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Abstract: Early Pentecostal historiography displays an ethos of disappointment. As charted through
historians and scholars of Pentecostalism such as Robert Mapes Anderson, Grant Wacker, and Heather
Curtis, it is clear that disappointment served as an impetus for the movement’s founding and a key
factor in its continual development. Nevertheless, because of limited and/or hagiographical sources,
individuals’ disappointments are often missing in primary literature. Following historian of emotion
Jan Plamper yet utilizing philosopher Charles Taylor, this essay develops a means for examining
historical emotions in instances where emotionally-charged language is lacking. The essay utilizes
the proposed methodology to reexamine early Pentecostal leader William Seymour, revealing the
possibilities for exploring the role of unexpressed yet present disappointment in future historical
work in and beyond early Pentecostalism.

Keywords: Pentecostalism; History of Emotions; disappointment; History of Christianity; hope;
American Religion; African American Religion; Charles Taylor

1. Introduction

In the opening decades of the twentieth century, a new expression of Christian ec-
static religion moved across the United States. Building networks of Holiness and radical
Evangelical communities around a rearticulated understanding of the baptism of the Holy
Spirit, the burgeoning Pentecostal movement ignited hopes for the transformation of its
practitioners’ lives and, indeed, the renewal of the entire world. Such a radical hope was
not entirely new on the American religious scene. Millenarian eschatology, the divine heal-
ing movement, and developments in Protestant global missions had been building many
Evangelicals’ extravagant hopes throughout the nineteenth century. Pentecostalism can be
seen as a culmination of these nineteenth century hopes in as much as hope and expectation
filled the ethos of early Pentecostal communities. Believers hoped for their bodily healing,
Holy Spirit baptisms (evidenced by speaking in tongues), the rapid evangelization of the
world, and the soon-coming return of Christ. In short, they hoped for direct and immediate
divine intervention in their daily lives.

Oftentimes Pentecostals’ hopes were fulfilled. They experienced bodily healing (in
some manner), were set free from their sinful entanglements (to some degree), and spoke in
tongues (though not usually the ones they expected). Their hopes were not without warrant;
preachers, periodicals, and friends testified to healings, Spirit baptisms, conversions, and
miracles. Yet the fulfilments of hopes were never as regular as their disappointments. For
every healing, there were countless who remained infirm. For every answered prayer, there
were many left wanting.

Pentecostals did not necessarily lose their hope in the face of disappointment (though
some did). Indeed, even occasional fulfillments kept hopes high. Nevertheless, disappoint-
ment characterized the normal experience of Pentecostals. Grappling with the meaning,
causes, and ultimate ends of disappointments was a common experience. For people so
formed by hope, disappointment was a necessary part of the movement’s development.

Disappointment is a timely historiographical lens for viewing Pentecostalism. In
recent years, historical studies has taken an emotional turn. Investigation into historical
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actors’ emotions often sheds new light on old historiographical debates and provides
insight into actors’ psychology. That said, the emotional avenue presents several potential
pitfalls. Do historians have the proper evidence to know the emotional states of historical
actors? To what extent can historians intuit actors’ unexpressed or unarticulated emotions?
These questions present methodological hurdles. This essay therefore attempts to utilize
Charles Taylor’s philosophy of language and emotions to overcome these methodological
challenges to better intuit the emotions of actors where emotionally-charged language is
lacking. Pentecostal history with its broad ethos of hope and disappointment, is an apt
place to test this methodology. The 1906 Azusa Street Revival, typically seen as the origin
story for the movement,1 itself presents a narrative paved with disappointment. To this
end, this essay first evaluates the place of disappointment in the historiography of early
Pentecostalism. Second, it dialogues with Charles Taylor to develop a methodology for
identifying disappointment in historical sources wherein emotionally-charged language is
absent. Third, it applies this methodology to unexpressed disappointment in Pentecostal
origins, specifically in the narrative of early leader William Seymour.

2. An Ethos of Disappointment in Pentecostal Historiography

Though it may be underarticulated, disappointment is readily apparent in Pentecostal
historiography. Robert Mapes Anderson’s 1979 monograph, Vision of the Disinherited,
remains one of the most frequently cited studies. The book contended that early Pente-
costals were primarily (though not exclusively) drawn from disenfranchised classes such
as poor whites and racial minorities.2 As the proletariat, they were “frustrated” with their
social status, social mobility, and economic means (Anderson 1979, p. 195). Indeed, other
sources have provided similar analyses. Christian Lalive D’Epinay’s 1969 sociological
study saw Chilean Pentecostalism as the “expression of real misery . . . protest against
real misery”.3 Likewise, Gary Schwartz’s 1970 comparative study of U.S. Pentecostal and
Adventist communities observed a similar phenomenon, arguing that Pentecostals were
largely poor and working-class, which led to the “cognitive and emotional factors which
predispose a person to join” a group such as Pentecostalism.4 Indeed, dissatisfaction with
the objective conditions of life or the subjective conditions of one’s religion give impetus
for religious conversion and theological change.

According to Anderson’s account, following the Civil War, Protestantism became more
and more a middle-class and even upper middle-class culture. Poor families who converted
during nineteenth century revivalism moved into the middle class (partly) by virtue of the
Protestant work ethic, and industrialization helped these hard-working Protestants prosper
all the more. These shifts, however, more starkly stratified American classes, and rural
Protestants—often, Holiness believers—fell behind in the pursuit of the American dream.
The Social Gospel Movement, with its urban emphasis, seldom appealed to Holiness folk.
Thus, movements from higher classes that sought to offer the hope of social equality and
prosperity for the poor were lost on these rural Christians. They were, in short, economically
and socially frustrated (Anderson 1979, pp. 27–31).

Out of this economic and social frustration, Anderson argues that Pentecostals formed
alternative communities that centered around premillennial eschatology.5 Such eschatology
further rejected wealth and American culture (“worldliness”) in the opening decade of the
twentieth century. Inclined toward dispensationalism, Pentecostals imagined themselves to
be in the last days, and therefore, as Grant Wacker perhaps best illustrates, began to embody
a “relentless heavenly-mindedness” (Wacker 2001, p. 19). It is important to realize that, for
Wacker, “heavenly-mindedness” is not merely a hope in the afterlife. It shaped the way
in which Pentecostals experienced their present lives. “For some, [heavenly-mindedness]
engendered something like a sixth sense, a fundamentally new way of seeing even the
natural landscape around them”.6 Even the title of Wacker’s book, Heaven Below, is telling.
Heaven was not merely a place where Pentecostals would go eschatologically; it was a
kind of “realized eschatology”. In as much as the believers communed together in the Holy
Spirit, heaven constituted their present reality.7
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For both Anderson and Wacker, the facts remained that Pentecostalism operated in
alternative communities, with alternative religious imaginations. They were articulating
and practicing new ways to be Christian. The difference between the two thinkers lay
in the causes they thought gave rise to these alternative communities and imaginations.
For Anderson, Pentecostalism was primarily the result of frustration with America and
American Christianity. Wacker admitted that frustration played a role, but he nuanced
the importance of the socioeconomic location of these emotional responses by suggesting
that Pentecostal hope—the hope of eternity in heaven but also the bringing of heaven to
earth in their communities—likewise caused the movement’s development. Rather than
seeing “Holy Ghost religion” as simply “compensation for the good things Pentecostals
wanted but could not have”, Wacker suggested that it “dislodge[d] them from their old
commitments and thus open[ed] them to new possibilities” (Wacker 2001, p. 202, emphasis
original). Pentecostal activity was “prompted” by an “exhilarating sense of hope” (Wacker
2001, p. 251). Pentecostals were not merely responding out of their frustration; they were
also responding to a hope that, out of their piety, they regarded as certain and fixed (Wacker
2001, p. 22).

Regardless, Anderson and Wacker characterized Pentecostalism as filled with emotion.
Specifically, Pentecostals experienced frustration socially and economically, and they expe-
rienced hope theologically, eschatologically, and sometimes even realized in their social
imaginaries—indeed, Pentecostal hope genuinely altered the way they saw the world and
their relations within it.

Anderson, moreover, not only argued that Pentecostals were drawn together by
frustration but pointed to the failures of Pentecostalism that further entrenched many of its
constituents in disappointment. For instance, Anderson understood the Pentecostal act of
speaking in tongues as an utter failure. He dedicated most of his opening chapter to arguing
that tongues is completely inarticulate and nonlinguistic despite many early Pentecostal
claims to the contrary (Anderson 1979, pp. 10–27). Though perhaps Anderson’s argument
over engages with whether or not tongues constituted real languages while ignoring the
practice’s religious significance,8 the fact that Pentecostal tongues often failed to constitute
articulate languages not only is well-documented but has given rise to a theology of
speaking in tongues distinct from the original theology. The earliest Pentecostals thought
speaking in tongues was a missional gift—God baptized individuals with the Holy Spirit,
and they spoke in tongues (as evidenced in the book of Acts) for the sake of transmitting
the Gospel across linguistic boundaries. This doctrine is often called xenolalia. However,
the fact of missional tongues’ frequent failure necessitated the articulation of an alternative
theology: glossolalia.9 That is, the gift of tongues signals an individual’s Spirit baptism,
and the individual may speak in tongues as the Spirit leads, but the speech likely does not
constitute a human language (though, it may be an angelic language à la 1 Corinthians 13:1,
“Though I speak in the tongues of . . . angels . . . ”).

It is in expressions such as these that disappointment is a more appropriate term to
characterize the early Pentecostal ethos. Frustration does not account for Pentecostal hope
in the same way as disappointment. Disappointment is inherently tied to hope—regardless
of the kind of hope (social, economic, theological, etc.). In short, largely because of their
hopeful disposition, early Pentecostal frustration often took the form of disappointment.

For a clear example of this kind of disappointment, we can examine the practice
of divine healing. The Divine Healing Movement directly preceded Pentecostalism, but
its theology, as well as many of its adherents and leaders, quickly became Pentecostal.10

As direct descendants of the Movement, Pentecostals constituted part of the American
citizenry who were dissatisfied with current medical practice. Heather Curtis convincingly
and thoroughly laid out this history in her award-winning monograph Faith in the Great
Physician. During the latter half of the nineteenth century, a variety of alternatives to
traditional medicine arose. Many of these alternatives were, indeed, centered around
religious figures (such as the Pentecostal prefigurer and later leader Maria Woodworth-
Etter) and often developed into religious communities (e.g., healing homes).11 Divine
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healing was not solely within the Holiness movement; Mary Baker Eddy’s Christian Science
arose (Curtis 2007, p. 58) and even figures such as Santa Teresa Urrea—a Mexican popular
saint and Amerindian revolutionary figurehead—traversed the United States offering
healing services.12 It is no stretch to say that Pentecostal forebears were disappointed with
American medical practice. They even began to develop a theology of divine healing that
contended that the work of Christ was a “double-cure”—salvation in Christ provided
both the forgiveness of sins and the healing of the body. For example, in 1890, drawing
upon New Testament passages such as James 5:14, Divine Healing stalwart A.B. Simpson
wrote, “pardon and healing may be claimed together in His [Jesus’] name”.13 This theology
provided a very practical (if not always effective) remedy for sickness: as sickness was
caused by sin, healing for the body was provided hand in hand with redemption from sin.
Of course, though provided for in the atonement, bodily healing was practically realized
through holy living, earnest prayer, and confident claiming of healing power. As one
could easily imagine, this hopeful response to the disappointment of medicine caused
further disappointment as faithful yet physically suffering Christians failed to receive
bodily healing.

Thus far, we see several causes for disappointment—economic, social, eschatologi-
cal, theological, and even medical causes. Social and cultural historians Robert Mapes
Anderson, Grant Wacker, and Heather Curtis have characterized the early Pentecostal
(and, for Curtis, pre-Pentecostal) ethos as filled with frustration, hope, and disappointment.
Anderson characterized these (primarily) Holiness believers who would come to constitute
Pentecostalism as frustrated with the social and economic status quo; Curtis characterized
them as frustrated with medicine. Wacker, however, highlighted the role of hope among
early Pentecostals, which was evident in the development of both alternative communities
and divine healing practices (for Anderson and Curtis, respectively).

Early Pentecostalism, in this manner, was characterized by the conjunction of hope
and frustration into, what I deem, disappointment. The conjunction, moreover, was cyclical
and mutually informing. In the case of divine healing, frustration and disappointment
with medical practice led to a hope of divine healing, but that practice itself was often—
though perhaps not always—disappointing. Likewise, to use Anderson, the gift of tongues
emerged out of a frustration with social location, but the hope of speaking in tongues—
preaching the gospel to all nations and thereby hastening the second coming—pushed
them further to the margins of society, reinforcing their proletariat location (Anderson
1979, p. 235). Thus the Los Angeles Times mocked the Azusa Street Revival titling their
infamous and racially charged article, “Weird Babble of Tongues.”14 In this way, hopes of
social change were also disappointed.

3. Identifying William Seymour’s Disappointment

Identifying a cultural ethos of disappointment is one matter but locating such emotions
within early Pentecostal actors is another. Indeed, some figures did express “disappoint-
ment” in early Pentecostal literature.15 Furthermore, there were a variety of significant
early Pentecostal figures whose disappointment was readily identifiable. Pandita Ramabai,
whose search for religious “satisfaction” led her eventually to a key role in early Pentecostal-
ism, could certainly be seen as shaped by disappointment.16 G.B. Cashwell, the “Apostle of
Pentecost to the South” who is credited with spreading the Azusa message to the Church of
God (Cleveland, TN, USA) and the Pentecostal Holiness Church, among others, returned to
Methodism after only a few grueling years of itinerant Pentecostal preaching.17 Alfred Garr
learned the hard way that his gift of tongues did not allow him to communicate with those
he met in India and China.18 Indeed, for many figures, disappointment was the means by
which they became Pentecostal, ceased to be Pentecostal, or altered the ways in which they
practiced Pentecostalism. For the purpose of this essay—a case study that, if successful,
could be used for figures like those above—I focus on, perhaps, early Pentecostalism’s most
crucial figure, William Seymour.19 Seymour seemed to experience disappointment even
though he did not express it as thus in the extant literature. In order to perform this analysis,
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it was therefore necessary to develop a critical methodology for identifying unarticulated
disappointment. The following section examines disappointment in a particular episode of
William Seymour’s famous Pentecostal origins narrative while developing a methodology
for identifying emotion therein.

3.1. The Difficulty of Locating Disappointment in Seymour’s Narrative

William Seymour provides, perhaps, one of the more salient examples of disappoint-
ment, even though he did not express his emotion explicitly as “disappointment”. Traveling
from Houston to Los Angeles to preach at Julia Hutchins’ church, he preached Charles
Parham’s unique view of the Holy Ghost baptism.20 When Seymour told the congregants
that they—and he himself—were sanctified but not yet baptized in the Holy Ghost, they
initially refused his teaching. Seymour supped at the home of the Lees, a couple from the
congregation, but then returned for the afternoon service to find that Pastor Hutchins had
locked him out of the church. The ever-courteous Lees housed Seymour until he could earn
enough money to return to Texas.21

Primary sources do not explicitly characterize Seymour as “disappointed” during this
time. Unfortunately, Seymour’s written voice scarcely emerged until his newspaper starts
printing. Pre-Azusa Seymour was one of history’s “inarticulate” (to use E. P. Thompson’s
term), who, “by definition, leave few records of their thoughts” (Thompson 1966, p. 55).
Even after the printing of his newspaper, his concern was primarily “to evangelize a lost
world”, and this (perhaps rightly, according to his theological inclinations) “overshadowed
any desire to develop a written legacy” (Alexander 2011, p. 12). Estrelda Alexander’s above
quotation applies to African American Pentecostal leaders as a whole, but the fact that
this characterization fits so well for Seymour, arguably Pentecostalism’s (not just African
American Pentecostalism’s) most salient figure, suggests that historical investigations into
emotions can be challenging. Figures such as Seymour are not always interested in leav-
ing behind their emotional selves for posterity. Moreover, secondary accounts in early
Pentecostalism are often hagiographical and therefore less likely to frame their protago-
nists negatively. This, significantly, includes negative emotions such as disappointment.
Especially considering the possibility of disappointment being construed by readers as a
“lack of faith”,22 it is no wonder that we have no written record of Seymour articulating his
disappointment in this situation. However, importantly for this kind of work, the historian
must go beyond the mere words of historical actors; “it is not enough to define emotion
according to the manner in which historical actors define it” (Plamper 2015, p. 38). The
historian can and ought to utilize context and “reading between the lines” in order to
discern the historical agents’ emotions.

The experience of emotion, nevertheless, cannot be mapped neatly across history
in a universalizing manner. In short, my feeling of disappointment is shaped by own
unique experiences and articulations of disappointment. Though not entirely foreign—
Seymour and I are both human, male, and English-speaking—Seymour had experiences and
articulations distinct from my own. Therefore, his experience of disappointment was not
entirely like my experience, and, even where our experiences may have been physiologically
or psychologically similar, he may not have utilized the same vocabulary or articulations to
express his emotions. Furthermore, this manner of expressing emotion—that is, rendering
emotion to verbal articulation or other signs—shapes the very experience of the emotion:
“conceptions of emotion have an impact upon the way emotion is experienced in the
self-perception of the feeling subject” (Plamper 2015, p. 34).

3.2. A Possible Methodology: Charles Taylor’s Philosophy of Language and Emotions

In the above quotation and elsewhere, Jan Plamper expressed this theory of emotions I
am utilizing, but I am primarily drawing on Charles Taylor’s constitutive–expressive view
of language.23 Language constitutes emotions through the process of articulation. Emotions
can, however, through articulation, be transvaluated. In this sense, the raw emotion is
changed through articulation; once articulated, the particular emotion is felt differently. No
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emotion exists unembodied. Emotions are, in a sense, determined both by the resources of
the feeler’s language and the feeler’s articulation of it (Taylor 1985a, pp. 68–76). In one of
his clearer statements, Taylor said,

[A]rticulations are attempts to formulate what is initially inchoate, or confused,
or badly formulated. But this kind of formation or reformulation does not leave
its object unchanged. To give a certain articulation is to shape our sense of what
we desire or what we hold important in a certain way.24

The experience of emotions—which even emotionally intelligent adults often struggle
to articulate—presents a profound challenge to human language. The situation is unlike
that of a person (or group of people) determining a name for a physical object (“ball”,
“grass”, “book”); emotions are far less tangible, and the boundaries between emotions
are less defined. Taylor even argues that emotional language is “irreducible”—there is
no “thing” to which emotional language can point beyond itself. In essence, the reason
for this, Taylor said, is that emotional language signifies not only a feeling but a feeling
as constructed in relation to the individual’s “import[,] and goal . . . and consummation
desired” (Taylor 1985a, p. 57). For instance, individuals do not simply “feel disappointed”,
but the physical phenomena associated with disappointment (frowning, drooping head,
slumped shoulders, etc.) are mixed together with the individual’s desires, values, and
self-imagination. Disappointment depends on what a person desires. This is clear enough;
if I do not receive what I want to receive, I will be disappointed. Thus, if I were to want the
baptism of the Holy Spirit with initial evidence, but I do not actually receive it, I would be
disappointed. Emotions necessitate locating an agent’s desires and goals. The fulfilment of
desire and the meeting of a goal, or the lack of fulfilling desire or meeting of a goal, bring
about particular responses. In short, in order to know what disappoints a person, one has
to identify that person’s desires and goals.

Moreover, individuals do not simply desire things; they value themselves in particular
ways. Thus, my desires are necessarily tied to my values and, significantly, those aspects I
value in myself, namely, my ideal or self-understanding. Thus, disappointment can appear
when an individual fails to fulfill their own ideal of themselves. Seymour, in this measure,
by his efforts and calling, saw himself as a pastor. The failure to fulfill this ideal could
be disappointing. Thus, disappointment is necessarily tied to the individual’s desires,
goals, and self-understanding (in the case of Seymour). Disappointment is not objectively
recognizable in this sense, but it depends upon the individual. With emotional language,
“there is no escape into objectified nature” (Taylor 1985a, p. 57). There is simply no precise
“thing” toward which one can point beyond the language itself, because emotions depends
so firmly on the individual’s desires, goals, and self-understanding. Thus, if we can identify
Seymour’s goals, desires, and self-understanding and see where these fail to be fulfilled,
we can identify instances wherein Seymour was likely disappointed.

3.3. Locked Out: Reading Seymour as Disappointed

Seymour’s most recent biographer, Gastón Espinosa, perhaps captured a bit of the
“disappointment” through his narration: “Now penniless and without a place to stay,
Seymour turned hat-in-hand to Edward Lee”.25 Seymour had felt called to ministry for
years.26 Having received a chance to interim preach at Lucy Farrow’s church in Houston,
Seymour earned an invitation from Angeleno visitor, Terry Neely (Cotton 2014, p. 335).
Having hardly begun Parham’s school, he quickly departed for Los Angeles against his
teacher’s recommendation.27 Espinosa even said that Parham was surprised by Seymour’s
decisiveness because he was typically so “compliant” (Espinosa 2014, p. 51). In one sense,
this reflects Seymour’s agency over and against Parham, but—perhaps most precisely—it
reflects the assurance Seymour felt of his call. Seymour relocated—once again28—to a
place where his reputation as a preacher preceded him. He was wanted and welcomed
in Hutchins’ church. This is evidenced by the fact of the invitation itself and even by the
Lee’s hosting him despite their hesitancy toward his doctrine. Finally, one should not
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overlook the fact that while preaching that Spirit baptism is evidenced by speaking in
tongues, Seymour was yet to speak in tongues himself.

In brief, Seymour had followed the divine call to a new place far from his connections,
and he had no money to support himself. Not only was he denied a job, but the church had
symbolically denounced his sense of calling and symbolically labeled him a false teacher.
Seymour’s “import [,] and goal . . . and consummation desired” were clearly unmet (Taylor
1985a, p. 57). Metaphorically, Seymour had “swung out” hard on faith, and not only did
he whiff the ball, but his identity as a baseball player was rejected. Especially where hope
is so high, the dissatisfaction of hope can make the sense of disappointment all the more
acute. Pulling the context together, it seems safe to interpret Seymour’s experience as
disappointing.

Nevertheless, in true hagiographical style, Emma Cotton’s later account of Seymour
does not suggest that disappointment caused him to despair of his calling. In response,
Seymour simply “stayed in his room and prayed” (Cotton 2014, p. 335). Here, we glimpse
one of early Pentecostalism’s frequent response to disappointment: prayer. In short,
Pentecostals deemed prayer as one of the most faithful responses to disappointment.29 For
a people so intent on personal piety and attentiveness to the Bible, prayer was a “holy”
response to disappointment. After praying alone for a few days, Seymour invited the
skeptical though hospitable Lees to pray with him. Community and sociality provide
another resource for disappointment that Pentecostals continually utilized in a variety
of manners. Through their prayers together, the Lees came to respect Seymour. “They
would not receive his doctrine, but they would pray with him” (Cotton 2014, p. 336). These
meetings eventually moved to a home on Bonnie Brae Street, and some slowly began to
reconsider Seymour’s doctrines. Edward Lee himself was slain in the Spirit—overcome
by the Spirit to such a degree that he fell onto the floor—through Seymour’s laying on of
hands, and, in April, especially empowered minister Lucy Farrow30 arrived and imparted
the baptism of the Holy Spirit to several including Lee, Jennie Moore (Seymour’s future
wife), and—a couple days later—Seymour himself.

For Seymour, early disappointment was the consequence of “going out on faith”.
Disappointment followed obedience to God’s call.31 And yet, significantly, this kind of
disappointment altered but did not fully reject his expectation. The contours of Seymour’s
expectations certainly shifted. He likely did not imagine the story to develop the way
it did, but, nonetheless, he ministered in Los Angeles with the particular doctrines he
had received and developed, and even though he did not technically preach at and pastor
Hutchins’ church, he effectively pastored the congregation. Only half a year after she locked
Seymour out of her church, Seymour’s Apostolic Faith Mission commissioned Hutchins as
a missionary to Liberia. Indeed, Seymour’s hopes and desires were initially disappointed
but, ultimately, what eventually happened likely exceeded his initial expectations.

4. Conclusions

This paper attempts to provide a historiographical methodology for examining the
emotions of historical actors, particularly, the experience of disappointment in early Pente-
costalism. First, it provides an account of the leading secondary historiography wherein the
sense of disappointment expresses the cycle of Pentecostal frustration, hope, and fulfillment
of hopes or lack thereof. In this sense, this essay attempts to demonstrate that disappoint-
ment can add to the broader characterization of the early Pentecostal ethos. Second, the
paper turns toward the identification of disappointment in historical actors, namely William
Seymour. Starting from emotional historian Jan Plamper and utilizing Charles Taylor’s
philosophies of language and emotion, it argus that the emotions of historical agents—like
those of contemporary people—are shaped by language and their articulations of their
emotions, especially as they relate to their desires, goals, and self-understandings. The
historian’s job in discussing the emotions of historical actors, therefore, involves discerning
an actor’s particular desires, goals, and self-understanding. Finally, this paper applies this
historical methodology to William Seymour—a figure who admittedly did not describe
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himself as “disappointed”—and determined that because of his desires, goals, and self-
understanding, he likely felt disappointed in the given account. However, remarkably,
his initial disappointment eventually led to the fulfilling of different (and perhaps better)
expectations than he had initially. This suggests the value of further investigation into
Pentecostal disappointment. Indeed, if this method is successful, future work could apply
the method not only to early Pentecostals such as Ramabai, Cashwell, and Garr but even
later charismatic figures such as televangelist Kathryn Kuhlman, “church growth” expert
C. Peter Wagner, Toronto Blessing leader Randy Clark, or prosperity megachurch leader
David Yonggi Cho. While it may seem counterintuitive to focus on disappointment for
religious leaders so well known for hope, disappointment is hope’s corollary. Where hope
is so present and important, studying disappointment is crucial.
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Notes
1 See especially, Espinosa (2014) and Robeck (2006). Bartleman (1925), an important primary source for Pentecostal history, was key

in setting the historiographical trajectory of locating the beginning of the global Pentecostal movement at Azusa in 1906.
2 (Anderson 1979). The book’s subtitle should not be overlooked either. Anderson not only riffed on E.P. Thompson’s title but

likewise performed a Marxist analysis. In the end, he was about as pessimistic about Pentecostalism as Thompson was about
Methodism, but given that his study looks almost solely at this religious community, I would say that he did not seem quite as
harsh in his criticism. Anderson’s reading is perhaps the most quoted and influential Marxist reading of U.S. Pentecostalism, but
he is neither the sole nor first scholar to offer this reading (see below, note 3).

3 D’Epinay plays off of Marx (spielzietiert) in the quote (D’Epinay 1969, p. 35). It is notable that his study was funded by the World
Council of Churches. For the Marx quote, see the opening of (Marx 1844). Note also that D’Epinay published his study ten years
prior to Anderson’s.

4 (Schwartz 1970, p. 43). Schwartz’s 1970 comparison of select Pentecostal and Seventh-Day Adventist congregations implicitly
demonstrated the comparative aptness of Pentecostalism and the denomination known for the “Great Disappointment”. Indeed,
there may be no more prime example of a faith that, when confronted with the shattering of its theological expectations,
rearticulated its theology and continued its tradition. Indeed, the Adventist tradition has thrived long past the disappointment of
William Miller’s prophecy of Christ’s 1844 return. Pentecostalism—the history of which includes failed eschatological expectations,
unfulfilled bodily healings, and the disappointment of tongue-speech for missionary purposes—is an apt comparison. For
the “Great Disappointment” in Adventism, the classic treatment is Festinger et al. (1956). For a recent take on the Great
Disappointment from an Adventist perspective, see Knight (2011), esp. 184–208. See also Bull and Lockhart (2007, esp. pp. 1–68).
For the most recent denominational history, see Greenleaf and Schwarz (2000). My thanks to Michael Campbell for pointing me
toward these last three Adventist resources.

5 “[O]ne may discern a deeply-rooted, underlying mood of profound cultural despair”. (Anderson 1979, p. 224).
6 (Wacker 2001, p. 19). It is notable that while Wacker’s characterization has gained a general consensus for historical studies

of U.S. Pentecostalism, Robert Anderson’s Marxist approach continues to dominate the global scene, where, in many places,
Pentecostalism continues to be associated with poverty (though certainly many wealthy throughout the world practice it too!).
Consider, for instance, David Martin’s characterization: “The story which Pentecostalism promotes unites theology and social
aspirations, by anticipating, in hope and trembling, an end to the current world order” (Pentecostalism: The World Their Parish
(Martin 2002, p. 168). Martin certainly did not characterize Pentecostalism precisely along strict social terms; indeed, he saw
ambiguity. Such ambiguity is perhaps the reason why studies of Pentecostalism can give such diverse explanations for its
existence and spread (p. 169).

7 Though, as Wacker’s book showed, some measure of “realized eschatology” has always been present in Pentecostal theology and
religious life, communities and individuals lie on a spectrum with regard to the extent to which “heaven” is fully manifested
in the here and now. For instance, late twentieth century neocharismatic movements such as the Toronto Blessing have seen
“realized eschatology” in its most extreme forms: claims that God always intervenes, heals, etc. Classical Pentecostal theologian
Steven Jack Land (2010, pp. 194–96), however, argued that Penteocostal ought to maintain an “already-not-yet” eschatology. To
some degree, the attendant “signs” of God’s reign on the earth (healing, miracles, etc.) are present, but they are not fully present.
This more nuanced take on “realized eschatology” is now current in Pentecostal theology, but—I suggest—that shift is due in
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part to dealing with the realities of failed healings and expectations. Pre-Pentecostal A.B. Simpson’s theology of healing, for
instance, operated on a “two-fold gospel” logic. That is, salvation in Christ saved the believer from sin and healed the effects of
sin on the body (Simpson 1890, ch. 1, §9). Thus, healing was provided “in the atonement” (Dayton 1987, p. 22). Yet what happens
when not every person is healed? In short, an “already-not-yet” paradigm could be understood as a theological shift due to the
disappointment of a previous theological model.

8 A more nuanced yet still honest treatment is in Wacker (2001, p. 51).
9 See, for instance, Gary B. McGee (2001).

10 See Donald Dayton (1987, pp. 115–42).
11 Heather Curtis (2007). See also Anderson (1979, p. 62). Significantly, Curtis did not describe Pentecostalism; her book ended

almost precisely where Pentecostalism began. Agnes Ozman was the first to speak in tongues at Charles Parham’s Bethel Bible
School in Topeka on New Year’s Day, 1901 (LaBerge 1916, p. 5) (her maiden name was Agnes N. Ozman). This event has been
widely viewed in historiography as the start of the distinctively Pentecostal narrative.
Ozman, though, offers us a historiographical lesson in delimiting boundaries between time periods. Though she is viewed as
the fulcrum on which Holiness and Divine Healing movements turn toward Pentecostalism, she hardly changed at all. Before
1901, she had been a student of A.B. Simpson, the famous faith healer and founder of the Christian and Missionary Alliance, and
afterward, she still sounded very much like a faith healing disciple: “At the birth of our little daughter . . . We had no doctor and
took no medicine. Jesus was our physician . . . ” (LaBerge 1911).
(Yes, there were small discrepancies between the author’s names in the articles. It seems that misspellings of her name were a
particular problem for Mrs. LaBerge. In the body of her 1916 article, she corrected the editor’s previous publication of her name:
“not La Burg, as was published in the Evangel” (LaBerge 1916, 5.))

12 For Urrea, see Ramsey (2021) and Dare (1900).
13 (Simpson 1890, ch. 1, §10). Simpson was not and did not later become a Pentecostal. Nonetheless, his theology proved useful for

Pentecostals.
14 (Weird Babble of Tongues 1906). The article’s racial prejudice is evident in its characterization of Seymour.
15 E.g., Elizabeth A. Sexton (1909). Sexton’s article is a reflection on loss in the mission field and an encouragement to pray more

diligently in the future.
16 For instance, note her words describing her religious development: “The Brahmo religion has no other foundation than man’s

own natural light and the sense of right and wrong which he possesses in common with all mankind. It could not and did not
satisfy me; still I liked and believed a good deal of it that was better than what the orthodox Hindu religion taught” (Ramabai
2000, p. 306, emphasis added). She was, in her words, “dissatisfied with her spiritual condition” (p. 309) but then found the
“results” of her famous Mukti Mission prayer services, featuring “a special outpouring of the Holy Spirit”, “most satisfactory”
(p. 320). Indeed, her religious searching can be seen as one prompted by dissatifaction, and that disappointment led her to the
Holiness Movement and Pentecostalism.

17 See Randall J. Stephens (2008, pp. 186–229). Cashwell “brought” the Azusa blessing to the South, but those churches certainly
existed before him. He was more an “energizer” than a founder.

18 See Gary McGee (2008, p. 110n6, pp. 114–17). See also, McGee (2001).
19 So argued Espinosa (2014). Indeed, Espinosa tracked Seymour’s correspondence globally through his newspaper to contend that

Seymour should be viewed as the founder of “global Pentecostalism” (pp. 69–95). Though I am not entirely convinced there is
enough evidence to see Seymour as the key figure in global charismatic Christianity, he certainly had an enormous imprint. Allan
Anderson’s emphasis on Pentecostalism’s “polycentricity” seems to me more correct. It began in several locations with a loose
network of leaders. In many instances—some African Initiated Churches, for instance—these kinds of charismatic Christianities
rose independently of the Pentecostal networks but later affiliated with them. Anderson (2014, p. 44).

20 In late 1900, Charles Parham asked his Bible school students in Topeka, KS to search for the “Bible evidence” for the baptism of
the Holy Spirit. Looking at the Acts of the Apostles, they told him that the evidence was “speaking in tongues”. Reportedly
on New Year’s Day, 1901—the very start of the century—one of the students, Agnes Ozman, asked for Parham to lay hands on
her so she might receive the baptism of the Holy Spirit. Indeed, when he did, she began speaking in tongues. This doctrine
of baptism of the Holy Spirit with initial evidence of speaking in tongues became the historical line of demarcation between
Pentecostalism and the movements that preceded it. Seymour joined Parham’s Bible school in Houston in 1905 (although he had
to sit outside of the classroom on account of Parham’s racism) and adopted the doctrine but did not at that time speak in tongues.
After three weeks at the Bible school, he traveled to Los Angeles where the above story in the text picks up. The narrative I give
in this note is widely available and recognized. Currently, the best scholarly treatment of the narrative—especially the relation
between Parham and Seymour—is Espinosa (2014, pp. 41–52).

21 Emma Cotton (2014, pp. 336–37). It is likely significant that Cotton published this memory exactly thirty-three years after the first
meetings at Bonnie Brae Street. Pentecostals appreciate numerology—not unlike the “old-time religion” of the original apostles
they sought to embody. Seymour said of his movement, “It is the old-time apostolic assembly, the same old teaching of 1900
years ago”. (The Apostolic Faith Mission 1908, p. 2).
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22 In the newspapers of the time, perhaps the most frequent mention of “disappointment” concerns situations in which writers call
believers to continue hoping even when their hopes are not met. For example, to pull “almost at random” (in Wacker’s words
[2001, p.25]): “God could no more disappoint faith than He could deny Himself” (McIntosh 1910, p. 2).

23 Though Taylor developed this theory over a period of no less than thirty years, the most complete expression was his monograph,
Taylor (2016).

24 (Taylor 1985b, p. 36). Though Language Animal gave Taylor’s most drawn out theory of language, the less-fleshed-out version
from 1985 was consistent with his later thought and, strangely, sometimes expressed his theory more concisely.

25 (Espinosa 2014, p. 53). I would say, however, that this characterization perhaps presents Seymour as “embarrassed” more so than
“disappointed”. Regardless, the historian is left to speculate on Seymour’s emotions. Nevertheless, suggesting that Seymour may
have been disappointed is, I argue, merited.

26 Espinosa suggested that he long fled the call (2014, pp. 48–49).
27 (Espinosa 2014, p. 51). Notably, Parham was a racist and even a white supremacist. In addition to barring Seymour from his

classroom, he segregated his revival meetings, believed in British Israelism (a doctrine that Brits constituted the lost tribes of
Israel), and later tried to wrest control of Azusa Street from Seymour. See Espinosa (2014, pp. 42–46, 51).

28 Seymour’s transience prior to settling down in Los Angeles is well founded but, unfortunately, poorly documented. Born
immediately following the Civil War in Louisiana, he lived in Memphis; St. Louis; Indianapolis; Cincinnati; Jackson, MS; and,
what Espinosa glosses, “other locales” (2014, p. 48), before being padlocked out of his preaching gig at age thirty-five.

29 E.g., Sexton (1909). Consider also Tanya Luhrmann’s recent discussion of prayer as “metacognition”. Religious people pray not
because they always receive the answer to their prayers but because it provides a way of changing oneself, processing religious
emotions, and enacting agency (Luhrmann 2020, pp. 136–55).

30 Lucy Farrow is the key figure connecting Seymour to Parham. She was a Holiness pastor at Azusa who served as a governess
for the Parham family. While she was away with the family, she received Spirit baptism herself. She had left her church under
Seymour’s interim leadership during this time. Upon her return, she encouraged Seymour to seek the baptism and enroll in
Parham’s school. Then, when no one had yet received Spirit baptism in Los Angeles, she arrived and laid hands on people. While
Pentecostal historians usually make mention of her, her critical role has not yet been fully appreciated. See Alexander (2012,
pp. 39–46) and Anna Redhair Wells’ forthcoming work, “‘Remember Me to All the Saints’: A Reexamination of Lucy Farrow and
Pentecostal Origins”, gives the above narrative and will address this critical lacuna in Pentecostal historiography.

31 It should not be overlooked that obedience to divine calling required, for Seymour, disobedience to his mentor at the time, Charles
Parham. However, it should also not be overlooked that Parham did, in a sense, “bless” Seymour’s disobedience by funding his
train fare to Los Angeles. Historical negotiations of power and authority are nearly always more fluid and complex than some
theorists have suggested.
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