches finally got TBN on a sure finan-
cial footing in the late 1970s. In 1977 it became the first twenty-four-hour
Christian television station in the United States; in less than ten years it was
able to purchase the maximum number of television stations allowed by
the Federal Communications Commission and was seen on more than two
hundred cable systems nationwide. In 1980 RCA reportedly offered TBN
space on its new communications satellite at the bargain rate of $34,000 per
month, which gave the Crouches unprecedented exposure and changed the
nature of the network. They soon bought one of the first mobile satellite
transmitters manufactured—which they dubbed “The Holy Beamer”—and
began airing live broadcasts of Billy Graham crusades, Kenneth Copeland
camp meetings, and Full Gospel Business Men’s conventions.

By the late 1980s, TBN claimed that its market value was at $500 million
and that it was virtually debt free. In 1997 a New York brokerage firm, repre-
senting an anonymous investor, reportedly offered the Crouches $1.9 billion
for the network. (Robertson, incidentally, later sold CBN to Rupert Mur-
doch’s Fox network for the same amount.) In 1995 the Nielsen rating com-
pany estimated that it was the most-watched religious network in America,
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and TBN claimed to be seen on thirty-five hundred cable affiliates, five
hundred broadcast stations worldwide, and in 28 million households.*

Other networks followed suit, but few had the Crouches’ staying power.
Jim Bakker founded the PTL Network in 1974, but it suffered from his per-
sonal and financial scandals in the late 1980s. In 1990 the seasoned healing
evangelist Morris Cerullo purchased PTL for a reported $7 million. A year
later he sold most of the corporation to a group of Malaysian investors but
retained control of the PTL Network and renamed it the Inspiration Net-
work, which had gained considerable popularity by the end of the decade.
At the turn of the century, TBN, INSP, and the secular Black Entertain-
ment Television (BET) network continued to provide most of the publicity
for modern independent evangelists.* The men and women who used these
media outlets developed formulas for success that became standard for most
ministers. They generally devoted fifteen to twenty minutes of air time to
teaching—often showing a segment of one of their crusade sermons—and
the remainder of their thirty-minute slot promoting books, tapes, and con-
ventions or otherwise soliciting funds. Television exposure was essential to
their success; without it they could not sell their books and tapes, advertise
their conventions, or build a substantial partner base. Partners were regular
contributors to these ministries and were the cornerstone of their financial
support. Although direct mailing continued to be a vital fund-raising tool,
television offered the broadest exposure. Religious networks also benefited
from their relationship with televangelists. Viewers not only tuned in to see
their favorite preachers but also partnered with the networks, keeping them
on the air and making them important tools for spreading the charismatic
revival.

Oral Roberts

Granville Oral Roberts, without question the most famous televangelist
of the twentieth century, provided a model for other charismatic minis-
ters who built their own self-sustaining empires. His innovative use of mass
media and his success in promoting revivals, raising money, and establish-
ing lasting institutions not only made him a celebrity among Pentecostals
but also earned him the respect of American evangelicals. He instinctively
knew when and how to expand his ministry, cultivate relationships with
neo-Pentecostals and wealthy businessmen, and refocus his message to ap-
peal to a broader audience. A key to his success was his ability to maintain
close ties with Pentecostals while at the same time reaching out to tradi-
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tional churches that were taking part in the charismatic renewal. Roberts
was a talented, pragmatic man whose organizational skills and willingness
to take risks left an indelible impression on the charismatic movement.

After claiming to have been healed of tuberculosis and a speech im-
pediment at a tent revival in 1935, the young Roberts spent the next few
years as an impoverished preacher for several small Pentecostal holiness
churches in Oklahoma. In 1947 he resigned his pastorate in Enid, Okla-
homa, and began his career as a healing evangelist, reporting his first major
healing in the fall of that year. He also started publishing his first maga-
zine, Healing Waters, which became “his primary system of communication
with his followers” for the remainder of his career. In early issues he touted
the success of his healing campaigns, promoted the sale of his first book (If
You Need Healing—Do These Things!), advertised his radio program, and
asked for partners to support him financially. The following year he cre-
ated a nontaxable religious corporation and hired a small staff—composed
of five stenographers, himself, his brother, and his wife, Evelyn—to run the
ministry from his home in Tulsa. When Lee Braxton, a successful banker
and businessman, visited the ministry headquarters he advised Roberts to
build an office and run his operation in a more professional manner. Rob-
erts knew Braxton was right “and resolved to develop an efficient organiza-
tion,” becoming both evangelist and businessman.*

Roberts’s selection of a talented crusade team also boded well for the
success of his ministry, which witnessed impressive growth during the late
1940s and early 1950s. His correspondence and magazine circulation in-
creased dramatically; Roberts moved at least three times in the 1950s to big-
ger and better office buildings; and his tent revivals drew larger crowds each
year. By the mid-1950s he was filling his new 12,500-seat tent, and his radio
program was heard on over three hundred stations. His most important
leap of faith in those early years, however, was his foray into television. De-
spite the seemingly insurmountable costs, he garnered the necessary finan-
cial support to start a weekly program—featuring his healing services—that
was seen in about a hundred minor and three major U.S. markets.* These
early administrative decisions were crucial to his success, but his keen busi-
ness sense and willingness to take risks also paved the way for future min-
isters. Texas evangelist Kenneth Copeland served as Roberts’s copilot and
chauffeur, and he studied the techniques of the famed healing evangelist.
“March of 1967 was a turning point in my life,” Copeland recalled thirty
years later. “I was learning so much at ORU [Oral Roberts University] trav-
eling with Brother Roberts, going to classes during the day and listening to
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Brother [Kenneth] Hagin’s tapes at night. I was watching Brother Roberts
do by faith what I was hearing Brother Hagin teach.”°

The moderate Roberts at first identified with the larger healing revival,
but the outrageous claims and questionable tactics that eventually plagued
the movement caused him to remain aloof from “less gifted and frequently
less responsible” evangelists.”! He maintained cordial relations with full-
gospel churches during the 1950s, but he made a conscious effort to reach
out to all denominations, regardless of their position on the modern mani-
festation of the miraculous gifts of the Holy Spirit. As his biographer David
Harrell noted in 1975, “Roberts’ work became more ecumenical with time,”
which eventually led to friction with Pentecostal churches.*?

Financial success also brought Roberts considerable criticism. While he
seldom opened his financial records for public inspection, he was gener-
ally forthcoming about his personal income and that of the ministry. De-
spite charges of chicanery by his critics, there was never any solid evidence
of impropriety on his part. Early on, he established policies that he believed
would ensure financial integrity and reflect his desire not to put too much
emphasis on money. Most of his personal wealth came from book royal-
ties and the large “love offerings” that were taken at his meetings. Accord-
ing to Harrell, much of the ministry’s “financial success depended mainly
on his ability to attract and mobilize a growing group of successful charis-
matic businessmen.”® The FGBMFI, founded by Demos Shakarian, pro-
vided important support for Roberts and other charismatic evangelists from
the 1950s through the 1970s.%*

Roberts’s ability to connect with his partners and make them feel like
he had a personal relationship with each of them was crucial to his success.
His ecumenism and religious tolerance allowed him to develop a broad base
of support, which helped bridge the gap between charismatics and evan-
gelicals. This lesson was not lost on succeeding generations of evangelists.
Early in his career Kenneth Copeland learned the importance of maintain-
ing regular contact with his supporters. One day Roberts reportedly invited
Copeland to his home and told him, “I'm going to ask you to make one of
the most serious commitments you've ever made in your life,” he explained.
‘I want you to commit to God that every 30 days for the rest of your life
you will pray in the Holy Ghost until yox have something anointed to write
to your Partners, just the way Paul wrote to his.”. .. From that time until
now,” Copeland assured his partners, “I've written a letter every month to
my friends who are in partnership with me. They aren’t money-raising let-
ters. I don’t write them for that reason. God is my source, and He meets all
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my needs. I write the letters because I want to bless my Partners. ... As a
result, those letters have changed lives—my Partners’ and mine. Thanks to
God, and to the Holy Spirit working through the Apostle Paul and Brother
Roberts, we have all been blessed!”> Despite Copeland’s assertions to the
contrary, those “blessings” were manifested in financial contributions to his
ministry. Roberts instructed his protégé on how to build a self-sustaining
ministry, and Copeland used these techniques to build his own religious
empire.

Roberts also profited from his controversial seed-faith teaching, which
he pioneered in the 1950s but did not fully develop until the 1970s.>° He ar-
gued that God intended for Christians to have material wealth and physical
health; they were not supposed to live impoverished lives, barely scraping
by and longing for their heavenly reward. The way to access these benefits,
he maintained, was to follow a simple threefold principle: First, know that
“God is your source.” If Christians relied solely on God to supply their ma-
terial needs he would give them far more than they could ever ask. Second,
“Give that it may be given to you”; the key to receiving, he argued, was in
giving. If one made a financial investment in a ministry, then God would
make a return on that investment that would far exceed the original amount.
Third, he told his supporters to “Expect a miracle.” Christians had always
been taught to give, but they had never been told to expect anything in re-
turn. Harrell asserts that this “theology was the financial message which al-
lowed the huge expansion of the Roberts ministry in the late 1970s.” Scores
of charismatic evangelists and pastors latched on to the prosperity mes-
sage and made it the focus of their teaching. As more Pentecostals and
charismatics—especially African Americans—moved into the middle class,
they associated their financial success with these principles. By the end of
the twentieth century, the prosperity message had come to dominate the
ministries of many independent evangelists and provided a broad base of fi-
nancial support.®’

Although Roberts transformed his message over the years, healing re-
mained at the core of his ministry. It was a positive and practical message
“aimed at activating the faith of the supplicant.”® He taught that God’s
healing came from within people and that having a point of contact would
release their faith and allow them to receive their miraculous blessing. He
sent thousands of prayer cloths to supporters to serve as points of contact,
and scores of other ministers followed his lead. Denver evangelist Marilyn
Hickey, for instance, regularly sent prayer cloths, packets of oil, packets of
cornmeal, and brown lunch sacks, among other things, to serve as points
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of contact so her supporters could receive their physical or emotional heal-
ing and financial breakthrough.*” Roberts’s primary point of contact was his
“God-anointed hands.” He believed that the sensation he felt in his right
hand when he touched people in his healing lines was God’s healing power
flowing through him. He never claimed to have a miraculous touch, only
that his hand was a point of contact for believers to release their faith and
receive their healing.®

In the late 1950s Roberts shifted his focus to evangelism. Despite his
Pentecostal roots, he had always resisted denominational control and reached
out to traditional churches; his ecumenical impulse found an outlet in the
burgeoning charismatic revival of the 1960s. “More than all other charis-
matic evangelists combined,” writes Harrell, “Roberts put his mark on the
neopentecostal movement which grew out of the healing revival.”" Once
again, he made a series of administrative decisions that were crucial to his
success and, ultimately, to his legacy.®? In 1962 he began construction of
Oral Roberts University (ORU). In keeping with his emphasis on evan-
gelism, he initially planned to establish a “University of Evangelism” that
would train students from diverse religious backgrounds in the art of soul
winning. Ultimately, Roberts decided to open a liberal arts institution that
educated “the whole man—body, mind, and spirit.”®® His emphasis on
wholeness and health dominated his thinking in later years and led to his
experiment in combining faith and medicine at the City of Faith Medical
Center he opened in the 1980s.4* ORU proved to be a huge success, re-
ceiving accreditation from the North Central Association of Colleges and
Secondary Schools in 1971, becoming a respectable liberal arts university
that catered to students from a wide variety of Christian backgrounds but
especially to charismatics, and attracting a large number of minority stu-
dents, particularly black Pentecostals.®® Citing a 1994 U.S. Department of
Education study, the Journal of Blacks in Higher Education reported that
of the one hundred institutions in the Coalition for Christian Colleges
and Universities, ORU had the highest percentage of African American
students—19 percent of its total enrollment.*

Harrell observed that Roberts’s “antennae constantly scanned the land-
scape to identify anyone on the horizon who might further his mission.”®” In
the early 1970s Roberts recognized the talent of a black ORU student named
Carlton Pearson and promoted him as a leader among African Americans
in the charismatic renewal. In 1977 Roberts told Pearson that “The next
great outpouring of the Holy Spirit, and the mighty healing power of God,
is to be upon black people, and you're to be one of the major leaders in it. It’s
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the black race’s hour to look up to their true Source—God—and expect an
outpouring of His grace and gifts as they've never known before as a race of
people.”® As a member of various ORU singing groups, Pearson played an
important role in advertising the interracial nature of the Roberts ministry.
He went on to establish a successful career as a pastor and evangelist, which
Roberts enthusiastically supported until the turn of the century.®” Roberts’s
vision and pragmatism were borne out in his administrative skills, the crea-
tion of lasting institutions, and his ability to recognize and promote tal-
ented individuals. He hired the right people to accomplish his goals, and he
expected a strong work ethic and sense of loyalty in his employees.

Another important move was his innovative use of television in the late
1960s. In 1967 Roberts announced he was canceling his weekly television
program after thirteen years because he thought it had become an outdated
method. Two years later he announced his return to television in a series
of prime-time specials that featured a chic new format, were profession-
ally produced, and were chock full of notable figures from the religious, po-
litical, and entertainment worlds. The new shows were a huge success, and
Roberts reported that his ministry received thousands of new supporters as
a result. Most of his new followers did not come from the Pentecostal ranks,
however, and “many of his old pentecostal friends were scandalized by the
new specials.”” Ralph Carmichael, a pioneer in the Christian music indus-
try, helped Roberts develop a new kind of singing group, called the World
Action Singers, made up of sixteen men and women from the ORU student
body. Their choreographed movements to a new genre of gospel music drew
both praise and criticism from viewers. Many Pentecostals believed Roberts
had sold out to secularism and allowed his ministry to become too worldly,
but he gained the attention of a new clientele of non-Christians and non-
charismatics who were often put off by the old-fashioned-gospel-hour ap-
proach of classical Pentecostalism. Roberts later claimed that this new for-
mat gave rise to the praise-and-worship style that characterized the public
assemblies of many charismatic, independent evangelical—and eventually
mainline—churches.”” By century’s end, many American churches offered
“contemporary” worship services that offered a more relaxed atmosphere,
boasted “relevant” sermons, and featured the praise choruses that had been
a part of Pentecostal and charismatic services for years.

Much has been written about Oral Roberts, critiquing the man, his min-
istry, and his message, but Harrell’s biography is by far the most compre-
hensive account. In his 1995 autobiography Roberts even echoed many of
Harrell’s assessments about himself. In a word, Oral Roberts was pragmatic.
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He often made sudden, dramatic changes in his ministry, but they were al-
most always methodological and not theological in nature. If he sensed that
something was no longer effective, he immediately made an adjustment. He
was acutely aware of the changing nature of his ministry and the healing
and charismatic revivals in which he participated. The changes “were always
in the window dressing,” Harrell asserts, “the words and tools that allowed
him to teach old truths to new people.” Roberts often had to convince his
old followers to stay with him while he reached out to new audiences.”
Roberts’s greatest contribution was his ability to explain and popu-
larize the central beliefs of the Pentecostal movement. He emphasized the
miraculous—especially divine healing—and the hope that came with be-
lieving in a good God. His upbeat message resonated not only with the poor
and downtrodden but also with middle-class Americans who were strug-
gling to adjust to dramatic social changes in postwar America. He reached
across denominational divides and had little patience for religious intol-
erance. His willingness to listen to dissenting views and accept people as
Christians if they had a personal faith in Jesus contributed greatly to the
ecumenical nature of his ministry. This openness allowed him to tap into an
entirely new clientele with the burgeoning neo-Pentecostal movement.”

Kathryn Kuhlman
Roberts’s contemporary Kathryn Kuhlman inherited Aimee Semple McPher-

son’s mantle as the best-known female preacher in the world. Just as “win-
some and flamboyant” as her predecessor, Kuhlman used her rhetorical
skills and star status to attract huge crowds to her services.”* She built a
large healing ministry during the 1960s and was the first female healing
evangelist to have a national television audience. Popular periodicals such as
People and Christianity Today recognized her as one of the most prominent
faith healers and preachers in America in the 1970s. She influenced an entire
generation of charismatic ministers—both male and female—who used her
style and techniques to build their own successful careers in the late twen-
tieth century.”

Calling themselves “God’s Girls,” Kuhlman and her associate Helen
Gulliford began their independent ministry in Boise, Idaho, in 1928, preach-
ing in small towns and country churches throughout the state. They lived
hand to mouth, often sleeping in turkey houses and haystacks, accepting
whatever money or food people gave them in those difficult early years of
the Great Depression.” In 1933 they left Idaho for Colorado, where they
opened the Denver Revival Tabernacle in an abandoned warehouse. The
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duo never established churches on their evangelistic tours, partly because
Kuhlman, although she accepted female evangelists, believed pastorates
should be held by men. The Denver Tabernacle was an evangelistic center
where nonbelievers could learn about the gospel before joining an estab-
lished church. The depression had taken its toll on many Denver churches.
Denver residents were starving for spiritual nourishment, and Kuhlman
presented a positive, upbeat message that reflected God’s greatness, love,
and power during hard times.””

Her success in Denver was overshadowed by her scandalous marriage to
evangelist Burroughs Waltrip in 1938, whom she had met three years ear-
lier when he was preaching a revival at the Denver Revival Tabernacle. He
had a wife and two young sons living in Austin when their romance began.
He summarily divorced his wife, claiming she had deserted him, and be-
gan building an elaborate revival center in Mason City, Iowa, called Radio
Chapel. Kuhlman’s followers at the Denver Tabernacle recognized the per-
ilous nature of their relationship and tried to convince her to end it, but she
refused to heed their warnings. When the couple finally married in the fall
of 1938, her followers lost faith in her ability to provide spiritual leadership
and the Tabernacle soon failed. Helen Gulliford began ministering to an-
other church in Denver, and Kuhlman joined her husband in Iowa. Radio
Chapel did not succeed either, and by January 1940 the Waltrips, unable to
make the mortgage payments, left town and sold the $75,000 building for
$50,000. The couple conducted joint and separate meetings throughout the
nation until 1946, when Kuhlman finally left Waltrip in Los Angeles and
never saw him again. He divorced her the following year after she had es-
tablished a new ministry in Pennsylvania. Their divorce remained secret
until 1952 when journalists in Akron, Ohio, trying to discredit Kuhlman’s
ministry in that city, reported the story. By that time, however, her ministry
was so well established that the revelation did not affect her popularity.”®

In the 1940s Kuhlman began building an international reputation as a
faith healer—a term she did not like—and eventually became the most
popular female evangelist in America.” In the summer of 1946 she started
a regular radio broadcast in western Pennsylvania.®® She had used radio in
Denver to promote her ministry, but her Heart to Heart program, which
aired every day from Oil City, Pennsylvania, made her an icon among Pen-
tecostals and evangelicals everywhere. At the time, McPherson had been
the only other female preacher to have much success with this medium.®
Kuhlman’s popularity cut across denominational and theological barriers,
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and she was able to garner a following among a new group of evangelicals
led by men such as Billy Graham.

Although Kuhlman had always believed in divine healing, it was not a
central part of her ministry in the early years. But in 1947 she stopped form-
ing traditional healing lines and began praying for mass healings in her ser-
vices, making her unique among faith healers.® Her ministry grew quickly
after 1947, and the public response to her teaching on faith healing was
overwhelming. She expanded her radio ministry and began holding regular
meetings in larger venues to accommodate the growing crowds. In the sum-
mer of 1948 she held a meeting at Carnegie Hall in Pittsburgh; two years
later she moved her base of operations to the Steel City. Much of her pub-
licity came by word of mouth, her radio program, and newspaper and maga-
zine advertisements. She refused, however, to associate herself with Gordon
Lindsay’s magazine The Voice of Healing, the primary organ of the burgeon-
ing healing revival that featured evangelists such as A. A. Allen, William
Branham, and T. L. Osborn. In fact, she was appalled by the antics of some
of the more radical faith healers and hated being associated with them.®
Kuhlman’s popular appeal was enhanced in 1950 when the popular maga-
zine Redbook featured her ministry. Redbook editors reportedly documented
and verified the healings they investigated, providing Kuhlman with the
credibility that eluded other evangelists. People flocked to her meetings
to hear her sermons and experience divine healing. Those who could not
travel to see her wrote letters and sent telegrams asking her to pray for their
physical well-being.®

By the 1960s Kuhlman had firmly established herself as an important
figure in the charismatic movement. Content with her success in the North-
east, she seldom ventured beyond the geographical boundaries of Ohio,
West Virginia, and Maryland, but in 1965 Ralph Wilkerson, a pastor on the
West Coast, convinced her to hold one meeting in Pasadena, California. It
was so successful that she started holding monthly healing services at the
Shrine Auditorium in Los Angeles and scheduling revivals in cities across
the nation. She challenged racial taboos in some regions by allowing a black
singer, Jimmie McDonald, to open her services.* She also published several
best-selling books during the last fifteen years of her ministry, including I
Believe in Miracles, God Can Do It Again, and Nothing Is Impossible with God.
Furthermore, she added a regular television ministry, I Be/ieve in Miracles, to
her already highly successful radio show. She hired Dick Ross, a Hollywood
producer who had worked with Billy Graham and Oral Roberts, to pro-
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duce and direct the program, and the CBS network ran the half-hour show
for nearly ten years. Her ministry experienced remarkable growth from the
television publicity; she increased the number of miracle services she con-
ducted around the world, keeping an almost frenetic pace the last decade
of her life. The only lasting institution Kuhlman created, however, was the
Kathryn Kuhlman Foundation, which continued to air her radio broadcasts,
distribute her literature, and support various charities and foreign mission
programs after her death in 1976. It finally closed six years later, but her
legacy lived on in the lore of the late-twentieth-century charismatic re-
vival.8

Despite health problems and personal scandal at the end of her life,
Kuhlman maintained a good reputation as a leader in the charismatic move-
ment.?” She had a tremendous amount of energy, a strong work ethic, an
unmatched devotion to her ministry, and an uncanny ability to make people
feel loved and accepted. She was not sophisticated, but she could identify
with the rich, the famous, and the educated professionals who often came
to her services. Her homey, down-to-earth nature allowed her to communi-
cate just as easily with the blue-collar steelworkers in Pittsburgh and the so-
cial outcasts who came to her for spiritual, emotional, and physical healing.
Like McPherson, Kuhlman had many associates but few truly close friends,
and she was never able to fully reconcile the success she had in her public
life with the failures of her private life. Unlike some of the women who fol-
lowed them, McPherson and Kuhlman did not have spouses who supported
their public ministries, and they ultimately chose public acclaim over tradi-
tional family life. Both of these women, however, provide examples of the
skill, hard work, and determination it took for women to succeed in a male-
dominated profession and become widely acclaimed role models for later
female evangelists.

A.A. Allen

Another evangelist whose healing ministry spanned the healing revival of
the 1950s and the charismatic revival of the 1960s was Asa A. Allen. While
Roberts and Kuhlman led the moderate wing of the healing movement and
ultimately appealed to a broader, more respectable middle-class audience,
Allen led the radical wing of the movement, which continued to make ex-
travagant miraculous claims and be shrouded in controversy. He appealed
to those who were often labeled socially marginalized: racial minorities, the
poor, and the undereducated flocked to his tent meetings until his myste-
rious death in 1970. His openness, innovativeness, and persistence allowed
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him to succeed as an old-fashioned healing evangelist when other ministers
were packing up their tents and leaving the sawdust trail for pastorates that
provided more security and stability.®®

Born into poverty in 1911, this Arkansas native was raised in an unstable
home; by his early twenties he was a drunkard and emotionally unstable.
Allen converted to Pentecostalism during the depression, and in the late
1930s and early 1940s he worked as a full-time revivalist for the Assemblies
of God denomination. In 1947 he took a pastorate in Corpus Christi, Texas,
but after attending an Oral Roberts campaign two years later he quit his job
and started holding his own healing revivals.®” His “native shrewdness, un-
paralleled showmanship, and startling miraculous claims” all contributed to
his success, and by the 1960s he had one of the largest tents in the world,
a magazine that boasted two hundred thousand subscriptions after its first
year, radio and television programs, and a sprawling thirteen-hundred-acre
headquarters in the Arizona desert that housed his Bible college, media
production facilities, a publishing house, and a healing pool. Despite his
occasional legal troubles, constant media criticism, and eventual alienation
from the Assemblies of God and other Pentecostal ministers, Allen main-
tained a loyal following.”

Pentecostalism in general and the healing revival in particular were
known for attracting social outcasts. Over time—and for a number of
reasons—these movements became more sophisticated and began drawing
a different clientele. Allen, however, continued to appeal to the marginal-
ized segments of American society.”’ In 1969 he told Look magazine, “The
real move to God today is among the colored people. . . . The Scripture says
the common people received Him gladly, referring to Jesus. But the reli-
gious leaders were the ones who killed Him. The colored people right now
are the common people.””?

Photographs of Allen’s revivals suggest that large numbers of African
Americans were attending his meetings by the fall of 1956. In 1958 Allen
held an integrated service in Little Rock, Arkansas, and in 1960 he held
the first completely integrated service in Atlanta. Although he may have
exaggerated some of his claims, Allen was clearly one of the first healing
evangelists to completely disregard racial taboos and regularly hold inte-
grated services in the South. He also made “racial liberalism an effective
theological plank in his ministry” and openly challenged segregation in his
preaching.”® He argued that white racism was rooted in pride and tied to
upward mobility in modern American society. “Most of the white people in
America are so bound with pride that they are no longer common people,”
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he contended. “They don’t want this old time religion.” He called for white
preachers to accept blacks as equals in their churches just as he accepted
blacks as equals in his revivals.”* Maintaining that God considered segre-
gation in the church and secular society to be a “boil” and “sore evil,” Allen
predicted that God would soon curse America and deliver the church from
this wickedness.”

In the 1960s Allen actively sought to bring blacks to his ministry. He in-
troduced gospel rock music to his meetings (a practice that later minis-
tries adopted) and hired Gene Martin, a talented African American singer,
to lead his services. Martin, an Atlanta native born in 1939, had gained a
modest reputation as a gospel singer in Georgia before joining Allen’s cru-
sade team in 1961. He remained with Allen throughout the 1960s and con-
tinued with Allen’s successor, Don Stewart, into the early 1970s. Stewart
later noted that Allen “was ten years ahead of his time. ... He brought a
little bit of the black beat in, and now it is the thing with the Jesus kids.”
His innovation and willingness to take such risks allowed him to continue
his old-fashioned healing campaigns when other evangelists were failing
and giving up.”®

Although Allen never had a large number of blacks on his staff, he men-
tored several young men who went on to establish their own ministries.
He also influenced white ministers to reach out to African Americans and
start their own integrated ministries. H. L. Wood, a white pastor in Seattle,
praised Allen for his work in the “civil rights program. God has the answer
to the battles between races!” he proclaimed. “At the Northwest Evange-
listic Center . . . [w]e have an interracial group. . . . We have the Caucasian
race, the Negro race, the Oriental race, the Mexican! We haven't reached
out for this. God has just brought them in. ... All kinds of organizations,
movements, and leaders are trying to solve the problems between the races
in this nation. I'll tell you that there is only one thing that will bring the an-
swer. It’s the love of God, and the supernatural move of God in revival such
as we witness in the ministry of Brother A. A. Allen!”’

F. H. Thomas, a black Baptist minister in California, became convinced
of the holiness message that Allen preached and decided to drop his Bap-
tist affiliation and adopt a full-gospel message and worship style. “I smoked
cigarettes and drank whiskey, and went to card parties,” he confessed.
“There was no gospel I had sat under, to stop me from doing those kinds of
things. I thought I was doing my best, and people in my church were fol-
lowing me in that mess.” After being converted to Pentecostalism, he and
his family received the Holy Spirit: “I thank God for Brother Allen. I'm
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thankful I sat under his ministry, and when I saw signs and wonders, God
stirred my heart!”®

Allen also appealed to the sense of financial desperation that many of
his followers felt. As the healing revival gave way to the charismatic revival
most evangelists struggled to maintain their ministries, but Allen found
ways to shore up support and continue holding old-fashioned tent cam-
paigns through the 1960s. He was an outstanding fund-raiser and “one of
the first in the revival to gain support by appealing to the financial dreams
of his followers.”” Although Roberts had introduced his seed-faith teach-
ing in the early 1950s, it never became a central part of his ministry. By the
early 1960s, however, Allen had made the prosperity message the focus of
his teaching, and “testimonies of financial blessings came to outweigh re-
ports of healing in Miracle Magazine.”'™ He argued: “Health and wealth
come from the Lord. Sickness and disease are the curses of the devil. God
gives men power to receive health and wealth. The devil brings the curses of
sickness and poverty upon those who do not believe and obey God! You are
given the power of choice! Jesus came to destroy the works of the devil . . . and
the devil works on many people with the double curse of sickness and pov-
erty! If you will claim the promises of God, He will lift that curse of poverty
and let the blessings of prosperity come upon you.”"!

This message proved to be the key ingredient in spreading the char-
ismatic movement during the last quarter of the twentieth century. An
emerging new black middle class was beginning to see the fruits of their
hard work and, many believed, the financial reward for their persistent faith.
But it was not A. A. Allen who made this teaching popular; a respected but
lesser-known figure advanced the prosperity message and made it central to
the modern charismatic movement.

Kenneth E. Hagin

Kenneth E. Hagin, less famous than Roberts, Kuhlman, and Allen out-
side charismatic circles but equally important, provided the theological and
philosophical foundation for most of the new ministers, generally labeled
the “Word of Faith” teaching. Although not the first Pentecostal to em-
brace the principles of the prosperity message, Hagin was widely credited
with fully developing the teaching and popularizing it. The Word of Faith
philosophy became one of the most important—and most criticized—
hallmarks of the modern charismatic movement.

Born in 1917, Hagin began his preaching career in 1934 as the pastor for a
small community church near his hometown of McKinney, Texas. Because
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he believed in divine healing, he associated himself with full-gospel Chris-
tians in the area. He was skeptical of speaking in tongues, but after study-
ing the Bible he became convinced that glossolalia was a legitimate super-
natural experience for modern Christians, and he was “baptized in the Holy
Spirit” in April 1937. A year later he was ordained an Assemblies of God
pastor. In his ministry he emphasized divine healing, and in 1947 he joined
the ranks of traveling evangelists. Despite having modest success during the
1950s, at the height of the healing revival in America, he did not conduct
major crusades like Roberts and Allen. Hagin was a soft-spoken, unassum-
ing minister who had “a homey and humorous Texas” preaching style. He
avoided publicity and was not interested in building a large empire to bol-
ster his ego. Even after he achieved greater success in the 1970s and 1980s he
led a modest yet comfortable lifestyle, and, despite criticism of his theology,
he maintained a reputation as an honest and sincere man.”?

As early as 1950 Hagin recognized that his place in the healing and
charismatic revivals would be that of teacher. Although divine healing re-
mained an important part of his ministry, in 1962 he gave up his ministe-
rial papers in the Assemblies of God, formed his own evangelistic associa-
tion, and began to focus on his calling. He received numerous invitations
to hold meetings around the country in the 1960s, and he became a popular
speaker with the FGBMFI. He and other new leaders brought to the char-
ismatic revival much-needed teaching skills that had not been present in
the healing revival of the 1950s. These teachers helped to stabilize the neo-
Pentecostal movement and provided a sense of respectability that it previ-
ously lacked.’®®

Radio and print media were central to Hagin’s outreach in the 1960s.
Freda Lindsay of the Voice of Healing ministry persuaded him to publish
his first book in 1960, and she and her staff edited his books for several years
thereafter. In the mid-1960s Gordon Lindsay asked Hagin to teach on his
radio show in Dallas, offering additional exposure. Hagin moved his min-
istry headquarters from Garland, Texas, to Tulsa in 1966, expanded his tape
ministry, and began his own radio program, Faith Seminar of the Air. In 1968
he started sending a regular newsletter to his supporters, which later be-
came 7he Word of Faith magazine. His popularity grew after 1967, but he
kept his ministry small; in 1973 he had only nineteen full-time employees.
He continued to conduct meetings and seminars in hotels and churches
around the country, and in the summer of 1973 he held his first annual
Campmeeting at a Tulsa church with over four hundred people in atten-
dance. The 1976 Campmeeting had become so large that it was held at the
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Tulsa Convention Center, and by 1982 his crowds had reportedly grown to
as many as twenty-four thousand people. At the turn of the millennium the
Campmeeting’s popularity had declined somewhat, with attendance dip-
ping to about twelve thousand in 1998 and only eight thousand in 2000, but
it was still popular among the Word of Faith faithful. He branched out into
television in 1976 with The Faith That Lives, but his mainstay continued
to be radio broadcasts, sales of sermon tapes, and print media. By 1981 he
and his son, Kenneth Hagin Jr., had written eighty-five books, and their
magazine reportedly went to 160,000 homes. By century’s end Kenneth
Hagin Ministries had grown considerably. The ministry claimed that his
radio show was heard on more than 300 daily American broadcasts and in
120 countries. Hagin and his son reportedly had written about 130 books
and sold roughly 6o million copies, The Word of Faith magazine had a circu-
lation of over half a million, and the ministry distributed more than fifty-
eight thousand tapes each month. The staff had also grown to nearly three
hundred employees.'*
istry was the founding of Rhema Bible Training Center in 1974, which al-
lowed his ministry to solidify, institutionalize, and spread his faith message
all over the world.

The Word of Faith movement garnered considerable attention at cen-
tury’s end and became a lightning rod for controversy. When the scan-
dals of the healing revival ebbed after the 1950s and the charismatic move-
ment attained respectability among mainstream American Christians in
the 1960s, Hagin’s teaching about divine prosperity became a focal point
for proponents and critics of the neo-Pentecostal revival. The basic tenets
of the faith message—sometimes called the “prosperity message” or “posi-
tive confession”—were that Christians should study the Bible to determine
God’s will for their lives, verbally confess God’s promise for a particular
need, and believe that God had already provided a solution to their prob-
lem. Faithful Christians, the argument continued, recognized that they
were entitled not only to eternal life in the hereafter but also to “divine
health” and prosperity in the present as part of the blessing they received
through Jesus’ death on the cross. Although Hagin continued to believe in
miraculous healings, he also taught that Christians who practiced his prin-
ciples of positive confession would never again experience sickness. This

emphasis on “divine health” became a hallmark of the Word of Faith move-
£.105

Probably the most enduring aspect of Hagin’s min-

men
Hagin generally tried to avoid polemics and often did not respond to
his critics, who were certainly not in short supply.’® He claimed to main-
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tain a moderate position theologically, seeking to avoid “some of the ex-
treme positions taken by some in the faith movement.”"” His son defended
this position: “Neither Dad nor I have ever taught that being a Christian
means you'll never have any problems. The devil will always try to hinder
you but you have authority over the devil through the Word of God. .. .1
get so tired of Rhema students who talk about houses and Cadillacs. . ..
Thank God, God has provided us prosperity. But the Church doesn’t ex-
ist for Christian prosperity. The Church of the Lord Jesus Christ exists for
those who are locked in the chains of Satan himself.”?®

Despite these assertions of moderation, the prosperity message lent it-
self to overindulgence. Critics generally focused on the potential, and real,
excesses of this theology and its proponents. Charles Farah, a professor
at ORU in the early 1980s, characterized the faith message as “a kind of
heavenly butler, [which] twists true Biblical faith into an almost magic for-
mula.”®” Michael Horton, evangelical theologian and editor of 7he Agony
of Deceit, commented on the cultural implications of this doctrine: “It is ap-
propriate that a prosperity gospel be born in the hedonistic, self-centered,
get-rich-quick milieu of modern American society. We are, by nature, pa-
gan. Either our religion will transform us or we will transform our reli-
gion to suit our sympathies.” In A4 Different Gospel: A Historical and Bib-
lical Analysis of the Modern Faith Movement, Dan R. McConnell contends
that, because the faith message is rooted in New Age metaphysics, it is oc-
cultic and therefore satanic. Furthermore, he charges that Hagin plagiarized
much of this theology from a turn-of-the-century evangelist named E. W.
Kenyon. Kenyon drew from a variety of contemporary ideas, including New
Thought metaphysics and the holiness tradition of Higher Christian Life,
to develop his faith theology."! The charges of plagiarism, which were well
founded, did not seem to diminish Hagin’s appeal. His generally good repu-
tation, modest lifestyle, and affable personality allowed him to rise above
most controversies surrounding the Word of Faith movement. As a result,
he was able to influence and promote some of its most important propo-
nents, many of whom were black or female.

Although positive confession had deep roots in the Holiness and Pente-
costal traditions of the nineteenth and early twentieth centuries, Kenneth
Hagin was commonly regarded as the father of the Word of Faith move-
ment in the late twentieth century. In a sympathetic but fair critique of this
ideology, Derek E. Vreeland noted: “The theological systems of the various
word of faith ministries, churches and faith teachers lack precise simi-
larity. The faith theology of Hagin differs somewhat from the theology of
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[Kenneth] Copeland, etc. This presents a methodological problem in iden-
tifying what is ‘word of faith theology.’ The most efficient analysis and re-
construction of word of faith theology proper is to concentrate on the the-
ology of Kenneth Hagin in particular. The various faith ministries may lack
systematic cohesion, but a common denominator can be found in the influ-
ence of Hagin.”"? Kenneth Copeland, Buddy Harrison, and John Osteen
were but a few of the prominent ministers whom Hagin influenced in the
1960s and 1970s. In turn, these men spawned their own theological oft-
spring. Copeland mentored one of the most renowned black ministers, At-
lanta pastor and evangelist Creflo Dollar. Harrison, who was also Hagin’s
son-in-law, had a profound impact on the charismatic movement through
the Harrison House publishing company, which he founded in 1975. Many
of the major charismatic evangelists in the last quarter of the twentieth
century used Harrison House to promote their books and ministries. John
Osteen’s son, Joel, became a prominent pastor, evangelist, and author at the
turn of the twenty-first century. In 2005 his Lakewood Church in Houston
had a reported weekly attendance of twenty-eight thousand, his weekly
television broadcast could be seen on numerous networks in the United
States and abroad, and his book Your Best Life Now quickly became a na-
tional best-seller.!3

In 1990 Charisma magazine noted that the Word of Faith teaching was
prominent in “most of the new independent black churches, many of which
were founded by graduates of Hagin’s Rhema Bible Training Center.” But
these graduates’ interpretation of Hagin’s message often went beyond an
emphasis on individual prosperity and focused on prosperity for black com-
munities. Independent ministers used the faith message to attract African
Americans to their churches, offered them hope for the future, and built up
their individual and communal self-esteem. “I think that for any black pas-
tor,” one minister remarked, “one of the main emphases must be to help be-
lievers recognize that they are somebody, they are the righteousness of God,
and they don't have to feel inferior. So I teach people how to dream again,
how to believe in themselves, how to hope again because of the Word of
God.”H

If Kenneth E. Hagin was the father of the modern faith movement, then
his spiritual son among African Americans was Frederick K. C. Price. Price
and his wife, Betty, had been Christians for several years, but they struggled
financially and with their faith until he claimed to have received the gift of
the Holy Spirit in 1970. Shortly after he was introduced to Hagin’s Word of
Faith theology, Price became completely enthralled with this new teaching.
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After reading three of his books, he met Hagin in Albuquerque and asked
his crusade manager if this experienced evangelist would preach at his small
church in Inglewood, California, in 1972.1"> A dozen years later Price joked:
“Iam Brother Hagin’s black child . . .and I am proud to be. One of the most
beautiful things about his ministry is that it has a world outreach. It also has
reached the black community here in the United States. I think it’s beautiful
what God has done in a very quiet way through this man, his faithfulness,
his love, and his generosity of heart in sharing the Word of God. I took that
Word of God and in 10 years we've grown from 300 people to 13,230 people
at Crenshaw Christian Center in Inglewood, California.”*® Betty Price
provided a glimpse into the racial implications of their relationship with
Hagin: “I remember when we came here [to Campmeeting] in 1973, there
was not another black person in the conference. . . . And our hearts went out
to our black people. It’s like Israel—my heart’s desire is that my people be
saved and my people get the Word.” Through their television ministry and
pastorate of Crenshaw Christian Center, this desire to minister to African
Americans came to pass. “It’s a church of all races,” explained Betty Price,
“but, naturally, with our being black, we draw more black people.” She also
noted that they preferred to address the spiritual problems of their Los An-
geles community directly rather than relying on community action or legis-
lation to correct social ills."’

Fred Price’s involvement in Watts, his influence on other Word of Faith
ministers, and his popular television teaching ministry made him an impor-
tant figure in the charismatic movement in his own right. In the late 1970s
he touched the life of football legend Rosie Grier, who joined Price’s church
and became a proponent of positive confession."'® Price maintained a close
relationship with Hagin’s ministry until a controversy over race erupted in
the early 199os that drove a wedge between the two families.'"’

African Americans continued to support Hagin, and several prominent
black ministers continued to speak at Campmeetings and other functions
sponsored by Kenneth Hagin Ministries. Keith Butler, a 1978 graduate of
Rhema Bible Training Center, established the Word of Faith Christian
Center in Southfield, Michigan, which in 1979 claimed about 150 mem-
bers. By the end of the century his congregation had more than eighteen
thousand members, he had a dozen satellite churches located in the United
States and the Virgin Islands, and he had thriving radio, television, and cru-
sade ministries. In 1997 he received a special offering at Hagin’s Winter
Bible Seminar for Rhema Bible Training Center’s new media center, and he
testified to the influence that the Word of Faith teaching had on his per-
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sonal and professional life. “My wife and I started our church in a little rec-
reation center with ten people,” he remarked. “When we'd come to Tulsa for
Campmeeting or other meetings, we'd always bring a special offering from
our church, and we would increase the amount of the offering every year.
Every time we sowed seed into the special offering, God would give us a
miracle, such as a building or equipment that we needed.”'?

Another Word of Faith preacher who gained notoriety in the 1990s was
Louisiana native Leroy Thompson. Thompson preached in the Baptist
Church until he accepted the charismata in 1983 and went to California to
study positive confession theology with Fred Price for three years. Price in-
troduced him to Hagin in the mid-1980s, and Thompson began attending
Hagin’s meetings. He was invited to speak briefly at Campmeeting 1993,
and Hagin invited him back as a featured speaker the following year. He
continued to work closely with Hagin throughout the 199os as he built a
large television ministry, pastored a congregation of almost two thousand
members, and was a featured speaker at many large crusades held by him-
self and other prominent Word of Faith ministers.'*!

Hagin’s contributions to the modern charismatic movement were im-
measurable. His propagation of the Word of Faith teaching through his
books, tapes, magazine, radio and television programs, meetings, and train-
ing center made him an important leader in one of the fastest-growing re-
ligious phenomena in modern American history. The keys to his success
were his prosperity message, which offered hope to anyone who wanted a
more fulfilling life, and his stable institutions, which produced thousands of
people propounding that message. Several women, such as Vicki Jamison-
Peterson and Kate McVeigh, established thriving, if rather small, Word of
Faith ministries, while other women, such as Gloria Copeland and Taffi
Dollar, joined their husbands in building huge empires that were rooted
in Word of Faith theology. Regardless of their ministries’ size and scope,
these women found a niche where they could become successful evange-
lists, pastors, and businesspeople in a religious culture that traditionally of-
fered limited opportunities to female leaders. The most impressive growth
of the Word of Faith movement, however, came through African American
preachers. Fred Price, Creflo Dollar, and Keith Butler were but a few of
Hagin’s disciples who carried the prosperity message to African American
communities throughout the United States and abroad. They crafted this
message to meet the needs of poor and middle-class blacks who were strug-
gling to find their place in the post—civil rights era, and in the process they
created for themselves lucrative and influential religious empires.
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Conclusion

The men and women who established ministries and took to the airwaves
in the late twentieth century were indebted to the pioneers of the healing
and charismatic revivals of the postwar era. These pioneers challenged ra-
cial and sexual taboos, provided ministry-building techniques, developed
and popularized a cogent message, and generally laid the foundation upon
which later generations of evangelists built. The new breed of ministers was
also a product of the civil rights and feminist movements of the postwar
era, which caused Americans to rethink their traditional notions about the
place of women and minorities in society as African Americans and women
began to move into the mainstream of American life. These innovators
capitalized on the crucial roles that women and blacks had always played in
the Pentecostal and charismatic movements, and they recognized the enor-
mous possibilities of catering to a conservative audience that had been in-
fluenced by the progressive changes in American society.
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A New Life for Women

From the 1940s through the 1990s, itinerant evangelists Daisy and T. L. Os-
born spoke at conferences, conventions, and churches all over the world,
promoting sexual equality and leadership roles for women in the church.
Daisy became wildly popular among the laity in many countries, but some
clergymen were appalled by her unorthodox message of female empower-
ment, which, they believed, threatened their hegemony. She recalled an in-
cident after one Australian crusade where the pastor for an Assemblies of
God church invited the congregation’s elders and their wives onto the stage
and asked the women to take a public oath of submission to their husbands.
The pastor then asked his wife to come onstage and take the same oath.
When she refused, the pastor insisted that all of the audio- and videotapes
of Osborn’s lessons be brought to the podium, presumably to be confiscated
or destroyed. She later exclaimed that this “was the BEST publicity I got in
Australia!!” A year later she ordained ten female pastors in that country; at
the next conference she ordained fifty women.!

Just as Aimee Semple McPherson and Kathryn Kuhlman influenced a
generation of ministers, another group of women also made their mark on
the burgeoning charismatic movement. These were the spouses of promi-
nent evangelists who often worked behind the scenes—as well as in the
public eye—to make their husbands’ ministries successful. Much of what
they did was administrative or domestic in nature, but they also assumed
leadership roles within their ministries and became prominent in their
own right. They served as cultural mediators—religious entrepreneurs—
marketing secular ideas about sexual equality to an increasingly receptive
audience, and presenting those ideas in traditional conservative language.
Their stories reflect the changes that occurred in modern American cul-
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ture regarding family dynamics and women’s roles in society. Daisy Osborn,
Freda Lindsay, and Gloria Copeland somehow managed to live up to the
modern “superwoman” ideal, keeping one foot in their conservative, tradi-
tional religious world while forging ahead to become successful leaders in
the charismatic world.?

Despite some important changes in American society, the plight of
women remained difficult after the passage of the Nineteenth Amendment
in 1920 until the publication of Betty Friedan’s The Feminine Mystique in
1963. In the 1920s and 1930s more women were working outside the home,
attitudes about sex and procreation were changing, and there was a growing
interest in and acceptance of modern birth control, but women remained
largely dependent upon men for their financial well-being and still had rela-
tively little political influence. After World War II women continued to
work outside the home—some to make ends meet, others to maintain their
middle-class lifestyle—but the social pressures to be a good housewife and
mother caused a great deal of stress for many women. They were encour-
aged to be the keepers of hearth and home, allowing their husbands to
be the primary breadwinners. Friedan sought to dispel the myth that all
women found fulfillment in their roles as housewives and mothers; many,
she argued, longed for rewarding experiences outside the home and family.
More recently, feminist historians have demonstrated how, despite their
lack of organization and institutional power, women in the 1950s and 1960s
did manage to contribute to society in productive ways and on their own
terms, especially through religious institutions.’

In her analysis of the Women’s Aglow Fellowship International, a char-
ismatic parachurch organization that emphasized prayer, emotional heal-
ing, and personal transformation, Marie Griffith describes the broader de-
velopment of female participation in modern American evangelicalism. She
rejects “the cultural stereotypes commonly depicting conservative Chris-
tian women as meek followers of the men who run their churches, pup-
pets duped by the leaders of the religious right, or, more threateningly, mili-
tant antifeminists in the tradition of Phyllis Schlafly and Beverly LeHaye.”
She shows how women “carved out spaces for themselves” within their pa-
triarchal religious structures and “resisted those structures in subtle and un-
expected ways.” These women were constantly renegotiating the bound-
aries of power and authority and reshaping their personal identities through
the healing and transformative power of prayer. They expanded their roles
from the traditional domestic sphere “to encompass a more general nur-
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turing role in society” as well as accepting the increasingly public role of
women in religious and secular culture.*

In Godly Women: Fundamentalism and Female Power, ethnographer Brenda
E. Brasher maintains that there was a sacred canopy of beliefs that covered
and drew together the people of fundamentalist congregations, but there
was also a sacred wall that separated the men from the women under that
canopy into two separate and distinct spheres. She argues that the women
beneath that divided canopy found in fundamentalist Christianity a sense
of empowerment in their churches and marital relationships. When she
began her study, Brasher wanted to find out how “fundamentalist women
could be powerful people in a religious cosmos generally conceded to be or-
ganized around their disempowerment.” She discovered that “to Christian
fundamentalist women, the restrictive religious identity they embrace im-
proves their ability to direct the course of their lives and empowers them
in their relationships with others.” She was surprised to learn that these
women believed that the submissive roles they held in their churches and
families were ordained by God—not men—and that the relationship with
their husbands was one of mutual submission. Furthermore, Brasher con-
tends that the all-women’s ministries, parachurch organizations, and social
networks formed within fundamentalist churches gave women “a valuable
source of religious alterity and institutional power. For when fundamental-
ist women want to exercise power, want to change their congregation in any
way, these groups provide them with an organizational base from which to
operate.”

Religion scholar Julie Ingersoll takes exception to the interpretations of
Griffith and Brasher, contending that they provide an incomplete picture
of the struggles that evangelical women have faced. She admits that some
women felt a sense of empowerment through submission and the sepa-
rate spheres that shaped Christian fundamentalism, but she asserts that
many women faced staunch resistance when they sought gender equality
in their churches and parachurch organizations, causing some to leave the
evangelical movement.® Her study presumes “that religious traditions are
cultural systems that are always in a process of change” and that scholars
should focus on the people who participate in that process, how it occurs,
what the costs are, and who bears the burden of those costs.” She argues that
“gender is a central organizing principle and a core symbolic system in this
[the evangelical] subculture.” Furthermore, she contends that interpreting
and controlling that system is an organic, constant “process of construction”
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that requires considerable negotiation on the part of all participants in the
system. Finally, she maintains that conflict is the key characteristic of the
symbolizing system.® This threefold thesis shapes her “sociological study
of conservative women who challenge gender norms within their religious
traditions.” She examines the difficulties they experienced and “the signifi-
cance of the conflict over gender for the development and character of cul-
ture.”

Ingersoll also uses three theories—cultural production theory, conflict
theory, and the gender theory that Judith Butler outlined in Gender Trouble:
Feminism and the Subversion of Identity (1990)—to inform her analysis of
the conflicts and negotiations that occur during cultural production. She fo-
cuses on the “conflicting voices in the conservative Christian world” to ex-
plain how gender “is the product of ongoing cultural work characterized by
negotiation, compromise, and even conflict.”’ Hearing these conflicting
voices, she maintains, allows one to better understand how culture “is ex-
plicitly produced” and does not simply serve as a “backdrop against which
life occurs.”™ She draws these three theories together to show that gender
is not simply imposed on a less powerful group by a more powerful one but
“is evolving and malleable” and is created by a diverse group of people, in-
stitutions, and other resources in an ongoing and ever-changing process.'
She contends that traditionalists within the evangelical subculture had the
greatest influence on popular evangelical thought, thus creating and sus-
taining a gendered dualism whereby men and women operated in separate
spheres."?

The women in the present study exhibit qualities of both of these in-
terpretations of conservative evangelical women. On the one hand, they
created spaces within their separate spheres where they exercised a certain
amount of influence over the charismatic movement. Although men domi-
nated many of the churches and organizations within this subset of evan-
gelicalism, there existed a long tradition of female involvement and leader-
ship. It was, to some extent, natural for these women to participate in their
husbands’ ministries or to develop their own independent ministries. On
the other hand, as was seen in the incident at the beginning of this chap-
ter, there was a great deal of resistance and negotiation by the male lead-
ers, the female evangelists, and the women to whom they preached. I argue
that the evangelists under consideration here were leaders in the negotiating
process and helped shape the views of many Pentecostals and charismat-
ics. Although they continued to espouse traditional views about submission
to male authority, in practice they undermined those views—sometimes in
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subtle ways, sometimes in more obvious ways—to construct new ideas about
gender equality in the charismatic world. At the same time, as Brasher, In-
gersoll, and other scholars admit, many evangelicals more readily accepted
sexual equality in their subculture as it became more acceptable in the larger
secular society.!

The gradual acceptance in the 1960s and 1970s of women working out-
side the home challenged the Victorian notion that men were the sole bread-
winners and that women should be only housewives and mothers. Ideally,
this shift in working patterns moved women from a subordinate position
in the family and society to one of equality with their husbands; the hier-
archical family structure was supposedly replaced with an egalitarian “wife-
companion” model. In reality, elements of the hierarchical model persisted,
and working women were expected to effectively juggle their household
duties while building and maintaining successful careers.” Many female
ministers met the challenge of being both housewife and career evange-
list. Most had supportive spouses and extended family members who en-
couraged their career aspirations and helped with raising their children and
running their ministries. The early female ministers successfully promoted
sexual equality in the church, which made it easier for later female evan-
gelists to build their careers. By century’s end, conservative Christians had
adopted much of the secular culture’s views about women’s roles in society,
and most audiences accepted female evangelists as a matter of course.

Daisy Osborn

David Harrell asserted in 1975 that T. L. and Daisy Osborn were among
the most influential figures in the modern charismatic movement.'® They
gained notoriety as overseas evangelists in the post~World War II era by
holding crusades throughout the world, establishing indigenous churches,
and training native leaders to pastor churches or become highly success-
ful evangelists themselves. Unlike leaders in many Western denomina-
tions, they did not try to “colonize” a region by maintaining strict control
over the mission churches. Their message emphasized redemptive salva-
tion for all, regardless of race, sex, or social status, and they promoted sexual
equality in the church through their crusades, audio- and videotapes, tracts,
books, and Fuith Digest magazine. Native pastors and evangelists, such as
Nigeria’s Benson and Margaret Idahosa, mimicked the Osborns’ ministerial
style and adapted their message of Christian equality to their own culture.
They also reflected a shift in secular culture in their teaching. Daisy Osborn
claimed to oppose modern feminism, but she successfully adapted and used
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the feminist movement to promote her own religious agenda. She called
modern feminists “Satan’s seed” and was “categorically opposed to every-
thing they teach, [and] everything they say.” But she also acknowledged the
sway feminists had on the charismatic movement, and she lauded the pro-
gressive changes that secular influences had on conservative churches in the
last quarter of the twentieth century.”

Daisy Osborn played an important role as organizer, administrator, and
preacher in the couple’s ministry after 1948. Their foreign audiences gener-
ally accepted her as an equal partner with her husband, but by 1980 the duo
discovered that some of their co-religionists in the United States were re-
sistant to the sexual equality that characterized their ministry. During the
1980s and 199os Daisy used her influence and popularity to promote sexual
equality in American charismatic and Pentecostal churches. She remained
popular until she died of respiratory failure in Tulsa on May 27, 1995."

The tenth of eleven children, Daisy Osborn was raised in an impover-
ished migrant farm family in California. They were derisively called “fruit
tramps” because they moved about the state, following the many harvest
seasons of California’s fruit crops. Under the influence of an older sister,
Daisy had a conversion experience at the age of twelve and remained a
faithful Christian throughout her lifetime.” She was accustomed to seeing
men and women work together in the home and the church, and her child-
hood was filled with strong male and female role models. Her parents made
tamily decisions together, she was exposed to both male and female preach-
ers and Bible school teachers, and she always assumed that men and women
were equal.?’

Poor teenage girls had few career options in the years just before World
War II. Daisy did not have enough money to attend college, and “nice girls”
did not leave home and live alone in those days. When she was sixteen years
old she met T. L. Osborn at a revival service in Almo, California, while
he was serving as a musician and youth minister for Pentecostal evangelist
Ernest Dillard. They married the following year, and the newlyweds moved
to the Kiamichi Mountains in eastern Oklahoma to be missionaries. After a
few unhappy months in “those backward mountains,” the Osborns returned
to the West Coast. They started a church in Portland when Daisy was nine-
teen, but the next year they moved to Lucknow, India, to be missionaries
for the Pentecostal Church of God (Joplin, Missouri). They were not very
successful as foreign missionaries, however; after only ten months they re-
turned to the United States.”

The Osborns pastored a church in Oregon for a short time and then,
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once again, “felt called” to evangelize the world. “It was during these days
that I sought God concerning specific direction for my own life,” Daisy later
stated. “The Lord made me to realize that I had to make a major choice my-
self.” She decided to give up the “comfortable” lifestyle of a stay-at-home
mother while her husband traveled around the world as an evangelist. “I
could exercise faith and act on God’s word, I could preach and teach the
gospel, I could cast out devils, I could have power and authority over sick-
nesses and over demons; or I could remain at home, lead a quiet life and be
a happy Christian mother,” she recalled. “The Lord let me know that if I
wanted to share in gospel ministry to the world, then it would be my own
choice.” Although many conservative Christians taught that a woman’s
place was in the home, Daisy chose to minister alongside her husband as
his “team-mate in ministry.” “[M]y husband and I have walked together,
prayed, fasted and read together, taught and preached together, enjoying
the supreme privilege of leading broken, bleeding and suffering humanity
to the feet of Jesus.” But she also tried to make life on the road as normal
as possible for their family by staying in houses instead of hotels whenever
possible and by homeschooling their children.?

Her role as co-evangelist allowed Daisy to participate in all aspects of
their ministry. She spoke at evangelistic meetings; published tracts, books,
and other literature; produced audiotapes of sermons; filmed their crusades;
and trained native preachers—both women and men—to be missionaries in
their home countries. She also oversaw the administrative operations of the
ministry, served as personnel manager, planned crusades, and chaired their
nonprofit organization, the Osborn Foundation (OSFO) International. She
never liked being called a “woman preacher,” but she often warmed up the
crowd at a crusade with a rousing thirty-minute sermon before her husband
delivered the keynote address. Sometimes, in his absence, she would be the
featured speaker.?*

Most overseas audiences accepted Daisy’s public role in their ministry,
but some foreign and domestic church leaders disapproved of her actions.
In 1980 the Osborns decided to curtail their overseas campaigns and work
more in the United States, but they quickly discovered that because they
had spent so much of their lives abroad they were unfamiliar with American
culture. At one of their first stateside speaking engagements, Daisy was not
allowed to sit onstage with her husband. She was seated in the front row of
the audience, and the host pastor introduced her as T. L. Osborn’s “lovely
wife.” Incensed at this snub, she decided not to attend any meetings where
she was not specifically invited. Event organizers were surprised when her
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husband showed up without her, since they assumed she would accompany
him and support his ministry. “He was the only one invited to speak those
first two years that we were home,” she recalled. “He would arrive. They'd
say, ‘Well where’s your wite?” (They never seemed to know my name.) And
hed say, “Well, she didn’t come.” They'd say, ‘We expected she would.” And
then they'd name some wives—important wives—who always came. He
said, ‘Well, did you invize her?”” After a couple of years organizers began to
invite Daisy too, but she would only go if she was scheduled to speak. She
did not want to “go and then si#!"%

There was a division of labor in the Osborn ministry, but it was not gen-
der specific. They assumed roles that best suited their talents, skills, and in-
terests. T. L. enjoyed preaching and teaching and had no interest in the
business affairs of their ministry. Daisy had studied finance and business
and enjoyed tending to the administrative details that ensured a smooth op-
eration. Despite her acceptance by most foreign audiences, male pastors in
other countries were often reluctant to take orders from a woman. Daisy, ac-
cording to her own testimony, discovered that if she first got the approval
and cooperation of a country’s high government officials, then the local pas-
tors would honor her requests as well.? In the early 1960s, for example, she
went to Nigeria to prepare for a crusade. Local clergy met her at the air-
port and presented her with a schedule of activities that had nothing to do
with preparing for an evangelistic campaign. Osborn decided to accom-
plish her goals through government channels instead of the traditional reli-
gious hierarchy: “I was graciously accepted in my official capacity as Presi-
dent of OSFO International, and my being a woman did not cause even
the Head of State to bat an eye. With the cooperation and blessing of the
governor, the tribal king and the village chiefs, we were able to leave no
stone unturned, and the gospel invasion was carried out victoriously.”” Os-
born understood that local leaders took their cues—and received favors—
from their political superiors, and she knew how to “work the system” to her
advantage. But she also recognized her influence on women, and this was
where she had the greatest impact on the charismatic revival.

In a 1991 interview with David Harrell, Daisy recalled how she began
ministering to women in 1973 when a women’s group in Indonesia invited
her to speak to them. She began studying the issue of sexual equality and no-
ticed that many Pentecostal and charismatic preachers taught that a wom-
an’s only role in the church “was to be supportive of her husband!” She had
always supported her husband’s ministry, but he had also been supportive
of her. In 1982 she expanded her women’s ministry and sponsored the first
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International Women’s Conference, which proved to be a huge success. By
1985 she kept a full speaking schedule at conferences, conventions, and large
churches in the United States and abroad. She held another International
Women’s Conference in 1988, and her husband taught workshops for men
on “How to Assist a Woman in Ministry.” A third conference was held,
which focused on the theme of biblical equality, and audio- and videotapes
of these workshops were sold in huge quantities all over the world. As was
the case with most independent ministries, the distribution of tapes, books,
tracts, and study guides was imperative to the success of her ministry.?®

Daisy’s daughter, LaDonna, who became vice-president and CEO of
OSFO International after her mother’s death, noted that her “prolific min-
istry of teaching, preaching, writing, [and] recording,” as well as her orga-
nizational skills and natural business sense, helped “women of the world to
discover their dignity and their destiny in God’s plan of redemption.”” Her
husband fully supported her ministry, and he attributed her meteoric suc-
cess to her teaching style. The years she spent homeschooling their chil-
dren, he claimed, taught her to present organized and structured lessons.
Daisy also understood the conservative nature of her audience and pre-
sented her message of sexual equality in a nonthreatening way. She gener-
ally found it easier to teach in a classroom setting than to preach to thou-
sands, and she believed that classroom teaching was “her territory” because
there were “some things you can say in a class setting that you don't say from
a pulpit preaching.”°

Daisy Osborn taught that women had to reject the social restrictions
that traditional American society placed on them in order to attain sexual
equality in the home and church. “Women of faith and of vision,” she ar-
gued, “can exercise their right of choice and release themselves from the tra-
ditional limits imposed by a male-dominated clergy system, and reach far
beyond the confines of restricted sanctuaries.”! They also needed to de-
velop a positive self-image. She encouraged women to discover and explore
the unique and innate abilities that God gave them as individuals and not to
rely on the affirmation of other people for their self~worth. Osborn rejected
the traditional notion that men should be held accountable for the actions
of their wives. “T. L. Osborn, my dedicated, soulwinning husband will not
answer for me,” she noted in Five Choices for Women Who Win. “I will stand
alone before the King [on the Judgment Day] as an individual. My hus-
band’s deeds will not make points for me. My record will stand on its own.
I have an individual responsibility, and so do you.” She taught that women
could choose their own influences and develop their personal faith by reject-
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ing the “demeaning, bigoted, religious voices” of traditional Christian theo-
logians and “sermonizers.”?

The best way to acquire a positive attitude, Daisy believed, was through
education. Women were given the same abilities as men, but they had never
been taught how to use their talents and intelligence. After they married
and had children, she argued, they should educate themselves and develop
the skills necessary for becoming independent, confident leaders in their
homes and churches. “Don’t sit home and watch soap operas,” she exhorted
in Five Choices. “Your kids, you've taken ‘em to school—what’re you gonna
do with those hours? I say, become a student! You got twenty years for your
kids—you got twenty years that your husband’s gonna pick up the tab and
you can get an education! Keep learning! Free education! You'll never have
it again in your life.” Both Osborns believed that denying women their in-
dividuality and the freedom to develop and use their abilities in public min-
istry was tantamount to psychological abuse.*

Daisy was one of the first charismatic women to openly call for emotional
healing not only for women who had suffered psychological abuse but also
for those who had experienced physical and sexual abuse. She maintained
that female pastors could address certain issues better than men could and
that women struggling with these issues would respond more readily to fe-
male ministers. Once, at a large women’s conference in Ohio, she asked
the audience of preachers’ wives and other upstanding Christian women
to come forward if they had been battered or were addicted to drugs or al-
cohol. The response was overwhelming. “One third of that audience an-
swered that call,” she reported.* The emphasis on emotional healing, al-
ways a popular message in Pentecostal and charismatic circles, would later
catapult evangelists such as Joyce Meyer and T. D. Jakes to phenomenal
popularity in the 1990s, but it was Daisy Osborn who helped make this a
particularly important topic for women in the modern charismatic move-
ment.

Her ministry provided a model for other women ministers to follow in
the 1980s and 1990s, and Daisy taught women how to assume leadership
roles in their denominations. Her message was not based on the notion that
women should replace men in church leadership positions. “I don’t think
we should teach a message that encourages women to become all that they
can be at the expense of men,” she explained. Both sexes should realize that
men and women were equally valuable to God because he had given them
both a sense of self-worth.** She preached a traditional gospel message that
humans were redeemed by the grace of God, that God offered salvation to
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men and women alike, and that men and women held equal status in God’s
kingdom. “My life’s passion for many years,” she maintained, “has been to
help women and girls—and people worldwide, to discover their individual
dignity, their identity, their destiny, and their equality in God’s redemp-
tive plan.”¢ Women were not limited to keeping house, raising children,
and supporting their husbands’ ministries. They had the same rights and
responsibilities as men did to minister to and share the gospel with other
people.’” Daisy also argued that women were entitled to material prosperity
and that it was not “God’s plan for the daughters of His family to be depen-
dent upon men for their material needs in order to keep them humble, sub-
missive and subservient.” According to Proverbs 31, she believed, women
could be good wives, good mothers, and good businesspeople. They should
not be expected to give up their careers—or their career aspirations—just
because they got married and had children. Furthermore, they should not
become “general unpaid maid[s] or servant[s]” to the men they married.
They should instead educate themselves and use their training to become
successful Christian businesswomen and ministers, as well as good wives
and mothers.*

Much of Daisy’s success lay in her ability to assess the needs and mood of
her audience and communicate her radical message in a palatable manner.
Her lack of formal training in theology and pedagogy appealed to her audi-
ence, which was often skeptical of ministers and scholars with advanced de-
grees. Even though many Pentecostals and charismatics had attained higher
levels of education in the post~-World War II era, they still considered a
“word from God” and life experiences to be more valuable than a college
education or seminary training. Paradoxically, Daisy understood that formal
education was important for achieving success in modern society, and she
encouraged her audiences to take advantage of every opportunity to further
their education. Throughout her ministry she emphasized the importance
of individual responsibility, personal dignity and action, and a strong sense
of self-worth among the dispossessed. She encouraged people to be over-
comers, to not allow their difficult circumstances to determine their posi-
tion in life, and to reject traditional cultural stereotypes. Unwilling to ad-
just her personal views to accommodate the cultural shifts going on around
her, she perceptively capitalized on the opportunity to take her message of
sexual equality to a new and increasingly receptive audience. More than any
other woman in the charismatic movement, Daisy Osborn provided the in-
tellectual justification for late-twentieth-century women to join the ranks
of independent evangelists.
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Freda Lindsay

Osborn’s contemporary Freda Lindsay supported her husband, Gordon, in
his role as pastor, evangelist, and promoter of the healing revival until his
death in 1973, when their ministry’s board of directors voted unanimously
to give her control of the organization. She became a respected editor, pub-
lisher, author, CEO, and religious leader in her own right, using her business
acumen and shrewd managerial skills to make Christ for the Nations Inter-
national one of the most influential charismatic institutions in the world.
Her position, first as a behind-the-scenes administrator and adviser to her
husband and later as a public figure leading her own organization, typi-
fied the role many spouses played in the modern charismatic movement.
Lindsay provided a model for other women to follow as co-evangelists with
their husbands or in building their own ministries.

“More than any single man,” wrote David Harrell, “Gordon Lindsay
brought system and unity to the healing revival. Lindsay contributed to
the revival an orderly mind, a keen business sense, boundless energy, badly
needed literary skills, and an ecumenical spirit. He very correctly surmised
that the revival needed a coordinator and publicist much more than another
evangelist.” In 1924, when he was only eighteen years old, Gordon became a
traveling Pentecostal preacher. He itinerated or pastored small Pentecostal
churches until 1947, when healing evangelist William Branham asked him
to manage his crusades. On April 1, 1948, Lindsay “opened wide the door
of revival when he edited the first issue of The Voice of Healing,” a magazine
that promoted the leading healing ministries until the late 1950s. He estab-
lished a loose fellowship of independent revivalists in 1950, also called The
Voice of Healing, through which he coordinated and publicized the bur-
geoning charismatic movement and tried to maintain good relations be-
tween the evangelists and the Pentecostal denominations.®

Gordon Lindsay, a peacemaker, promoter, coordinator, and “shrewd
manager and financier,” became one of the most respected leaders in the
charismatic movement, but he was unable to preserve his ministerial alli-
ance. He was also unable to control the excesses of the independent evange-
lists and maintain harmony between them and the established denomina-
tions, from which they gained financial support and with which they often
competed for adherents. In the early 1960s he “abandoned his role as pub-
licist for the revival” and focused his attention on international evangelism.
He started a native-church program that provided money to foreign con-
gregations to build church buildings, which remained quite successful years
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after his death. A prolific writer and respected teacher, he started a Bible
training school in Dallas and distributed millions of copies of his books all
over the world in dozens of languages. At the time of his death on April 1,
1973, exactly twenty-five years after he launched 7%e Voice of Healing, he had
changed the name of his magazine and organization to Christ for the Na-
tions International. He left his ministry with a strong institutional base,
with solid financial support, and in the very capable hands of his wife of
thirty-five years.*

Freda Lindsay was born in a sod house in 1914 in Burstall, Saskatche-
wan, Canada, to German immigrants Gottfred and Kaity Schimpf. The
Schimpfs eventually moved their fourteen-member family into a ten-room
house and had a prosperous wheat farm during World War I. Freda’s mother
did not care for the harsh Canadian winters, so the family sold their farm
and bought an apple orchard in Oregon City, Oregon, in 1919. They experi-
enced difficult times after moving to the United States. The apple orchard
was a financial disaster, and they were unable to collect the money owed
them for the sale of their wheat farm and equipment in Canada. Although
they had been a nominally religious family, during this time of hardship
they accepted the Pentecostal message. Their pastor in Oregon City tried to
adopt Freda when she was six years old to alleviate the financial burden on
her parents, but her mother, determined to keep their family together, re-
fused his offer. Her father found a low-paying job at a lumber mill, but his
daily wage of $3.10 was hardly enough to feed such a large family.*

Freda’s hardscrabble life of picking berries and vegetables in the summer-
time to supplement her family’s income taught her the value of hard work
and instilled in her a desire to receive a formal education. But her father did
not believe that women needed an education to fulfill their roles as wives
and mothers. According to Freda, “he was strongly opposed to his daugh-
ter going to more than the required grammar school.” Her mother, there-
fore, secretly agreed to convince him to let Freda go to high school if she
promised to find a job. Freda secured a three-dollar-a-week job during her
freshman year doing housework for a nearby family and was allowed to at-
tend high school during the day. The following year she worked for an-
other family for fifteen dollars per month plus room, board, and clothing.
She graduated from Jefferson High School in Portland and was given a par-
tial scholarship for college. She was unable to attend college after gradua-
tion, but she did receive a better-paying job. “As fall came,” she wrote in
her memoir, “and I watched some of my classmates go off to college while
I worked as a domestic in a home for $30 a month, I felt completely frus-
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trated. Life didn’t seem worth living. And I was plagued with serious and
dark thoughts that robbed me of my peace. It was now the fall of 1932.” But
those dark thoughts subsided when she rededicated her life to God and met
a certain itinerant preacher.*

In October 1932 Freda’s sister invited her to a revival meeting where
Gordon Lindsay was preaching. The two had been acquainted since child-
hood, and their families attended the same full-gospel mission in Oregon,
but they had never been especially close friends. After all, he was eight years
her senior and had left home to preach at age eighteen. She responded to
the altar call at the end of his sermon and heard a “still, small voice” tell her
that she would marry this evangelist if she would remain a faithful Chris-
tian. During the next few years she saw her future husband only once a
year when he came home to visit his family. Continuing to believe that she
would indeed marry this man, she began preparing herself to become a
minister’s wife. She enrolled in a local Foursquare Bible School and received
formal Bible training for three hours every weeknight, all the while work-
ing at a department store during the day. She recounted that her meager
daily wage was not enough for her to ride the train to school or buy sup-
per, so she usually walked two miles to school and ate supper around 11 P.M.
when she returned home. Aside from her busy work and school schedule,
she also sang in the church choir, served on its communion board, helped
with church youth meetings, and delivered speeches at the local rescue mis-
sion, downtown street meetings, and jail ministry. In 1936 Gordon walked
into her workplace and invited her to dinner. “It was a beautiful night,” she
recalled, “and one for which I had been waiting four years.” A few days later
he returned to the Deep South to continue his evangelistic career.®

Their courtship lasted just over a year and was carried out mainly through
correspondence, since Gordon was preaching throughout the South and
she continued to work and go to school in Oregon. His views about wom-
en’s roles in the ministry were progressive for the time, but they still fit
within the confines of fundamentalist theology. “I'll be happy indeed,” he
wrote shortly before their wedding, “when the time comes that you can take
part with me in ‘our’ work.”** In another letter he told her, “Women are and
should be equal to men. Man does not want either a superior or an inferior
helpmate. Men and women are not competitors but should be an inspira-
tion one to another in the battle of life.”* Each was concerned about in-
terfering with the other’s personal ministry if they got married too soon.
When she suggested that they “wait a year or so” because she might hinder
his work, he dismissed the notion completely: “The idea is preposterous and
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unreasonable! Why darling, your presence will prove a great blessing, not
only to me, but to the church.”* He also wanted to make clear to her pastor
in Oregon, Harold Jefferies, that, while he supported her work in Jefferies’s
church, he needed her help in his ministry as well:

I know your kindness to her has been a great blessing in her life. She
is not the type to push herself forward and, therefore, her promotion
(as president of the young people) was due to merits alone, and your
ability to judge human nature. I trust your mutual friendship may ever
be sustained. . . . I realize the opportunity that lies before her in your
movement. . . . It would bring poignant regret if I were ever to learn
that she felt her future career were in any way hampered by myself. . . .
It is my earnest desire that Freda may get the very best out of life, and
that she may be able to realize opportunities that come her way. . . . As
for Freda, you of course understand that she was saved and received the
baptism under the ministry of your correspondent.”’

The couple married on November 14, 1937, and settled in California, where
Gordon had agreed to pastor a small church.*

Freda quickly adjusted to her new role as a pastor’s wife. “I found myself
doing a lot of things for which I really was not qualified,” she remarked.*
She led the congregational singing, performed solos, preached, taught the
young people’s classes, directed the choir, visited current and prospective
members in their homes, and sometimes even served as janitor. After only
two months at that congregation she decided she should finish her Bible
school training, so Gordon once again went on the road as an itinerant evan-
gelist and she enrolled in Aimee Semple McPherson’s LIFE Bible College
in Los Angeles. Some family members did not approve of their decision to
separate so soon after being married, but Freda insisted that she “had always
been a stickler for finishing whatever I started.” She never regretted com-
pleting her education, and, as she wrote in her memoir, the “beautiful part
about it was that I had Gordon’s full approval, without which I would never
have gone.”® Freda’s drive and determination served her well throughout
her life, especially when she took over the ministry after Gordon’s death.

The Lindsays considered themselves equal partners in their ministry, and
they worked as a team. Freda balanced the duties of being a pastor’s wife
with the responsibilities of motherhood, and her limitless energy and de-
termination allowed her to do both quite well. She was also her husband’s
best critic, and Gordon recognized her talents and encouraged her to use
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them in their work. “One night after speaking on the baptism in the Holy
Spirit, when he came home from the service, I mentioned to Gordon sev-
eral areas where he should have been more clear,” she wrote. “I felt that he
could have been more effective had he included some simple instructions at
the close, and I suggested what he should have said.” He replied that per-
haps she should teach on this subject and that he would announce it the
next Sunday. Freda was reluctant to take on this assignment, but he in-
sisted. She was surprised at the positive response she got from the congre-
gation after her lesson, and “[f]rom then on, Gordon would almost never
pray with an individual to receive the baptism in the Holy Spirit, but would
refer them to me. We worked as a team. He would make up for my defi-
ciencies, and I would try to help where he lacked. There was never a spirit
of rivalry, never a spirit of jealousy.” This spirit of teamwork, camaraderie,
and mutual support was typical of the relationship that the women in this
study had with their spouses. Their husbands viewed them as partners and
co-evangelists—not as subordinates—and encouraged them to take public
roles in their ministries.*!

By the late 1940s the Lindsays had settled into a comfortable pastorate
in Ashland, Oregon, where Freda hoped they would spend the rest of their
career. Those hopes were dashed, however, when Jack Moore, a good friend
from Shreveport, Louisiana, invited them to a revival service in Sacramento,
California, conducted by an independent Baptist minister named William
Branham. Branham was one of the early giants in the healing revival that
began in 1948, and much of his later success was attributed to Gordon’s
managerial skills and promotional efforts. Gordon took a year’s leave of ab-
sence from their Ashland congregation to manage Branham’s crusades, and
Freda was left to oversee the church and care for their three children. As
she reported, Gordon found Branham to be “a very simple brother in many
respects . . . utterly incapable of coping with the cunning and shrewdness
that he meets on every side. He has definitely turned over the management
of the campaigns to Brother Jack Moore and myself.”?> But Gordon also
recognized the evangelistic potential of promoting the healing campaigns
of Branham and other full-gospel ministers, so he resigned his pastorate
to advance the revival full-time. In 1948 the Lindsays moved to Shreveport
and started 7%e Voice of Healing magazine, which promoted up-and-coming
evangelists such as A. A. Allen and T. L. Osborn.*

The Lindsays had an important influence on many of these ministers,
and they encouraged their wives to become active in the healing campaigns.
T. L. and Daisy Osborn, inspired by a Branham service they attended in
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Portland, asked Gordon to help them start their own evangelistic ministry.
Later, when the Osborns had a difficult time attracting large crowds to one
of their meetings in Reading, Pennsylvania, Gordon suggested that they
might have more healings if they would put the people with the most faith
at the front of the healing lines. Then, when these people “received their
healing,” those at the back of the line—who were a bit more skeptical—
would be encouraged to believe and they, too, would be “healed.” Noticing
that Daisy “seems to be an alert, observant, spiritually-sensitive woman,”
Gordon recommended that “[w]hen the people come forward for prayer,
why not have her mill through the crowd and talk a few moments individu-
ally to the ones to whom the Lord leads her? Then let her select those who
she feels have the faith for their healing and put them at the head of the
line.” Freda recalled that when the Osborns “acted on this suggestion . . .
it was like an atomic chain reaction: Scores were healed successively.” The
crowds increased each night thereafter, and by the end of the revival there
was a reported attendance of about five thousand people.**

During those early, heady years of the healing revival the Lindsays lived
out of a travel trailer—even when they went “home” to Shreveport—and
Freda participated in nearly every aspect of the ministry, in addition to tak-
ing care of their children. She tried hard to let her husband focus solely
on promoting and managing the campaigns, and “[r]arely did I ask him to
give me any assistance with regard to our home or business matters which
I could possibly take care of myself.”* They decided not to send their chil-
dren to public school so they could travel as a family. Lindsay not only home-
schooled their children but she noted that she attended two crusade meet-
ings each day, directed the congregational singing, sang solos, edited the
magazine, washed clothes, cooked meals, and drove their truck and travel
trailer from city to city.’® This nomadic lifestyle was hard on the family, and
they had their share of parental concerns when their children were in their
teens and early twenties.”” They also realized that Shreveport was not large
enough to handle the huge volume of mail they received and sent, so they
moved to Dallas in 1952 and established a headquarters from which they
could orchestrate the expanding healing revival.*®

As the healing revival gave way to the charismatic revival of the late 1950s
and 1960s, the Lindsays saw the need to adapt their ministry as well. At least
one prominent evangelist that The Voice of Healing had promoted early in
his career “told Gordon that he really didn’t have a ministry anyway; that he
had always just hung on the coattails of other preachers; that, in short, he
was just a leech.”’ But the Lindsays were well aware of their influence on
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the movement, and as early as 1955 they began to consider other ways they
could help to spread the revival. In November 1961 they announced the start
of their native-church program, through which the Voice of Healing minis-
try gave missionaries $250 to erect a church building. The native Christians
had to buy the land and supply the labor, but the $250 would cover the cost
of materials. In 1967 the Voice of Healing’s board of directors changed the
name of the organization to Christ for the Nations International (CFNI),
which better reflected the ministry’s new character and mission. By the end
of the twentieth century CFNI had reportedly built more than ten thou-
sand churches worldwide.*

During this period Freda saw her role in their ministry slowly evolve
from that of a behind-the-scenes administrative supporter to a spiritual
leader within the charismatic movement. She had always handled “most
of the business affairs of Christ For The Nations,” she later wrote, “leav-
ing him [Gordon] free to speak in conventions and seminars, to write his
many books, to serve as editor of our monthly magazine, and to oversee
the worldwide foreign missions program.”® She generally took notes at
the meetings they attended and read them back to him while they traveled;
he then wrote the reports for the magazine. One day he asked 4er to write
the report on the latest convention. When she objected, he insisted that she
do it, and from that time forward she “had a ‘steady job’ of reporting the
conventions” for 7The Voice of Healing. She also began writing articles for
other magazines and even contributed essays to some of Gordon’s books.*?

In addition to her roles as reporter and author, Freda learned to manage
their print shop. Their son Gilbert majored in business at Baylor Univer-
sity and returned home to run the print shop after graduation. In the late
1960s he joined the National Guard and was sent to Missouri for six months
of training. Instead of hiring an interim manager, Gordon prevailed upon
Freda to take the job herself. She resisted, “telling him I was already 50 years
old and that most people do not start a new career at 5o—especially a ca-
reer in printing, which is so technical and involved. Besides,” she noted,
“I already had all I could do in helping Gordon with his books, the maga-
zine, traveling with him and assisting in the public meetings we held.” Once
again, he insisted and she finally gave in. With Gordon’s encouragement,
Freda became familiar with nearly every aspect of the ministry.*®

Freda was also a shrewd businessperson and maintained a strong sense of
purpose about her ministry. She was attentive to detail and could be matter-
of-fact and blunt when necessary. “[ Y Jou have to be strong to run an orga-
nization like this,” she told Charisma magazine in 1984, “and I'm not afraid
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to make difficult decisions.” One of the first questions she would ask a male
applicant for a job at CFNI was, “Will you have difficulty taking directions
from a woman?” She considered that very important. “After all, 'm boss and
I don’t mind letting them know that. . . . [W]hen a major decision has to be
made, 'm not afraid to make it and to stand by it. . . . We’re not a ladies’ aid
society that meets for socials.”**

On several occasions Freda demonstrated her willingness to make im-
portant decisions. Shortly before the Lindsays opened the Bible training
center in 1970, a small piece of property adjacent to their Dallas headquarters
became available. The owner knew they wanted to buy the property and be-
lieved he had them, in Freda’s words, “over a barrel,” so he raised the asking
price to an exorbitant fifteen thousand dollars. She reminded the owner that
their existing property surrounded him on all four sides and that “he might
have to get to his land by helicopter, for we would just build the new insti-
tute around him.” According to Freda, CFNI eventually bought the land for
the fair market price of three thousand dollars.®® She also helped negotiate
the terms for much of the land on which CFNI was built, and she acquired
several apartment buildings, a nearby motel, and a Sheraton hotel across
the street to be used as student housing. In 1972 she traded her own home
for some apartments near the ministry headquarters and moved into them
within a few days of closing the deal.®

When Gordon died on the stage of the unfinished chapel at the three-
year-old Bible institute, CFNI had accumulated a considerable amount of
debt and did not have enough tuition-paying students to make its monthly
mortgage payments. To make matters worse, Freda’s personal secretary en-
tered the hospital and was diagnosed with terminal cancer, and her brother
died unexpectedly one week after her husband’s death.®” Freda struggled
to maintain her composure in the midst of all these crises, but one morn-
ing, shortly after her husband’s funeral, she found that she did not have
the physical strength to get out of bed and go to work. She lay back down
and called her daughter, Carole, into the room and told her that the load
was too great for her to bear. The ministry was too large, and she did not
know how they would complete and pay for the construction on the Bible
institute. But, bolstered by her family, friends, and CFNI’s board of direc-
tors, she continued to raise money and manage the daily operations of the
ministry.*®

Nine years before Gordon’s death, charismatic minister John Osteen had
predicted that Freda would one day have her own ministry. He claimed that
although her ministry had been submerged into her husband’s, she would
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eventually become a spiritual leader in her own right. “I did not immedi-
ately see myself launching out,” she remarked years later, “as I felt my min-
istry was being a helpmate to Gordon.” But the responsibilities she had
in supporting her husband’s ministry trained her well to lead one of the
most influential charismatic institutions of the twentieth century.®” Other
charismatic leaders, such as Kenneth Hagin, Demos Shakarian, and Jimmy
Swaggart, expressed their confidence in her ability to lead CFNI; Hagin
and Swaggart even helped raise money to pay off the institute’s debt. Freda
was also pleasantly surprised to find that her husband, who had been writ-
ing furiously for several years, was three years ahead of schedule on his book
writing. She continued to publish one of his books each month to help pay
for the school, and in 1998 there were a reported 6o million copies of his
books in print in seventy-nine languages.”

Freda took control of CFNI at the height of the feminist movement in
the United States. Although she did not support its agenda, through her
actions she advocated sexual equality and inspired other conservative Pen-
tecostal and charismatic women to become leaders in their communities
and churches. Many people recognized her talents even when her husband
was alive, but others were skeptical that she could maintain such a large or-
ganization after his death.” She proved that she could not only maintain
their ministry but even expand its influence. Brenda Brasher, in her study
of evangelical women, noted that women between the ages of twenty-one
and thirty typically did not believe that men had inherently superior leader-
ship qualities over women. Although they accepted male leadership in their
churches, they did not believe that men had a God-given right to exercise
authority over women in their communities. A generation of women and
men that attended CFNI or followed this ministry from the 1970s onward
saw in Freda an example of a strong female leader in a traditionally male-
dominated context. Many women in that generation—who were influenced
by the changes in secular society—internalized those subtle messages of fe-
male empowerment.”

Gloria Copeland

Unlike Daisy Osborn, who emphasized sexual equality in her teaching, and
Freda Lindsay, who came to prominence after her husband’s death, Texas
evangelist Gloria Copeland gained notoriety alongside her husband by em-
phasizing the same prosperity message that characterized his teaching.
She, too, provided modern women with a model for juggling the respon-
sibilities of wife, mother, and evangelist, and her popularity rivaled that of
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some of the most prominent leaders—both male and female—in the char-
ismatic movement. Copeland, born Gloria Neece and raised in a small town
near Little Rock, Arkansas, received very little religious training as a child.
Her family was critical of the healing revival of the 1950s, and she recalled
how her grandmother refused to believe that Oral Roberts actually healed
people.” Little did she know that Gloria would one day have her own heal-
ing and teaching ministry and take her cues from Oral Roberts himself.
Her circuitous journey into the charismatic world began on October 8, 1961,
when her parents introduced her to a young commercial pilot and part-time
nightclub singer from Texas named Kenneth Copeland. They felt an imme-
diate attraction for each other and began dating two months later, when she
was nineteen and he was twenty-five. He proposed on their first date and
she impulsively accepted, thinking all along that she could back out later.
They married on April 13, 1962, and borrowed a hundred dollars to honey-
moon in the resort town of Hot Springs, Arkansas.”

Their life together was anything but marital bliss in those early years.
According to their personal testimonies, the Copelands had entered into a
promising new business with some friends in the summer of 1962; within
three weeks the business failed. They had rented a nice house and hoped
to buy furniture for it shortly thereafter, but instead they struggled to pay
their bills and find new jobs. Gloria noted that they “had a stunning metal
coffee table that Ken had made in high school shop,” a small black-and-
white television set, a coffee pot, a rented rollaway bed, and two borrowed
lawn chairs.” Their three-bedroom house, she recalled, did not even have a
stove or refrigerator. Her mother-in-law gave them potatoes, which Gloria
cooked in the coffeepot, and as soon as the weather turned cold enough she
set a cardboard box on the porch to use as a makeshift icebox.”®

She despondently started reading her Bible, searching for some respite
from their hardship. She found a passage in Matthew’s Gospel where Jesus
explained to his disciples that they should not worry about food or clothing
because God would provide those things to people who follow his teach-
ing. After reading these verses she realized that God cared about her needs
and would provide for them if she would only be a faithful Christian. She
also began to think that acquiring earthly possessions might not be the road
to true happiness in life. “At the time,” she noted, “I thought that material
goods were about all that there was to life. It seemed that if you were mar-
ried to a man that you loved, then financial prosperity should bring happi-
ness.””” But material goods, she soon decided, were just an added benefit
of becoming a Christian, not the source of true contentment. In 1962 she
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dedicated her life to God; two weeks later, she claimed, the Copelands had
jobs, a new car, a new apartment, and new furniture. She put God first in
her life, asked for the things she needed, and was reportedly freed “from the
kingdom of darkness and from the dire circumstances to which we had been
bound.””® From her perspective, the material benefits of being a Christian
were obvious. These events heavily influenced her ministry and message in
later years.

While Gloria was coming to terms with her newfound faith, her hus-
band also experienced a religious enlightenment. He was raised a Baptist
but showed no interest in religion for several years. Shortly after they moved
into their new apartment, he told her that he wanted to start “preaching or
making talks about the Lord.”” She was surprised at his sudden interest
in spiritual matters and noticed that their lives began to change after their
conversion experiences. She reported that they both received the “gift of
the Holy Spirit” three months after their conversions, but for “five years we
plodded along spiritually without knowing how to use our faith.”®® They
read the Bible, went to church, and were relatively happy, but they changed
jobs frequently and never seemed to be as successful as they would have
liked. They discussed attending Oral Roberts University in Tulsa but were
not sure they could survive financially with their existing debt and a grow-
ing family.®! When they finally moved to Tulsa in the fall of 1966 they were
twenty-four thousand dollars in debt and saw little hope of getting ahead in
life.8? Gloria recounted how she would stand “in the check-out line at the
grocery store, praying in the spirit, and believing God that I had enough
money to pay for the groceries in my basket. Whatever I had in my purse at
the time was all we had!”®® But their outlook—and circumstances—began
to change when they were introduced to the teachings of Kenneth Hagin
and Oral Roberts.

Kenneth Copeland entered Oral Roberts University when he was thirty
years old and was quickly given a job with Roberts’s evangelistic team as his
personal copilot and chauffeur. He also worked in the invalid tent at the
healing revivals and learned how to apply the teachings and techniques of
this “famed healing evangelist.”®* While the Copelands may have learned
the techniques of healing evangelism from Oral Roberts, Hagin’s Word of
Faith doctrine first influenced their theology in 1967. Through seminars
and teaching tapes Hagin taught them how to verbalize what they wanted
from God, find a Bible verse to confirm their desires, and believe that God
would give them whatever they asked for. Gloria noted: “In the past we had
mentally agreed that the Word was true but did not know to act on it defore
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we saw results. We were not believing that we received when we prayed. We
only believed that we received when the answer came.”® The Copelands
wanted to learn more about this teaching, but they did not have enough
money to buy Hagin’s sermon tapes. When Kenneth offered to trade his car
title for a set of audiotapes, Buddy Harrison, Hagin’s son-in-law and cru-
sade manager, gave him the tapes and told him to pay for them when he had
the money. Years later Harrison told Kenneth that he would have given the
tapes to him just to get that car out of his parking lot. “I saw that car!” Har-
rison joked. “I thought, My goodness, I don’t want the title to that car! We teach
prosperity. What if somebody sees that thing parked in front of our office?”™ The
year 1967 was a turning point for the Copelands: Hagin’s Word of Faith
teaching and Roberts’s ministry-building techniques helped catapult them
into the national spotlight.®”

Initially, Gloria played the role of a traditional supportive wife and
mother who stayed home with the children and kept house. Through her
personal study, however, she prepared herself for a public role in their minis-
try. By the early 1970s she and the children were traveling with her husband
and helping with administrative tasks such as taking pictures and count-
ing the offering. “I was the photographer. I was the accountant. I carried
the offering—what little there was—around in my purse,” she recalled in
1997.% By 1974 she was assisting him with the healing lines and appearing
onstage with him during services.®” Her first articles in the ministry pub-
lication, Believer’s Voice of Victory, were short promotional announcements,
but she eventually came to write regular articles for the magazine.” She
also wrote a book, God's Will for You, which was published in 1973.°* In 1976
she spoke for the first time at a prosperity seminar in Tulsa, where she tes-
tified about how God’s laws of divine prosperity had worked in their lives
and how God had revealed those laws to her early in their ministry.”* She
wrote extensively in the late 1970s on the subject of divine prosperity, the
importance of Bible study, and Bible teachings on the home, marriage, and
family.”

Gloria came into her own as a public figure when she started conducting
healing schools in the fall of 1979. Much of the Copelands’ teaching dur-
ing the 1970s had focused on prosperity, but there was a move within charis-
matic circles to return to the emphasis on healing that had characterized the
movement in the 1950s.” In the summer of 1979 Gloria reluctantly decided
to take a much more public role in their ministry. “I did not want to have a
speaking ministry,” she admitted. “I was not comfortable on the platform. I
had no aspirations to be there! I had always helped and supported Kenneth
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in the background and really that’s where I wanted to stay.” When she told
her husband about the “calling” she felt God had placed on her heart, he was
immediately supportive; in September 1979 she held her first healing school
in Atlanta.” By the early 1980s she had taken over the morning sessions and
was listed as a co-host of their crusades. Her healing-school sessions were
aired on the Believer’s Voice of Victory television program and could be pur-
chased on videotape. She even had speaking engagements that were sepa-
rate from her husband’s.”®

Gloria’s popularity grew throughout the 1980s, and in 1994 she received
the Christian Woman of the Year Award. The Christian Woman of the
Year Association was founded in 1983 to honor evangelical women leaders
whose “activities, attributes, and accomplishments reflect a life of devotion
to God, to the principles of His Word and to meeting the needs of people.”
Other notable evangelical women who had won this award included radio
personality James Dobson’s wife, Shirley; Oral Roberts’s wife, Evelyn; Pat
Robertson’s wife, Dede; Billy Graham’s wife, Ruth; and Dan Quayle’s wife,
Marilyn. The association’s founder, Carolyn Evans, praised Gloria for her
righteous living, faithful service to others, and superior leadership. She
lauded her ability to successfully balance the challenges of public ministry
with the rigors of motherhood and homemaking. “During her many min-
isterial activities,” Evans noted, “Gloria has successfully been a homemaker
and a mother. Her life is truly a continual inspiration for us to be all we can
be as Christian women.”” According to Evans, Gloria embodied the “super-
woman” ideal to which many evangelical women aspired as they moved into
public ministerial roles. This award also demonstrates the level of accep-
tance by mainstream evangelicals that charismatics and Pentecostals had
achieved by the 1990s. No longer considered outsiders looking in, they were
active participants and leaders in the evangelical subculture.

Gloria also had an important part in cultivating the relationship between
their ministry and financial backers. Throughout their career the Copelands
wrote their partners each month, insisting to their supporters that the let-
ters were designed to bless them spiritually, not beg for money.”® Despite
efforts to avoid cajoling their supporters for cash, the Copelands were not
afraid to invite people to “sow a seed” into the kingdom of God by part-
nering with them. They assured the readers of Believer’s Voice of Victory that
God would “bless them abundantly” if they contributed to Kenneth Cope-
land Ministries (KCM) and that they would receive “heavenly credit” for
every person who was “saved, healed, or delivered” from dire circumstances
through their ministry. “There may be those of you who are led to join with
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us in our Radio Outreach to North America,” Kenneth implored in 1978, “so
I want to allow you the opportunity to do so. ... While I am on the front
lines ministering to the people, my partners share the same rewards that I
do. In God’s eyes, it is as if you yourself were traveling around the country,
preaching and teaching His Word.””’

These low-pressure fund-raising tactics worked well through the 1970s,
but the Copelands became more aggressive in the 198os after buying prop-
erty on Eagle Mountain Lake near Fort Worth to build a new headquarters.
In 1983 Gloria realized that many people who received Believer’s Voice of Vic-
tory were not regular contributors to the ministry. Given the slow prog-
ress KCM was making in raising funds for construction, she set out to en-
courage readers to do their part in supporting this work financially. “There
are many of you who have been partners and have stood so faithfully with
us for years,” she wrote. “You have been faithful to do your part and you have
enabled us to do all we've accomplished so far. ... Those of you who give
consistently are the financial backbone of what we do each month. Be-
lieve me, you have made the difference.” But there were others who bene-
fited from the ministry but had not supported the work. “I know that there
are many of you who have had your lives changed by hearing this minis-
try and other ministries on tape, radio or television or meetings,” she con-
tinued. “Many have been healed, saved and delivered through these out-
reaches, yet you have never given to help send these ministries to someone
else. The Bible teaches that if you have partaken of spiritual things, it is
your duty to minister of carnal things.” She was appalled to discover that of
the estimated 650,000 households that received Believer’s Voice of Victory in
1982 only 181,000 gave money to the ministry. “I could not believe it,” she ex-
claimed. “A few people are carrying the load . . . while the many, even in the
Body of Christ, DO NOTHING. Brother and Sister, this ought not be so.
No wonder it takes so long for ministries to get their job done.” She called
for a special “parts” offering so that all could do “their part” to help finance
the construction of the headquarters.'®

The appeals apparently worked. KCM moved into its new International
Headquarters in 1986—reportedly without having to borrow money for its
construction—and the ministry continued to grow.’”! One cannot overesti-
mate the importance of these regular financial supporters to this and other
ministries. The money these organizations made through merchandise sales
and special offerings at conventions was significant, but the bulk of their fi-
nancial support came from the partners who sent regular contributions. Al-
though both Copelands participated in the fund-raising, Gloria’s efforts
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during the financial crunch of the mid-198os helped KCM reach its goals,
finish the buildings, and expand the ministry to one of the largest and most
successful charismatic ministries of the 1990s.1%?

The Copelands also received their share of public criticism and contro-
versy. Aside from the critiques of their prosperity theology, which nearly all
of the evangelists in this study faced, the Copelands’ ministry came under
considerable scrutiny after three people were killed on their private airstrip
in the fall of 1997. The first incident was a helicopter crash on September
17 involving two Tarrant County, Texas, sherift’s deputies. The crash fo-
cused attention on the relationship between the Copelands and Tarrant
County sheriff David Williams, who served as the Copelands’ director of
security in the early 1980s. The deputies were conducting aerial surveillance
in connection with a car theft investigation when their helicopter crashed
on the Copelands’ property shortly after taking off from a Forth Worth air-
port. The National Transportation Safety Board concluded that the heli-
copter went down because the pilot failed to keep the aircraft’s rotor blades
spinning fast enough to keep it aloft. Sheriff Williams, who already had a
strained relationship with county commissioners, was criticized for his un-
willingness to divulge information about the helicopter program. Commis-
sioners also wanted to know why the helicopter crashed on the Copelands’
property, which was occasionally used by the sheriff’s department for train-
ing exercises.'” Barry Tubbs, a spokesman for KCM, assured reporters that
their relationship with the sheriff’s department was appropriate: “Because
we are a . . . [tax-exempt] organization, we are not allowed to participate in
campaigns. We pray for David, but we don’t get any special privileges over
and above anybody else.”'* Some observers were skeptical, claiming that
the department provided security at some KCM events in return for use of
ministry facilities.

Two other incidents occurred on September 28 when several people
were injured and one girl was killed at the Copelands’ eighth annual Eagle
Mountain Motorcycle Rally. Around 6 p.m. an adult and a teenager riding a
motorcycle collided with an eight-year-old and an eleven-year-old driving
a go-cart. According to newspaper reports, the vehicles were racing down a
runway at the Copelands’ private airport. All four people were injured, with
the youngest child suffering the most serious injuries and undergoing sur-
gery at Cook Children’s Medical Center in Fort Worth. Two hours later an-
other collision occurred on the same runway between a motorcycle and a
twelve-year-old girl. According to published reports, a motorcyclist and his
passenger were traveling down the runway at speeds over seventy miles per
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hour—with some witnesses claiming they were going over ninety miles per
hour—when the motorcycle struck the young girl as she crossed the runway
on in-line skates. The driver of the motorcycle was arrested on suspicion
of intoxication manslaughter. Local authorities found small amounts of al-
cohol, marijuana, and a tranquilizer in his bloodstream, but the district at-
torney’s office refused to charge the man—or even send the case to a grand
jury—because he was, under Texas law, not legally drunk.’®

The Copelands were heavily criticized when it was revealed that officers
with the sheriff department’s reserve unit had, over a two-year period, re-
peatedly warned KCM staff that motorcycle racing on the runways was a
serious safety concern. The Fort Worth Star-Telegram reported that reserve
officers who provided security for the event had raised concerns with their
superiors about the “dangerous amusement.” KCM officials denied sanc-
tioning these races and claimed that their staff had warned rally-goers to
stay off the runways and had placed barricades around the area. Reserve of-
ficers charged that every time they raised these safety concerns, they were
told that Kenneth Copeland wanted to keep the runways open for the mo-
torcyclists to use.'® In March 1998 the family of the slain girl filed a claim
against the local authorities, charging that reserve officers had improperly
used “patrol vehicles, radar guns for clocking the speed of motorcycles [rac-
ing down the runways], starter pistols and barricades.”"” In June the family
filed a wrongful-death lawsuit against KCM, the motorcyclist who hit her,
and the county sherift’s department. According to newspaper accounts, the
suit charged that KCM did not provide a safe environment and that it had
an improper relationship with the sherift’s department. It alleged “that the
Copeland compound was used to store Sherift’s Department equipment
and hold Sheriff’s Department social functions and awards banquets, and
that the grounds have been used for driver and helicopter training, in return
for providing security at the rally.”'%

The Copelands canceled their 1998 motorcycle rally but insisted that this
had nothing to do with the events of the previous year, the pending lawsuit,
or the negative publicity that was generated. Citing a ministry spokesperson
and an issue of the Believers Voice of Victory, the Fort Worth Star-Telegram
reported that God had told Kenneth Copeland on April 2, 1998, to cancel
the rally: “On the way in, the word of the Lord came to me and said, Cancel
the '98 motorcycle rally. At this point in time, I have no direct explanation
from God as to why. I believe that sometime in the future he will reveal it
to me,” Copeland stated.!”” The rally was not held again until May 2002,
when Texas evangelist Jerry Savelle, along with the Copelands and New
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Orleans evangelist Jesse Duplantis, hosted the Thunder Over Texas Motor-
cycle Rally at the Texas Motor Speedway near Fort Worth."? These three
ministries continued to host these rallies each year in more controlled en-
vironments and with business sponsors, such as Krispy Kreme Doughnuts,
Starbucks Coffee, Christian Motorsports Illustrated, and Covenant Rac-
ing, a Christian motorcycle road racing team.'" Although these incidents
produced some negative publicity in the local press, they did not seem to af-
tect the Copelands’ popularity or the success of their ministry.

Conclusion

Daisy Osborn, Freda Lindsay, and Gloria Copeland transcended traditional
gender roles in their personal and professional lives. They embraced the
“superwoman’” ideal, modeling for women how to have it all by being good
wives, mothers, businesspeople, and public leaders. In their personal testi-
monies they emphasized their humble beginnings and the role that their
faith in God played in their ministerial success, but they were also shrewd
professionals who capitalized on the cultural shifts and changing attitudes
regarding women’s roles in society. They insisted that they preferred to shun
publicity and stay behind the scenes, but their actions proved otherwise.
Their husbands supported their public roles and encouraged them to use
their talents and skills to enhance their ministries. Although these women
expressed opposition to modern feminism, they clearly believed that men
and women should receive equal treatment in the church and society. As
conservative Pentecostals and charismatics became more receptive to the
notion of sexual equality, they challenged some traditional beliefs about
women’s roles in society.!? As cultural mediators, they demonstrated how
conservative women could challenge traditional views of male dominance,
participate in the public life of the church, and remain faithful to their reli-
gious heritage. As religious entrepreneurs, they “sold” these ideas to a gen-
eration of evangelicals that was already moving into and embracing the
secular ideology of mainstream American society.
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The Total Woman

In 1984, Lindsay Roberts, daughter-in-law of Oral Roberts, began serv-
ing as co-host for her husband’s television program, Richard Roberts: On the
Air!* She insisted that she did not feel comfortable with these public roles
and that her maternal instincts were far superior to her speaking abilities:
“When I started doing a daily television show with Richard, I used to get up
in the morning and throw up. Lindsay Roberts is not comfortable in front
of a crowd with a microphone. That’s not me. You give me a baby and I can
rock it to sleep as fast as any woman in the world, but to stand up in front
of a group of people is not me. But sometimes you just have to get cour-
age and do what God calls you to do.” Despite the early success of female
evangelists such as Aimee Semple McPherson, Kathryn Kuhlman, Daisy
Osborn, Freda Lindsay, and Gloria Copeland, charismatic and Pentecos-
tal women in the 1980s still claimed to be ambivalent about taking public
ministerial positions. They struggled to reconcile the traditional image of a
meek, quiet, and submissive wife to the assertive, vocal, and public image of
the emerging “total woman.” Although they publicly claimed to be reluc-
tant to step into these roles, many of these women demonstrated an amaz-
ing proclivity for public ministry.

The social turmoil of the early 1970s and the disorganization of the char-
ismatic movement opened the door for women to become ministry leaders.
Historian Ruth Rosen demonstrates that modern feminism fragmented in
the 1970s, was co-opted by a number of constituencies, and became palat-
able to many different groups in mainstream American society. At the same
time, the charismatic movement was undergoing similar changes as many
male evangelists made the transition from the glory days of the healing re-
vival to the more cerebral environment of the charismatic revival.® As atti-
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tudes regarding women in both secular and religious culture shifted, a few
charismatics saw an opportunity to benefit from the feminist movement
without having to abandon their traditional beliefs. These women soon
began launching their own careers as independent evangelists. With the
encouragement of Stephen Strang’s Charisma magazine and the precedent
of trailblazers such as McPherson, Kuhlman, Osborn, Lindsay, and Cope-
land, they began challenging the patriarchal social order of the charismatic
movement. A few started their own ministries while others accepted public
roles in their husbands’ organizations. They had different emphases and
experienced varying degrees of success, but all were determined to spread
their message in much the same way their male counterparts had. They used
the ministry-building techniques pioneered by Oral Roberts, and nearly all
of them embraced Kenneth Hagin’s Word of Faith message, which empha-
sized prosperity and divine healing. These women became part of a new
generation of ministers who pushed the charismatic movement further into
mainstream American culture, successfully marketed secular ideas about
women’s roles in society to a conservative Christian audience, and broad-
ened the horizons of evangelical women.

Marilyn Hickey
Marilyn Hickey, the wife of Assemblies of God pastor Wallace Hickey

in Denver, began her Life for Laymen teaching ministry (later renamed
Marilyn Hickey Ministries) in the 1970s and was one of the first female
evangelists to become popular as a new generation of charismatic leaders
began to emerge. Hickey was influenced by William Branham and the heal-
ing revival of the 1950s, and her training and talent as an educator pre-
pared her perfectly for the charismatic revival of the 1960s and 1970s. She
brought a level of respectability and stability that the charismatic move-
ment needed in order to move into the evangelical mainstream. Her de-
votional guides, Bible reading programs, and radio and television teaching
series were popular for at least a quarter century. She espoused traditional
Pentecostal views about the submissive role of women in the home, but
she also believed that God called women to lead the church. She encour-
aged female ministers to balance their roles as mothers and wives with their
roles as pastor or evangelist. She adopted the prevailing feminist notion that
women could not only manage a household but also pursue a career outside
the home. Most importantly, she created solid institutions and groomed
her daughter, Sarah Bowling, to carry her ministry into the twenty-first
century.
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Hickey studied foreign languages in college and received her bachelor’s
degree from the University of Northern Colorado in 1953. Upon graduation
she became a public school teacher in Pueblo, Colorado, and met a con-
servative Pentecostal salesman named Wallace Hickey. The young school-
teacher was at first not very interested in the restrictive Christian lifestyle
that placed church attendance over dancing and moviegoing, but she grew
fond of Wally and learned to tolerate his lifestyle. After they married in
December 1954, Wally decided to become an evangelist, holding revivals
throughout Colorado and neighboring states. In 1960 he was appointed pas-
tor of a small Assemblies of God church in Denver, and Marilyn dutifully—
but reluctantly—played the role of a pastor’s wife. She later recalled, how-
ever, that she did not intend to spend all her time singing, playing the organ,
and teaching Sunday school. According to autobiographical accounts, she
immersed herself in intense Bible study, and the couple forged ties with up-
and-coming charismatic leaders such as Kenneth Hagin, Kenneth Cope-
land, and the leader of the Full Gospel Business Men’s Fellowship Inter-
national, Demos Shakarian. Despite bouts with depression and a family
history of mental illness, in the late 1960s Hickey began the long process of
establishing her own ministry.*

Marilyn claimed to have “read, memorized, researched, and compiled de-
tailed notebooks about all sorts of Biblical subjects.” She studied Greek and
Hebrew and applied the skills she gained as an educator to her own Bible
study. In 1969 she started a home Bible study for young couples that even-
tually grew to twenty-two separate cottage meetings scattered throughout
the Denver area. She built her study program on the notion that anyone
should be able to read and understand the Bible without having to rely on
a select group of specially trained clergy for interpretation. Her target au-
dience was average Christians who had no formal theological training, and
she called her ministry Life for Laymen. This was also the name of her first
weekly local radio program; the sixty-dollar monthly broadcasting fee was
paid for by her Bible study groups. Life for Laymen quickly expanded to a
fifteen-minute national program, and in 1974 she moved on to local televi-
sion. What began as a small teaching ministry operated from her kitchen
table became a respected international ministry within just a few years.®

In 1976 Marilyn officially organized her own ministry and moved onto
the increasingly crowded stage of charismatic evangelists. As she gained no-
toriety, invitations from all over the country began to pour in, asking her to
speak at churches, seminars, and conferences. Even NBC’s talk-show host
Tom Snyder invited a panel of female preachers, which included Hickey,
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Frances Hunter, and Ruth Carter Stapleton, to appear on the Zomorrow
Show. The publicity generated by her local television program increased
dramatically in 1977 when, according to ministry reports, a manager at Den-
ver’s public television station asked Hickey to host a thirteen-week teaching
series on the Old Testament called 7The Bible, The Source. The show was so
successful that it was syndicated and seen on scores of educational stations
throughout the country. In the early 1980s she appeared regularly on Jim
Bakker’s PTL Club and Paul and Jan Crouch’s Trinity Broadcasting Net-
work. In 1986 she produced a one-hour documentary on miraculous healing,
co-hosted and narrated by The Love Boat captain Gavin McLeod, football
legend Rosie Grier, 1950s crooner Pat Boone, and former Harlem Globe-
trotter Meadowlark Lemon. Later that year she replaced her weekly tele-
vision show with a half-hour daily program called 7oday with Marilyn on
the PTL network and Best Day of Your Life on TBN. She believed this
moved her closer to fulfilling her goal of spreading the gospel throughout
the world. It also boosted her visibility, making her one of the most promi-
nent charismatic evangelists of the day.®

In 1987 Marilyn informed her supporters that television would become
her primary media tool: “Over the last year, I have found that the response
to daily television is just overwhelming; and, because I want to be a good
steward of God’s money, I'm making television my number-one priority. I
have recently cancelled some radio stations because I believe that money
could be better invested in my second daily air time on the Inspirational
Network.” Ironically, she made this decision just as the improprieties of
some prominent televangelists were gaining national attention, and she was
forced to spend a great deal of time and energy defending her record and
soliciting funds for her program. Hickey worried that the secular media
were trying to discredit all religious broadcasting because they discovered a
tew corrupt individuals. “By using the widespread news reports of scandal
and financial extravagance by a few,” she charged, “these adversaries are try-
ing to convince the general public that all Christian broadcasters are char-
latans who are building personal financial empires. Of course these charges
are wildly exaggerated, and the truth is that very few Christian broadcasters
have been careless with donors’ funds.” She went on to assert that her “min-
istry is not guilty of any of the extravagances of the few and will continue to
maintain financial integrity.” Her Ouzpouring magazine printed an annual
breakdown of her ministry’s media budget, which included $940,051 for her
regular television programs, $180,000 for a television special, and $986,177
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tor radio. Her total radio and television budget added up to just over $2 mil-
lion. “As you can see by these figures,” she continued, “the TV and radio
costs are substantial—and the bills come every month. Although this min-
istry’s income—Tlike that of other media ministries—has been down the
past several months, I am determined to maintain a spotless testimony by
paying every bill on time.” Throughout the 1980s, she continued to en-
courage her followers to support her ministry financially and keep her on
the air. She knew that television exposure was the key to her success, and
she did not want the scandals of a few evangelists to ruin her ministry. At
the end of the century she estimated that her program was aired to more
than 280 million homes in almost fifty countries via several cable and satel-
lite networks, local stations, and the internet.’

As her reputation as a Bible teacher grew, Hickey focused much of her
ministry on women. She held local and national women’s conventions, or-
ganized conferences for pastors’ wives, and in 1987 started a national prayer
group—the Women’s Christian Army. Some of her early national women’s
conventions were held in Tulsa, Denver, Washington, D.C., and Anaheim
and featured well-known women such as Gloria Copeland, Freda Lindsay,
and Daisy Osborn. These conferences were designed to encourage and em-
power Christian women to be good wives and mothers and to pursue their
professional dreams—as long as their husbands approved.’” When ques-
tioned about her ability to maintain a strong marriage, have a stable family
life, and be a full-time evangelist, Marilyn responded: “I first want you to
know that my husband is tremendously supportive; and, yes, I am submis-
sive to him. In fact, if my husband were to tell me tomorrow, ‘I don’t want
you to travel anymore, I would cease to travel because I know that he clearly
hears the voice of the Spirit.” She believed that women should hold leader-
ship roles as deacons, evangelists, prophets, teachers, and preachers and that
God was raising up a new generation of women to fill those positions in the
church. But she encouraged women not to be “too pushy” by demanding
tull equality immediately. “Don’t harass men if they don't appoint you to
serve in a certain position,” she counseled. “Just pray and be assured that
God knows how to convict their hearts. Let God turn them in the direc-
tion that He desires. Remember, promotion comes from the Lord. We don’t
have to beat our way in, for God will open the doors for us, and no man
will be able to shut them.” Her subtle approach was consistent with that
of other charismatic women who advocated sexual equality in the church.
She did not want to alienate her conservative support base, but she believed
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strongly that women could—and should—hold public leadership roles. Her
emphasis on the subjective nature of “God’s calling” and her attentiveness
to the “voice of the Spirit” was also standard fare for Pentecostals and char-
ismatics. It was relatively easy for Hickey to justify her ministerial career,
because she could claim that she was called by God to do this work and that
her success was evidence of that calling.

Hickey developed a strong international ministry early in her career, and
by the end of the century it had become the cornerstone of her success.
Prompted by an eschatological belief that the Middle East must be evan-
gelized before the Second Coming of Christ, she began her international
ministry in Egypt in 1982. In the mid-1980s she preached in Latin America,
Eastern Europe, and Africa.’? She often coupled her overseas evangelistic
efforts with humanitarian outreach by providing money, food, and other ne-
cessities to underdeveloped countries.'

These forays increased Hickey’s visibility at home and abroad and pro-
vided bases for later crusades. Outpouring and Charisma noted that in 1988
and 1989 she preached and distributed religious literature in Japan and
Eastern Europe.™ In the 1990s she reportedly smuggled three thousand
Bibles and seventy-five thousand religious tracts into the People’s Republic
of China.” In 1995, according to Charisma, she was one of the first Chris-
tian women to preach publicly in Pakistan. Roughly twelve hundred church
leaders attended her daily training seminars, and she claimed that as many
as twenty thousand people attended the nightly crusade meetings. By 1999
she reportedly devoted 50 percent of her time to her international ministry.
She and her daughter, Sarah Bowling, traveled the globe, conducting heal-
ing and evangelistic services and building their reputation among Pentecos-
tals and charismatics worldwide.

Although she was a member of the Assemblies of God denomination,
Marilyn was very influential among evangelicals and independent charis-
matics. She was a founding member of the International Charismatic Bible
Ministries; she served on the board of directors for David Yonggi Cho’s
Yoido Full Gospel Church, one of the largest churches in the world; she
chaired the board of regents at Oral Roberts University; and she regularly
contributed articles to Charisma. Hickey was also named Christian Woman
of the Year in 1989, an award given to outstanding evangelical women."’
Marilyn Hickey Ministries’ magazine, Outpouring, boasted a circulation of
two hundred thousand in the late 1980s and was used as a fund-raising tool
and primary means of communication with her financial supporters. At
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century’s end her ministry reported that she had produced nearly fifteen
hundred teaching cassettes, videotapes, and compact discs and had pub-
lished more than one hundred books and booklets. Her promotional litera-
ture claimed that Marilyn Hickey Ministries employed almost 350 people
in its Denver office, and her husband’s church, located in the same facility,
had between three thousand and four thousand members.*® In 1981 Marilyn
started a small Bible school called Word to the World College, which pro-
vided a measure of institutional stability for her ministry.”

Marilyn Hickey Ministries was a family business. Although Marilyn’s
husband was not involved with the daily affairs of the ministry, he served
on her board of directors, provided pastoral oversight through his church,
and, most importantly, wholeheartedly supported his wife’s ministry and
encouraged her to succeed. Her son-in-law, Reece Bowling, served as ex-
ecutive vice-president of the organization and as assistant publisher of
Outpouring. Highlighting the female character of this ministry, Marilyn’s
daughter, Sarah, was poised to succeed her mother in ministry. As a child,
Sarah accompanied her mother on many of her missionary trips and evan-
gelistic crusades. After graduating from Oral Roberts University in 1990
and teaching school, she joined the ministry’s staff in 1995 and became a
co-evangelist, speaking at her mother’s domestic and foreign conventions,
holding her own “Jump Start Your Heart” conferences, and co-hosting their
daily television show, Today with Marilyn and Sarah. In 2006, Sarah and
Reece served as senior pastors at her father’s church, the Orchard Road
Christian Center.?

Although her following was never as large as some other charismatic
evangelists’, Marilyn succeeded where many other women failed. She es-
tablished a solid ministry at a time when many conservative Christians op-
posed women preachers; she employed the same techniques and preached
the same prosperity message that proved successful for other ministers;
and she created institutions and a line of succession that ensured the lon-
gevity of her ministry. Despite critics labeling her the “fairy godmother of
the Word of Faith movement” and the “mistress of mail-order madness,”
she avoided controversy at a time when many televangelists were dogged
by scandals. Like other ministers, she was criticized by the secular press,
by ministry watchdog groups, and by other evangelicals for promoting the
prosperity gospel. Although she did not consciously advocate consumerism,
many up-and-coming charismatics sought biblical justification for embrac-
ing the materialism of modern American society and used the prosperity
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message toward that end. Hickey also provided a model for modern women
to follow by demonstrating how female evangelists could succeed in a male-
dominated profession.?!

Joyce Meyer

In the 1990s, no female evangelist attained greater success than Joyce Meyer.
Although she did not gain national prominence until 1993, Meyer had be-
gun her ministry nearly two decades earlier. Firmly rooted in the charis-
matic movement, she had strong ties to the Word of Faith movement. Her
message of emotional healing appealed to a broad cross-section of evan-
gelical women, and her message of practical Christian living resonated with
a generation of conservative women struggling to adjust to a post-feminist
era.”? In 1998, Charisma reported that “Joyce Meyer’s popularity reflects a
rising women’s movement in Christianity, which has increased support for
female speakers.” In an interview with Charisma, Pentecostal historian Vin-
son Synan observed: “I think she’s speaking to modern women in a way men
can’t. ... She’s a teacher more than anything else. I think she is modeling a
woman as teacher—rather than as evangelist.”” Her grace-oriented mes-
sage, coupled with her own vulnerability and practicality, were keys to her
popularity. Although she taught the principles of Hagin’s prosperity gospel,
she publicly insisted that Christians did not want to hear only the message
of prosperity, divine health, and success that many Word of Faith preach-
ers emphasized. Instead, she argued, they wanted to relate to someone who
had experienced hard times and could empathize with their emotional pain.
She taught women that they could overcome those difficulties, be content
with their lives, and find joy in living the Christian life. At her conven-
tions she asserted that the prosperity message had been overemphasized
in the charismatic community and maintained that it should be balanced
with instruction on humility and self-denial. Her emphasis on emotional
healing—instead of prosperity—set her apart from many other charismatic
evangelists and broadened her support base to include a wide range of evan-
gelicals, both charismatic and non-charismatic. But her critics charged that
her prosperity message and her lifestyle substantiated the accusations of
charlatanism leveled against her.?*

Meyer’s emphasis on emotional healing grew out of her own struggles
as a child and young adult which made it hard for her to maintain stable
relationships early in her life. Born into a blue-collar family on June 4, 1943,
Meyer claimed she was sexually and emotionally abused by her alcoholic fa-
ther. She left home at age eighteen and married the first man who would
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stay with her. Their marriage was unstable as she and her husband separated
and reconciled many times before finally divorcing five years later. He even-
tually went to prison, and she moved in with her parents to raise her nine-
month-old son. She admitted that her bad experiences with men left her
bitter, feeling rejected and full of self-pity. But within a month after her di-
vorce she met twenty-six-year-old Dave Meyer, and after only five dates he
asked her to marry him. They wed in January 1967.%

In the early 1970s the Meyers were active in their Lutheran church, but
they felt that traditional religion lacked spiritual depth and meaning. In
1976 Joyce decided to become an evangelist; she quit her job—cutting the
family income in half—and began teaching home Bible studies, which did
not attract many followers or provide much financial support. The Mey-
ers also joined a small independent charismatic church in St. Louis called
the Life Christian Center. She further honed her teaching skills by con-
ducting a women’s Bible class for her new church. By her own account, the
class quickly grew from a few participants to an average weekly attendance
of four hundred women. By 1979 she had taken a full-time position as an as-
sociate pastor with the church. In 1980, after conflicts with the senior pas-
tor, Meyer decided to turn her weekly “Life in the Word” Bible studies into
a full-time ministry. Dave, a soft-spoken, behind-the-scenes leader, later
confessed that he was apprehensive about her taking a public ministerial
role, but he believed that she was an effective teacher and decided to sup-
port her work wholeheartedly.

For thirteen years Meyer’s ministry did not reach much beyond the Mid-
west, where she held small monthly crusades in St. Louis and the surround-
ing area. “After one appearance before less than two dozen unenthusiastic
listeners,” Charisma reported, “Joyce asked if they had sold any tapes. ‘No,’
Dave replied, ‘but somebody did return one.””* She bought airtime on eight
radio stations and achieved some notoriety in the Chicago and Kansas City
markets, which led to meetings in those areas. But her enthusiasm outran
her ability to manage a large ministry. “Early in my ministry, I had a big vi-
sion but no experience or training,” she wrote. “I wanted to take out ads
and hire an agency to promote my ministry. I could always sense deep in-
side that God didn’t want me to do this.”® Nor did her husband, who coun-
seled Joyce to be cautious and establish a solid foundation for her ministry.
They denied the assertion that Dave was the weak, subservient man be-
hind the hard-charging, outspoken woman. According to their oldest son,
David, “Mom makes jokes all the time about how she can’t get a requisi-
tion through without Dad’s permission. . . . He calls most of the shots. He’s
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definitely a strong leader.”” She listened carefully to his advice and allowed
him to make most of the business decisions for her ministry. Gradually, her
radio show grew to 150 stations.

By the mid-1980s, according to Charisma, she had moved out of her
basement office and into a rented facility and hired twenty-five employees,
and Dave had quit his job as a mechanical engineer to serve as administra-
tive director. The ministry was officially established as a nonprofit corpo-
ration in 1986, and Meyer began publishing books in 1988. Her mainstay
was her expanding radio program and small conferences until 1993, when
Dave decided that she should focus on an international television ministry.
She preached at Carlton Pearson’s Azusa Revival in 1993, and her staff later
cobbled together a television program that consisted of video clips from her
live conferences, which initially aired on Chicago’s WGN network and the
Black Entertainment Network. The popular charismatic publisher Harri-
son House began publishing her books in 1994, and in 1998 she appeared on
the cover of Charisma as “America’s Most Popular Woman Minister.”°

At the turn of the century, according to published reports, Meyer’s radio
program was heard on more than 260 stations in the United States and
over 7o stations internationally, including countries in Europe, Asia, and
the Americas. The Life in the Word television show, which changed its name
in 2004 to Enjoying Everyday Life, was reportedly seen in 145 countries, on
more than 250 local stations in the United States, and on several cable and
satellite networks. She estimated that over 2 billion people were exposed to
her telecast each day. The ministry claimed that its Life in the Word maga-
zine, which also changed its name to Enjoying Everyday Life in 2004, went
to at least 200,000 households; it duplicated almost 4 million teaching tapes
each year; and it sold about 6 million copies of Meyer’s books. Most of
her fifty titles were published by Harrison House until 2002 when Meyer
moved to Warner Faith publishers, a religious imprint of the mainstream
media giant AOL Time Warner Books. In a statement released to Cha-
risma by Warner Books, Meyer noted that the publisher’s “vast distribution
will complement the growth of my international radio and television min-
istry.”*! Those media outlets were vital to creating a large support base at
home and abroad, which allowed her to market her message to a rapidly ex-
panding audience. She correctly gauged the desires of the marketplace and
positioned herself to capitalize on those opportunities. Getting on televi-
sion and moving into secular media outlets gave her the ability to capture
part of the self-help market that had become so prominent at the turn of
the century.
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Meyer was criticized for living a lavish lifestyle and for teaching the pros-
perity message that supposedly justified it. In November 2003 the Sz. Louis
Post-Dispatch ran a series of articles that highlighted not only her difficult
past, which led to her emphasis on emotional healing, but also the prosperity
gospel that she and other ministers espoused. “Joyce Meyer Ministries,” the
newspaper reported, “is, without question, a well-oiled moneymaking ma-
chine.” Citing ministry reports, independent watchdog groups, and public
tax records, the newspaper initially reported that her ministry bought and
maintained her $2 million home; the homes of her children, which totaled
another $2 million; a $10 million corporate jet; her husband’s $107,000 Mer-
cedes sedan; a $20 million, 158,000-square-foot office complex; and “nearly
$5.7 million worth of furniture, artwork, glassware, and the latest equipment
and machinery.” Furthermore, beginning in 2001, Meyer was engaged in a
pitched battle with the Jefferson County, Missouri, tax assessor, who threat-
ened to revoke her ministry’s tax-exempt status.**

In 2003, MinistryWatch, an organization that monitors large Christian
ministries, asked the Internal Revenue Service to investigate Meyer’s min-
istry for possible tax code violations. An attorney for the ministry denied re-
ports that the IRS contacted the ministry about its tax-exempt status and
asserted that the ministry fully complied with IRS rules and regulations.
Christianity Today reported that, amid criticism of “her $95 million-a-year
television ministry, Meyer has announced plans to take a reduced salary in
2004 and personally use more of the income derived from her outside books
sales.” Joyce Meyer Ministries also increased its financial transparency by
making annual financial reports for the years 2003 through 2005 available
online and by making available an independent auditor’s report of the min-
istry’s finances. MinistryWatch upgraded its assessment of the ministry, ap-
plauding Meyer “for increasing the transparency of her organization,” but
maintained that “its audited financial statements” were still “not sufficient
for donors to make the most informed decisions.” Furthermore, she refuted
the accuracy of the newspaper reports, which led the editors of the Sz Louis
Post-Dispatch to issue an apology for errors in its reporting of her finances.
The editors acknowledged that two of the articles in the series “did not
meet our standards for fairness and accuracy” and promised to take “cor-
rective action to address the professional failures that led to these errors.”
In true Word of Faith fashion, Meyer defended her integrity and her life-
style, insisting that her success was God-given—the result of unwavering
faith and a dogged determination to promote her ministry and spread the

gospel.®
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Despite mounting opposition at the beginning of the twenty-first cen-
tury, Meyer dominated the airwaves and her books and tapes were displayed
prominently—not just in small Christian bookstores but in major secular
outlets as well. The stability and business sense that her husband brought to
her life and ministry was crucial to her success; Dave filled the supportive
and administrative roles that spouses of male evangelists had filled for years.
He positioned her to take advantage of the media outlets that allowed her
to market her wares to the largest possible audience, thereby enhancing her
role as a religious entrepreneur. Her ability to identify with the struggles
other women faced, her commonsense approach to everyday problems, and
her promise that those who sowed abundantly into her ministry would reap
abundantly in their own lives made her popular to evangelicals around the
world.

Other Women Ministers

One of Marilyn Hickey’s contemporaries, Vicki Jamison-Peterson, had a
moderately successful ministry in the 1970s and early 1980s, but its growth
languished by the mid-1980s. Jamison-Peterson was one of the first promi-
nent Word of Faith female evangelists, and her career demonstrated the in-
fluence Hagin’s Word of Faith message had on women ministers, but it also
exemplified the difficulties that many evangelists faced. Raised a Pentecos-
tal, Jamison-Peterson had a conversion experience and reportedly spoke in
tongues as a child, but she was never completely satisfied with her Christian
life. She characterized it as “dull and boring”; she even lost her desire to live
until—as she often claimed—she was miraculously healed from what doc-
tors thought was cancer. She sought the counsel of an “old prophetess” who
in 1966 introduced her to the teachings of Kenneth Hagin. “Within three
months I was in one of his meetings,” she recalled. “He came to speak at the
Voice of Healing ministry (now known as Christ for the Nations) . . . taught
on his theme Scripture verse, Mark 11:23, and suddenly there was a spiri-
tual explosion inside me.”® That experience led her to share his positive-
attitude message with her family and friends, and it instilled in her the joy
that was lacking in her life.

Jamison-Peterson attended the Lindsay’s Bible institute in Dallas be-
fore joining Hagin in 1971 as a singer at his crusades.’” She and her hus-
band, Wes, traveled with Hagin for a year and a half before she was hospi-
talized with internal bleeding in 1972. The doctors were unable to stop her
from hemorrhaging and had lost hope for her survival. Unwilling to give up,
Jamison-Peterson employed the positive-confession techniques she learned
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from Hagin and, according to her personal testimony, within thirty minutes
the bleeding had stopped. “From time to time the symptoms of the afflic-
tion try to come back upon me, trying to tell me I'm going to die,” she later
confessed. “But every time I stand upon the Word of God. . .. I declare, ‘I
am healed by God’s power.” And the symptoms have always disappeared.”®
Such testimonies were vital for the success of Pentecostal and charismatic
evangelists. All of the early healing evangelists—both men and women—
told their life-changing stories hundreds, if not thousands, of times over
the course of their careers. But this was especially important for women, be-
cause, as folklorist Elaine J. Lawless points out in her discussion of “one-
ness” Pentecostals, oral testimony was the primary method women used to
pass down belief systems and religious rituals from generation to genera-
tion. Jamison-Peterson was one of a long line of Pentecostal and charis-
matic women who used this method to advance her ministry and transmit
her beliefs. Her confidence in Hagin’s Word of Faith message was prevalent
in her own teaching and contributed to her modest success.*’

In 1973 Jamison-Peterson began her own itinerant ministry, working out
of her parents’ home and securing the help of friends and family mem-
bers to maintain her small but expanding organization. Her most success-
ful venture was a daily television program for women called I#5 2 New Day,
which aired on CBN from 1974 through 1976. After watching her friends
Kenneth and Gloria Copeland tape one of their early television series, she
decided to make a pilot for her own show. When she discussed the project
with Robertson, he told her that CBN had recently set aside thirty min-
utes of airtime for just such a program. She sang, preached, and interviewed
leading charismatic women such as Gloria Copeland, Evelyn Roberts, and
Kathryn Kuhlman.® The show resonated with evangelical women across
the nation, and Robertson thought it was outstanding. One viewer’s com-
ments shed light on the intersection of the modern feminist movement
with the emerging evangelical subculture and the role that these women
evangelists played in bridging that gap: “We have 4 sons, ages 16, 14, 11, and
2; and that leaves me with very little time alone and quiet. However, when
my husband leaves at 1:30 after lunch, I hurry to get the dishes done so I can
prop my feet up and soak up all I can receive from It’s A New Day.” It is so
wonderful to see what God is doing for and through women. Who needs to
join a ‘Lib’ group—]Jesus always liberates!!”*! Even though many conserva-
tive women eschewed feminism, they had become receptive to the message
of liberation—a message that evangelicals wanted to keep within the con-
fines of their conservative theology. Women such as Jamison-Peterson al-
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lowed conservative women to enjoy some of the benefits of changing cul-
tural mores without having to completely abandon their traditional views.

But Jamison-Peterson wanted more than just a women’s ministry—she
sought “a broader ministry of seminars, teaching, and guest appearances on
other TV ministries.”* In March 1975 she appeared on TBN, where she de-
veloped a monthly miracle and healing program called Vicki. Later that year
she started making regular guest appearances on Jim Bakker’s PTL Net-
work, conducting healing services for the studio and television audiences.
From then on she put most of her energy into developing a full-blown heal-
ing ministry and producing special healing programs for a national televi-
sion audience. The visibility she gained from these television appearances
allowed her ministry to grow at an impressive rate.®

In 1977 she held several successful healing revivals in the Northeast, draw-
ing large crowds and getting a warm response from the people and the local
press. In 1978 she started a daily radio broadcast that was intended to further
her work in New England.* Her favorite medium, though, was television.
In 1982 she launched a program designed to promote divine healing and the
charismatic revival in the Northeast. Shortly after the death of her twenty-
five-year-old nephew, who had been mentored by Kenneth Hagin and had
served as her crusade director, she decided to uproot and move from Dal-
las to Tulsa. “A week after Greg’s death, the Lord spoke to me in a dramatic
and unmistakable way,” she later declared. “Sell your home and your of-
fice building. Move your ministry to Tulsa and begin a one-hour daily tele-
vision program to go into New England.” Two hours later she held an im-
promptu meeting with the ministry’s board of directors, and they agreed to
relocate the ministry to Oklahoma.* On September 13, 1982, “in a cramped
and poorly equipped TV studio in Tulsa,” Jamison-Peterson’s healing min-
istry went back on the air with Oral Roberts’s son Richard as her first guest.
The show was well received and helped bolster her support in the Mid-
west and New England. Guests included Richard and Lindsay Roberts,
Kenneth Hagin, T. L. and Daisy Osborn, Billye Brim, Nigerian evangelist
Benson Idahosa, and actress Donna Douglas, who played Ellie Mae on 7%e
Bewverly Hillbillies. Despite her initial success, Jamison-Peterson fell on hard
times.* In the summer of 1983 the nonprofit television station in Worcester,
Massachusetts, that carried her show into six New England states became
a commercial station and removed all Christian programming, leading to a
severe decline in donations to her ministry. Unable to return to a solid fi-
nancial standing, she had to stop production of her television show, discon-
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tinue her magazine, and “cut away everything we could financially to con-
tinue our ministry.”*’

Although the details are unclear, other personal tragedies occurred in her
life in the early 1980s that contributed to her loss of support. In 1984 she re-
turned to public life with a new husband and a fresh focus for her ministry.
For the remainder of the millennium Jamison-Peterson continued to hold
small crusades in the United States and expand her international minis-
try, proclaiming Hagin’s Word of Faith message and promoting her books,
teaching tapes, and music albums. She made regular appearances on Some-
thing Good Tonight: The Hour of Healing with Richard and Lindsay Rob-
erts and was a trustee of the International Charismatic Bible Ministries, an
organization founded in 1986 by Oral Roberts, Marilyn Hickey, and other
prominent charismatic ministers.”® She was one of the first prominent fe-
male evangelists in the Word of Faith movement, she contributed to the
expansion of the charismatic revival, and she served as a cultural media-
tor between modern feminism and conservative evangelicalism. Had she
not experienced some major setbacks early in her career, she might have
achieved the same level of popularity at the end of the century that Marilyn
Hickey and Joyce Meyer enjoyed.

Other, lesser-known figures include independent ministers such as Anne
Gimenez, Paula White, Billye Brim, Kate McVeigh, and Juanita Bynum.
Most of these women achieved only modest success in the late twentieth
century, but they represent an established set of female evangelists who
benefited from the pioneering work of earlier women.

South Texas native Anne Gimenez was another pioneer among women
ministers. She converted to Pentecostalism in 1949 at a tent meeting where
T. L. and Daisy Osborn were preaching with Gordon and Freda Lindsay.
She worked for an accounting firm for eight years before becoming a full-
time itinerant evangelist, and she married John Gimenez in 1967. The couple
co-founded Rock Church in Norfolk, Virginia, in 1968; initially catering to
the “hippie” crowd, the church experienced impressive growth throughout
the 1970s and 1980s. By 1986 they boasted a regular attendance of four thou-
sand, an elementary school and high school, a bevy of outreach and service
organizations, and a satellite campus for Oral Roberts University. Ten years
later they claimed to have two hundred churches in their Rock Ministerial
Fellowship. They began airing their Sunday-morning services on CBN in
1978, and in 1986 they launched their own twenty-four-hour Rock Chris-
tian Network. The network was never able to meet its financial obligations,
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however, and dissolved in 1988. In 1984 she ran unsuccessfully for a city
council seat, but the couple remained active in their community.*

Gimenez championed women’s rights and taught that even though
wives were to submit to their husbands, they could still hold positions of
leadership in the church. She encouraged women to develop a spirit of hu-
mility, work within the male-dominated social structure of the charismatic
movement, and become successful without being too assertive. “A woman
does not have to argue for or insist upon her place of leadership in God’s
kingdom,” she stated in 1986. “Humbling, not demanding, is always the first
step in the process of becoming a leader.” In the early 1980s she founded
Women in Leadership, an organization designed to counter modern femi-
nism but still promote female leadership in the church. She held a series
of national and international conferences and wrote a book, The Emerg-
ing Christian Woman, which addressed gender issues in the church. In 1999
she was named senior pastor of the five-thousand-member Rock Church,
making her one of the few women in America to pastor a megachurch.’!
Gimenez’s role in promoting female leadership within the context of con-
servative religion did much to advance sexual equality in the charismatic
movement.

Paula White, who co-founded and co-pastored a fifteen-thousand-
member megachurch in Tampa, became hugely popular among Pentecos-
tals and charismatics—especially among African Americans—at the turn of
the century. One observer noted to Ebony magazine regarding White: “You
know youre on to something new and significant when the most popular
woman preacher on the Black Entertainment Network is a White woman.”
According to ministry reports, her “story is one of tragedy and triumph,
poverty and prosperity. . . . A self-proclaimed ‘messed up Mississippi girl’”
from Tupelo, her father committed suicide when she was five years old. She
was the victim of physical and sexual abuse as a child, and she suffered from
depression and “a serious eating disorder.” In an interview with the Wash-
ington Post, White noted that her mother married a “military man” when
she was nine years old and that the family moved often before settling in the
Washington, D.C., area, where she graduated from high school in 1984.%

In the 1980s, Pentecostal evangelist and pastor T. L. Lowery mentored
White as a young adult, and during the 199os she developed a close working
relationship with Joyce Meyer and T. D. Jakes, becoming a featured speaker
at several of their annual events. Her emphasis on emotional healing and fi-
nancial prosperity, which reflected that of Meyer and Jakes, brought her a
great deal of success as both a pastor and evangelist. She and her husband,
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Randy, established the South Tampa Christian Center in 1991 and changed
the name to Without Walls International Church in 1997. She began Paula
White Ministries in 2001 and launched a weekly television program, Paula
White Today, on BET. In 2005 her program could be seen on BET, TBN,
DayStar, Word Network, Middle East TV, Far East TV, and several local
stations throughout the United States. At the turn of the century she was
poised to become one of the most popular women evangelists in the charis-
matic movement.”® But notoriety also brought criticism.

In 2002 the Tampa Tribune ran alengthy article highlighting the Whites’
displays of wealth after they bought an eight-thousand-square-foot, five-
bedroom, $2.1 million English manor home in a tony neighborhood over-
looking Tampa Bay. The article also noted that Paula drove a Mercedes
sedan and Randy drove a Cadillac Escalade, which was emblazoned with
the scripture verse Psalm 37:4: “Delight yourself in the Lord and he will give
you the desires of your heart.” The Whites were never embarrassed by these
displays, and shortly after they bought their new house Randy preached a
ninety-minute sermon titled “Poverty or Prosperity” in which he extolled
the virtues of the prosperity gospel. He included a PowerPoint presentation
that chronicled every home the couple had owned, showing the progres-
sion from living in a small apartment early in their ministry to their man-
sion on the bay. In 2001 “they claimed a combined income of $600,000.”
Randy reportedly received from their church an annual salary of $179,000,
Paula brought in $120,000, and the church gave them an $80,000 housing
allowance. Michael Chitwood, the president of a financial services com-
pany that specialized in helping churches and ministries with their finances,
told the Tribune that “[f]or the size of their church and its revenues [about
$10 million annually], they’re grossly underpaid.” The rest of their income,
they claimed, came from outside business ventures, book royalties, and
speakers’ fees.>*

One business opportunity that the Whites participated in was promot-
ing a fatty acid pill called Omega XL. This was part of an emerging trend
of ministers becoming paid endorsers of health-related products. Texas
evangelists James and Betty Robison and 7%e 700 C/ub host Pat Robertson
had already gained reputations as spokespeople for a vitamin company and
a weight-loss shake, respectively. The Whites were featured in a thirty-
minute infomercial after the CEO of Omega XL heard that Randy him-
self had benefited from the product. The Whites contributed some money
to initially fund the infomercial, and they negotiated a deal with the com-
pany to receive a percentage of the product’s sales profits. Although there
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is historical precedent for similar activities, televangelists serving as pitch-
men for such products highlights evangelicals’ growing commercial interest
in health-related issues. The CEQ for TriVita, Inc., which produced the vi-
tamins that the Robisons endorsed, told the 7ampa Tribune that “one of
the hottest topics in Christian television is health. ... Every time we talk
about it the phones light up.” Florida physician and Oral Roberts Uni-
versity graduate Don Colbert had become a best-selling author, speaker,
and self-proclaimed “Physician to God’s Generals,” appearing with many of
the top independent charismatic evangelists in the nation. According to his
website, Colbert “bases his plan for healing on God’s Word, nutrition, exer-
cise and common sense.” An emphasis on healthy living and divine healing
was certainly not new in American religious history, but the nexus between
the consumer culture and contemporary notions about health was note-
worthy in modern evangelicalism.>

Billye Brim, a former Baptist and early leader in the Word of Faith
movement, attended some of Hagin’s Tulsa revival meetings in 1967, when
she accepted the charismata. Her conversion led to a close association with
Hagin and with Kenneth and Gloria Copeland. From 1971 until 1980 she
edited Hagin’s sermons into books and articles for 7he Word of Faith. Like
Marilyn Hickey, she believed that events in the Middle East had great es-
chatological significance, and she made it her mission to persuade American
evangelicals to support a modern Israeli state. Brim reported that, while
standing at her kitchen sink peeling potatoes for supper one day, she re-
ceived a revelation from God that she was to begin a ministry that would
focus on the role modern Jews would play in biblical prophecy.® In 1980
she resigned from Kenneth Hagin Ministries to become a full-time evan-
gelist. After her husband died in 1986 she became an authority among char-
ismatics on end-times prophecy, holding small conferences and meetings
throughout the country.”’”

In 1995 Brim expanded her ministry’s focus when she announced plans to
build a prayer center in the Ozark Mountains near Branson, Missouri. Ac-
cording to ministry reports, in just over a year she located 102 acres of un-
developed land on Bull Shoals Lake, raised enough money to pay for it, and
started building cabins and an administrative facility.’® Although she did
not have the media exposure that other charismatic evangelists had, she had
gained some notoriety by the turn of the century. She had strong support
from established charismatic leaders such as the Hagins and Copelands, co-
hosting the Believer’s Voice of Victory television show with Gloria Copeland,
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contributing articles to the Believers Voice of Victory magazine, and speak-
ing at large conferences all over the world. Her own seminars, which gener-
ally focused on end-times prophecy, remained relatively small and were held
in hotels and conference centers. All four of her children and at least one
grandchild worked with her ministry. Brim’s growing influence suggested a
greater level of stability and acceptance, and the institutions she established
and the involvement of family members allowed for the perpetuation of her
ministry. At the dawn of the new millennium she continued to be an influ-
ential figure in the Word of Faith movement, and she embodied the traits
of the modern charismatic woman—dutiful wife and mother as well as suc-
cessful businessperson and evangelist.*’

Kate McVeigh and Juanita Bynum were two more emerging stars on
the horizon. McVeigh was part of the second generation of female charis-
matic evangelists who, like some of her predecessors, exemplified the power
that positive thinking had on the charismatic revival, and she became a liv-
ing testimony to the influence of Hagin’s Word of Faith message. Her per-
sonal testimony focused on her childhood learning disabilities and low self-
esteem: she attended special education classes from fifth through eleventh
grade, was terrified to give oral presentations in school, was shunned or ridi-
culed by her basketball teammates, and was voted “least likely to succeed”
by her high school classmates. With the encouragement of her mother,
McVeigh was converted in 1983 at one of Hagin’s revival meetings when
Hagin came to her hometown of Detroit.*

After reading Hagin’s book The Believer’s Authority, McVeigh immersed
herself in his teachings, reading his literature, listening to his sermon tapes,
and repeating aloud statements that encouraged a positive attitude. When
she returned for her junior year of high school, she noted, her attitude was
profoundly different and her teachers, coaches, and classmates noticed a
change in her behavior. No longer the shy, timid, insecure girl they once
knew, she was bold, outgoing, and not easily intimidated. She claimed that
her grades improved to the point that she was taken out of special educa-
tion classes; her confidence increased on the basketball court; and she began
witnessing about her newfound faith to her fellow students. Promoting the
“life-changing power” of Hagin’s message, 7he Word of Faith reported that
“Kate’s last year of high school was marked by excellent grades, record-
breaking achievements on the basketball court ... and an abundance of
friends who liked and respected her.” Upon graduating from high school in
1985, McVeigh enrolled in Rhema Bible Training Center (RBTC), where
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she learned the art of being a traveling evangelist from Kenneth Hagin Jr.
This training proved useful as she started her own itinerant ministry in
1987.51

Despite her overwhelming fear of speaking in public, McVeigh applied
Hagin’s principles of positive thinking and claimed that they helped her
overcome this obstacle in her life. “Sometimes the only way to break free
from intimidation,” she counseled in her book Conguering Intimidation, “is
to just do it—to purpose in your heart that whether or not your knees are
knocking, you're going to do it anyway because you believe that you are free!
Now I speak in front of people nearly every week of my life, and it doesn't
bother me at all.” By century’s end, her ministry reported, she was holding
between 250 and 300 meetings a year, had published several books and pam-
phlets, was promoting her teaching tapes, and had started a radio broadcast
that was heard on more than fifty stations nationwide. Her close associa-
tion with prominent ministers such as Hagin, Detroit minister Keith But-
ler, and Joyce Meyer helped her promote her books, tapes, and crusades.®
Although her work remained small, McVeigh’s growing popularity and ac-
ceptance into the cadre of charismatic evangelists demonstrated how far
women ministers had come in a traditionally male-dominated field. She
never pastored a church or established lasting institutions, but she was able
to create a moderately successful itinerant ministry and make her mark on
the Word of Faith movement.

A former flight attendant and self-proclaimed prophetess, Juanita By-
num attended Chicago’s St. Luke Church of God in Christ as a child.
She made her debut as a recording artist on T. D. Jakes’s Woman, Thou Art
Loosed! compact disc, which was released in 1996, and in 1998 she published
No More Sheets Devotional, where she recounted “what it is like to be a slave
to sexual bondage and promiscuity.” Her ministry, like Joyce Meyer’s and
Paula White’s, focused on emotional healing and the prosperity message,
but with a special emphasis on encouraging black women to take more
prominent roles in ministry. Sociologist Shayne Lee sheds some light on
how Bynum gained notoriety. After Bynum preached at one of Jakes’s con-
ferences in 1998, Jakes “made a fortune by selling many videos and tapes of
her performance.” A dispute over royalties erupted between Bynum and
Jakes, and, citing anonymous sources familiar with the situation, Lee main-
tains that “Jakes responded by using his power and influence to have her
blacklisted from preaching in many venues.” This apparently had an imme-
diate negative effect on her budding career. The two evangelists reconciled
in 2003 when Bynum publicly apologized to Jakes at his “Woman, Thou
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Art Loosed” conference. Her career quickly rebounded, and, Lee surmised
in 2005, “Bynum is back on track as one of the highest-paid traveling evan-
gelists in the country.”®

Ministers’ Wives

As conservative Christians became more accepting of female ministers, the
wives of some prominent preachers and evangelists began stepping into
the spotlight. Oral Roberts’s daughter-in-law, Lindsay, immediately filled
the role of the supportive wife when she married Richard in 1980 as he was
beginning his own healing ministry. She traveled with him, participated in
his healing services, and became an integral part of Oral and Richard Rob-
erts Ministries. Unlike Richard’s first wife, Patti, she did not try to estab-
lish her own ministry, independent of her husband and father-in-law. She
willingly and dutifully supported their work any way she could. Over time,
she accepted increasingly public roles within their ministry, and at the turn
of the century she was hosting her own television show, publishing her own
quarterly journal, and serving as executive vice-president of Oral Roberts
Evangelistic Association (OREA).

Lindsay graduated from Rollins College in Winter Park, Florida, before
entering law school at Oral Roberts University in the fall of 1979. She later
claimed “that God had called me to go to law school, and that it would play
a key role in my life. . . . At that time, very few women were entering the le-
gal profession, but I had heard from God.”* She met Richard during her
first semester of law school as he was reeling from a very public divorce from
Patti. In a matter of weeks they started making plans to marry in a small pri-
vate ceremony in January 1980, and she decided to drop out of law school.
Her primary responsibility, she believed, was to support her husband’s bud-
ding career as an evangelist. In 1981 Richard crowed about his new bride’s
devotion: “I'm very grateful for my wife Lindsay, who stands by me in the
ministry and supports me. . . . It is so important to me to know that I have
someone standing by me as a true helpmate.”® Her initial duties mainly in-
cluded assisting with his healing services, answering ministry correspon-
dence, and some light fund-raising.®® Although her early involvement in
fund-raising was not as extensive as that of other ministers’ wives, Lindsay
helped raise money for the struggling City of Faith Medical Center that
Oral Roberts was building in Tulsa. The financial situation had become
desperate, and she and the other members of the Roberts family and minis-
try were doing all they could to keep the project alive.®”

Within two years of their marriage, Lindsay had begun accepting visible
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roles in Richard’s ministry. She fully understood that, even then, this was
unusual in charismatic and Pentecostal circles, and she claimed to be more
than a little ambivalent about stepping into these new roles:

In the early 1980’s after Richard and I were married, the Full Gospel
church world began to see more and more ministers’ wives step out
in ministry. Women were beginning to speak, teach and even preach
in the churches. Some were even stepping out in great faith to min-
ister to the needs of people. I knew that God had placed a lot inside
me; but how, when and where it would ever come out—I just didn’t
know. I didn’t really know whether women were supposed to preach,
or take any active part in public services. And I still doubted whether
I would be accepted in an active ministry role, and I didn’t really want
to jump into it.*

But in 1982 she announced that she had a special “anointing” in her right
hand, which she claimed gave her the miraculous gift of healing. After one
crusade meeting, Richard reported that “she touched me and the anointing
came through her hand and hit me like a bolt of electricity. If I had been ill,
I know I would have been healed instantly.”® Lindsay later confessed that
all she really wanted to be was “a good spectator, but I kept feeling the urge
to participate” publicly in Richard’s healing ministry.”

As with many other charismatics and Pentecostals, Lindsay’s personal
testimony was an important part of her ministry. Her father died of leu-
kemia when she was a child, and her mother struggled to raise her three
children alone. When Lindsay was eighteen years old her doctors told
her that she would never be able to have children, and later—after two
miscarriages—a large cyst was discovered on one of her ovaries. Despite
these circumstances, she gave birth to their first child, Richard Oral Rob-
erts, on January 17, 1984. The birth of a potential successor to the Roberts
ministry thrilled both Oral and Richard, but their hopes were dashed when
the infant developed breathing problems and died shortly thereafter. Al-
though she eventually gave birth to three daughters, their son’s death con-
tinued to affect her life and ministry. Doctors later found a small tumor
in her breast, for which she claimed a miraculous healing, and she subse-
quently began highlighting breast cancer awareness on her Make Your Day
Count television show. In 2002, Miracles Now magazine featured Cathy
Keating, the wife of Oklahoma governor Frank Keating, promoting Na-
tional Breast Cancer Awareness Month.” Roberts was as effective as any
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great charismatic evangelist in using her personal testimony to bolster the
faith of her co-religionists and to convince others that modern-day miracles
were possible.

A bright and talented woman, Lindsay maintained a hectic schedule of
being a housewife, mother, author, editor, conference speaker, and adminis-
trator. Her first book, Thirty-six Hours with an Angel, was published in 1990,
and by 2004 she had written or contributed to seventeen other books. She
wrote a few short promotional articles for the ministry magazine Abundant
Life as early as 1984, and ran her first full-length article six years later. By
1998 she was writing feature articles for Abundant Life’s successor, Miracles
Now, and served as editor for that journal as well as a devotional magazine,
Daily Blessing, that Oral Roberts began publishing in 1959.” In 2001 she
launched her own quarterly journal for women, titled Make Your Day Count.
Acknowledging the difficulties that modern women faced, this magazine
was designed to meet the spiritual needs of women “on the go.” In the in-
augural issue, Lindsay wrote: “Women especially are bombarded by stress
because they have so many responsibilities and hectic schedules. I under-
stand what it’s like to run from sunup to sundown, attempting to get every-
thing done. . .. But because of the expectations placed on us, the stress we
encounter, and the pressures that are unavoidable, we need to stay built up
spiritually as well as physically and emotionally.”” In 1987 she began host-
ing annual women’s conferences, which drew large crowds and provided ex-
posure for the growing number of female evangelists in the charismatic
movement.”* Her women’s ministry was enhanced in 1996 when she started
her own daily television program, Make Your Day Count with Lindsay and
Cheryl.” According to a ministry publication, this was initially “a local out-
reach to the women of Tulsa, but because of its phenomenal success and
popularity, it has expanded into a nationally syndicated program.” Lindsay
and her sister-in-law Cheryl Salem featured guests and information that
they believed appealed to women and included “segments on cooking,
health, and nutrition.” She also co-hosted with her husband Something Good
Tonight: The Hour of Healing.” In addition to her women’s ministry, Lindsay
continued to be involved in the administrative affairs of OREA. In 2004
Richard announced that she had been promoted to executive vice-president
for OREA and would oversee the daily operations of the ministry.””

Despite her assertions to the contrary, Lindsay had a real knack for these
public roles, readily identified with her audience, and, like other female min-
isters, served as a cultural mediator for an important segment of the char-
ismatic movement. Astutely recognizing that many conservative Christian
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women were trying to live up to the “superwoman” ideal, she focused much
of her ministry at the turn of the century on meeting the needs of these
women. Although she never tried to establish her own career and always
worked within the confines of her husband’s ministry, she was a leader in
a new generation of preachers’ wives who asserted themselves publicly and
gained reputations based on their own abilities.”

Although Kenneth Hagin Jr.’s wife, Lynette, never had the visibility that
Lindsay had in her husband’s ministry, Lynette was always an important
part of Kenneth Hagin Ministries and gradually accepted a more public
role. Early in their marriage she focused much of her attention on rais-
ing her children until she became director of RBTC in May 1982. But even
then she served mainly behind the scenes in an administrative capacity,
and she seemed most interested in ministering to women in a more tradi-
tional sense. She claimed to have first considered starting a women’s min-
istry in 1977, but it was not until the late 199os that she began to assert her-
self in more public roles. One of the first articles she wrote for The Word of
Faith appeared in 1998, and in 2001 she sponsored a women’s conference at
Rhema Bible Church, which included, among others, herself, her daughter,
Denise Hagin Burns, and her daughter-in-law, Melissa Robertson Hagin,
as featured speakers. The following year she began contributing a monthly
column, “Seed Thoughts,” to their magazine, and in 2004 she started writ-
ing feature articles. According to ministry reports, she continued to direct
RBTC and assist with the administration of Kenneth Hagin Ministries
and Rhema Bible Church. She also co-hosted the Rhema Praise television
program with her husband and conducted “All Faiths’ Crusades” with him
throughout the country.”

Conclusion

The women discussed in this chapter ushered in a new generation of char-
ismatic leaders who reflected the changing attitudes of many evangelicals
as they moved into mainstream American society and became more ac-
cepting of secular culture. They encouraged a receptive audience of con-
servative Christian women to take public leadership roles in their churches.
They used the same message and ministry-building techniques that their
male counterparts used, and by recounting their own personal hardships
they identified with a broad segment of the American population. Most
had the support of their spouses and other family members, and all had the
ability to develop thriving ministries, either as independents or as part of
their husbands’ programs. Although few women gained the popular acclaim
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that many men enjoyed, they were still able to create a solid niche for them-
selves and have an important influence on the charismatic movement. They
opened doors that, to a large extent, had previously been closed to women,
and they forced many conservative Christians to rethink their views about
gender roles in the church and society.

These women also struggled to reconcile their traditional views about
women’s roles in society with the new cultural milieu. Personal testimo-
nies reveal their ambivalence about trading in their reputations for being
meek, quiet, submissive women of God for the assertive, vocal, and public
roles of modern evangelists and religious entrepreneurs. They were entering
a “man’s world” while trying to maintain their femininity and the support
of conservative evangelical women. But even that support base was begin-
ning to change. Although many older evangelicals retained traditional atti-
tudes about women’s roles, younger women internalized the pervasive mes-
sages of the feminist movement and its emphasis on sexual equality. They
assumed that men and women were created equal and that women had the
same right as men to pursue happiness. These younger women, especially,
were ready and willing to accept the message of sexual equality even if it
was packaged in traditional rhetoric about submissiveness. The women in
this study made submissiveness an important part of their message, but they
placed it in the context of submission to God and mutual submission be-
tween men and women. They also wove into their teaching the principles of
Hagin’s Word of Faith message, according to which women did not have to
give up anything in order to achieve sexual equality. They could have it all—
a career, wealth, health, and a happy family life—if they would simply have
faith, “sow a seed” into their favorite ministry, and pattern their lives after
the lives of these successful female evangelists.
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1. Gloria Copeland at a healing revival (Courtesy Gloria Copeland and
Kenneth Copeland Ministries).
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2.T. L. Osborn, Kenneth E. Hagin, and Oral Roberts (Courtesy Rev.
Kenneth E. Hagin, Kenneth Hagin Ministries, Inc.).
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3. Kenneth E. Hagin (Courtesy Rev. Kenneth E. Hagin, Kenneth Hagin Min-

istries, Inc.).

4. Marilyn Hickey (Courtesy Marilyn Hickey Ministries).
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5. Bishop T. D. Jakes of Dallas, Texas, delivers his sermon to a near-capacity
crowd of mostly women, Thursday, July 29, 1999, at the Georgia Dome in At-
lanta, as he begins his 1999 “Woman, Thou Art Loosed” conference (Courtesy
Associated Press. Photographer: Bill Cranford).

6. Bishop T. D. Jakes preaches at the dedication of the new Potter’s House
sanctuary in Dallas, Sunday, October 22, 2000 (Courtesy Associated Press.
Photographer: Bill Janscha).
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7. Freda Lindsay sits for an interview with a Dallas television station (Courtesy Freda
Lindsay and Christ for the Nations, Inc.).

8. Freda Lindsay (center) receives the Christian Woman of the Year Award in 1983
(Courtesy Freda Lindsay and Christ for the Nations, Inc.).
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9. Freda and Gordon Lindsay (a# podium) at a fund-raising event (Courtesy Freda
Lindsay and Christ for the Nations, Inc.).

10. Joyce Meyer (Courtesy Joyce Meyer
Ministries and Dario Acosta).
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11. Frederick K. C. Price teaching at the Crenshaw Christian Center
(Courtesy Crenshaw Christian Center, Inc. of Los Angeles County).
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The New Black Charismatics

Frederick K. C. Price has been heralded by Charisma as one of the leading
proponents of the prosperity message among African Americans. He em-
phasized faith, positive attitudes, and positive actions when teaching black
Americans how to claim their earthly reward for being faithful Christians.
In contrast to Martin Luther King Jr.s image of the suffering servant, Price
believed that black Christians should not have to suffer; instead, they could
receive their physical and financial blessings in the here and now. King told
his antagonists, “We will soon wear you down by our capacity to suffer, and
in winning our freedom we will so appeal to your heart and conscience that
we will win you in the process.” Price, on the other hand, rejected the no-
tion that the faithful had to suffer: “Many people have the idea that some-
body who lives by faith is supposed to be ‘poor-mouthing’ it; the bottoms
of their shoes are out; the seat of their pants out; and their old car is clink-
ing along on two cylinders and four bald tires; they have no place to live,
and no food to eat. They think to live by faith means that you have to be
some kind of weird-o. Nossir! ... When you are living by faith—the faith of
God—ryou will be on top, and if you are not on top, or moving towards the
top, then you are not living by faith.”” Price believed that when preachers
taught the pure, unadulterated word of God, faith would grow in the hearts
of the hearers, and miracles, divine healing, and prosperity would be mani-
fested in their lives.’ I argue in this chapter that the black evangelists ex-
amined here were the natural heirs to the independent charismatic move-
ment and the beneficiaries of the civil rights movement. They capitalized
on the social and economic advances made by African Americans, and they
used Kenneth Hagin’s prosperity message to advance their ministries and
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become successful and wealthy religious entrepreneurs in the late twenti-
eth century.

The struggle for African American equality reached new heights in the
mid-1950s when blacks—and some whites—began to successfully chal-
lenge racial discrimination. Martin Luther King Jr. and other leaders galva-
nized black churches and advanced the civil rights movement, which gave
many African Americans the opportunity to receive a better education, get
better jobs, and achieve a higher standard of living. By the 1970s blacks were
becoming more integrated into mainstream American society, and in the
1980s and 1990s, although complete equity with whites certainly had not
been achieved, they were much more upwardly mobile than they had been
a half century earlier. In 1978, Charisma highlighted the impressive growth
of Pentecostalism among African Americans and ruminated on the role
black charismatics could play in bridging the racial divide within Pentecos-
tal and charismatic circles.* In the late 1980s and early 1990s, Charisma ran
several articles and editorials promoting racial reconciliation. At one point
its publisher, Stephen Strang, even considered starting a new magazine de-
voted solely to the role of African Americans in the Pentecostal and char-
ismatic movements.’

As Pentecostals and charismatics moved into the mainstream of middle-
class America, so too did African Americans. Although there is some de-
bate about the origins and composition of the black middle class, most
scholars agree that this segment of American society expanded greatly in
the postwar era. According to sociologist Mary Patillo-McCoy:

The unprecedented economic growth and prosperity after World
War II, along with the social and political pressures of the civil rights
movement, greatly expanded the black middle class in the 1950s and
1960s. The black class structure began to resemble the white class
structure, with greater occupational diversity. ... The period from
1945 to the early 1970s was extraordinary in terms of opening oppor-
tunities for African Americans. Predominantly white educational in-
stitutions were admitting black students in large numbers, businesses
were recruiting at black colleges, and unions yielded to the pressure of
their formerly excluded black coworkers.®

Stephan and Abigail Thernstrom report that between the late 1940s and
the early 1990s the number of black lawyers increased eighteen-fold; there
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were nineteen times more black editors and reporters and thirty-three times
more black engineers. They also note that in 1949 there were no black may-
ors of large U.S. cities and only two black members of Congress. In contrast,
by the mid-1990s most major cities had had black chief executives, and
more than forty African Americans had held seats in the House of Repre-
sentatives.” The number of black middle-class citizens increased even more
dramatically in the wake of the civil rights movement. “In 1960, only 385,586
black men and women in the entire country were professionals or semi-
professionals, business owners, managers, or officials,” Patillo-McCoy re-
cords. “By 1980, that number had grown to well over one million (1,317,080).
Similar increases took place in the category of sales and clerical workers,
which increased from 391,927 blacks in 1960 to well over two million such
workers in 1980. By 1995, nearly seven million African Americans were em-
ployed in middle-class occupations.”

Despite these advances, African Americans continued to lag behind
middle-class whites in terms of social mobility and relative position within
that social class. Most blacks were considered lower middle class at cen-
tury’s end and tended to hold a larger number of “medium-level” occupa-
tions, such as clerks, salespeople, and well-paid factory workers. Most of
the “higher-level” occupations, such as managerial positions, continued to
be held by whites.” Middle-class blacks, particularly in urban areas, often
lived in racially segregated neighborhoods, and they seldom strayed far
from the poor inner cities they were trying to escape. As African Ameri-
cans began to make more money and move out of the ghettos into pre-
dominantly white suburbs, they found that upwardly mobile whites soon
moved to newer neighborhoods farther away from blacks. Black suburbs
then developed along the fringes of the inner cities, making it difficult for
the new black middle class to get too far away from their poor roots. Educa-
tion levels among African Americans increased from 1960 onward, but they
were always behind those of their white counterparts.'

Some scholars argue that an economic downturn and the rejection of
affirmative action policies by politicians from the mid-1970s through the
1990s contributed to the slower progress that African Americans made to-
ward economic and social equity.!! By the end of the twentieth century,
many blacks, having tasted the fruits of middle-class prosperity, knew that
that lifestyle was within reach but were often unable to fully realize the
American dream. They saw a few African Americans work their way into
the upper echelons of business and politics and believed that they or their
children could one day benefit from those advances.'> Successful television
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evangelists such as Fred Price, T. D. Jakes, and Creflo Dollar were also con-
sidered proof positive that African Americans could work their way out
of poverty, and they offered seemingly viable solutions through their pros-
perity theology, outreach programs, and economic development plans that
upwardly mobile blacks could use.

Besides applying Hagin’s principles of positive confession, many tel-
evangelists also encouraged African Americans to start small businesses,
invest in the stock market, and gain more business savvy. Sociologist E.
Franklin Frazier identified an entrepreneurial spirit among the black middle
class in the 1920s, and many black neoconservatives emphasized a similar
ethic in the 1980s and 1990s."”* One survey comparing middle-class whites
and blacks “found that 71 percent of affluent whites have a mutual-fund or
brokerage account compared to 56 percent of blacks. About half as many
blacks as whites, 24 percent compared to 46 percent, grew up in a house-
hold in which stocks were traded, and more blacks listed traditional bank
accounts, insurance companies, and real estate as the key places where their
assets are kept or invested, while a larger percentage of whites listed bro-
kerages.”™* (Although conservative investment strategies seemed unwise in
the 1990s, this diversity was beneficial during the economic slump of the
early twenty-first century.) Furthermore, many black charismatic leaders
held an ideological position similar to that of Robert L. Woodson, who
founded the National Center for Neighborhood Enterprise. Contrary to
the view of many traditional civil rights leaders, Woodson contends that the
eradication of racism should not be a precondition to black advancement in
American society; that blacks have become too dependent on government-
funded welfare programs that perpetuate poverty;'® and that leaders must
encourage “the growing movement among blacks to, once again, rely on
themselves for an improved life.”*® Black leaders, he continues, should de-
velop new educational strategies that teach African Americans how to “tap
resources within the black community” so they can own and operate their
own businesses.!”

By the mid-1980s many black churches, especially mainline denomina-
tions, had begun community development programs to encourage business
ownership. Journalist Bill Alexander notes how “church programs have tra-
ditionally coped with community needs” such as “[f Jamily counseling, blood
pressure clinics, day care centers, senior citizen activities, and family com-
munity events.” But many congregations in the post—civil rights era recog-
nized the need for more economic development programs that addressed
the root of many African American problems.'® The independent charis-
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matic churches and other full-gospel congregations also recognized the
need for such advocacy. Fred Price offered practical advice for staying out
of debt, but he primarily emphasized the supernatural aspects of God’s plan
for Christians to be wealthy. “The world’s economic system is not designed
for you to get ahead,” he asserted in 1984. “It is designed to keep your nose to
the grindstone. . . . You will never be financially independent of the circum-
stances through your job alone. Yes, we must work. . . . But God has a plan.
The Father has a plan whereby you can become financially and materially
independent of the circumstances. That plan is initiated through tithes and
offerings.”*’ Creflo Dollar’s Project Change was designed to evangelize and
reinvigorate his church’s local community by providing social, educational,
and employment services to local residents. Although he, too, focused on
the “miraculous” ways God made Christians rich, many of his benevolent
and economic programs had a notable effect on his community.?’

T. D. Jakes proposed one of the most comprehensive community de-
velopment programs of any modern independent evangelist. In 1998 he
broke ground on “a 230-acre rehabilitation and education community in
South Dallas” that was to include “a senior citizens home, a youth center, a
mall, and grocery store,” garnering the attention of then-governor George
W. Bush and presidential hopeful Al Gore. Jakes’s Potter’s House church
claimed to provide “two thousand homeless people with clothes, coats, and
shoes for the winter” and to offer help to prisoners, prostitutes, AIDS vic-
tims, and substance abusers.?! Probably his strongest endorsement for the
entrepreneurial spirit among African Americans, however, came through
his own example. Although he acknowledged the charismatic emphasis of
“having faith” to attain wealth, he considered it only one part of the equa-
tion. In a 2001 interview with Ebony, Jakes asserted that faith and hard work
were important components of economic empowerment. “It’s very impor-
tant that we don't just leave it on a church level of praying God will bless
you or preaching God will bless you .. . because the reality is [that] most
of my income comes from my for-profit ventures.” He continued: “If I re-
tired from preaching, I make enough from writing to take care of personal
needs.” Jakes sought to instill the Protestant ethic of hard work and thrifti-
ness into his followers and community by creating new business opportuni-
ties and encouraging locals to spend their money closer to home. “In South
Dallas, where I minister, something like a billion dollars flows out of our
community for goods and services,” he lamented. “We need to rectify this
and develop businesses here.”*

Of course, without the institutional structure these ministries provided,
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one wonders if their for-profit ventures would have been quite so successful.
The confluence of business and ministry was so seamless that it was difficult
to determine where one ended and the other began. All of these evangelists
encouraged their followers to give to their ministries—be they evangelism,
outreach, or community development—so the gospel could be proclaimed,
the needy could find relief, and individual and corporate wealth could be at-
tained. But in each case, the evangelists themselves reaped the financial re-
wards of those tithes and offerings.

This prosperity message has long appealed to people struggling to work
their way out of poverty, regardless of their race. From their beginnings, the
Pentecostal and charismatic movements were known for racial experimen-
tation. Healing evangelists throughout the twentieth century challenged
racial taboos by holding integrated services, and they often made a con-
certed effort to attract African Americans to their meetings. Poor blacks
and whites were drawn to the message of healing and prosperity preached
by most charismatic ministers, and as early as the mid-1950s integrated au-
diences appeared. In the 1950s and 1960s African Americans began to take
visible roles in some healing ministries. Generally they were musicians, and
they had a profound influence on the music and worship of the healing re-
vivals and charismatic movement. Some even began their own evangelis-
tic careers. White revivalists such as Kenneth Hagin, Oral Roberts, and
Kenneth Copeland trained some of these young men in the 1970s and 1980s,
while others came out of black Pentecostal church backgrounds.?

Frederick K. C. Price

One of the most important black charismatic evangelists in the late twenti-
eth century was Frederick K. C. Price. The first African American preacher
to become popular in the new generation of charismatic leaders, Price
spawned several other successful ministries. Like Marilyn Hickey, he began
his work in the mid-1970s and rose to prominence during the 1980s. Price
embraced Hagin’s Word of Faith doctrine as the centerpiece of his ministry,
but he also addressed social issues such as race, poverty, and community de-
velopment among African Americans.

Born in 1932 in Santa Monica, California, Price had little exposure to or-
ganized religion as a child and, according to ministry reports, was not con-
verted to Christianity until after he married Betty Ruth Scott in 1953.%*
Shortly thereafter he felt called to ministry and served as an assistant pastor
in a Baptist church from 1955 to 1957, but for nearly twenty years he struggled
“to find a place where I could serve without problems.”” Price wandered
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from denomination to denomination during the 1950s and 1960s, pastor-
ing several congregations. In 1965 he went to West Washington Commu-
nity Church, a Christian and Missionary Alliance congregation in southern
California. While pastoring this church, he was influenced by Kathryn
Kuhlman’s books on miracles and came to believe that something was miss-
ing in his life and ministry.® Concerned about his spiritual development,
dissatisfied with the meager growth of his church, and unhappy about the
lack of joy and conviction he saw in his congregation and the rest of the re-
ligious world, he longed for a more dynamic religious experience. In his per-
sonal testimony he noted: “I was not witnessing these ‘greater works’ in my
own ministry or in the ministry of others that I knew with two exceptions—
Kathryn Kuhlman and Oral Roberts.” In February 1970, Price claimed,
he received the Holy Spirit, spoke in tongues, and began his charismatic
ministry.?’

Shortly thereafter Price read Kenneth Hagin’s The Authority of the Be-
liever, a book that he believed taught him how to put this supernatural
power into action in his own life. He recalled that he had always “been a
complainer, a cry baby who was always sick,” and debt had forced him to
work a second job during his early ministry to make ends meet. He worked
at a variety of blue-collar jobs but was never able to make much financial
progress. Hagin’s teachings convinced him that faith in God and a posi-
tive attitude would ultimately lead to material gain and divine health. After
putting Hagin’s principles into action, Price claimed, his situation began to
change and he started paying off the massive debt he had accumulated.?®
His humble beginnings, no-nonsense teaching style, and willingness to
“stay connected” to his downtrodden followers were all part of his popular
appeal. “People can see I have some smarts, but at the same time I'm just
an average guy,” he remarked to one interviewer. “I'll split verbs and I'll use
anything that’ll get the truth across. I think people like that.”® His personal
appeal and Word of Faith teaching attracted people to his small church.

In 1973 Price severed ties with the Christian and Missionary Alliance
and started the independent Crenshaw Christian Center in Inglewood,
California. Free from denominational restrictions, he reported that his
church experienced phenomenal growth in the 1970s and 1980s. By 1977
the church had outgrown its fourteen-hundred-seat auditorium and began
holding three services. When he tried to buy twenty-three acres from the
Inglewood school board to construct a new facility, the city passed a zoning
law limiting the church to building on only three acres. In 1981 he bought
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Pepperdine University’s thirty-two-acre campus in downtown Los Angeles
for $14 million, and in September 1984 he began holding services there.*

In his book Race, Religion and Racism, Price was very critical of the way
Pepperdine handled the transaction, claiming that the university took ad-
vantage of him and his church when they sold their campus to his ministry.
“When my wife and I first got married,” he wrote, “we as black people could
not rent an apartment in the area where our church is situated. . .. Then,
when Whites finally decided that too many Blacks were applying to get
in, they left, and they left the whole neighborhood, including the property
where the church is located, like a dump.” According to Price, Pepperdine
was supposed to have paid for improvements on their sewer system, but, he
claimed, they did not make those improvements and Crenshaw Christian
Center had to pay the city of Los Angeles $200,000 to connect to the sewer
system after buying the property. “That is cold-blooded,” he railed. “The
previous owners knew that no white people were going to buy the prop-
erty, that it would be bought either by Hispanics or Blacks, and their atti-
tude was, ‘Let them pay through the nose!” Two hundred thousand dollars
just to hook up to the sewer system—all of which should have been paid
by the people who occupied the property when the improvements along
the Vermont Corridor were originally made.” According to Charisma, he
broke ground on his ten-thousand-seat FaithDome in 1986 and moved his
sixteen-thousand-member church into the $9 million facility in the fall of
1989. Attendance continued to grow slowly throughout the 199os; by the
end of the century his church boasted twenty thousand members.*!

David Hazard has attributed much of Price’s national popularity to his
television program, begun in April 1978 on the relatively new Trinity Broad-
casting Network. A month later Price switched to a local Los Angeles sta-
tion in order to reach a larger audience; he quickly expanded to four other
major markets, including Washington, D.C., Chicago, Detroit, and New
York City. He used his television and radio shows to reach black Ameri-
cans with the Word of Faith message, which he believed would teach them
how to get out of debt and improve their lives. “I have a very heartfelt de-
sire for black America to receive the real word of God,” he said in 1988.
“They’ve had religion. There’s no shortage of religion. They’ve had emo-
tion. No shortage of emotion. They’ve had music. No shortage of music.
But the word of God—the power-filled word that people can take and ap-
ply to their lives and change their circumstances—they don’t know that.”
He was one of the few televangelists who spent almost his entire sixty-
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minute program teaching. He boasted that he did not waste time plead-
ing for money and entertaining people with choir music. Price believed that
if people were taught what the Bible said about finances, divine health,
and other practical aspects of daily life, they would be inspired to change
their lifestyles. “Teaching is informative,” he told a reporter in 1987. “It gives
people something to use. It is more tangible than preaching though you
can have a degree of both in any message depending on the individual.”
Many media experts doubted that Price’s format would be successful, but
eight years after he started the Ewver Increasing Faith program it proved to
be quite popular with many Americans. According to public opinion polls
cited in Religious Broadcasting, a third of the people who tuned in to reli-
gious programs on Sunday mornings watched Price’s show. More than half
of the African American households in New York and Washington, D.C.,
that watched religious programming on Sundays tuned him in. By 1987 the
show was seen on almost a hundred broadcast and cable outlets around the
country; at the turn of the century Price claimed to have a television audi-
ence of 33 million people, and the program was seen in fifteen of the twenty
largest U.S. markets.*

As Price’s television ministry grew, so too did the demand for his litera-
ture and audiotapes—in the late 1980s Price claimed that more than two
hundred thousand people were on his mailing list. At the end of the cen-
tury he claimed to have written fifty books that had sold over 2 million cop-
ies since 1976. Price’s ministry, like that of other independent ministers, de-
pended financially on supporters who watched his program and sent regular
donations. In an effort to cultivate that relationship with his television audi-
ence, Price began conducting crusades in the United States in 1982. By 1986
he was holding crusades in major cities, with a reported attendance of more
than forty-two thousand at one meeting. Aside from the personal contact
with his audience that crusades afforded, Price explained that they “en-
courage the television audience to continue to support the Ever Increasing
Faith program. It costs megabucks to be on television. Commercial televi-
sion is financed by sponsors who pitch their products intermittently during
the show,” but Christian television was sponsored solely by viewers’ freewill
offerings. Because he did not focus on fund-raising on his television pro-
gram, cultivating these relationships was especially important to the success
of his ministry. He often boasted that he would rather go off the air than
plead for money to fund the program.*

Price used Hagin’s Word of Faith teaching to encourage positive atti-
tudes and self-help among blacks and to catapult himself to the forefront
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of a new generation of charismatic leaders. He was, in the words of Cha-
risma reporter Paul Thigpin, the most prominent “forerunner of this recent
black charismatic wave” that emerged in the last quarter of the twentieth
century.® His confidence, hard work, determination, and intuition quickly
brought him to the forefront of this movement. Oddly enough, it was
whites, not blacks, who first accepted him. Hagin promoted Price’s ministry
in the early years, speaking at his church and making him a featured speaker
at the popular Campmeetings held in Tulsa. According to Hazard, this ex-
posure gave Price a platform from which to reach blacks around the country
with the Word of Faith message.*

Price sought to help African Americans by teaching faith in God, the
power of positive thinking, and practical ways to improve one’s life. He won
the Horatio Alger Award in 1998, which was a testament to his emphasis
on self-help and positive thinking. This award was given by the Horatio
Alger Association of Distinguished Americans, which, according to their
website, sought to “recognize the achievements and accomplishments of . . .
extraordinary Americans who have risen from humble beginnings to achieve
personal and professional success.”’ In 1988 Price noted: “If they’ll listen
to me, they’ll find out how to do something for themselves. They won't
need me, or anyone else. They’ll learn how to pray for themselves, apply
God’s word for themselves. They can become independent of their circum-
stances.”® His emphasis on positive thinking and self-actualization further
demonstrates the influence of popular culture on evangelicalism and the
charismatic movement. These ideas, which had been advanced by Norman
Vincent Peale and other Protestant leaders in the 1950s, had filtered into the
evangelical subculture and were being used by African American charis-
matic evangelists to build their ministries and empower their followers.

Price also believed that whites should take responsibility for their role in
oppressing blacks, and in the early 199os a single incident unleashed his fury
on what he considered the biggest problem in modern Christianity. In 1992,
at the Rhema Bible Church in Tulsa, Kenneth Hagin Jr. preached a ser-
mon about interracial dating and marriage in which he argued that if par-
ents did not want their children dating members of other races, they should
teach those values at an early age. “I can't tell your kids who to go with and
who not to go date,” Hagin reportedly stated. “Not my responsibility.” He
continued: “If you don’t want your kids dating somebody, then you control
it. But you control it a long time before they ever get to be dating age.” He
maintained that Christian parents could choose to allow their children to
practice interracial dating, but he assured them that they were not racist if
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they chose otherwise.” When a group of black ministers informed Price
of Hagin’s sermon, Price confronted his friend and asked him to recant his
views publicly. Hagin apologized to Price privately and publicly, but Price
was not satisfied with a simple apology; he wanted Hagin to renounce those
views and take a public stance against racism.”” Convinced that this issue
needed to be addressed, Price preached a yearlong series of televised ser-
mons titled “Race, Religion and Racism,” which became a three-volume
book condemning racism in the church.*!

In this series of sermons, Price argued that Hagin’s views reflected the
racist attitudes held by many whites and that the church needed to speak
out against the latent racism ingrained in American society—especially in
the South. “This minister,” Price retorted, “is instructing his congregation
to teach their children before the children reach dating age. Many white
people, especially southern Whites, have trained their children this way.
Racism is not in the genes, it starts in the home.”** Stressing that he did not
think all white people were racist, he acknowledged that some blacks had
developed a “reactive racism” toward whites. This reactive racism, Price pro-
claimed, helped blacks “keep their sanity in the face of the racist actions and
attitudes black people are confronted with on a daily basis,” but their racism,
while understandable to Price, was not justified.* For him the issue was not
interracial dating and marriage but rather the underlying assumption that
blacks were inferior to whites, who tried to justify the position that the two
races should not intermingle.**

Price wanted to use this incident as a catalyst to launch a movement for
change in the church and American society. “I am not angry with any indi-
vidual person,” he insisted, “but I am angry about a situation that until now,
apparently, nobody has fully addressed.” He characterized his anger as a
“holy, righteous indignation” that arose not because his longtime friend hurt
his feelings but because the church and the nation still had not effectively
dealt with the problem of racism.* “I am dealing with a symptom here, not
the man,” Price contended. “But he represents something. When you are a
leader you stand in the pulpit and minister to people, people are going to
believe that what you say is from God. That is how racism in America be-
came the mess it is today, because of so-called leaders and ministers talking
in this way. Nobody has challenged them. That day is over.”* Price asserted
that slavery was practiced in America for almost three centuries because
the church refused to take a stand against it. He further argued that after
Emancipation the church continued its “ostrich syndrome, hiding its head
in the sand” and refusing to correct the ills that persisted in American so-
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ciety.* His assault on these attitudes and practices made Price a controver-
sial figure, but he continued to influence the development of the charis-
matic movement at century’s end.*®

In accordance with his long-standing policy not to respond publicly to
criticism, Hagin said little about the controversy. According to Charisma,
however, he did respond to Rhema supporters privately, assuring them that
he tried to apologize to Price personally for the offense and to his church
for any hard feelings his statements may have caused. He pointed out that
there were interracial couples in his church who remained loyal to him, that
he performed wedding ceremonies for mature couples regardless of race,
that key members of his pastoral staff were black, and that many promi-
nent Word of Faith ministers were black. “If people would just take a look
at the fruit of this ministry and would talk to people who know me . . . they
would understand that I am definitely not a racist, nor am I a bigot in any
way,” he wrote in a letter to his supporters. “If I could take the words back,
IT'would...butI can’t. I can only apologize for having said them and pray
that the hurt and confusion will be healed.” Before and after the con-
troversy, the Hagins consistently featured black speakers at their popular
Campmeeting revivals held every year in Tulsa, including prominent evan-
gelists Leroy Thompson and Keith Butler.

Hagin continued to react to Price by issuing a veiled call for peace and
unity among charismatics in general and within the Word of Faith camp in
particular. Although neither Price nor the controversial incident was ever
mentioned, three articles appeared in The Word of Faith in 1998 and 2001
suggesting that Hagin desperately wanted to put the situation behind him.
In one article Hagin maintained that Christians could effectively spread the
gospel only when they had unity of purpose and did not publicly criticize
the mistakes of others: “When conflicts arise, you can either take the low
road or the high road. You can take the low road and wallow in the mire,
allowing bad feelings or offenses to pull you down. Or you can take the
high road and rise up, living above the situation.”® He continued: “You can
choose to dwell on the hurtful things that others have done or said. . .. Or
you can hide God’s words inside your heart until they become a part of your
mind as well. And when somebody does you wrong, out comes love and for-
giveness.”! Although this incident created a breach between these pillars of
the Word of Faith camp, it did not seem to hurt either ministry’s influence
on the charismatic movement.

Price always felt called to minister to blacks, but this incident height-
ened his sense of responsibility to represent African Americans and combat
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racism in American society. He was one of the most prominent black char-
ismatic preachers to minister to blacks from the ghetto—not from white
suburbia—and he had one of the largest churches and television ministries
in America. In Race, Religion and Racism he stated: “I believe that the Lord
has raised me up for a time like this: to be, as it were, a catalyst to find the
solution to what I consider to be America’s biggest challenge.”? The 1990s
were an opportune time for Price to address this issue, since many whites—
and several religious groups—recognized their role in the perpetuation of
racism in American society.”® By the beginning of the new millennium,
Price had combined his Word of Faith teaching on divine health and pros-
perity with an emphasis on breaking the bonds of racism.

Many of the new black independent ministers followed Price’s lead in
promoting social and political activism, engaging in community outreach,
and providing leadership training and life skills to African Americans, es-
pecially young men. Several came from Baptist or Church of God in Christ
backgrounds and worked to forge ties with some mainline Protestant and
black Pentecostal denominations, but the Word of Faith movement had the
most visible impact on these new leaders.

T. D. Jakes

Thomas Dexter Jakes, one of the most popular African American evange-
lists in the 1990s, began his independent ministry in 1982 but did not gain
national prominence until the early 199os. By the turn of the century he was
one of the most recognizable religious figures in the United States. Many
of his contemporaries likened his fame and influence to that of Billy Gra-
ham, who crossed denominational, political, and socioeconomic divides.
Although Jakes’s audiences were primarily black and his message of eco-
nomic empowerment was directed toward African Americans, his ability to
relate to different racial and ethnic groups contributed to his success. His
greatest appeal was his message of emotional healing, which he directed
first to women and later to men. His emphasis on emotional healing, racial
equality, prosperity, and spiritual renewal was popular with Pentecostals,
charismatics, and mainline evangelicals. But Jakes also had his detractors,
who criticized his lavish lifestyle and the prosperity theology that justified
it. They argued that he, like other televangelists, had compromised the gos-
pel message of salvation and liberation by embracing the materialistic and
hedonistic culture of modern America.™

T. D. Jakes was born on June 9, 1957, in South Charleston, West Vir-
ginia, to Ernest and Odith Jakes, a businessman and schoolteacher, respec-
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tively. Despite his parents’ divorce and his father’s struggle with kidney dis-
ease, Jakes maintained that he was raised in a loving and relatively stable
home where he learned the value of hard work and developed an entrepre-
neurial spirit that was essential to his success. To earn money as a child he
reportedly delivered newspapers, sold Avon products, and peddled vege-
tables from his mother’s garden. His father had a successful janitorial ser-
vice in the Charleston area, but he developed kidney disease when Jakes was
only ten years old. According to ministry reports, Jakes spent six years car-
ing for his sick father.>> This experience, he explained to Ebony in 2001, con-
tributed to his commitment to emotional healing in his ministry: “I think
it’s because I was in such pain myself that I can relate to people who have
been through trauma. . . . I was forced to be responsible and deal with issues
that relate to life and death.™® It took many years of hardship and toil for
those lessons to manifest themselves in a prominent national ministry.

Jakes was raised a Baptist, but as a teenager he turned to Pentecostal-
ism at a storefront Apostolic church. He soon began preaching part-time at
small churches in the Charleston area while pursuing a degree in psychology
at West Virginia State University. A bivocational minister, he and ten oth-
ers founded the Greater Emanuel Temple of Faith in Montgomery, West
Virginia, in 1980. Laid off from his job at Union Carbide in 1982, he supple-
mented his meager income as a part-time minister by digging ditches and
holding revival meetings for small churches in the area. His wife, Serita, re-
called how when the unemployment money ran out “he was digging ditches
with his brother to lay gas lines and preaching revivals to subsidize their in-
come. I worked as a DJ at a Christian radio station at night, but little did
I realize that it was deflating his masculine instinct to want to take care of
his family.” Jakes persevered through these hard times and began build-
ing what became a prominent international ministry. From 1982 through
1985 he conducted a local radio ministry called “The Master’s Plan”; in 1983
eighty people attended his first “Back to the Bible” conference. He con-
tinued to work in relative obscurity for the remainder of the decade, but his
preaching earned him some notoriety in the region.””

In 1990, Jakes moved his hundred-member church from the impov-
erished mining town of Montgomery to Charleston. The church grew
quickly, and by 1996 it had more than a thousand members. Jakes admitted
that his congregation’s growth stemmed partly from a general spiritual re-
vival among black churches, but he asserted that its interracial flavor was
rooted in his ability to minister to people who were hurting—emotionally,
financially, spiritually, and physically. “I don’t believe you can have a Pente-
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costal experience and have any type of exclusion,” he told Charisma in 1994.
“What really happened is our church closed its eyes and opened its doors
and allowed anybody to come in.” In addition to addressing the problems of
unemployment and poverty that accompanied the slump in the West Vir-
ginia coal industry, he began social programs for prisoners, former convicts,
the homeless, AIDS victims, and those with drug and alcohol addictions.
As one church official commented to Charisma: “The ministry is to hurt-
ing people, and hurting people know no color.” Jakes preached a message of
hope for the hurting, but he claimed not to embrace what he called a “mi-
crowave concept of faith. . .. You need to understand that some things that
God promises to His people will 7o be zapped into your life,” he implored.
“You have to persevere even while you are waiting on the promise.” His en-
couraging message and dynamic preaching style transcended racial, socio-
economic, denominational, and, most importantly, gender barriers. In 1992
he started a ladies’ Sunday school class titled “Woman, Thou Art Loosed!”
that mushroomed into a thriving—and lucrative—cottage industry. His
message of emotional healing for women put Jakes on the road to inter-

national fame and financial success.’®

A year later he published his first book, Woman, Thou Art Loosed! It ad-
dressed issues such as divorce, molestation, depression, and discrimination—
issues he thought the church had neglected for far too long. He believed
Christians were focusing on the “sweet by and by while we’re living in the
nasty here and now.”’ His message to women was that no matter how old
their emotional scars were, they still needed to be healed.®® This ministry
to women began, ironically, with his wife. “I was the first ‘Woman, Thou
Art Loosed!” conference,” Serita told Christianity Today. Early in their mar-
riage she came home exhausted and depressed: “I was overwhelmed with
all of the roles that I was having to take on at one time,” she said. “I asked
my husband to step outside our relationship and minister to me.” That con-
versation allowed him to explore the emotional and physical baggage that
many women carried with them from childhood to adulthood.®® In his book
he pleaded with churches and pastors to minister to these hurting women.
“The church must open its doors and allow people who have a past to enter
in,” he maintained. “We must divorce our embarrassment about wounded
people” and help these women who were sexually, emotionally, and physi-
cally abused.®

Woman, Thou Art Loosed! also represented a major financial risk for Jakes.
He initially published the book himself, and printing the first five thou-
sand copies almost completely drained their savings account. The book sold

You are reading copyrighted material published by the University of Alabama Press.
Any posting, copying, or distributing of this work beyond fair use as defined under U.S. Copyright law is illegal and
injures the author and publisher. For permission to reuse this work, contact the University of Alabama Press.



The New Black Charismatics 119

out within two weeks. By the spring of 1994 it was in its fourth printing
and had sold almost seventy-five thousand copies. By century’s end more
than 2 million copies were in print, and it had spawned a series of national
conferences, devotional guides, a play, a Grammy-nominated gospel album,
and a movie, propelling Jakes to national prominence almost overnight.®®
In 1997, twenty-two thousand women attended his annual “Woman, Thou
Art Loosed!” conference in Tampa. Two years later he set an attendance rec-
ord at the Georgia Dome in Atlanta of eighty-four thousand participants,
breaking Billy Graham’s 1994 record of seventy-eight thousand.®* Jakes got
a huge boost when he signed a seven-figure book deal with Putnam Pub-
lishing Group, a division of the world’s second-largest publisher, Penguin
Putnam. His influence was compared to that of Martin Luther King Jr. and
Billy Graham as his books were marketed successfully to both religious and
secular audiences. By 2001 he had published at least twenty books—ten of
which were Christian best-sellers—and his public relations firm noted that
he was Penguin Putnam’s third-best-selling author (behind Tom Clancy
and Patricia Cornwall).®® Shayne Lee notes, however, that Jakes used ghost-
writers for many of his books, a common practice among independent evan-
gelists. Leonard Lovett, a well-known Pentecostal theologian and author,
served as one of Jakes’s ghostwriters: “I ghostwrote the third book, Water in
the Wilderness. It took me about a week sitting up in my apartment there to
really write the thing and another guy took it, went over my stuff, and we
passed it on to the head of Pneuma [publishing company], and Jakes con-
sented. That’s how we ended up doing two or three of his other books.”
Jakes later required his ghostwriters and assistants to sign a waiver prevent-
ing them from discussing the work they did for him.% Book sales and con-
ferences, however, were not the only measures of Jakes’s success.

In the 1990s Jakes launched a weekly television show and a nationally
syndicated radio program and moved his ministry to Dallas. In 1993 he
began his weekly television broadcast, Ger Ready with T. D. Jakes, on TBN
and BET. He received his big break on TBN after the network’s founder,
Paul Crouch, heard Jakes speak at Carlton Pearson’s Azusa Revival and of-
fered him airtime on the prominent religious network. Jakes’s visibility in-
creased dramatically.” In 1994, according to ministry reports, he established
T. D. Jakes Ministries, a nonprofit organization, to produce his conferences
and television ministry. The following year he began a short-lived nation-
ally syndicated radio program called Gez Ready. In 1996 Jakes made one
of the most important moves of his career by relocating his ministry to
Dallas.®

You are reading copyrighted material published by the University of Alabama Press.
Any posting, copying, or distributing of this work beyond fair use as defined under U.S. Copyright law is illegal and
injures the author and publisher. For permission to reuse this work, contact the University of Alabama Press.



o Chapter 4

Jakes had indicated in 1994 that he was not interested in moving to a
major metropolitan area. He told Charisma that a megachurch in Wash-
ington, D.C., had offered him a pastorate in 1991, but he chose to stay close
to his modest roots in West Virginia. In 1995 the local media began to scru-
tinize Jakes’s ministry more closely. In April the Charleston Gazette ran a
front-page story about Jakes’s success and the opulent lifestyle his new-
found wealth afforded him. In July he and Serita bought a seven-bedroom
mansion replete with tennis courts, an indoor swimming pool, and a bowl-
ing alley for $630,000. They also bought a four-bedroom, three-bathroom
house on the adjacent property for $240,000. Readers deluged the news-
paper with letters criticizing the attention it gave to Jakes’s lifestyle and
prosperity message. One letter to the editor in May 1995 defended Jakes:
“I wish all these people calling in would leave the Bishop T. D. Jakes alone.
He’s a good man. He’s helped me. If you send him enough money, he can
save your soul also.” Another reader, R. A. Clise, suggested that Jakes was
being singled out because he was a successful black preacher: “What is the
hoopla over Bishop Jakes? Is it now a ‘big deal’ that his success is evident to
the public because he is a minister, because he is black, or both?” Not all of
the responses to the Gazette's article favored Jakes, however. An unidenti-
fied reader wrote on April 14, 1995: “With all the controversy over Bishop
Jakes, I think someone should look at his past practices with Jakes Con-
tracting Services. As a former employee, I find this man not to be an up-
standing member of the community and wonder how in the world people
can be swayed in such a way.” Gazerte reporter Lawrence Messina criticized
Jakes and his brother Ernest for trying to evict a family from their home
after they bought their property, which had been seized and sold by the In-
ternal Revenue Service to collect money for back taxes. The family had in-
herited the property and the existing tax debt, and they claimed to be unable
to pay off the debt. Ernest argued that they were within their legal right to
evict the current residents: “We’re not out of line. It’s just normal business,
just business. We buy and sell real estate all the time. It’s not anybody tak-
ing advantage of anybody.” After more than a year of such attacks, Jakes de-
cided to move his ministry to Dallas.®’

In 1996 Jakes bought healing evangelist W. V. Grant’s Eagle’s Nest
Family Church in the Oak Cliff area of South Dallas for $3.2 million. The
property, according to published reports, had been assessed at $30 mil-
lion, but Grant was unable to make the mortgage payments. That summer
Jakes moved fifty families associated with the ministry to the twenty-eight-

You are reading copyrighted material published by the University of Alabama Press.
Any posting, copying, or distributing of this work beyond fair use as defined under U.S. Copyright law is illegal and
injures the author and publisher. For permission to reuse this work, contact the University of Alabama Press.



The New Black Charismatics 121

acre facility, which was dubbed the Potter’s House.”” The first Sunday he
opened for membership, a reported fifteen hundred people joined his new
church. Within a year, he claimed, ten thousand members were meeting in
the five-thousand-seat facility. “I came here fully expecting to go through
the long road of building from the grass roots,” he told Ebony.”* The rapid
growth surprised him, as did the challenges of ministering to an impover-
ished inner-city clientele. A few local pastors resented his overnight success,
thinking they would lose members to the newcomer, but according to Cha-
risma, most of Jakes’s colleagues welcomed him to the community and sup-
ported his work in Oak Cliff. There was also some speculation about Jakes
mixing his faith with politics, but he never seemed interested in entering the
political arena as a candidate.”

At century’s end Jakes had one of the nation’s fastest-growing mega-
churches. By 1998 the Potter’s House church claimed two hundred em-
ployees and sixteen thousand members. Four years later it claimed nearly
thirty thousand members and had built a multimillion-dollar facility ca-
pable of seating eight thousand.” According to the ministry’s website, the
main sanctuary was larger than two football fields and used state-of-the-
art technology. Two hundred pew seats at the front of the auditorium were
equipped with power and data terminals so the audience could download the
speaker’s computer presentations. It claimed to be one of the first churches
in the country to install a large-venue touring concert sound system. Jakes
also installed the latest digital audio and video production equipment in the
facility and made extensive use of the internet to promote his ministry and
proclaim his message. “I think as we go into the 21st century, you have to in-
corporate every vehicle of modern technology to become an expression of
healing and restoration for people in need,” he remarked in 2001.”* His dy-
namic personality, use of modern technology, and compassionate message
all contributed to Jakes’s success.

As his nonprofit and for-profit programs sought to boost a struggling
local economy, Jakes also wanted the Potter’s House to become an effec-
tive social institution in the Dallas area. Although he continued to pro-
mote racial and ethnic diversity, his Texas ministry appealed mainly to Af-
rican Americans. In 2003 he claimed his congregation was 77 percent black,
13 percent white, and 7 percent Hispanic, with the remaining 3 percent com-
ing from seventeen different nationalities. He preferred not to use the term
“black church,” but he recognized the unique characteristics that made
black congregations distinctive. “The church has always been a central place
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of meeting and focal point for our culture,” he noted. “Even how we see our
ministers tends to be a little bit different because many of the great heroes
of the African American community have come out of the church.””

Jakes planned not only to be a role model to other African Americans
but also to make the Potter’s House “a full-service, user-friendly church that
is very similar to a mall in concept in that it’s one-stop shopping. You can
go there and find counseling, motivation, inspiration, [and] entertainment.
You can go there and find everything.” His message of economic empow-
erment appealed to blacks in South Dallas. Through his entrepreneurial
efforts he hoped to teach people how to build their own institutions and
stop the flow of money leaving Oak Cliff for goods and services elsewhere.
Through his nonprofit and for-profit ventures he sought to teach people—
especially African Americans—that faith in God must be coupled with hard
work, ingenuity, and an entrepreneurial spirit.”® One of his associates con-
tended, “We are firm believers that those who have the wealth aren’t going
to give it up. We have to develop our own wealth.””” In 1998 Jakes launched
his City of Refuge, a two-hundred-acre rehabilitation and education center
in South Dallas. He planned to add a youth center, senior citizens home,
mall, and grocery store while continuing to offer traditional social programs
such as literacy tutoring, youth mentoring, domestic-violence counseling,
and AIDS outreach.”

One successful outreach program the Potter’s House offered was a men-
toring program run by Serita Jakes. Lamenting the decline of femininity
in modern culture, she started a debutante program that encouraged tradi-
tional womanliness, social grace, chastity, spirituality, and emotional devel-
opment in teenage girls. “I noticed that the femininity my parents instilled
in me was beginning to go into baggy jeans and T-shirts,” she explained to
Charisma’s Valerie G. Lowe. “It seems like a laceless generation.””” Serita
also directed the human resources department at the Potter’s House, and
through her speaking engagements she taught wives how to support their
husbands’ ministries.*

Shortly after establishing himself as a prominent national religious fig-
ure, Jakes took his message of emotional healing to men—especially black
men. His first “ManPower” conference was held in Detroit in 1993 and re-
portedly attracted two thousand men. The following year attendance more
than tripled, and by 1995, Charisma reported, he was attracting as many as
twenty thousand men to these conferences.®! In 2002 Jakes claimed that
“ManPower” had 250 paid staff and 550 volunteers who worked to make the
conference a success for the twenty-three thousand attendees.® At these
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conferences Jakes promoted black male empowerment and encouraged men
to develop godly character. He considered the conferences “a religious locker
room chat time for the boys.” Jakes wanted the world “to understand that
not all our men are strung out on crack, wife-beaters or child-molesters.
Women,” he said, “get ready to be loved, cared for and treated fairly. There’s
a new breed of men coming up.”® By 2005 he had combined all of his
major crusades—“Woman, Thou Art Loosed!” “ManPower,” “Mega Youth
Experience,” and “Megakidz’—into one huge event he called “Megafest,”
which was held in Atlanta’s Georgia Dome, World Congress Center, Phil-
lips Arena, and International Plaza.®

Jakes offered hope for the hurting and downtrodden, and he made it clear
that “Christianity is not the white man’s religion.” He maintained that black
men could overcome their problems of poverty, crime, and discrimination
by being God-centered, hardworking citizens. His message of economic
empowerment resonated with African Americans as he encouraged them to
develop an entrepreneurial spirit.®® “I think we’re facing more economic is-
sues than we've ever faced before,” he told the Dallas Morning News. “We're
no longer fighting over where we ride on the bus. We want to own the bus,
and that solves the seating problem. . .. You just buy the bus and you sit
anywhere you want to.”® But he also criticized whites for not doing enough
to help minorities realize the American dream of financial independence.
Much of his criticism centered on an unfair justice system that, he believed,
kept black men in an endless cycle of crime and poverty. He tried to correct
this situation by starting a national prison ministry.*®

In 2000, Time magazine recognized Jakes as “one of America’s most in-
fluential new religious leaders.” Many observers called him a black Billy
Graham for the new millennium.® Vinson Synan told journalist David
Van Biema that Graham and Jakes were the only evangelists who could
fill the Georgia Dome, but he noted that Jakes did it without the benefit
of fifty years of fame.” Jakes downplayed the comparisons to Graham and
Martin Luther King Jr.: “I don’t think God is in the business of duplicating
people,” he told CNN. “I think he makes one designer original, and then he
breaks every mold. My goal is not to be Dr. Graham or Dr. King or anyone
else. My goal is to be the best T. D. Jakes I can possibly be.””* His charis-
matic personality, engaging preaching style, and empowering message gave
him a broad appeal. While reaching out to African Americans and address-
ing their needs, he emphasized racial and ethnic harmony. He overcame
poverty and became a successful minister, author, television personality, and
cultural icon who befriended famous athletes and lived an unapologetically

You are reading copyrighted material published by the University of Alabama Press.
Any posting, copying, or distributing of this work beyond fair use as defined under U.S. Copyright law is illegal and
injures the author and publisher. For permission to reuse this work, contact the University of Alabama Press.



124 Chapter 4

lavish lifestyle. He believed he deserved the physical comforts he earned,
and through his ministry he tried to teach others how to pull themselves out
of poverty and despair through faith in God and hard work.

Jakes also represents the quintessential religious entrepreneur. Biogra-
pher Shayne Lee contends that “Jakes generates many followers and critics
because he personifies American ideals and postmodern features that reso-
nate with a diversity of psychosocial needs and cultural tastes.” He “satu-
rates the [religious] marketplace with an incessant flow of images and prod-
ucts” that appealed to a large segment of the American population who
were searching for a therapeutic, self-help message that mainline churches
were not offering. Jakes’s emphasis on emotional healing and the pros-
perity message resonated with a generation of postmodern Christians who
sought immediate answers for the emotional and financial problems they
faced. His critics argued that he compromised the true message of the gos-
pel by “matching Christianity with the existential cravings of contemporary
Americans,” but Jakes instinctively understood what people wanted from
religion, and he successfully marketed his spiritual wares to a receptive au-

dience.”

Creflo Dollar

Creflo Dollar also preached a self-help gospel and encouraged an entre-
preneurial spirit among his followers. He was firmly rooted in the Word
of Faith theology, and although he never claimed to target a particular au-
dience, his prosperity message resonated with upwardly mobile African
Americans. Born and raised a Methodist in the Atlanta suburb of College
Park, according to ministry reports, Dollar was converted to Pentecostal-
ism as a teenager. He dreamed of pursuing a career as a professional athlete,
but those dreams were dashed when he sustained a career-ending injury at
West Georgia College in the early 1980s. Discouraged and disappointed, he
began to give serious consideration to one day becoming a minister.”
Dollar later reported that he and his roommate, Ken Terry, began a
weekly Bible study called World Changers Bible Study. They started in
their dorm room with just a few people, but by the time Dollar graduated
about three hundred students were attending the study each week.”* After
college he reportedly served as a high school history teacher in the Ful-
ton County, Georgia, school system and as an educational therapist for the
Brawner Psychiatric Institute of Atlanta.” He never received formal minis-
terial training: “I never went to seminary,” he boasted. “I learned everything
I know through £nee-ology. That’s where you get on your knees and let God
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teach you.” He was proud of the fact that he learned his lessons through the
hard-knocks “school of life” and that his work ethic and ability to withstand
criticism allowed him to succeed where many people failed.”

Like many other evangelists, Dollar remembered the difficulties of the
early years—allegedly living on government-surplus food and being, in his
words, “neck-deep in debt.”” He called them the “silent years”: “Those are
the years where your character is developed. That’s when . . . you're the only
person who shows up for Bible Study, and you preach to empty chairs.” He
had a dream for his ministry, but he lacked the tools to realize that dream
until he immersed himself in the teachings of Kenneth Hagin, Kenneth
Copeland, and Oral Roberts. He learned from these men how to organize
his ministry and broaden his appeal.”®
tireless worker: “Not many people know this,” admitted one of his longtime
employees, Cynthia T. Walker, “but in the earlier years Pastor Dollar liter-
ally did everything himself. He played the piano, led praise and worship, did
the announcements and preached all in one service.” His commitment to
the ministry, his willingness to overcome adversity, and his charismatic per-
sonality eventually led to professional success and financial gain.

According to ministry reports, Dollar held the first service of World
Changers Church International (WCCI) in an elementary school cafeteria
on February 7, 1986, with eight people in attendance. He hoped the congre-
gation would grow to five hundred within a couple of weeks, but it took al-
most three years to reach that goal and move into a permanent facility. It
grew quickly thereafter, expanding to four Sunday services by 1990. In early
1991 Dollar found himself at a spiritual and professional crossroads, not
knowing what direction he should take his ministry next. He believed his
church should not only minister to his south Atlanta community but touch
the rest of the world as well. He broke ground on a $17 million World Dome
in the fall of 1991, gradually paying for it as he acquired the cash.!® It was
not an easy project, as neighborhood groups and the county government
often opposed the church’s expansion. He discovered that as he became
more successful, the criticism of his ministry and resistance to his church’s
growth increased. The church’s neighbors claimed that traffic congestion,
parking problems, and flooding accompanied the expansion.!”

Dollar finally moved into the eighty-five-hundred-seat structure on De-
cember 24, 1995. He had by then gained some notoriety in the charismatic
world, and his church and ministry grew at a phenomenal rate. Giants in
the charismatic revival, such as Roberts, Copeland, and Price, noted Dol-
lar’s influence and heaped praise on the up-and-coming evangelist. In 2001

His close associates knew him as a
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Roberts remarked, “Creflo and Taffi Dollar are just now reaching their
stride . . . in bringing God’s renewal to the Body of Christ and this unsaved
generation.” Copeland recognized Dollar’s role in spreading the charismatic
movement to African Americans. He claimed that shortly after Martin
Luther King Jr. was assassinated God told him: “I am going to raise up a
black man who will bring more souls into the Kingdom of God than any
before him, both black and white and all other groups alike.” Several black
evangelists carried out that “prophecy,” and Dollar was an important figure
among them.' Dollar considered Copeland his spiritual father and ac-
knowledged the Texas evangelist’s influence on his ministry.!® “Without
a doubt, Kenneth Copeland’s teachings on the Anointing and how it ‘re-
moves burdens and destroys yokes,” has made a profound impact on my life
and ministry in every way imaginable.”!%

One of Dollar’s most important local outreach programs was Project
Change International. Founded in 1996, Project Change developed a phone
counseling team, a food-distribution center, anti-drug campaigns, and
mentoring programs for low-income families, and it promoted local eco-
nomic development. According to its first director, Tommie Garner, “Proj-
ect Change is a ministry God called forth to bring change to Atlanta, the
nation, and the world. ... The way to restore communities is to restore
families. The way to restore families is one individual at a time.” By 1999
it boasted more than sixty programs that promoted innovation, creativity,
and an entrepreneurial spirit.'® But this local outreach was only one part
of the equation. Dollar used Creflo Dollar Ministries (CDM), established
in 1990, to promote his global vision for evangelizing the world and build-
ing his own empire.

CDM was the outreach arm of Dollar’s ministry that scheduled his con-
ventions and meetings, supervised his partners program, and sold his books,
tapes, and other promotional products. It was also responsible for his over-
seas ministry. Dollar held his first international crusade in London in 1990;
CDM opened its first international office in 1996 in the United Kingdom;
by 2001 it reported having offices in Australia, South Africa, and Canada,
which were small operations that maintained close contact with the home
office in Atlanta. Dollar held his first U.S. crusade in 1990 as well, but the
early meetings were small. As his popularity grew, he bought a small Cessna
airplane to expedite his travel; within just a few years, according to CDM,
he purchased a Gulfstream Lear Jet. By the turn of the century his conven-
tions were reportedly drawing crowds of three thousand to fifteen thou-
sand, depending on the region and venue.'%
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Like most other evangelists, Dollar used radio and television to promote
his ministry. He began a local radio broadcast in 1986 on two Atlanta sta-
tions, but his television show, Changing Your World, was most successful.'"”
He started alocal program in 1990, and within ten years he claimed to be on
more than 150 television stations in the United States, 8 cable and satellite
networks, and 36 international stations. The television program cost a re-
ported $2—3 million a month to produce, which was funded by regular part-
ner donations.'®

Dollar also had several for-profit business ventures that contributed to
his success. One of these was the record label Arrow Records, which his
wife, Taffi, began in 1998. Taffi earned a degree in Mental Health and Hu-
man Services from Georgia State University and met her future husband at
a Bible study on the campus of West Georgia College. CDM staft noted
that she was initially very shy and reserved, often shunning the attention
cast on her family. Like other spouses of famous evangelists, she preferred to
remain behind the scenes as an administrator, supporter, and mother. Aside
from being president and CEO of Arrow Records, she was also executive
director of World Changers Ministries, supervisor of WCCI's Women’s
Fellowship, co-pastor of their church, and, in the late 1990s, a speaker at
conferences and on their broadcasts.'” She took a public role in the minis-
try, which typified the changing nature of the evangelist’s wife at the turn
of the century. Many wives became equal partners in their husbands’ minis-
tries and often became celebrities in their own right. But this celebrity sta-
tus came at a price to the Dollar family.

In 1999 and 2000 Creflo Dollar was involved in two separate scandals
that garnered considerable public attention. One involved the divorce of
boxing great Evander Holyfield, who was a member of Dollar’s church; an-
other involved money given to officers of the South Fulton Police Depart-
ment by WCCI. In August 1999 a Fayette County judge ruled that Dol-
lar must be deposed in the divorce case of Holyfield and his estranged wife,
Dr. Janice Holyfield. Dr. Holyfield’s attorney, John Mayoue, estimated that
his client’s estranged husband had given $7 million to Dollar and his min-
istry during the couple’s marriage. He believed that nearly $4 million had
been donated during the sixty days prior to Holyfield’s filing for divorce
from his wife on March 26, 1999, with $3 million of that total being given
five days before the filing. The judge ordered Dollar to provide financial in-
formation to Mayoue regarding Holyfield’s donations to help the attorney
assess how much of the boxer’s earnings Dr. Holyfield should receive. Dol-
lar refused to divulge the information, citing issues involving separation of
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church and state, pastor-parishioner confidentiality, and his religious objec-
tions to divorce. The judge found Dollar in contempt and ordered his ar-
rest when he failed to attend a scheduled deposition in December. Dollar’s
attorney filed an appeal with the Georgia Supreme Court, which was dis-
missed on a technicality, and another warrant was issued for Dollar’s arrest.
In March 2000 the Holyfields agreed to settle their divorce out of court,
thereby releasing Dollar from the judge’s order. This incident produced un-
wanted publicity for Dollar at the same time another controversy was swirl-
ing about him.'°

In November 1999 Dollar gave one hundred police officers a thousand
dollars each at an appreciation breakfast held at his church. He claimed the
money was given as a gesture of appreciation for the officers’ service to the
community, but critics charged that the gifts were improper and might be
viewed as creating a “conflict of interest.” The Fulton County ethics com-
mission agreed when it ruled that the gifts broke the county’s code of eth-
ics and ordered the officers to return the money. Some of Dollar’s detractors
claimed that the gifts were given in response to traffic citations Dollar had
received a month earlier, which contained fines totaling $150. Dollar ques-
tioned the wisdom of handing out thousand-dollar gifts for a $150 fine, but
he publicly apologized for the action, acknowledging that it might be mis-
construed by some people. Aside from these incidents, most of the contro-
versies surrounding Dollar involved criticism of his prosperity theology.!!!

Dollar’s message appealed to many evangelicals because it fit nicely into
their upwardly mobile worldview. Much of Dollar’s success lay in his ability
to apply Hagin’s Word of Faith message to the issues that seemed most im-
portant to his audience. As African Americans continued moving into the
middle classes in the 1980s and 1990s, Dollar focused on prosperity, family
values, and developing an entrepreneurial spirit that promised personal suc-
cess. At the beginning of the new millennium he was poised to become one
of the most influential leaders in the charismatic movement in general and
the Word of Faith camp in particular.

Conclusion

None of the ministers discussed in this chapter relied solely on itinerant
evangelism for their support; instead, they established churches and para-
church institutions that provided the stability necessary for perpetuating
their ministries. Many clearly embraced the theological and political con-
servatism of modern white evangelicalism, but they all promoted, in one way
or another, social justice and racial equality. These men created for them-
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selves religious empires and encouraged self-reliance among young, up-
wardly mobile black professionals as well as among the emotionally scarred,
debt-ridden members of society who sought comfort in their promise of
hope for the hurting. These shrewd businessmen placed the interests of
their religious empires first and were undeterred by the theologians, jour-
nalists, and others who criticized their eagerness to sacrifice the traditional
gospel message of meekness and humility for the message of personal ful-
fillment and self-actualization.

In 1990 Charisma heralded the rise of the “New Black Charismatics,”
and throughout the decade it touted the accomplishments of independent
evangelists, Church of God in Christ leaders, and neo-Pentecostals. Cha-
risma journalist Paul Thigpen identified six common characteristics of the
new breed of charismatic leaders and churches. First, they preached some
variation of Hagin'’s Word of Faith message. Second, their churches or min-
istries were established after 1980 and experienced rapid growth, usher-
ing in the age of the modern megachurch. Third, most adherents of these
churches were young adults in their twenties and thirties. Fourth, their con-
gregations were predominantly black but tended to have a multicultural or
multiracial emphasis. Fifth, husbands and wives generally functioned as
co-pastors, each having considerable official responsibility for maintaining
their congregations. And sixth, the new leaders were relatively young men
and women whose teaching focused on practical issues and whose wor-
ship styles drew “from contemporary musical sources.”’*> These qualities
not only characterized Price, Jakes, and Dollar but also described a host
of black pastors and evangelists who made their mark on the independent
charismatic movement.
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Politics and Prosperity

In 2002, Atlanta pastor and evangelist Eddie Long told an audience of
twenty-three thousand black men that their generation had to become more
aggressive than previous generations in fighting racism in America. “Your
masculinity was robbed from you because you were locked up and tamed”
by society, he charged. “We’re still doing the same things our daddies did
and trying to get success out of it. ... Now is the time to break the curse
of racism” and take control of the businesses, political institutions, and so-
cial institutions that had long been dominated by whites.! This message of
empowerment resonated with his upwardly mobile, mostly black audience.
They not only wanted a caring, compassionate pastor who offered hope for
a better life in the hereafter; they also wanted a pastor who would give them
the practical skills and encouragement necessary to succeed in life. In that
respect, Eddie Long fit the mold of the new black charismatic minister.

In addition to Fred Price, T. D. Jakes, and Creflo Dollar, lesser-known
black ministers established themselves as religious entrepreneurs who sought
to satisfy the social and economic needs of African Americans. Nearly all of
these men pastored large churches, conducted evangelistic crusades, spon-
sored radio and television programs, and produced promotional literature.
They taught Hagin’s Word of Faith theology, encouraged African Ameri-
cans to start their own businesses, and generally engaged in some sort of so-
cial or civic activism. Nearly all of them were politically and socially con-
servative, which represented a slight change in the political climate among
African Americans. Although most black voters remained faithful to the
Democratic Party, many were not comfortable with that party’s position on
certain social issues, such as homosexuality and abortion. This allowed some
of these evangelists to woo some black voters to the political right.
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The 1970s and 1980s marked a general decline of black mainline churches
and the growth of charismatic and neo-Pentecostal churches. Anthony Pinn
observes how the emergence of radical black groups in the 1960s, the splin-
tering of the civil rights movement’s leadership, and the rise of the black
middle class contributed to a growing sense that, for many African Ameri-
cans, the church had become irrelevant. As they achieved an unprecedented
level of freedom and economic success in the 1950s and 1960s, many became
less interested in promoting black advancement for all and more interested
in self-promotion. Cornel West noted that “the message was clear: beneath
the rhetoric of Black Power, and black control and black self-determination
was a budding, ‘New,’ black, middle class hungry for power and starving for
status.”

By the late 1980s and early 1990s, many middle-class blacks had experi-
enced the spiritual emptiness of financial success, the continued difficulties
of latent racism, and “a cultural uncertainty” of what it meant to be black.
They longed for the stability and sense of community that religious insti-
tutions provided. One “restored” Christian commented on the trauma that
many middle-class blacks had faced: “We’ve had bad marriages, we’ve had
bad careers, and, personally it was a relational thing for me. I thought for a
long time I was master of my universe, but then you find you need some-
thing real. Something authentic through the church, through your own per-
sonal relationship with God.” Independent charismatic ministries were not
only in a position to fulfill the physical needs of poor blacks but also offered
the emotional healing and social connections that many people wanted.* As
middle-class African Americans returned to church, they were able to pro-
vide much of the financial support that allowed these large ministries to
reach out to poor blacks. Just as their mainline counterparts had done years
earlier, this new generation of black Christians sought to address the social
and economic concerns of African Americans.

Keith Butler

Detroit native Keith Butler was one of Kenneth Hagin’s most loyal and suc-
cessful protégés. He emphasized the prosperity message, promoted black
entrepreneurialism, established lasting institutions, and was reportedly one
of the first black Republicans to participate in Detroit politics. Charisma
magazine and ministry publications reported that Butler was raised a Bap-
tist but converted to Pentecostalism as a teenager and attended Anderson
Memorial Church of God in Christ in downtown Detroit. In May 1978
he and his wife, Deborah, graduated from Hagin’s Rhema Bible Training
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Center (RBTC) and returned home to establish the Word of Faith Inter-
national Christian Center (WOFICC). Butler recalled that only a handful
of people attended the first Sunday service in January 1979; over the next
twenty years, however, he built a thriving ministry, replete with satellite
churches, a Christian school, television and radio programs, Bible training
centers, outreach ministries, and a twenty-thousand-member congregation.
In its first fifteen years, WOFICC met in eight different locations, quickly
outgrowing each one. In 1995 it reportedly had over ten thousand members,
and Butler was looking for property to accommodate his expanding empire.
In the summer of 1996 he claimed to have paid just over $9 million for a
ro-acre facility that had been a Duns Scotus friary in the Detroit suburb of
Southfield. The existing structures nicely accommodated his ministry pro-
grams, and in 1997 he began building a five-thousand-seat sanctuary for his
church.®

Butler’s first daily radio program, The Word of Faith, aired on a local
Christian station in 1979; his first weekly television broadcast was shown
locally two years later. Butler expanded his broadcast ministry—and his
influence—in 1994 when he started the Living Word television and radio
programs. Within a year, his ministry magazine noted, Living Word was
seen in Michigan, Georgia, Pennsylvania, Mississippi, Jamaica, and En-
gland. Although Butler did not dominate the airwaves like Price, Jakes, and
Dollar, by century’s end his program was seen on several local stations, three
domestic networks, and two international networks.® His increased national
exposure also allowed him to establish satellite churches in Pennsylvania,
Georgia, Mississippi, Florida, Arizona, and Michigan. By 2002 his minis-
try boasted fourteen Word of Faith International Christian Centers in the
United States and one in the U.S. Virgin Islands.”

Butler was also active in foreign missions. In 1995 he helped Marilyn
Hickey conduct an evangelistic crusade in Pakistan. They held a minis-
try training school for twelve hundred pastors and Christian workers dur-
ing the day and claimed to have had crowds of up to twenty thousand for
the evangelistic meetings at night. By 1997 he supervised or financially sup-
ported more than fifteen churches in Pakistan, sixty in Africa, and several
in the Caribbean.®

Butler followed a growth pattern similar to that of his mentor, Kenneth
Hagin. Although he was never a traveling evangelist, Butler established
lasting institutions that ensured his influence on the charismatic movement.
His Word of Faith Bible Training Center and Layperson’s Bible School
provided doctrinal and practical instruction for ministers and Christian
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workers. Unlike Hagin’s RBTC, these were not accredited institutions and
did not offer formal degrees.” In 1993 he began holding the Living Word
Convention and Ministers’ Conference, which featured established and up-
and-coming charismatic preachers such as Marilyn Hickey, Buddy Har-
rison, Jerry Savelle, Creflo Dollar, and R. W. Schambach.!® Two years later
he formed the Word of Faith International Ministerial Association, which
sought to provide fellowship, inspiration, instruction, wisdom, and advice to
its members. The ministry’s magazine reported that the association began
with nearly a hundred members but grew to more than six hundred by
1997."" In 1996 he started the Christian Business Association, later called
the Kingdom Business Association, to help business owners and aspiring
entrepreneurs develop their business skills.’? The entrepreneurial spirit that
dominated the leadership of the charismatic movement manifested itself in
organizations like this in nearly every modern ministry.

At the turn of the century Butler’s ministry was becoming denominational
in nature, and as his institutions grew and solidified, his stature increased
within the charismatic movement. His influence in Detroit flourished in the
late 1980s and early 199os as well. Butler believed that conservative Chris-
tian moral principles should be an integral part of public policy, and he
worked hard to instill those principles in the public sphere. As leader of the
Detroit Coalition for Academic Excellence he fought to keep family plan-
ning services, such as contraceptive distribution and abortion referrals, out
of Detroit’s school-based health clinics in 1987. His success on this issue al-
lowed his coalition to continue its fight to influence the policies of Detroit’s
public school system. He promoted education as a means for social mobility
and criticized public educators for “making it difficult for minorities, under-
class and middle-class America to get to college and pay for it. . . . The best
way out of poverty,” he insists, “is still a great education.”

Butler took his civic activism a step further when he ran for public of-
fice, and in 1989 he became the first black Republican elected to the De-
troit City Council since before World War II. Charisma reporter Steve
Beard noted in 1992: “While most Americans are familiar with the liberal
views espoused by black personalities like Jesse Jackson, . . . the recent Su-
preme Court confirmation of Clarence Thomas brought to the forefront
many new faces and ideas within the black community. ... Side by side
with pastors from around the nation, Butler rallied popular black support
for Thomas to thwart the efforts of the civil rights establishment.” Criti-
cizing the dependency and lack of incentive that he believed was fostered
by the modern American welfare system, Butler called for a return “to self-

You are reading copyrighted material published by the University of Alabama Press.
Any posting, copying, or distributing of this work beyond fair use as defined under U.S. Copyright law is illegal and
injures the author and publisher. For permission to reuse this work, contact the University of Alabama Press.



134 Chapters

help and the Judeo-Christian work ethic” among African Americans. “I
hope to make the world a better place through my work as a pastor and as
a public servant,” he said. “I want to minister the gospel of Jesus Christ and
win the lost. But I also want to work within the political process to ensure
that Judeo-Christian values are installed in the public policy and public life
of this nation.” He believed that black charismatic churches could be agents
of social change in American society, replacing the influence of more lib-
eral mainline churches: “These charismatic churches believe that the old at-
titudes, as well as most of the liberal social agenda, have destroyed our com-
munity. We can no longer just stand by and let it happen. We have to get out
and do something about it.”**

In 2005, when the forty-nine-year-old Butler announced his candidacy
for the U.S. Senate, he echoed to Charisma the same rhetoric that political
and social conservatives across the nation were espousing. “I had to take a
very hard look at these United States, which was founded on the principles
of religious freedom,” Butler said. “But now liberal judges are rendering ex-
tinct any form of religious expression.” Some political pundits placed his
candidacy in the context of a political revolution. Butler was one of four
black candidates for either senator or governor in 2006, who, if they won
their respective races, could “break the Democrats’ near monopoly on black
voters, remaking the American political landscape.” Most pundits rejected
the idea that those elections were as important as Butler believed them to
be, since black Republican candidates historically did not translate into
black Republican votes. But those pundits also noted that simply “field-
ing so many competitive [black] candidates represents a Republican revolu-
tion.” The Republican Party was making better efforts to include black can-
didates, and those candidates appealed to the social conservatism of African
Americans, wooing some voters to the GOP. Butler’s conservative agenda
resonated with parishioners and voters alike, and he exemplified the kind of
conservative social action promoted by other black charismatics.”

Butler’s wife and their three children all supported his social and political
activism and participated in his ministry. Their two oldest children, Keith II
and Michelle, graduated from RBTC and returned to serve as ministers on
the WOFICC staff. Deborah Butler, an ordained minister, provided mana-
gerial and administrative support, directed their women’s ministry, was a
gifted public speaker, and regularly contributed articles to the ministry’s
magazines.'® Like her husband, she spoke out on social issues and encour-
aged women to be bold in their Christian witness and not be inhibited by
traditional social mores about female meekness. “Being a women [sic] does
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not subordinate your status as a believer, a follower of Jesus Christ, or as a
person,” she contended in June 1987. A decade later she argued that women
should use their freedom in Christ to assert themselves in society: “Now la-
dies, you know in order to dominate, we have to stand in the preeminent
position Christ has given us.” Echoing Daisy Osborn and other ministers,
she promoted sexual equality and empowerment among conservative evan-
gelical women."

Keith Butler’s legacy lay mainly in his role as a leader in the Word of
Faith movement and as a politician. He advanced the prosperity message,
and his continued support of the Hagins through the controversies of the
1990s endeared him to many of the “faith camp” faithful. He also estab-
lished churches and created institutions that perpetuated his ministry and
made him an important figure in the evangelical world. His social activism
and political conservatism resonated with many in the burgeoning black
middle class. Although African Americans generally remained loyal to the
Democratic Party, Butler’s success as a Republican politician indicated a sea
change in the political sensibilities of black voters and in the willingness of
whites to vote for a black candidate.

Carlton Pearson

Tulsa evangelist and pastor Carlton Pearson was mentored by Oral Roberts
in the early 1970s and had close ties to Hagin and the Word of Faith move-
ment. Autobiographical accounts note that Pearson was born in San Diego
in 1953 and raised in the Church of God in Christ, where he was first men-
tored by COGIC bishop J. A. Blake. The first in his family to attend col-
lege, he entered Oral Roberts University in the fall of 1971 and was imme-
diately tapped by Roberts to join the ORU World Action Singers. This
opportunity not only paid for his college but allowed Pearson to learn a
great deal from this renowned healing evangelist. Pearson and Roberts’s
son Richard became a successful singing duo in the early 1970s and trav-
eled together extensively, promoting the charismatic revival.'® Charisma re-
ported that Pearson started the Souls A’ Fire choir at ORU, which he hoped
would be a racially mixed group with an African American flavor. “But
ORU didn’t want that,” he told the charismatic publication in 1999. “They
told me, ‘We want a black choir singing black songs. We want you to march
in and do your black thing.’. .. They wanted to let everybody know they
had black students at the school.” This was important to Roberts’s min-
istry because it highlighted the interracial nature of the charismatic move-
ment and helped promote a progressive image at the fledgling school. It also
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helped to encourage black Pentecostals and charismatics to attend ORU.
Many of the predominantly white Pentecostal denominations had colleges
that catered to their churches, but the historically black denominations—
like COGIC—did not have liberal arts schools where they could send their
children. Roberts wanted to show the world that his ministry and univer-
sity were colorblind, and Carlton Pearson was instrumental in promoting
that image. Pearson graduated from ORU in 1975 and went to work for
the Oral Roberts Evangelistic Association, touring with Richard, appearing
on Oral’s television show, and working with the ministry’s correspondence
program. In 1977 he decided to pursue a career as an independent evangelist,
establishing Higher Dimensions Ministries.?

Charisma reported that Pearson’s ministry team struggled at first: six
months after its formation all but one of the team’s members quit. But Pear-
son persisted, and between 1977 and 1981 he traveled widely, even leading the
first racially integrated ministry to tour apartheid-ridden South Africa. In
the early 1980s he recognized that the future of the charismatic revival lay
not in the work of “superstar evangelists” but in the stability that churches
and parachurch institutions provided. On August 31, 1981, he and his white
college roommate, Gary McIntosh, started Higher Dimensions Evangelis-
tic Center, a racially mixed church in the Tulsa suburb of Jenks.?! Pearson
recalled that the first storefront meeting had seventy-five people in atten-
dance but that they were soon tearing out walls to accommodate the more
than five hundred congregants who streamed into this interracial church.
Dogged by lack of funds and qualified personnel, Pearson continued to work
as a traveling evangelist while McIntosh carried on the work of sustaining a
local church. The congregation continued to grow, and by the mid-1980s it
was a popular place for ORU students and many Tulsa residents.?

Pearson’s emphasis on racial and spiritual unity was also evident in the
annual Azusa conference that he began in 1988. It was named for the Azusa
Street revival in Los Angeles, which featured interracial services and helped
spread Pentecostalism throughout the world. Pearson wanted to capture the
spirit of unity and equality that he believed characterized the early Pente-
costal movement. He maintained that later charismatic renewal occurred
more slowly among black Christians because they were too busy trying to
liberate themselves from white oppression and create a place for themselves
in American society. In 1987 he told Bridge Builder magazine: “Blacks have
been trying to establish themselves—getting a decent home, a car, money
in the bank, education, building a church”—and they simply did not have
the time or energy to focus on spiritual unity and renewal.”* Pearson said he
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started the Azusa conference to “give blacks a point of identification with
the broader charismatic movement” and to expose them to the resources
that whites had long enjoyed.?* That conference eventually formed the basis
for the Azusa Fellowship, a network Pearson oversaw that claimed more
than six hundred churches and pastors.”

The Azusa conference also helped promote charismatic evangelists such
as T. D. Jakes and Joyce Meyer who were starting to gain national promi-
nence in the early 1990s. Shayne Lee, in his biography of T. D. Jakes, ana-
lyzes Pearson’s influence on the charismatic movement through the Azusa
Revival and Azusa Fellowship. Lee contends that “Pearson’s high visibility
and contacts” with important charismatic and Pentecostal power brokers
such as Oral Roberts, Paul Crouch, and Charisma founder and publisher
Stephen Strang allowed him to serve as a bridge between established white
charismatic leaders and emerging black charismatic and neo-Pentecostal
leaders.?® The training Pearson received from white leaders such as Oral
Roberts allowed him to cross racial boundaries easily and promote coopera-
tion within the charismatic community. But his ministry experienced con-
siderable controversy. At the turn of the twenty-first century he was criti-
cized for teaching a doctrine that many considered heretical.

Pearson promoted a Christian message that was, in essence, tolerant of
non-Christian belief systems. His “Gospel of Inclusion” maintained that
Jesus’s death reconciled all humans to God and that everyone would be
saved except “those who, in their heart, intentionally and consciously re-
ject the grace of God.” In 1999 this teaching split the Higher Dimensions
Evangelistic Center and isolated Pearson from many of his co-religionists.
In 2005 he claimed that he had lost go percent of his five-thousand-member
church and that it was in foreclosure. He resigned from ORU’s board of re-
gents, and Oral and Richard Roberts, along with board president Marilyn
Hickey and other evangelical leaders, distanced themselves from him.
“They’ve cut me off completely,” he told the A¢lanta Journal-Constitution in
a 2005 interview. “People I've gotten out of jail have abandoned me. People
who I've written $1,000 checks to keep their ministry going have dropped
me.” He even claimed that none of his former preaching friends called him
when he was diagnosed with prostate cancer. T. D. Jakes flatly rejected the
Gospel of Inclusion and told Charisma that he considered Pearson’s views
heretical: “While I do consider Carlton Pearson to be a friend, I believe his
theology is wrong, false, misleading and an incorrect interpretation of the
Bible.”?

This controversy may also have hurt Pearson’s chances of being elected
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mayor of Tulsa. Pearson speculated that he lost the Republican primary in
February 2002 because many Tulsans “weren’t sure that they should risk put-
ting somebody like me in office.” His annual Azusa conference, which, ac-
cording to Charisma, typically averaged between seventy-five hundred and
ten thousand attendees each night, never got above forty-five hundred in
2002. He admitted that his teaching hurt his church and reputation, but he
was unapologetic for his emphasis on tolerance and believed that his min-
istry would eventually rebound. This recovery never materialized. Pearson
was marginalized by other charismatics, and he never regained the influ-
ence he once had as a bridge between the white charismatic power brokers
and emerging black leaders within the movement.*® He continued to pastor
his church, oversee the Azusa Interdenominational Fellowship of Chris-
tian Churches and Ministries, and promote tolerance, unity, and diversity
through his music and evangelistic crusades, but he was never again a major
figure among evangelical or charismatic leaders. His significance lies in the
fact that he was an early example of the influence that men like Oral Rob-
erts had on important black leaders in the modern charismatic movement.
He began his career as a singer and broadened his ministry to promote ra-
cial and theological unity. Becoming an extraordinary power broker in his
own right, he brought together the old guard of white charismatic leaders
and the female and African American evangelists who were emerging stars
in the charismatic movement.

Eddie Long

Eddie Long, pastor of New Birth Missionary Baptist Church in Atlanta,
followed a path similar to that of T. D. Jakes. The son of a Baptist minis-
ter and businessman, Long was born and raised in Charlotte, North Caro-
lina, at the height of the civil rights movement. Published reports assert that
he developed a strong sense of social justice and an entrepreneurial spirit,
which made him a controversial figure among African Americans and al-
lowed him to build one of the largest megachurches in Atlanta. He was a
self-described “nerd” whose high school guidance counselor allegedly told
him he was too dumb to go to college. Long received a bachelor’s degree
in business administration from North Carolina Central University in 1976
and soon joined the Ford Motor Company as a sales representative. Despite
his initial success, Ford reportedly fired him for claiming personal expenses
on his business account; in 1979 he found himself unemployed in Rich-
mond, Virginia. Making an obvious connection to a parable recorded in the
Bible, Long recalled that he worked for a short time making pig feed before
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joining the Honeywell corporation, where he remained until 1987. That year
he was asked to pastor the three-hundred-member New Birth Missionary
Baptist Church.*

Charisma reported that the congregation quickly grew to two thousand
members as Long reached out to young black men and women in his com-
munity. “Long’s candor has been a recipe for success,” the evangelical pub-
lication crowed in 1999. “He isn't afraid to talk about the days when he was
almost homeless, when his marriage failed, when some Christian leaders
told him God would never use a divorced man in ministry.”** By 1994 New
Birth boasted eleven thousand members and was considered the fastest-
growing church in the South, reportedly gaining three hundred new mem-
bers each month.* Published reports note that the church moved from a
s00-seat chapel to a $3.7 million, 3,700-seat sanctuary in 1991. Long received
a $3 million business loan to purchase 170 acres near Atlanta’s Hartsfield
International Airport, which, within a year, sold for a reported $14 million.
Long retired all the church’s debt and bought 240 acres in Conyers, a suburb
east of Atlanta. At the turn of the century he had completed a 10,500-seat,
$45 million complex for the church and, according to the Atlanta Journal-
Constitution, had settled into an exclusive residential neighborhood where
the median price for homes was $325,000. Long claimed to have a staff of
nearly one hundred, an annual budget of $20 million, and a church member-
ship of twenty-five thousand. Early on he had little media exposure, rely-
ing on his members to tell their friends about his congregation. Long’s suc-
cess, much like that of his contemporaries Creflo Dollar and T. D. Jakes, lay
partly in his desire to reach out to the surrounding community. He offered
ministries for teenagers, young men, single women, the homeless, prisoners,
and drug addicts.*

Although Long’s outreach programs were directed toward poor or at-
risk African Americans, his church membership was composed largely of
young black professionals. They admired Long for his message of love and
acceptance, his entrepreneurial spirit and success, and his emphasis on the
charismatic experience within black Baptist churches. “We need to be able
to explain what [the charismatic experience] is about,” he told Charisma
journalist Marcia Ford in 1994. “Once people have been enlightened, they
often find that it’s like a breath of fresh air.” In an effort to encourage Bap-
tist leaders to promote “gifts of the spirit” in their churches, he helped es-
tablish the Full Gospel Baptist Church Fellowship.*

Long’s supporters also appreciated his strong sense of social justice,
which did not fit the traditional mold of liberal black preachers and did

You are reading copyrighted material published by the University of Alabama Press.
Any posting, copying, or distributing of this work beyond fair use as defined under U.S. Copyright law is illegal and
injures the author and publisher. For permission to reuse this work, contact the University of Alabama Press.



140 Chapter s

not always sit well with black political leaders. Long claimed to be nei-
ther Democrat nor Republican, but his political and theological sensibili-
ties were clearly conservative. In 1999 the president of Atlanta’s Concerned
Black Clergy, a civil rights organization, compared him to a black Jerry Fal-
well because of his refusal to support most marches and demonstrations for
racial equality.*® Long, on the other hand, believed his mission as a black
minister was to create a new paradigm for Christian social justice and to
reform American society according to biblical standards, which meant, in
part, creating a God-centered public education system. His church provided
financial support to local schools, and he was invited to speak at Southwest
DeKalb High School after one student fatally shot another student in 1997.
After preaching a sermon to the student body, which included an altar call
and was described by one observer as an all-out religious revival, the Georgia
American Civil Liberties Union complained that his speech violated the
separation of church and state.’” Long unapologetically argued that educa-
tion was “the key to correcting the national moral decline” and called for a
return to the Christian principles upon which, he believed, American edu-
cation was founded, even recommending that the Ten Commandments be
displayed in public schools across the country.*®

Long also sparked controversy in 2004 when he organized and led a pro-
test march in downtown Atlanta that advocated education reform, health-
care reform, economic reform, and a controversial constitutional amend-
ment opposing gay marriage. He was accompanied by Dr. Martin Luther
King Jr’s youngest daughter, Bernice King, who was an elder at Long’s
church and who, according to the Atlanta Journal-Constitution, opposed her
mother, Coretta Scott King, on the issue of same-sex marriage. Although
Long claimed not to speak for Dr. King on the issue of gay marriage, he
began his march near King’s gravesite, clearly linking his own cause with
the civil rights movement. Civil rights activist and congressman John Lewis
charged that Long and King were misrepresenting the slain civil rights
leader’s message of love and acceptance. “If Dr. King were here today, he
wouldn’t participate in this march,” Lewis intoned. “During the civil rights
movement, we were trying to take discrimination out of the Constitution.”
Critics also claimed that Long and other conservative African American re-
ligious leaders were trying to get federal funding for their faith-based initia-
tives. “If you look at the black pastors who've come out with the faith-based
money,” charged Timothy McDonald, head of the African-American Min-
isters’ Leadership Conference, “they’re the same ones who have come out
with campaigns on the gay marriage issue.” Furthermore, Long’s critics
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contended that Long was being used by white political conservatives to tap
into black megachurches for potential voters. Nevertheless, Long held fast
to his conservative views. His approach to correcting social ills was often
more in line with the views of white conservatives—and those of Keith
Butler—than with those of traditional black liberals.*’

Long defied stereotypes, and his rhetoric was at times militant. He ar-
gued that his generation of black men had to become more aggressive in
fighting racism in America, and his message of empowerment resonated
with his upwardly mobile African American audience. They wanted a car-
ing, compassionate pastor who provided badly needed social services and
hope for the future, and a mentor who would give them the practical skills
and encouragement necessary to succeed in a postmodern, post—civil rights
world. In that respect, Eddie Long fit the mold of the new black charis-
matic minister. His effort to combine an emphasis on racial equality and so-
cial justice with modern conservative rhetoric resonated with many young
black Americans. Long also faced considerable opposition for his support
of a constitutional amendment banning gay marriage and for his anti-gay
stance. His critics charged him with blurring the lines between church and
state, suggesting that he favored a theocracy in which conservative evan-
gelical religious principles would be codified into civil law. And he was criti-
cized for promoting the prosperity gospel so popular among many charis-
matics and evangelicals.

The Prosperity Message

Despite the calls for racial equality and social justice, Hagin’s prosperity
message remained the centerpiece of many of these ministries. The pio-
neers of the charismatic movement—particularly Katherine Kuhlman,
Oral Roberts, and Kenneth Hagin—fostered an openness and ecumenism
almost unprecedented in the holiness/Pentecostal tradition. They not only
reached out to the disinherited but also welcomed into their fold people
from a wide array of socioeconomic and theological positions. The pros-
perity message that later came to dominate the movement was used by rich
and poor alike to justify one’s social standing or to provide the promise for
a better life in the future.

This teaching was abused by some ministers and denounced by a host of
critics, both from within the charismatic movement and from without. In
the 1970s, according to David Harrell, the New York City—based African
American pastor and evangelist Frederick J. Eikerenkoetter II (“Reverend
Tke”) was one of the first to threaten the integrity of the charismatic move-
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ment with his “unabashed love of money and other material things.”* Rev-
erend Ike gained a substantial following through his church, television and
radio programs, and Action! magazine. He offered his disciples tips for how
to make more money and keep it, taught that the lack of money—not the
love of money—was the root of all evil, and routinely dropped people from
his mailing list if they fell behind on their contributions to his ministry.
Although most late-twentieth-century evangelists did not publicly credit
Reverend Ike for inspiring them to adopt the prosperity message, some pri-
vately admitted that he had a significant impact on the spread of the con-
troversial teaching.*!

The prosperity message received limited attention outside charismatic
and Pentecostal circles until the late 1980s when some high-profile televan-
gelists, such as Jim Bakker and Jimmy Swaggart, were engulfed in scandal.
Their lavish lifestyles and questionable conduct became the focus of media
scrutiny, and for many Americans they became the face of modern evan-
gelicalism. Mainstream evangelicals struggled to distance themselves from
these “false prophets” and their message promoting conspicuous consump-
tion and instant gratification. In 1990 theologian Michael Horton compiled
a theological critique of the prosperity message. “The world sees televan-
gelists as the spokesmen for the evangelical movement,” he noted. “It does
not distinguish between those who preach the gospel ‘once for all given to
the saints’ and those who preach a fraudulent gospel. So when the world
examines televangelism . .. and concludes that televangelism is material-
istic, exploitative, [and] power-hungry ... it condemns the whole evan-
gelical movement . .. not just fraudulent televangelists.”** Horton and his
co-religionists sought to dispel the notion that these charismatic televange-
lists represented the entire evangelical subculture.

Critic Art Lindsley charged proponents of the prosperity message with
advancing “quick, easy solutions to complex problems. They tend to reduce
the Christian life to knowing the right technique or formula, or follow-
ing the prescribed steps to achieve prosperity. Thus, the Christian life is re-
duced to methods of success rather than to the gradual, life-long, and pain-
ful task of forming character.”” Furthermore, they accused these ministers
of placing too much emphasis on personal experiences and not enough on
biblical certainty or the widely accepted standards for biblical interpreta-
tion. The result, they claimed, was a market-oriented message where min-
isters based their success on the size of their audiences and the income
generated through their ministries. The evangelical media critic Quentin
Schultze stated: “Televangelists easily slip into a marketing mentality that
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adjusts the message to the hopes and dreams of the audience. This would
not be a problem except for the selfish desires of the viewers. What are the
hopes and dreams of unbelievers? Health, wealth, and happiness? So give
it to them! TV leads to market-driven gospels, not to the historic gospel of
salvation from sin.”**

While many evangelicals sought to discredit the prosperity gospel, oth-
ers carried it further into the evangelical mainstream. Sociologist Milmon
Harrison notes that the success of Bruce Wilkinson's The Prayer of Jabez
(Multnomah Publishers, 2000) among mainline evangelicals “shows how
the worldview so characteristic of the Word of Faith Movement has come
to resonate among contemporary Christians even outside the movement.”
Wilkinson contends that, by praying the one-sentence prayer of an obscure
Old Testament figure who asked God for material gain, modern Chris-
tians can receive similar financial blessings. Critics, Harrison contends, view
this as evidence “of the commercialization and self-centered materialism of
contemporary evangelical Christianity.”*

In the 1990s, Word of Faith preacher Leroy Thompson carried the pros-
perity message to new heights. Ministry reports noted that he began as
a small-town Baptist preacher from Darrow, Louisiana, and was exposed
to the teachings of Fred Price and Kenneth Hagin in the early 1980s. In
1984 he changed the name of his 104-year-old Mt. Zion Baptist Church to
the Word of Life Christian Center and began promoting the “gifts of the
spirit.” Over the next fifteen years his church reportedly grew from seventy-
five members to more than seventeen hundred, and he became a popular
speaker within the Word of Faith movement. Price mentored him from
1983 through 1986 and introduced him to Hagin. Thompson first spoke at
Hagin’s Campmeeting in 1993 and was a featured speaker at the popular
summer event the following year.*® At the turn of the century he kept a
tull speaking schedule and had developed close working relationships with
other successful ministers, such as Carlton Pearson, Creflo Dollar, and
Kenneth Copeland.*’

Although many Word of Faith ministers tried to have well-rounded
ministries emphasizing prosperity, healing, social justice, and healthy family
relationships, Thompson made the prosperity message the cornerstone of
his ministry. He criticized the notion that sickness and poverty were marks
of holiness. “We have begun to understand that God wants our bodies
well—healed and whole,” Thompson stated in one of his most popular
books, Money, Thou Art Loosed! “But I think we have taken hold of the heal-
ing message better than we've taken hold of the prosperity aspect of our re-
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demption. Yet healing and prosperity are part of the same package, so to
speak.”® He enthusiastically defended the right of preachers to be wealthy
and live comfortably. When Christians make generous financial contribu-
tions to pastors and evangelists, they would receive financial blessings in
return. “When you put God first, He will honor and bless you. In other
words, when your church is blessed and your pastor has plenty of money
in his pocket (without your being critical or concerned about it), then you
are in a position for God to give you your increase. Folks need to release the
mentality that the preacher is supposed to be broke. . .. [T]he higher your
pastor goes in finances, the higher you can go too.”* He unabashedly pro-
moted a health-and-wealth gospel whereby Christians could justify main-
taining a lavish lifestyle as long as they supported their preachers and used
their money to promote evangelism.*

Neo-Pentecostalism

The popularity of the charismatic movement also led to the growth of neo-
Pentecostalism among mainline African American denominations. In large
part, this phenomenon developed in tandem with the rise of independent
black evangelists from the 1970s through the 199os. In the late 1960s and
early 1970s, John R. Bryant, considered the father of the neo-Pentecostal
movement among blacks, combined his belief in the charismata with the
popular emphasis on black pride at his African Methodist Episcopal (AME)
Church. Holding a master’s degree from Boston University and, at the time,
pursuing a doctorate at Harvard, the pastor “began teaching his young, in-
tellectual congregation that Pentecostalism was a reintegration of their cul-
tural roots, and that the Holy Spirit could liberate and empower them.”
Before long, Bryant’s church reportedly grew from several hundred to sev-
eral thousand members, and, witnessing his success, other denominational
churches began to adopt Pentecostal beliefs and worship styles.!

In 1981, John A. Cherry and his wife, Diana, started the Full Gospel
AME Zion Church in Temple Hills, Maryland, with twenty-four mem-
bers. Fifteen years later they reportedly had seventeen thousand members
and sixty ministries and were adding two hundred people to their rolls each
month. By the turn of the century the burgeoning neo-Pentecostal move-
ment had affected several black Baptist and Methodist denominations, in-
cluding the National Baptist Convention USA, the AME Church, and the
AME Zion Church. Scholars quickly recognized the movement’s impact
on black churches. Sociologist Lawrence H. Mamiya and religion expert
Robert M. Franklin highlighted neo-Pentecostalism’s dual emphasis on so-

You are reading copyrighted material published by the University of Alabama Press.
Any posting, copying, or distributing of this work beyond fair use as defined under U.S. Copyright law is illegal and
injures the author and publisher. For permission to reuse this work, contact the University of Alabama Press.



Politics and Prosperity 145

cial activism and spiritual development as reasons for its broad appeal to the
black middle class. Mamiya even predicted that by 2050 “half of all black
Christians will have embraced some form of Pentecostalism.”>

Conclusion

The renewed emphasis on spirituality, social responsibility, and expres-
sive worship styles among mainline African American Christians helped
to bolster the charismatic and neo-Pentecostal movements among blacks.
Independent evangelists had fertile fields for cultivating their brand of
Christianity and continuing their move toward the center of evangelical
Protestantism in the twenty-first century. Their message resonated with a
new generation of African Americans who could not readily identify with
traditional black churches and their leaders. The men and women who
flocked to these ministers and churches wanted to take a different path in
achieving equality and finding fulfillment in their spiritual lives. The new
breed of black charismatic ministers understood this and were able to ar-
ticulate a message that young upwardly mobile black Americans found
palatable. These developments among African Americans were part of a
broader trend in the expansion of the charismatic movement, which had
become an important force in American society at the turn of the twenty-
first century.

These ministers also played key roles in spreading the prosperity gospel
to mainline evangelicals. Theologians and sociologists have been critical of
the consumer-oriented, materialistic flavor of American Christianity, and
the evangelists examined here have been some of the primary proponents
of that doctrine. Their huge megachurches, far-reaching television minis-
tries, and popular books and conferences served to spread that message to
millions of Americans of all racial, ethnic, and socioeconomic backgrounds.
The acceptance of these ideas is a testament to the evangelists’ ability to
successfully market their wares to a receptive audience.
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In 1977 Oral Roberts predicted that the “next great outpouring of the Holy
Spirit, and the mighty healing power of God, is to be upon black people.™
He was not the only person to make that prediction, nor was he the only
evangelist who worked to bring it to fruition. But while Roberts, Kenneth
Hagin, Asa Allen, and other white evangelists might have provided the
spark for the charismatic revival among African Americans, they were not
responsible for fanning that flame into a raging fire. Fred Price, T. D. Jakes,
Creflo Dollar, and other black ministers were the key figures in the modern
charismatic movement at the end of the twentieth century. On the heals
of the civil rights movement, they discovered that many African Ameri-
cans were receptive to their message and able to support their ministries.
Likewise, Aimee Semple McPherson, Kathryn Kuhlman, Daisy Osborn,
and other women laid the foundation for a generation of female evange-
lists to establish ministries that equaled—and sometimes surpassed—those
of their male counterparts. Those evangelists capitalized on the new op-
portunities the feminist movement had made available to women. “They
are real bitches,” Daisy Osborn concluded about modern feminists in 199r.
“And they've been out there bitchin! . . . But then we can come in and take
the benefit.”> A new breed of religious entrepreneurs emerged in the late
twentieth century who took the messages of racial and sexual equality, eco-
nomic empowerment, and self-actualization to audiences that were ready
to receive and internalize them. The civil rights and feminist movements,
a generally healthy U.S. economy combined with greater opportunities for
upward mobility, and a cultural emphasis on self-help and positive thinking
laid the groundwork for a generation of conservative Christians to seek and
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accept the ideas that these independent charismatic evangelists proclaimed.
Likewise, these evangelists astutely recognized the cultural transformations
taking place in American society and shaped their message and ministries
to appeal to this new generation of seekers.

Cultural alienation was part of the Pentecostal experience from its in-
ception. Pentecostals and charismatics nearly always considered themselves
different from the rest of the world, and that feeling of separation shaped
their worldview. “No twentieth century pentecostal totally escaped a feel-
ing of rejection,” notes David Harrell in A// Things Are Possible, and the
more radical healing evangelists’ “sense of rejection and persecution seemed
clearly linked with the insecurity of their early lives.” As charismatics
moved into the mainstream of American society, those feelings of rejection
waned but never disappeared. Nearly all the evangelists in this study em-
phasized the hardships they endured and their ability to overcome those dif-
ficulties. Many experienced poverty or abuse, came from broken homes, or
had some physical or learning disability. Their rags-to-riches stories, which
highlighted their ability to overcome seemingly insurmountable odds, ap-
pealed to their sometimes downtrodden but nearly always upwardly mo-
bile audiences. Many African Americans were not too far removed from
the ghettos in which they were raised, and they continued to confront latent
racism and the bitterness it evoked. Women of all social, economic, racial,
and ethnic backgrounds came to terms with abusive fathers or husbands
and with feelings of inadequacy and rejection. Charismatic evangelists of-
fered their audiences hope for economic empowerment, emotional heal-
ing, and physical and spiritual renewal. They also encouraged racial and
sexual equality among conservative evangelicals and provided role models
for women and African Americans to follow.

Daisy Osborn, Freda Lindsay, and Gloria Copeland bridged the gap be-
tween the female evangelical pioneers and the independent evangelists who
emerged in the late twentieth century. They carved out spaces for them-
selves within their husbands’ ministries and proved successful in subtly
challenging the sexual mores of their day. While championing the egali-
tarian companionate model of the modern marriage, they also exemplified
the “superwoman” ideal by maintaining their households, attending to the
administrative needs of their husbands’ ministries, and gradually accept-
ing more public roles within those ministries. Marilyn Hickey, Joyce Meyer,
Lindsay Roberts, and others further advanced the notion of sexual freedom
among charismatics by establishing their own evangelistic associations or
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taking even larger roles in their husbands’ ministries. They used Roberts’s
ministry-building techniques and Hagin’s prosperity message to advance
their own careers, just as their male counterparts did.

The ambivalence these women expressed about moving into public min-
istry both reflected and reinforced the views of their conservative constitu-
encies. Although many evangelical women—especially younger ones—had
been influenced by and sympathized with modern notions of sexual equality
being advanced in secular society, they remained uncertain about how much
those ideas should be promoted in their churches. They knew that the pa-
triarchal leadership in many of those churches, denominations, and para-
church organizations would be resistant to any change in the status quo.
Keenly aware of the need to challenge that status quo without alienating
the women they hoped to reach, the independent evangelists examined here
marketed their liberal ideas through conservative rhetoric and emphasized
the traditional doctrine of female submission to male authority.

The “new black charismatics” not only promoted racial equality in the
post—civil rights era but also advanced a growing entrepreneurial spirit
among African Americans. Black charismatic evangelists were among the
most recognizable figures in modern evangelicalism, even rivaling the popu-
larity of Christian icons such as Billy Graham and Martin Luther King Jr.
For many conservative black Christians, these ministers served alongside
sports figures such as Michael Jordan and Tiger Woods as role models for
future black leaders. By exemplifying and promoting an entrepreneurial
spirit that many upwardly mobile African Americans were adopting in the
late twentieth century, they encouraged economic development in black
communities. Their espousal of politically, socially, and theologically con-
servative views placed them within the mainstream of American evangeli-
calism and drew the ire of traditional black leaders.

The emphases on emotional healing and financial prosperity proved
to be the most distinctive features of the modern charismatic movement.
Joyce Meyer and T. D. Jakes struck a delicate nerve with evangelical women
when they burst onto the national scene in 1993 with their teaching about
emotional healing. Through hundreds of books, magazine articles, video-
tapes, and audiotapes available on the subject, Meyer and Jakes skillfully
crafted their message and method to reach a vast audience of women who
were searching for respite from their emotional wounds. Although they
acknowledged—and sometimes encouraged—ecstatic experiences at their
meetings, emphasizing the charismata was never a central part of their
teaching. This allowed them to appeal to a broader, non-charismatic audi-
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ence and helped them to become important figures in the larger evangelical
subculture.*

In 1975 David Harrell noted the growing importance of the prosperity
message, which “almost supplanted the earlier emphasis on healing” and
“often came across like crass materialism.” But black ministers quickly rec-
ognized that this message resonated with upwardly mobile, middle-class
African Americans. In his study of the Word of Faith movement among
African Americans, sociologist Milmon F. Harrison highlights the long tra-
dition of black churches catering to “the material, social, political, and spiri-
tual needs of their followers.” Black ministers such as Father Divine and
“Sweet Daddy” Grace established urban ministries that attracted poor and
dispossessed African Americans with the promise of a better life in the
here and now, not just in the “sweet by-and-by.” Furthermore, Harrison ar-
gues that Reverend Ike and Johnnie Colemon, a black female minister who
founded the Universal Foundation for Better Living, were responsible for
introducing African Americans to the New Thought metaphysical prin-
ciples that undergirded the modern Word of Faith movement.” Although
black churches and ministers have always promoted economic develop-
ment among African Americans, the social conditions of post—civil rights
America gave new impetus to the idea that black Americans could achieve
the same level of financial success and stability that white Americans could.
Modern charismatic evangelists latched on to that idea and successfully
promoted it among African Americans.

This book has identified some of the important figures in the most re-
cent phase of charismatic revival in the United States and has shown how
and why these ministers became so significant. They were able to take theo-
logically, socially, and politically liberal ideas from social movements such
as the civil rights and feminist movements and repackage them so they ap-
pealed to a conservative audience. Each of these evangelists catered to a
niche market, but they did not become so narrowly focused that they lost
their broad appeal among evangelicals in general and charismatics in par-
ticular. Their emphasis on emotional healing and prosperity resonated with
a generation of Americans who suffered from abuse and depression and
who, after years of being economically disadvantaged, felt that they, too, de-
served to enjoy the American dream. This new phase in the charismatic re-
vival proved to be the beginning of a new day for many Americans, and they
intended to take full advantage of the opportunities laid before them.
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The most reliable source of information about these ministries is periodi-
cal literature. As I noted in the introduction, Charisma and Christian Life
magazine was the single best source for gauging the mood of the charis-
matic movement. Founded in 1975 by Stephen Strang, Charisma addressed
nearly all of the important issues facing the charismatic and Pentecostal
movements at the end of the twentieth century. It also served as a clearing-
house for up-and-coming evangelists, providing them with much-needed
publicity early in their careers. Although it was not the magazine’s stated
intention, Charisma provided the same type of exposure for independent
charismatic evangelists in the late twentieth century that Gordon Lindsay’s
The Voice of Healing magazine provided healing evangelists in the previous
generation. Nearly all of the ministers in this study published magazines or
newsletters that provided valuable information about the growth of their
ministries. Books and pamphlets published by these evangelists also proved
to be invaluable resources. Though most often written to promote the mes-
sage of prosperity or emotional and physical healing, they nearly always con-
tained important biographical information about the ministers and offered
a glimpse into their lives and ministries. Newspaper reports and popular pe-
riodicals such as Christianity Today, Redbook, and Life oftered a more bal-
anced and critical view of these ministries.

Historians have largely overlooked these evangelists, and few scholarly
works have been written about them, even in fields other than history. The
best account of the emergence of the independent charismatic movement
is David Edwin Harrell Jr.’s A/ Things Are Possible: The Healing and Char-
ismatic Revivals in Modern America (Indiana University Press, 1975), which
describes the healing revival of the 1950s and the charismatic revival of the
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1960s and early 1970s. Vinson Synan’s edited volume 7%e Century of the Holy
Spirit (Thomas Nelson, 2001) provides a popular overview of the Pente-
costal and charismatic movements in the twentieth century. It includes es-
says by Susan C. Hyatt and David Daniels III on the role of women and
African Americans in these movements, but their broad scope allows for
only cursory coverage of the charismatic movement in the last thirty years.
Other works on early Pentecostalism, such as Robert Mapes Anderson’s Vi-
sion of the Disinherited (Oxford University Press, 1979), Vinson Synan’s 7he
Holiness-Pentecostal Tradition, 2nd ed. (1971; Eerdmans, 1997), Harvey Cox’s
Fire from Heaven (Addison-Wesley, 1995), and Grant Wacker’s Heaven Be-
low (Harvard University Press, 2001), set the stage for the story of these
modern charismatics.

Several biographies of varying quality provide insight into the leadership
of the Pentecostal and charismatic movements. David Harrell has written
the definitive scholarly biographies of Oral Roberts and Pat Robertson, two
of the most visible and influential charismatic leaders. Edith L. Blumhofer
and Daniel Mark Epstein have explained with great insight the important
contributions of Aimee Semple McPherson to American Protestantism.
Wayne Warner, Jamie Buckingham, Roberts Liardon, and Helen Kooiman
Hosier have offered less analytical “insider” perspectives on Kathryn Kuhl-
man. R. G. Robins’s 4. J. Tomlinson (Oxford University Press, 2004), Shayne
Lee’s 1" D. Jakes: America’s New Preacher (New York University Press, 2005),
and Grant Wacker and James R. Goft’s edited volume Portraits of a Genera-
tion (University of Arkansas Press, 2002) are welcome additions to the body
of scholarship of these movements. C. Douglas Weaver’s biography of heal-
ing evangelist William Branham, first published in 1987, was reprinted and
released by Mercer University Press in 2000.

Numerous polemical theological critiques of the Word of Faith move-
ment have been published. Hank Hannegraft’s Christianity in Crisis (Har-
vest House, 1997), David Hunt and T. A. McMahon’s The Seduction of
Christianity (Harvest House, 1985), D. R. McConnell’s 4 Different Gos-
pel (Hendrickson, 1988), John Ankerberg and John Weldon’s The Facts on
the Faith Movement (Harvest House, 1993), and Michael Horton’s edited
volume The Agony of Deceit (Moody Press, 1990) have gained the largest
amount of popular attention. Derek E. Vreeland’s paper presented at the
2001 annual meeting of the Society for Pentecostal Studies, titled “Restruc-
turing Word of Faith Theology: A Defense, Analysis and Refinement of
the Theology of the Word of Faith Movement,” provides one of the most
objective critiques by a member of the charismatic movement. Other ob-
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servers, including sociologists Milmon Harrison and Shayne Lee, have pro-
vided insightful critiques of the effects of the Word of Faith movement on
American society.

Sociologists, ethnographers, and theologians have contributed a great
deal to our understanding of African Americans in the twentieth cen-
tury, especially in relation to the Pentecostal and charismatic movements.
E. Franklin Frazier in 7The New Negro (Charles and Albert Boni, 1925) and
The New Negro Thirty Years Afterward (Harvard University Press, 1955) con-
ducted some of the earliest research on the rise of the black middle class,
which became the benchmark for later interpretations. James E. Blackwell’s
The Black Community (Harper and Row, 1985), Charles T. Banner-Haley’s
The Fruits of Integration (University Press of Mississippi, 1994), Stephan
and Abigail Thernstrom’s America in Black and White (Simon and Schu-
ster, 1997), Sharon M. Collins’s Black Corporate Executives (Temple Univer-
sity Press, 1997), and Mary Patillo-McCoy’s Black Picket Fences (University
of Chicago Press, 1999) trace the rise of the black middle class and provide
the context for understanding its relationship to the modern charismatic
movement. Milton C. Sernett, in Bound for the Promised Land (Duke Uni-
versity Press, 1997), examines the convergence of traditional mainline Af-
rican American religion with Pentecostalism and the rise of a black urban
middle class. Milmon F. Harrison, in Righteous Riches: The Word of Faith
Movement in Contemporary African American Religion (Oxford University
Press, 2005), offers the best sociological account of how the prosperity mes-
sage affected modern black churches. Karen L. Kossie’s Ph.D. disserta-
tion, “The Move Is On: African-American Pentecostal-Charismatics in the
Southwest” (Rice University, 1998), and Cheryl J. Sanders’s Saints in Exile:
The Holiness-Pentecostal Experience in African American Religion and Cul-
ture (Oxtord University Press, 1996) provide information about the expe-
rience of African Americans in these movements. Anthony B. Pinn also
provides analysis of African American religion in 7he Black Church in the
Post—Ciwil Rights Era (Orbis Books, 2002).

A vast body of literature exists on the modern women’s movement and
its effects on American society. An excellent overview of the feminist move-
ment in the late twentieth century is Ruth Rosen’s The World Split Open
(Viking Penguin, 2000). Other influential works include Judith Hole and
Ellen Levine’s Rebirth of Feminism (Quadrangle, 1971), Mary Carden’s The
New Feminist Movement (McKay, 1975), William Chafe’s The Paradox of
Change (Oxford University Press, 1991), Flora Davis’s Moving the Mountain
(Simon and Schuster, 1991), Kathleen C. Berkeley’s 7he Women's Liberation
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Movement in America (Greenwood Press, 1999), and Amy Erdman Farrell’s
Yours in Sisterhood (University of North Carolina Press, 1998). Margaret
Caffrey, in American Families (Greenwood Press, 1991), examines the chang-
ing dynamics of the contemporary American family that emerged in the
1920s, which led to the tension that many fundamentalist Christians felt
when trying to cope with the dramatic social changes of the post~World
War II era.

Janet Wilson James’s collection of essays Women in American Religion
(1978; University of Pennsylvania Press, 1980) provides a broad overview
of women’s roles in American religion. In Thomas Tweed’s edited volume
Retelling U.S. Religious History (University of California Press, 1997), Ann
Braude establishes women—not men—as the main characters in her nar-
rative of American religious history, titled “Women’s History Is American
Religious History.” In the summer 1995 issue of the journal Religion and
American Culture, David G. Hackett discusses the history of gender and
American religion in his article “Gender and Religion in American Cul-
ture, 1870—1930.” Other scholars, including Margaret Lamberts Bendroth in
Fundamentalism and Gender (Yale University Press, 1993), R. Marie Griffith
in God'’s Daughters (University of California Press, 1997), Brenda E. Brasher
in Godly Women (Rutgers University Press, 1998), and Julie Ingersoll in
Ewvangelical Christian Women (New York University Press, 2003), focus more
narrowly on the role of women in conservative evangelical movements.

Although little has been written about the rise of female ministers in the
charismatic movement, a few studies have addressed the roles women have
played in Pentecostal denominations. Charles H. Barfoot and Gerald T.
Sheppard published some of the earliest research on this topic with a Sep-
tember 1980 article in the journal Review of Religious Research titled “Pro-
phetic vs. Priestly Religion: The Changing Role of Women Clergy in Pen-
tecostal Churches.” Edith L. Blumhofer’s spring 1995 article “Women in
American Pentecostalism” in the Pentecostal journal Preuma contributed
fresh insight as well. Blumhofer’s two-volume denominational history, 7%e
Assemblies of God (Gospel Publishing House, 1989), her Restoring the Faith
(University of Illinois Press, 1993), and Mary Elizabeth Jones Jackson’s
1997 Ph.D. dissertation, “The Role of Women in Ministry in the Assem-
blies of God” (University of Texas at Arlington), examine the role of male
and female ministers in that denomination. In his 1997 Ph.D. dissertation,
“Limiting Liberty: The Church of God and Women Ministers, 1886—-1996”
(Vanderbilt University), David G. Roebuck argues that although women
played prominent roles as evangelists, prophets, and, occasionally, pastors
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in the denomination’s early years, the male leadership of the Church of
God (Cleveland, Tennessee) was never comfortable with women in the up-
per echelons of the denominational hierarchy. He rejects the common as-
sertion that there was a “golden age” of sexual equality in the early twen-
tieth century and demonstrates how denominational leaders limited the
roles of women in the Church of God. In God’s Peculiar Pegple (Univer-
sity Press of Kentucky, 1988), folklorist Elaine J. Lawless examines the oral
tradition among “oneness” Pentecostals in southern Indiana and maintains
that their practice of allowing women to testify, prophesy, and preach gave
women a modicum of control over their audiences and influence in their
churches. The experiential nature of Pentecostal and charismatic worship
services provided a great deal of freedom for women to participate pub-
licly in the life of the congregation. Susan C. Hyatt’s aforementioned es-
say in The Century of the Holy Spirit outlines the contributions of women to
the Pentecostal and charismatic movements in the twentieth century, con-
tending that female leadership diminished as Pentecostalism stabilized and
institutionalized.
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