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JUST ANOTHER ‘QUEER SECT’ FROM
OVER THE PACIFIC:
ANTI-AMERICANISM AND THE
WESLEYAN-HOLINESS CH. URCHES IN
AUSTRALIA:

Glen O’Brien

EE Zachary with keala (Photo: Nazarene archives)

“...to a number of people [the Church of the Nazarenel...is just another ‘queer’ sect from
over the pacific [sic]...So far, any mention I have made of [it]...has not been received on
the whole with a great deal of pleasure...] am endeavouring to break down the idea that
it is not just the starting of another sect but the introduction of a Church here that God
can use...for the propagation of...holiness...’z

Introduction

When North American Wesleyan-Holiness churches began to arrive
in Australia in the years immediately following the Second World
War, they faced considerable opposition from Australian Christians
who, to some extent, resented American influence on the religious
scene. During the war, minority religious groups, such as Jehovah’s

*Sections of this paper previously appeared in Glen O’Brien, “A Dogged Inch-by-
Inch Affair’: The Church of the Nazarene in Australia 1945-1958,” The Journal of
Religious History vol. 27, no. 2 (June 2003) pp. 215-233, and are used here with
permission.

2 Albert Berg to Ted Hollingsworth, 8 J: anuary 1945, Kansas City, Nazarene
Archives.
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Witnesses, with beliefs that disallowed bearing arms in defense of the
state, were declared illegal.2 There were limits to how welcoming
Australians in general would be of Americans. PL Beals notes that
‘the Sydney people rose up and [refused] their large city hall’ to
‘Judge’ Rutherford, the leader of the Jehovah’s Witness organization.
This was one American who was a little too much for them.s The
activity of these groups may have led to suspicion also toward the
Wesleyan-Holiness churches who allowed their members to take the
stance of conscientious objection on religious grounds, an unpopular
stance in the immediate post-war years.

Among fellow evangelicals,5 the Holiness churches were seen as
theologically suspect. A major element within Australian
evangelicalism, with its colonial roots in English Calvinism, was
decidedly anti-Methodist in its theology. Calvinism’s stress on human
depravity and inability made the Wesleyan claim to ‘Christian
perfection’ seem a hopeless pipe dream, and more than this, a
dangerous heresy. In order for the Wesleyan-holiness churches to
gain acceptance they would have to negotiate this difficult and
unfriendly territory. In this paper, attention will be given to another
basis for opposition to these new groups — the fact that they had their
origins in the United States.

1. ‘Alexander’s Racy Hymns and Americanism’

A longstanding anti-American attitude has existed in Australia
throughout its history, right alongside of a positive attitude of
fraternity and co-operation. During the nineteenth century many
colonial Australians, including Parkes and Deakin, argued that
Australia would be the ‘United States of the future.” Many looked
with envy at America’s educational system, its patronage of high
culture on the part of the wealthy, and its federal constitution.6 Mark

3 Kate Darian-Smith, ‘War and Australian Society,” in Joan Beaumont, ed.
Australia’s War 1939-1945 (Sydney: Allen and Unwin, 1996), p. 55.

4 P. L. Beals, Report to the Board of General Superintendents, 9 January 1939,
Kansas City, Nazarene Archives, p. 3.

5] use the term ‘evangelical’ rather than ‘fundamentalist,” because the latter term
has now taken on a very different meaning, with overtones of extremism and social
threat. The term ‘evangelical’ may be defined as ‘a conservative Christian stance which
looks to the Bible for its authority and actively seeks the conversion of others to the
Christian faith.”

6 Richard Waterhouse, ‘Popular Culture,’ in Philip Bell and Roger Bell, eds.
Americanization and Australia (Sydney: University of NSW Press, 1993), p. 45.
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Twain, when conducting a lecture tour in 1895, had seen little
difference between Australians and Americans. Their ‘easy, cordial
manners’ were essentially American, ‘English friendliness with the
English shyness and self-consciousness left out.’” The American
Constitution’s approach to religion was the subject of much
discussion during Australia’s constitutional debates, resulting in there
being close parallels between the two documents on the relationship
between religion and the state. The lengthy campaign to include the
‘recognition’ clause in the Preamble, described in detail by Richard
Ely, demonstrated a knowledge of questions of ‘religious liberty’
drawn from the American experience.® Mainstream Protestants could
even, like their American counterparts, sound decidedly theocratic in
their conception of government and use language reminiscent of the
‘manifest destiny’ rhetoric of early American Puritanism.s

Neville Buch has examined the way in which Australian Baptists in
the years following the second word war began increasingly to look to
the United States for their inspiration.’® Pastors frequently travelled
to the US to receive exposure to and training in methodologies and
approaches successful in that country, but with perhaps dubious
benefits down under. The traffic also ran in the other direction, as
American pastors visited Australia where they were usually well
received as successful pastors with proven know how.:

For all of the positive connections between the two countries it is clear
that anti-Americanism has also been a part of the Australian
consciousness for some time, and the religious world has not been
exempt from such sentiment. In nineteenth century Victoria, an
Anglican newspaper attacked Wesleyan camp meetings at Queenscliff
as ‘an undesirable United States import likely to be subversive of
home discipline and social order,” and this is probably not atypical.=2

7 Mark Twain, ‘Following the Equator,’ cited in Peter A. Thompson and Robert
Macklin, The Battle of Brisbane: Australians and the Yanks at War (Sydney: ABC
Books, 2000), p. 9.

8Richard Ely, Unto God and Caesar: Religious Issues in the Emerging
Commonwealth 1891-1906. Melbourne: Melbourne University Press, 1976.

9 Southern Cross, 22 April, 1898 in Ely, p. 30.

10 Neville Douglas Buch, ‘American Influence on Protestantism in Queensland
Since 1945,” PhD thesis, University of Queensland, 1995.

n David Parker, ‘Baptists in Queensland, 1855-1995: De-colonizing or Trans-
colonizing?: Towards an Understanding of Baptist Identity in Queensland,’
http://home.pacific.net.au/~dparker/bwa.htmi

= J. D. Turner, The Pioneer Missionary, Melbourne, 1872, pp. 296-34 [the
numbering error is in Breward], cited in Ian Breward, A History of the Churches in
Australasia (Oxford: Oxford University Press, 2001), p. 178.

31



Aldersgate Papers, Vol. 4

Hugh Jackson makes a distinction between the American Methodist
evangelist William ‘California’ Taylor as a ‘folk evangelist’ whose,
largely rural, meetings numbered in the hundreds rather than the
thousands, and those later ‘overseas practitioners of the hot gospel’
who, aided by rapid transport and new methods of mass media,
increased throughout the 1870s and 90s.:3 The pioneers of this new
approach were also Americans - Dwight L. Moody and Ira D. Sankey,
who took their ‘kindlier’ message of the Gospel of God's love to
Britain in 1873-75. Reports of the success of Moody and Sankey’s
British campaign reached Australia and gave rise to concerted prayer
meetings for revival in Sydney and Melbourne.4 Many longed for
Moody and Sankey to come to Australia and repeat their successes
here. They never came, but in 1902 Rueben A. Torrey, the
superintendent of Moody's Chicago Bible Institute, did come,
accompanied by Charles Alexander to play the musical role earlier
performed by Sankey. J. Wilbur Chapman, one of Moody's converts
came in 1909 and again in 1912, also accompanied by Alexander.’s
Significant here was the fear on the part of some clergy of the day,
such as the Rev. A. Burt, that the converts of such crusades would be
converted to ‘Alexander's racy hymns and Americanism.’6

Jill Julius Matthews has identified ‘an extensive and long term
campaign of denunciation of Americanism’ in the years following the
First World War, on the part of business, civic, social, educational,
industrial, and political groups.”7 Particularly distasteful to these
groups was the cheap American culture conveyed in the cinema, jazz,
dancing, advertising, radio, and pulp fiction. In 1922, the movie
mogul Will Hays, expressed a confidence that American films
correctly depicted American culture and the cultures of other
countries, and that this depiction would go far in promoting world

18 Hugh Jackson, Churches and People in Australia and New Zealand 1860-1930

(Wellington: Allen and Unwin, 1987), p. 57.

4 Darrel Paproth, ‘Revivalism in Melbourne from Federation to World War I: The
Torrey-Alexander-Chapman Campaigns,” in Mark Hutchinson, Edmund Campion, and
Stuart Piggin, eds. Reviving Australia:Eessays on the History and Experience of
Revival and Revivalism in Australian Christianity. Studies in Australian Christianity
Volume 3. (Sydney: Centre for the Study of Australian Christianity, 1994), pp. 143-69.

5 Jackson, pp. 57-8. See Richard Broome, Treasure in Earthen Vessels: Protestant
Christianity in New South Wales Society 1900-1914 (Brisbane: University of
Queensland Press, 1980), pp. 65-73.

% Broome, p. 66.

7 Jill Julius Matthews, ‘Which America?’ in Bell and Bell, Americanization and
Australia, p. 16.
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peace. According to Matthews, ‘[t}his imperial will to exploit the
world, to explain the world to itself, and to be boastful about having
done so, seems to have been widely resented among Australians’ and
expressed both in public humour and in political and economic
retaliation, through lobbying for the application of tariffs to American
goods.8

The strongest anti-American feeling in the years following the ‘Great
War’ seems to have come from the Church, as both Catholic and
Protestant ecclesiastics cried out against those forms of imported
popular culture which were seen to be a threat to the purity of the
nation’s families. The 1936 encyclical of Pope Pius XI warned against
‘the damage done to the soul by bad motion pictures™ and everybody
knew that the worst culprit was Hollywood. Protestant ‘wowserism’
was equally vehement in its denunciation of the motion picture.
Secular critics were little more sparing in their warning against the
moral dangers of Americanisation. They turned their venom against
Americanisms in speech, against jazz, crooning, sex and crime films,
and the overall lowering of community standards through exposure to
such things. ‘It is America’s mission,” warned Beatrice Tildesley, ‘to
vulgarise the world.’2e It would be the war in the Pacific, however,
which would introduce a new and intensified phase to Australian-
American relations.

I1. Curtin Looks to America

WWII saw a shift to the left in Australian politics with the years of
Curtin, Evatt and Chifley a kind of ‘Golden Age’ in Labor tradition.=
Menzies’ preoccupation with British foreign policy led to a loss of
support and Labor had been elected in a landslide in 1943. Now, the
wartime conditions favored a strong centralised government, an idea
at odds with the philosophy of the conservative parties but well suited
to a labor government, providing ‘a new legitimacy to labor. 22

Curtin made a public declaration of Australia’s dependence on the
United States to secure its freedom from Japanese aggression in the

18 1bid, pp. 22-3.

» Beatrice Tildesley, ‘The Cinema in Australia,’ in Australian Quarterly 15
December, 1930, pp. 89-103, in Bell and Bell, Americanization, p. 24.

20 Tbid, p. 25.

2 David Lee, ‘Politics and Government,” in Beaumont, p. 82.

22 Lee, in Beaumont, p. 97.
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Pacific. ‘Australia looks to America free of any pangs as to our
traditional ties or kinship with the United Kingdom.” This speech is
often cited as indicating a ‘turning point’ in Australia’s orientation
away from Great Britain and toward the United States. This
hypothesis maintains that during the war Australia became ‘an
imperial satellite of capitalist powers which swapped its British
master for American ones.”s ‘No longer was Australia an imperial
Antipodes, but the New Frontier down under.>+ There are earlier
precedents, however, which to some extent challenge the ‘turning
point’ theory. In 1909 Alfred Deakin had proposed a Pacific pact that
included America, as did Lyons in 1935 and 1937. Even the Menzies
government had established an Australian legation in Washington
following a 1939 Cabinet decision. Menzies had pressed Roosevelt in
May 1940 to commit the US to greater support of the empire. So
Curtin was by no means the first to ‘look to’ the US. After an initial
burst of enthusiasm at the onset of the war, relations cooled and
Australian leaders began to take a more independent stance, or even
to look again toward a revived British empire.25

II1l. ‘The Man with the Turned-Up Hat and the Feller with
the Tucked-In Tie’26

However the argument over Australia’s supposed ‘turning point’ may
be settled, one thing is for certain. A very large number of Americans
were about to arrive on Australia’s shores. When Curtin insisted,
against Churchill’s wishes, that the 1st Australian Corp be returned
from the Middle East to defend the homeland, the returning diggers
encountered a ‘friendly’ alien in their own backyard — the American

2 David Lowe, ‘Australia in the World,” in Beaumont, p. 169. The debate over
whether or not Australia charted a new course in turning away from its traditional links
with Great Britain to forge new ones with the US, is outlined in PG Edwards, ‘1941: A
Turning Point in Foreign Policy,” in Teaching History, vol. 9 (1975), pp. 18-26.

24 Michael Dunn, Australia and Empire: From 1788 to the Present (Sydney:
Fontana, 1984), 156. Beaumont rejects the idea that this speech represents a ‘turning
point’ in Australian foreign policy, Beaumont, p. 31.

= David Day, ‘Pearl Harbour to Nagasaki,’ in Bridge, ed. Munich to Vietnam, Pp-
52-69 cited in Lowe, ‘Australians in the World,’ in Beaumont, p- 170.

# Borrowed from chapter titles in George Johnston’s Pacific Partners, a book
‘about Australia...written by an Australian to give Americans a clearer picture of the
role of this great South Pacific ally in the general pattern of World War II.. to penetrate
into the psychology of the Australian fighting man; and to examine his relations, in
action and out of it, with the American doughboy.” George H. Johnston, Pacific
Partners (London: Victor Gollancz, 1945), p. 5.
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GI. American troops began to arrive in increasing numbers from
December 1941.

25 000 US troops were reposted from the Philippines to Australia.
Between 1942 and 1945 an estimated one million American
servicemen would pass through Australia, though never more than
200 000 at any one time.27

Early Nazarene leader, Doug Pinch, remembered the ensuing chaos.

With startling suddenness American servicemen with their tanks,
jeeps, trucks and earth-moving equipment, the like of which had never
[been] imagined [to] exist, filled the streets of that Queensland city.
Everything, for the moment, seemed to be in chaos and confusion.
Trains were requisitioned for the transportation of military vehicles.
The whole pattern and life-style of a city was changed overnight.28

Commander-in-Chief of the Australian Military Forces, Sir Thomas
Blamey, had little respect for the American troops and MacArthur
reciprocated in regard to the Australian troops. There was so much
concern about clashes between American and Australian troops that
the Intelligence Branch recommended that Brisbane be fully lit up at
night, a relaxing of the standard ‘brown out’ that was designed as a
protective cover against Japanese attack. A dispute between an
American MP and an Australian soldier escalated within an hour to a
riot involving 4000 people.29 Though this was the largest scale
incident, other incidents of conflict took place in places as far apart as
Townsville and Melbourne.

Reasons for the hatred of Aussies toward the ‘Yanks’ were many.
They had higher pay, better uniforms, were big tippers, and emerged
from the American Postal Exchange with such luxuries as ice-cream,
chocolate, hams, turkeys, cigarettes, alcohol, and the nylons so prized
by the women. Most grievous of all, however, was that they atiracted
the Australian women.30

27 David Day, Claiming a Continent: A New History of Australia. (Sydney: Harper
Collins, 2002), pp. 226-7. )

28 ‘In the Beginning: Memoirs, Rev. W. D. Pinch Church of the Nazarene 1945-64,
p- 6.

20 Thompson and Macklin, p. 6.

30 1bid, pp. 4-5.
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Rosemary Campbell, in Heroes and Lovers, sees the presence of
American troops as a threat to ‘a national identity based on the
rugged masculine world of the bush.’ The Americans were
refreshingly different from the ‘toughened, beer swilling bushmen,
diggers and shearers.” They were sensitive, romantic, ‘smooth-
talking, considerate [and] polite,” and women found this very
attractive.* Syd Harvey remembered, ‘The Yanks were very popular
with the girls — they used to go around with a bunch of flowers in
their hand and we used to think that was bloody stupid.’s2

Dorothy Hewitt was not impressed. ‘I scorn the Yanks, pasty faced
boys who seem to think an orchid or a box of chocolates can buy them
anything...Nobody can buy me...I prefer Australians, who give neither
orchids nor chocolates, who are inarticulate but seem to promise love
and even silent understanding.’s3

JH Moore in Over-Sexed, Over-Paid and Over Here, argues that
while Americans were at first warmly received as ‘heroes and
saviours,” most Australians ‘were not sad to see them leave.’ The
series of murders committed by Private Edward Leonski in
Melbourne, and the brawls between Australian and American troops
in Australian cities no doubt soured the relationship somewhat.
Leonski was tried and swiftly hanged for the murder of three women
in Melbourne in 1942.34

George Johnston’s wartime book Pacific Partners has the rather
naive, and perhaps propagandist, view that while ‘[t]here were brawls
and fist fights — 99 per cent of them over women — [they] caused no
more serious damage than a few blacked eyes and bleeding noses.’ss
The author describes one fist fight which ended, ‘apart from the two
battered faces,” with ‘nothing to indicate that they hadn’t always been

# Anthony J. Barker and Lisa Jackson, Fleeting Attraction: A Social History of
American Servicemen in Western Australia During the Second World War (Perth:
University of Western Australia, 1996), pp. 4-5.

32 Barker and Jacksom, p. 152.

33 Dorothy Hewitt, Wild Card: An Autobiography 1923-1958 (Ringwood, Victoria,
1990), p. 85.

% Private Edward S. Leonski, 24 years old, from New York City, stationed at Royal
Park in Melbourne, attempted to strangle a woman in her St. Kilda flat but she escaped.
Barker and Jackson, p. 73. He was more successful on 3 May 1942 when he strangled
Ivy McLeod in Albert Park, followed by Pauline Thompson on 9 May in the city centre,
and Gladys Hosking, in Parkville, on 18 May. Barker and Jackson, PP. 73, 122.

35 Johnston, p. 105.
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the best of friends.’ss This in spite of the fact that in February 1943
mounted police dispersed brawls between Australian and Americans
in Melbourne, and in January 1944 more than 1000 Americans and
Australians rioted in Perth.’ Gunner Edward Webster, formerly of
the 2/2nd Anti-Tank Regiment, 7t Division AIF, was killed by US
military police officer, Private Norbert J. Grant, on 26 November
1942. Eight Australian servicemen received gunshot wounds and
eleven Americans were injured. The Americans involved, including
Grant, were fully exonerated but three Australian privates spent up to
six months in jail. The ‘man with the turned-up hat’ and the “feller
with the tucked-in tie’ were on unstable terms at best. 38

IV. The Sanctified Soldier Boys

One factor rarely touched upon in the existing literature is the religion
of the American GI. Among the soldiers stationed in Australia were
members of the American Holiness churches, the sanctified soldier
boys. The arrival of American troops in Brisbane is remembered by
Dorothy Hewitt as sending ‘a shudder through middle class
sensibilities. With visions of young crew cut, gum chewing doughboys
scattered ‘hi’s’ [sic] and ‘babe’s’ [sic] throughout the house and
‘cutting a rug’ in the lounge to that ultimate vulgarity, jazz music,
many parents instructed their daughters to have nothing to do with
the Americans. There were to be no exemptions, even for officers who
looked like Cary Grant and sounded like Clark Gable.’s® But there
were other young Americans, equally as handsome and dashing, but
possessing a different set of values to those portrayed in Hollywood
and, in fact, more strongly opposed to secular American pop culture
than the mothers of those girls who may have seen them as a threat to
their daughters’ purity.

Both the Church of the Nazarene and the Wesleyan Methodist Church
gained their initial impetus through contact with such American
service personnel during the latter stages of the war. Australian
Christian leaders with a desire to see Wesleyan-Holiness work
commence in Australia provided the earliest leadership after contact
with Americans who sparked off the interest. The Wesleyan
Methodist Church of America began work in Australia in 1945, when

36 Ibid, p. 105-6.

37 Darian-Smith in Beaumont, pp. 73-4.
38 Thompson and Macklin, pp. 1-2.

39 Barker and Jackson, p. 93.
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RAAF chaplain Kingsley Ridgway, after meeting a Wesleyan
Methodist serviceman in the Pacific,40 offered himself as a ‘field
representative’ for the Australian work. The young soldier gave a
clear-cut testimony to ‘entire sanctification’ and this was just the kind
of thing that would have filled Ridgway with memories of his days in
the Canadian holiness movement, into which he had married in 1929.
Approaching the young serviceman he found that he was a Wesleyan
Methodist of the more ‘radical’ type, represented by Conferences such
as Allegheny and Ohio, and by God’s Bible School in Cincinnati. This
did not faze him however as he knew the radical wing of the holiness
movement well, and though aware of its extremes, recognized it as his
own spiritual ‘homeland.’#

Kingsley Ridgway, 1942 (family photograph)

In a similar way, 35 year old Australian Army officer, Albert Berg
came into contact with the Church of the Nazarene. Though
Melbourne was the first city to see a large-scale arrival of Gls,

garrisoning 30 000 by early 1942, by September of the following year,

40 This meeting did not take place in Melbourne as recorded in Ira Ford McLeister
and Roy 8. Nicholson, Conscience and Commitment: The History of the Wesleyan
Methodist Church of America (Marion, Indiana: The Wesley Press, 1976), p. 436. The
exact identity of this serviceman is unknown. A certain Theron Colgrove was one
American Wesleyan who had met Kingsley Ridgway in the Pacific at this time.
Colgrove later migrated to Australia where he became part of the fledgling Wesleyan
work there for a time. He eventually settled in Queensland, adopting a ‘British-
Israelite’ theology and taking the Hebrew name of Abraham Kol. He died in April 1992.
Allen Hall to Miss H. Colgrove, 25 April, 1992.

# Glen O’Brien, Pioneer with a Passion: Kingsley Ridgway-His Life and Legacy
(Melbourne: Wesleyan Methodist Church, 1996), p. 59.
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after MacArthur transferred his HQ to Brisbane, 96 000 of the 119
000 American soldiers in Australia were stationed there.42 Brisbane
in 1942 was ‘a frightened city invaded by a friendly, though foreign,
army.’43

Ted Hollingsworth, a Nazarene licensed minister from Little Rock,
Arkansas, contracted a tropical disease while serving with the US
Army Medical Corps in New Guinea. After a period in the military
hospital in Townsville he was moved to Brisbane, where after two
months recovering this handsome young zealot was back on his feet
and searching around for a place to worship. Through the Gospel
Book Depot in downtown Brisbane, he came into contact with the
Mount Pleasant Gospel Hall (Plymouth Brethren). Here he met Berg,
and others who were attracted by Hollingsworth’s testimony to entire
sanctification.

Meredith T (Ted) Hollingsworth c. 1946
(photo: Nazarene Archives)

The ‘soldier boy’,+ preached on holiness at the Gospel Hall, urging
the people there ‘not to rest short of...the sure knowledge of a
personal Pentecost.’ss Berg had in fact now met three different

42 Darian-Smith in Beaumont, p. 72.
43 Thompson and Macklin, p. viii.
~ 4 Pinch, ‘Memoirs,’ p. 24.
s Mendell Taylor, Fifty Years of Nazarene Missions: Vol. I World Outreach
Through Home Missions (Kansas City, Missouri: Beacon Hill Press, 1958), pp. 68-9.
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American servicemen who were members of the Church of the
Nazarene, though the identity of the others is unknown.46 When
Hollingsworth returned to America, after being discharged from the
Army, he enrolled at Bethany-Peniel College, but did not forget his
time in Australia. He prepared a report for presentation to the Board
of General Superintendents, who enthusiastically approved the idea
of establishing a Nazarene presence in Australia. Meanwhile,
independent of these actions, the June 1944 Convention of the
Nazarene Young People’s Society (NYPS) adopted a resolution to raise
$50,000 over a four year period ‘for the evangelization of Australia
and New Zealand.’#” Appeals to the American church for funds
presented a view of Australia as being either without Christ or at least
without any holiness witness. It was viewed as a harvest field that
was ripe for a revival of holiness religion.4®8 The Michigan Nazarene
Young People’s Society urged its constituents to ‘Beat Southern
California! [in a missions fund raising drive] and give Christ to
Australia.’49

American Nazarenes seemed unaware of the history of revivalism in
Australia and there was a tendency to interpret Australian religious
history in extremely bleak terms.5° Nelson Mink maintained that
‘Australia has not had any great revival or evangelical background,
such as other British Commonwealth nations have enjoyed.’>> When
General Superintendent, Dr. G. B. Williamson visited Australia at the
end of 1951 he claimed in his report that there had been no effective
Holiness ministry in Australia in the thirty-five years prior to the
establishment of the Church of the Nazarene. This is certainly an
overstatement. Holiness teaching was not as widely forgotten or
neglected among Methodists as the Holiness people thought it to be.
It is understandable that, coming as they did largely from Brethren

4 Ralph Earle, Fields Afar: Nazarene Missions in the Far East, India, and the
South Pacific (Kansas City, Missouri: Nazarene Publishing House, 1969), pp- 120.

47 J. Fred Parker, Mission to the World: A History of Missions in the Church of the
Nazarene through 1985 (Kansas City, Missouri: Nazarene Publishing House, 1988), p.
586.

48 ‘Facts and Figures of the Land Down Under,” District N.Y.P.S. [Nazarene Young
People’s Society] Misionary News Vol. 1. No. 1 July 1945, Kansas City: Nazarene
Archives.

49 Rally poster for Michigan NYPS meeting, 1946?, Kansas City: Nazarene Archives.

so R. Franklin Cook, Water from Deep Wells (Kansas City, Missouri: Nazarene
Publishing House, 1977), p. 156.

5 Nelson G. Mink, Southern Cross Salute (Kansas City, Missouri: Nazarene
Publishing House, 1969), p. 11.
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and Baptist backgrounds, early Australian Nazarenes were
encountering holiness as something entirely new. More conservative
Methodists, Pentecostals, and those involved in the Keswick
Conyention movement were all aware of and promoting varieties of
‘holiness’ teaching in their own ways. Nonetheless, as McEwan points
out, for these early Nazarene pioneers, the absence of Holiness
teaching in Australia was at least ‘subjectively’ true, and the hostility

they received from other churches could only confirm their
suspicions.5?

V. ‘The Oddities of the Yank Deportment’: Differing
Religious Origins and Styles

Holiness religion was different in its expression from more

‘mamstream Christianity. Many of these differences were perceived as
o .o . .

American’ and thus proved a sticking point for some enquirers as the

Wesleyan-Holiness churches sought to find a place in the existing
religious scene.

It is a commonplace that Australia’s first settlers were not the
religious idealists that made up America’s first parishes. According to
Carey, ‘in terms of church-going, deference to clerical authority, and
acquaintance with theological principles, the convicts of Botany Bay
made a poor showing.’s3 According to Mol, since the nineteenth
century, at least, ‘Australians were born into a religion rather than
changed by it, as happened in particular episodes of American
history.s4+ This view of Australian Christianity as lacking the
‘charismatic events’ which characterized American revivalism,
however, has recently been challenged by historians who have
researched significant periods of religious revival in places like the

Victorian gold fields and the coal mining communities of the Hunter
Valley.s5

52 David B. McEwan, ‘An Examination of the Correspondence (1944-48) Relating to
the Fqunding of the Church of the Nazarene in Australii’ An unplgb?igﬁe?l ;zaper &
su_bmltted to Professor Raser in partial fulfilment of the course requirements for
History and Polity of the Church of the Nazarene (Kansas City: Nazarene Theological
Seminary, 1984), p. 39.

s3 Hilary M. Carey, Believing in Australia: A Cultural History of Religions
(Sydney: Allen and Unwin, 1996) p. 25. :

54 Hans Mol, Religion in Australia: A Sociological Investigation (Melbourne:
Thomas Nelson, 1971), p. 2.

55 Cp. Stuart Piggin, ‘Towards a Theoretical Understanding of Revival: Recent
Developments in the Historiography of Revival,’; Rowland Ward, ‘Spiritual Awakenings
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Gary Bouma has characterised Australia’s religious style as ‘military
chaplaincy’ religion, which has its roots in the colonial experience.5%
According to this view, the military and landowning classes in
colonial Australia looked on religion as something done for one by a
religious professional. This is significantly different from the
evangelical Protestant voluntarism that prevails in the United States,
in which one takes personal responsibility for one’s religious
commitment and activism. Similarly, Mol contends that ‘religious
affiliation seems for a significant number of Australians to be
‘ascriptive,’ that is something one is born with. Contrary to the USA,
where in Protestantism the ‘voluntarism’ of religious affiliation is
stressed, to belong does not imply that one supports the religious
institution with one’s time and talents.’s?

But this older view is open to question. For one thing Anglican
evangelicalism of the ‘Methodistical’ variety characterized much of
the religious ethos of early Australia, bringing with it the voluntarist
ethic. Indeed, Carey goes so far as to say that evangelicalism was ‘the
religious success story of the Australian colonies.’s8 Richard Johnson
and Samuel Marsden were both evangelicals, and because of the
absence of non-conformist sects, at least in the earliest period, the
evangelical Anglicans were not threatened by much religious
competition. This meant that they were ‘keener and more visible in
their practice of religion than most other Christians and accordingly
they were able to set the colonial religious agenda.’s9

Australian religious expression has always been notably more muted
than in North America. During the debate over whether to insert a

in Scottish Gaelic Communities in Australia, 1837-1870,” Bob James, “Lots of Religion
and Freemasonry': the Politics of Revivalism During the 1930s Depression on the
Northern Coalfields,” in Mark Hutchinson et al, eds. Reviving Australia: Essays on the
History and Experience of Revival in Australian Christignity. Sydney: Centre for the
Study of Australian Christianity, 1994.; Stewart Piggin, “The History of Revival in
Australia,’ in Mark Hutchinson and Edmund Campion, eds. Re-Visioning Australian
Colonial Christianity: New Essays in the Australian Christian Experience 1788-1900.
Sydney: Centre for the Study of Australian Christianity, 1994.

s6 Gary D. Bouma, ‘Assessing Tends in the Position, Strength and Role of Religion
in Australian Society, in R.S.M. Withycombe, ed., Australia and New Zealand
Religious History 1788-1988 (Canberra: Joint Conference of Australia and New
Zealand Theological Schools and Society of Theological Studies, 1988) pp. 44-85.

57 Mo, Religion in Australia, p. 237.

58 Carey, p. 10.

59 Ibid, p. 11.
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clause in the Australian Constitution which i
reliance on ‘the blessing of Almighty God,’ th‘évo';‘l;(simzenc;%lnﬁg 2
Douglas, in ppposing such a clause, asserted that {While] we all re}{
ppon...God in our daily transactions, we do not talk about it.’ HZ
1nformed’ the delegates to the Constitutional Convention of 189é that
the Lo.rd s Prayer was at one time used in the Tasmanian Legislative
Council but tlr_lat ‘it had become a matter of such indifference that the
custom was given up.” When Alexander Peacock made the point that
the Lqrd S Rrayer was used in the Victorian Legislative Council, Alfred
Deakin quipped, ‘And nearly all the members know it’ now,’
presumaply meaning that they had not known it before it’s
mtro@u_chon!éO Douglas then gave testimony that he was ‘ordinaril
as religious as any member of this Convention,” and then added, ‘I dz
not make a Parade of it.’62 It might be argued that Douglas’ reti,cence
to display his religious convictions typifies Australian religiosity. If

so, this stands in stark contrast to a mor : .
: e demonstra
religious style. tive American

Nazarenes believed that Australians were more receptive to American
ideas and practices than to British ones.62 But Australian church
Ieadel-'s, as well as the general populace were often suspicious of
American der;ommations. Even Nazarene leaders recognised that
theI:e were differences in style between American and Australian
‘Chl'l.St.lal'lS and that these had the potential to cause difficulties. The
oddities of the yank deportment’ were something Australians would
ﬁnd.hard to understand.®3 Some would-be American visitors had
Fecelved a courteous ‘no’ from Berg because of the element of risk
mvolvet.i in their ability to adjust to ‘our local psychology.’ 64 As much
as possible, Australian and American workers should labour side b

side so as to learn from each other.$s As much as possiblz
promotional material is to reflect a peculiarly Australian ethos. It

6o Though Deakil i  illi
trreligon gh Deakin may be commenting on the members’ illiteracy, rather than their

61 Constitutional debate, Melbourne, 1898, Vol. 2, 1 i

X y y . 2, 1739-40 in Ely, pp. 72-3.

s2P. L. Beals, Report to the Board of General Superintendents. }t; 5) aILZar}:r3 19
(Kal:s;sl Slty: Nazarene Archives), p. 3. ' %9

3 Albert Berg to Ted Hollingsworth, no date, but replyi

i s 3 plying to a letter of
Holl;nglslv;'eztrt]}; dat:dI6 June 1946 (Kansas City: Nazarene Archives), p. 1.
Archins, erg to I. F. Younger, 26 September 1962 (Kansas City: Nazarene

65 Arthur A. Clarke, letter to Ted Holli i
Nazaene Archivesy ' ingsworth, 10 October 1946 (Kansas City:
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should reflect the Nazarene message ‘in a true Australian fashion.’¢6
At the same time, Berg sees the Nazarene constituency as ‘Nazarene
firstly and Australians secondly.’67

When EE Zachary arrived from the United States in 1946 to chair the
first Nazarene Assembly, the ‘peculiarities’ of his style of preaching
were seen by Pinch as something that the people needed ‘the Lord’s
help’ to ‘rise above.” The ‘altar call,” (kneeling at an altar of prayer in a
public meeting) so typical of American revivalism, seemed something
of a novelty.68 When Dr. Weaver Hess, Oregon District
Superintendent, preached in Sydney in January 1948, the tears that
rolled down his cheeks were perhaps indicative of the approach to
preaching among American revivalists, but were not immediately
intelligible to the average Australian evangelical, whose expressions
were characteristically more reserved. Pinch recalls upon seeing
these tears, ‘We Australians were unaccustomed to this.’69

According to David Bennett, when the altar call first emerged in
British Methodism early in the nineteenth century ‘it was dubbed ‘the
American custom.” Thus it was perceived as an import, rather than a
home bred practice, and was certainly not seen as a strategy used by
the English founder of Methodism.’7 As a distinct and intentionally
planned system it seems to have had its beginnings in the American
camp meeting revivals in the first decade of the nineteenth century.”
Bennet concludes that “Methodists seem to have been its only regular
users until the 1870s. From then it was promoted to a wider audience
by various itinerant evangelists, but there is little evidence of it being
widely used in denominations of non-Methodist origins in the
nineteenth century.””2 What use, or memory, of this practice there
may have been among evangelicals of the 1940s is uncertain but the
fact that those in early Nazarene meetings encountered it as a novelty
seems to suggest that it was not a widespread practice.

66 Albert Berg to Ted Hollingsworth, 25 January 1946 (Kansas City: Nazarene
Archives), p. 3.

67 Albert Berg to G. B. Williamson, 7 June 1949 (Kansas City: Nazarene Archives).

68 Pinch, p. 38.

69 Cook, p. 41.

70 David Bennet, The Altar Call: Its Origins and Present Usage (Lanham,
Maryland: University Press of America, 2000), p. 4.

7 Bennet, p. 79. '

72 Bennet, p. 157.
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American servicemen in Geraldton found themselves without Coca
Cola, a drink not known in WA at the time. They did, however, have a
supply of the syrup available so they struck a deal with a local soft
drink manufacturer to add the carbonated water and begin local
production.’2 There may be a metaphor here for religious
importation. Certain forms of religious expression may be imported
from America on a global scale, and yet they soon begin to be
produced locally as well, blending local distinctives with the original
‘product’ to produce home grown varieties. Yuri Lotman has
proposed a five stage model of cultural importation which begins with
the assumption that cultural imports are superior to local product,
and then moves through various stages of engagement and
modification between local and imported cultural expression,
culminating in local culture defining itself with little reference to
outside cultural influences, ready to transmit meaning on its own
terms.7 Australian evangelicals did not so much find the altar call
something ‘superior’ but they did accept it and incorporate it into
their own practices until it was no longer seen as, or even
remembered as, an American import.

Neither the Wesleyan Methodist Church of America nor the Church of
the Nazarene perceived their Australian work as a mission field.
Perhaps because of the similarity that existed between the two
cultures, the new work ‘down under’ came under the jurisdiction of
the ‘Home’ rather than ‘Foreign’ Missions department. The Rev. JR
Swauger, visiting Secretary of Home Missions, was present to chair
the first Conference of the ‘Wesleyan Methodist Church of America in
Australia.’7s A letter of greeting was read from the General
Conference President in America, the Rev. Roy S. Nicholson.
Ridgway referred to Swauger’s coming as ‘a great blessing to the
Wesleyan cause in Australia, and we are assured the interests of
Australia will be well represented by him in the councils of the home
church.’76 It may seem unusual that the Church in America should be
referred to as the ‘home church’ when nobody at the Conference,

73 Barker and Jackson, p. 118.

74Yuri Lotman, Universe of the Mind: A Semiotic Theory of Culture (Indiana
University Press, 1990), in Bell and Bell, Americanization, p-8.

7s His written account of the visit, taken from travel journal entries, was kindly
copied and made available by the Rev. Swauger’s grandson, the Rev. Dr. J oseph
Dongell.

76 ‘Conference President’s Report,’ (Minutes of the Annual Conference, Wesleyan
Methodist Church, 1947), p. 7.
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apart from Swauger, could call America ‘home.’ Ridgwa;: was also
able to refer to the American Church as ‘the parent church’77 and the
Committee on Resolutions even spoke of the ‘Mother Church.”8

Yet the obvious American influence does not seem to have been
exerted in an overly controlling sense. From the begln{llng the need
to indigenize was encouraged and pursued. The Aust'ralzan. Wesley_an
was founded as ‘the official organ’ of the Church at a Special Sgssmn
of the 1947 Conference, with Kingsley Ridgway as ed1§or.79 :I‘hls was
followed by the Wesleyan Witness, later to be dlscgnhnuf:d in favour
of the American publication the Wesleyan Methodist, which was sent
to subscribers only, and initially drew a poor response.8® T he
Australian Nazarene served a similar function. Berg str.es.sed the
importance of Australian material in a letter to G. B. Williamson,
Nazarene General Superintendent. ‘[A]rticles written [for the pages
of The Australian Nazarene) by American or any other Nazarene§ are
well accepted. But I am working on a greater percentage of artlc_les
written by Australian Nazarenes and appreciate your understanding
attitude in this connection.’s

In 1949, after thanking the Wesleyan Methodjst Church of A-menca
for its generosity toward the Australian .Blble College, K1ng§1ey
Ridgway asserted the need for a self-supporting worl.c to emerge. We
cannot expect...that financial help on such a munificent scale will
continue. Let it be our earnest endeavour to ma}ke our wqu self-
supporting; and that as readily as possible.’82 The ngh( and L‘lfe radlc;z
programme was in use by Wesleyans from 1954. Thls.was canne

material from the Free Methodist Church, a sister holiness body in
the United States, and so the public voice of the Church was an
American one. This quarter-hour programme was broadcz‘ist each’
Sunday morning at 8.30 on 3XY.88 The Nazarenes also used‘ canned
material for their radio broadcasts. ‘Of course,” wrote B.erg, 'we have
to omit references to the U. S. in any material we publish ar.xd often
are not able to broadcast a ‘Showers of Blessing’ programme in so far

7 Ibid, p. 7. ) o

78 ‘Report of the Committee on Resolutions,” (Minutes 1947), p. 9. ]

7 Minutes, 1947, 15. Unfortunately, it then seems to drop out of the record until
much later. ary & (BMivaites 1953), p. 66

8o ‘Literature Secretary’s Report,” (Minutes ,p.66. ]

& Albert Berg to G. B. Williamson, 7 June 1949 (Kansas Cl.ty: I\{az-arene Archives).

82 ‘Conference President’s Report,” Minutes of the Az'zstraha Mission Annual
Conference of the Wesleyan Methodist Church of America, 1949.

8 Minutes 1954, p. 101.
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as it directly concerns the American nation and this would sound very
strange to Australian people.’84

The Rev. Roy S. Nicholson, Wesleyan Methodist Conference
President, visited the Australian church in 1953 and conducted a
series of meetings in three states. As Nicholson sat in the Botanical
gardens, in the shade of Government House, during Christmas week,
the mercury rose to 100 degrees, and a strong hot breeze was
blowing.85 Christmas Day and the day following were also very hot.
The winter snows of his home in Indiana must have seemed a long

way off. In his final report from Australia, he gave his summary
conclusions of the situation in Australia.

This continent needs the Wesleyan message of full deliverance from
sin...Formal religion is in evidence everywhere, and those with a
spiritual hunger seem to suspect the denominational programs,
many of which are shot through with theological liberalism and
worldliness. That fact has encouraged hundreds of independent
groups who hold ‘fellowship’ meetings apart from all
denominational contacts...God had vindicated us and those who
feared our intentions (which had been misrepresented to them) have
discovered that instead of being heretics out to spread error, we are
earnest Christians seeking the lost. Some of them welcome us as
‘fellow helpers to the truth,’ but, of course, with some others there is
no fellowship or co-operation, because our views or essential
doctrines and principles are so far apart. In Australia, as in many
other lands, it costs one something to separate from an older church
group and affiliate with a definitely holiness group. It is doubly
costly to unite with one having the ties to American leadership that
our Church has. We are gaining favour, however, with those who
have become well enough acquainted with us to appreciate our
principles, purposes and practices.86

According to Stuart Piggin, the 1959 Billy Graham Crusade saw
Australia come ‘closest to experiencing a national spiritual awakening’
than at any other time. One quarter of the entire population of
Australia and New Zealand attended a Graham crusade meeting. In
many ways, the involvement by the Wesleyan Methodist Church of

8 Albert Berg to G. B. Williamson, 7 June 1949 (Kansas City: Nazarene Archives).

85 Roy S. Nicholson, ‘Christmas Week in Australia’, Wesleyan Methodist, Vol. 112:6
(Feb 9 1955), p. 3. During the Annual Wesleyan Youth Camp in the Dandenongs that
January the temperature reached 105 degrees.

8 Roy S. Nicholson, ‘The Last Week in Australia’, Wesleyan Methodist, Vol. 112:7
(Feb 16, 1955), p. 3. Emphasis my own.
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ia in the Graham Crusade was a watershed moment in the
ﬁiusstt(fglrlaof that church. The Weslgyans had Pe?}: hthehgsn(l)};
denominational member of the Fellows.hlp of Evangelica ufrc es of
Australia (FECA), a fundamentalist conglomera:ce1 od isn all
independent churches, which followgd. Carl MacIntyrfa s lea  In the
US in boycotting Billy Graham’s ministry. In refusing 15}) thO}é ot
Graham, and breaking ranks with the FECA, the We.sleyan. ei- to st
in a sense, ‘came of age,” choosing to thl‘OV\'l in their 0 w1r
mainstream evangelicalism,- over agams:t ;eaCtior;lis};
fundamentalism. Graham had himself broken w1t_h the ZX rt(:- s
fundamentalist wing back home, shortly before coming tod' (1115_ the.
He received strong mainline church support here as he did in
US.87

: Bi Centre, Wheaton College); I
illy Graham c. 1950 (Photo: Billy Graham , Wi .
gl?jzcl:ltr.l.?tf éilyly Graham was a pamp}ilet produced 2?0;131%1;dﬂ?:2::§;::%x;;§ GS:;,
i ¥ h of England in Vaucluse, as an apol r d
xiﬁlh:::tigxlsugawn by gBenier. One of the objections it sought to answer was ‘T object
to my religion being imported from America.

The Standing Orders of the Wesleyan Methodist Conference (1>f 195(81
urged that ‘each pastor and charge enter wholehe_artedy }.;m
energetically into the visitation programme of the Billy Graham

& Billy Graham, Just As I Am: The Autobiography of Billy Graham. (San
Francisco: Harper Collins, 1996) pp. 325-37.

48

September 2003

Crusade.”®® Conference President Robert Mattke was able to speak of
the Crusade as having a ‘spiritual impact...upon [the] continent’ and
urged that Wesleyans ‘do everything humanly possible to follow
through with every contact. Let us make the most of this historic
opportunity.®s Kingsley Ridgway represented the Wesleyans on the
Executive Committee of the Billy Graham crusade in Victoria, He
thanked God for ‘the great door and effectual’ which the campaign
had opened for Wesleyans in that state.%° In the wake of the event,
Mattke spoke of the Crusade as having brought to Australia ‘a
spiritual atmosphere which was probably unique to [its]
hjstory...[bringing] to the masses a certain awareness of God.’a

Piggin sees Australians as displaying an uncritical disposition toward
all things American during the 1950s, as America ‘began to replace
Britain in the affections of Australians.»2 At the final Crusade,
Graham read a greeting from President Eisenhower which was
warmly received. Along with this came a diplomatic letter from
Richard Nixon. Graham was a well known anti-Communist,
considered to be a powerful ally on the American side of the Cold
War. All of this resonated well in the anti-communist atmosphere of
Australia at the time. Anti-American sentiment waned in Australia,
in the post-war period, especially on the part of conservative
intellectuals. American culture was far to be preferred to those
totalitarianisms which threatened the peace of the ‘free world.” Left
wing intellectuals, on the other hand, saw the day coming when
Australia would be just another American province. The perception,
on the part of the left, of a sudden move toward American cultural
influences was unfounded, according to Waterhouse, since

88 Standing Order 18, (Minutes of the Annual Conference, 1958), P. 250. Strangely
the Nazarene Assembly Minutes for 1958, 1959, and 1960 have no mention of the

Graham crusades at all. Mrs. Miriam Midgely, at that time a member of the Church of
the Nazarene, recalled that as a member of that Church she was not permitted to serve
as ‘counselor’ at the crusades, the Nazarenes not being a recognized denomination by
the organizers.

8 Conference President’s Report, (Minutes 1958), p. 260.

90 Vice-President’s Report, (Minutes 1958), p. 262.

9t Conference President’s Report, (Minutes 1960), p- 12.

92 Stuart Piggin, ‘The American and British Contributions to Evangelicalism in
Australia,” in Mark A. Noll, David Bebbington, and George A. Rawlyk, eds.
Evangelicalism: Comparative Studies of Popular Protestantism in North America, the
British Isles, and Beyond, 1 700-1900 (New York: Oxford University Press, 1994),

P- 299.
93 Richard Waterhouse, ‘Popular Culture,” in Bell and Bell, Americanization, p. 47.
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Americanisation had been a part of the cultural scene in Australia
since the mid-nineteenth century.s4

As Wesleyan-Holiness churches sought to move from ‘outsider’ to
‘insider’ status they have tended to reflect those bljoader aspects of
Americanization that have been integrated into Australian
evangelicalism, and to minimize those that ha've not. When the
Graham-style altar call was being used by Anglicans, Baptists, and
Presbyterians, in the post Crusade era of the early.1960s, Wesleyan-
Holiness use of this device would be far less conspicuous, and would
not mark them out as a ‘fringe’ group. On the other hand, more
uniquely ‘Holiness’ expressions, such as wa.vin;‘; of th? handke'rc.hu?f 11(;
the air as a sign of being ‘blessed,’ or shouting glpry! were minimize
in Holiness churches, partly because such behaviours were identified
with Pentecostals, a group from which the Holiness people were keen
to distance themselves.

VI. ‘Sheep Stealers’ and ‘Sinless Perfectionists’

In spite of the good will generated by Gra_ham, anti—Ar_nerlcan
sentiment among Australian evangelicals survived at least into thelzc
1970s as is clear from the experience of members of the Church 1;)

God (Cleveland) and the Church of God (AI-1derson)- who entered the
Australian scene in 1973 and 1960 resp(?chyely. quneer Church of
God (Cleveland) missionaries Bill and Wmnle McAlpzn were not well’
received by other Christians who considered them sheep. stealers.

Even among the Pentecostal churches they were viewed as
outsiders.9s The lack of cooperation from other Christians m'ade 'thelr
work more difficult. Not only was there no denomlnat.lonal
connection, and little fellowship with others, they were to.ld in no
uncertain terms that they were not welcome in Austral_la. Viewed as
being ‘sinless perfectionists,” whose presence was d‘etrlme.nt'fll to t.he
Christian cause, they were urged to ‘denounce’ their affiliation with
the American church.%

The Church of God (Cleveland) seemed neither fish nor fowl. It
belonged to the Pentecostal-Holiness family of qhurches, a group of
churches that emerged in the Southern United States, whose

%4 Ibid, pp. 48-50.
95 Intenlf)izw with Winnie McAlpin, Cleveland, Tennessee, July 2001.
96 Interview with Bill McAlpin, Cleveland, Tennessee, July 2001.
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Appalachian expression of religion was markedly more frantic than in
the North. The precursors of modern-day Pentecostalism, they
adopted a ‘three-stage’ way of salvation, seeing ‘speaking in tongues’
as a sign of a special ‘baptism of the Holy Ghost and fire,” subsequent
to both conversion and entire sanctification.s” The churches the
McAlpins sought to associate with in Australia, and which kept them
at arms length, were Pentecostal groups such as the Assemblies of
God. There was no involvement at all with Wesleyan-Holiness
groups.”® The Pentecostals would not associate with them because
they were considered too Holiness, and the Holiness churches would
not associate with them because they were too Pentecostal.®9 There
was theological opposition to the doctrine of sanctification held by the
Church of God on the part of other Pentecostals, who believed them
to be not quite orthodox and too rigid in their lifestyle prohibitions.

Harold McLoud, General Overseer of the Australian work from 1984
to 1995, found that he gained greater acceptance among some Uniting
Church and Catholic churches than from the Assemblies of God,
which seemed to have held the Church of God at arms length because
it was perceived as an American group in competition with it. As a
result, Church of God leaders were not invited to participate in any
multi-church crusades or organizing committees.’o0 The fact that the
Church of God did not fit neatly into either the Holiness or the
Pentecostal camp, meant that one aspect of its self identification
would inevitably be muted if it was to find its place among the
existing churches in Australia.

The history of the Church of God (Cleveland) in Australia is marked
by a striking ethnic diversity. Members of Church of God
congregations in other countries would emigrate from their home
countries and establish congregations in their new homeland soon
after arrival in Australia. 1 Lijke the Church of the Nazarene, the
Church of God (Cleveland) attracted significant numbers of

97 Vinson Synan, The Holiness-Pentecostal Movement in the United States. Grand

Rapids: William B. Eerdmans, 1971; Donald W. Dayton, The Theological Roots of
Pentecostalism. Grand Rapids: Francis Asbury Press, 1987.

98 Interview with Bill McAlpin, Cleveland, Tennessee, July 2001.

% Interview with Harold McLoud, Cleveland, Tennessee, J uly 2001.

w0 Thid.

1 This ‘reverse missionary’ pattern which saw immigrant groups evangelise the
countries they entered, was a global pattern in the Church of the God as described in
Charles W. Conn, Like a Mighty Army: A History of the Church of God 1886-1995
(Cleveland, Tennessee: Pathway Press, 1996), pp. 503-4.
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riginal Australians into its ranks. Tent meetings were regularly
ﬁ:l% agmongst Aboriginal communities in rural New South Wales from
1979 and throughout the 1980s.102 ]_3y 1991 the New Testament
Church of God (as it was then known in Apsjcraha) had grown from
one family to a total of 21 churches and missions and apprommately
1300 members. The Church of God website cuI_'rently 1nc1ude§ 35
churches.03 Here is a church energetically estabhshe_:d by Amc?r'lc.an,
Aboriginal, White Australian, Fijian, Romani_an, Spamsh,. and Filipino
congregations who seemed able, despite th(_alr cultural dlffqrences, to
unite. Perhaps their unity, in spite of the divergence of their cu_ltl_lres
arose out of a shared sense of dislocation, as well as a shared religious
experience.

Paul Brodwin has traced the manner in which members of the Haltgan
diaspora in the US gathered into Pentecosta} .ch}n'ches, which
provided ‘a form of collective defense and remoralizing’ that prgtected
against a loss of social cohesion in the face of thg temptations of
secularism.e4 Harold McLoud recalled that the 1mrfngrant-Church of
God congregations in Australia held much stricter views than
American Church of God adherents on things such as dress c‘odes, use
of alcohol and tobacco, and the prohibiting qf_ worldly
entertainment.s In Brodwin’s study, the immigrant Hg.lnans tenQed
to reflect the more conservative features of ea'rller. formatn(e
Pentecostalism. Immigrant Church of God communities in Australia
would seem to bear out this thesis.

Perhaps the growth of the Church of God (Clevelap@) was also
enhanced by the fact that the immigljant cominunities dld. not
necessarily share the anti-American sentiment of many Austrahang.
Winnie McAlpin remembers that her husl_)and Bill’s style of pulpit
ministry was totally different to the Australian s?yle and that he made
no effort to change. According to Mrs. McAlpin, p}'eachlng st‘yle at
that time in Australia was more muted than in America. It was ‘more
like a Sunday School teacher...teaching rather than preaching...[in

i i ’s Fi ints: ‘ Under”
102 Winnie McAlpin, ‘Where God’s Finger Points: The Church of God ‘Down
(typewritten manustl:)ript copied at the Dixon Pentecostal Research Center, Cleveland,
Tennessee), p. 4-

103 hitp: //www.cogaus.com/nzaus himi

104 Paul Brodwin, ‘Pentecostalism and the Production' of Com'munity in the Haitian
Diaspora,” Discussion Paper No. 90 (Milwaukee: University of Wisconsin, 2000), pp.
23-5.

5 5105 Interview with Harold McLoud, Cleveland, Tennessee, July 2001.
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preaching] the American manner was a little more demonstrative, a
little more forceful...that was...a little bit frightening to some people
coming in seeing this vast difference. Some people really loved it.
Some people were scared to death.’106

When the McAlpins held evangelistic meetings in Busselton WA soon
after their arrival in Australia, some of the members of this
conservative rural farming community of about 10,000 people
disapproved of the emotionalism of the meetings. When about 20
children were ‘moved to tears of repentance’ at an altar service some
parents withdrew their involvement. Attendances after that were
small.2o7 Bill was told, ‘We’ve heard about you American preachers.
You have some sort of powder that you put on the kids. It affects
them and makes them do crazy things. We didn’t see you but you
must have done that.©8 The Church of God had the practice of a
‘concert of prayer,’ during which everybody prayed out loud all at
once. Australians didn’t appreciate this practice, thinking it was
fanaticism. When asked whether there was anti-American sentiment
on the part of Australians, the McAlpins answered strongly in the
affirmative.2> Harold McLoud also found it important not to wear
his American identity on his sleeve, 10

Malcolm Hughes remembers the strength of the opposition to the
Church of God (Anderson).m :

106 Interview with Bill and Winnie McAlpin, Cleveland, Tennessee, J uly 2001.

7 Winnie McAlpin, ‘Where God’s Finger Points,” p. 2.

108 Interview with Bill and Winnie McAlpin, Cleveland, Tennessee, July 2001.

109 Thid.

o Interview with Harold McLoud, Cleveland, Tennessee, July 2001.

m The Church of God (Anderson) commenced work in Australia in 1917 under E. P.
May but this work did not develop well and the church re-entered much later, in 1960
led by Carl and Lova Swart. The Association of the Church of God in Australia is the
least successful of the Wesleyan-Holiness groups in Australia. The reasons for this
have yet to be fully investigated but one possible answer is that the church remained
aloof from other Christians and thus could not find the resources to sustain itself in an
unfriendly environment. In 1995 there were 6 small churches in Australia and about
200 adherents, the same number as a decade earlier. Ward and Humphreys, 138. The
website currently list 3 churches and 1 ‘fellowship.’
ht_'tp:zzhome.iprimus.com.au(lenbradlex[ pageq.html. See Malcolm T. Hughes, Seeds
of Faith: A History of the Church of God Reformation Movement in Australia Part
One. Englewood, Ohio: self-published, 1995; Harold Chilver, ‘My Heart Set Aflame, in
Barry L. Callen, ed. Following the Light: Teachings, Testimonies, Trials, and
Triumphs of the Church of God Movement (Anderson) — A Documentary H; istory
(Anderson, Indiana: Warner Press, 2000), pp. 116-17.
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We were often misunderstood, and...viewed as another one of those
strange American cults, sects, and at that time the:re were...a lot of
problems...with people being kidnapped and taken into cultg, and all
of that sort of thing, and there was all the rescuing and
deprogramming going on, and so forth, and I think _that .when you
put the sign on the door that said Church of God, primarily a lot of
people assumed that we were another one of those strange groups,
and it took a lot of one on one communication, a lot of convincing,
that we...really had very little to differ from Methodist and Church of
Christ people and a lot of other Wesleyan groups, that we have a lot

of the same roots.112

VII. American Imperialism or the Production of
Modernity?

Were the Wesleyan-Holiness churches examples of a kiqd of
American religious imperialism? Or were they a}uthentlcally
Australian religious communities who looked to the Uplted States‘ as
an older sibling able to give them a head start and provide connection
to a broader international community?

The question of whether the charge of ‘American imperialism’ is a
valid one lies at the heart of Bell and Bell’'s treatment .of
‘Americanization.” Where Philip Adams and Donald Horne raise
concerns about Australia being a victim of both British apd American
imperialism, Bell and Bell contend that Australia’s relatlonshl.p W}th
America is ‘embedded in more general processes of moderngt'lon
and globalization.’ss Charges of American cultural and political
‘imperialism’ are often simplistic and o'ften. ove.:rst,ated.m. Those
things labelled as instances of the ‘Americanization’ of society and
culture may in fact be no more than examples of cross-cultural apd
internationalist modernisation. - Modern nations such as Z_Xustraha,
share with the United States, and other nations, in an emerging global
culture, some aspects of which might be expressed in ways seen to bg
‘American’ but whose American origins are only secondary to their
significance as expressions of a global movement.

uz Ipterview with Judy and Malcolm Hughes, Anderson, India_na, 13 Jul_y 2001.

u3 Phillip Bell and Roger Bell, Implicated: Th_g United States in Australia
(Melbourne: Oxford University Press, 1993), p. xii. .

n4 Bell and Bell, ‘Introduction: The Dilemmas of Americanization,” in
Americanization and Australia, p. 5.
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Giles Keppel points to the way in which ‘evangelical
movements...have been denigrated as representing the obscurantism
of a bygone age’ and resists this ‘widespread view’ as ‘quite
inadequate.” Conservative religious groups contain, he says ‘a high
proportion of people, young or not so young, who have been through
a secular education, with a marked bias toward the technical
disciplines.” They have ‘habits of thought acquired in schools which
are themselves the product par excellence of the modernity whose
course they now wish to alter.” They are those ‘intellectuals of a
proletariat cast’ spoken of by Max Weber, who conclude in the final
analysis that ‘the modernism produced by reason without God has not
succeeded in creating values.’s In 1960 only 7% of American

evangelicals had a university education. By the mid-70s that number
had grown to 23%.16

Conservative Christians are not anti-modern. They avail themselves
fully of the technologies and modes of discourse produced by the
contemporary era.7 They are not Luddites raging against the
machine, but are making the machine serve their own ends. They are
moderns, but are not modernists. A modernist is at home in the
shifting realities of modernity; modern evangelicals are not really at
home but ‘passing through’ to another land. To the extent that they
settle down more comfortably in the land through which they are
passing, they lower their tension and move to the church end of the
church-sect continuum. Australian evangelicalism is one form of that
modernity (or perhaps postmodernity) of which America is another.
According to Appadurai and Breckenridge, most of today’s societies
‘possess the means for the local production of modernity.’s8 Australia,
then, need not be seen as the target of Americanisation, but as a

creative partner in a dance of mutually enriching postmodern cultural
expressions.

However much evidence might confound the ‘Los-Angelization of the
world” hypothesis, the anti-American sentiment that formed much of

15 Gilles Kepel, The Revenge of God: The Resurgence of Islam, Christianity and
Judaism in the Modern World (University Park: The Pennsylvania State University
Press, 1994), pp. 4-5.

16 Kepel, The Revenge of God, p. 124.

w7 Bruce B. Lawrence, Defenders of God: The Fundamentalist Revolt Against the
Modern Age (San Francisco: Harper and Row, 1989), p. 1.

u8 Bell and Bell, Americanization, pp. 10, 12. See also, Bell and Bell, Implicated, p.
7.
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i i 1 and would
the resistance to Wesleyan-Holiness churches was real
only begin to be broken down as broader evangehqahsm itself became
Americanized in the wake of Billy Graham-style revivalism.

iggin sees Anglican evangelicalism’s hegen}o_ny as a d}stlpctlve
Eelagtgl:re of Austrglian evangelicalism. Its suspicion anq ‘I'?J.ed‘:lon. (:5
‘the highly individualistic theology of thf: 1ndwe111n_g Spirit’ is ‘a vit
point for understanding the differences in th.e amblence‘ of A'men(ilap
and Australian spiritual life.’s9 This @s 51gn1.ficant,‘f91: it is just this
‘highly individualistic theology of the indwelling Spirit’ that has 1l_)een
a hallmark of the Wesleyan-Holiness churches. The Ang 1(}:1an
evangelical establishment has always b(_aen_ opposed to what it has
labelled ‘sinless perfectionism,” and Piggin sees t}.le retreat into
‘second blessing’ holiness on the part of some Anglicans at Mlc;pre
College in the 1950s as an unhealthy response to encroaching
liberalism, and as a threat to healthy evangelicalism.20

In an earlier essay, Piggin sets out a number of important questions.

Was Australian evangelicalism shaped primarily and definitively at
the time of the origins of Australian settlement? Or' haye exogenous
factors constituted the nature of Australian evangehcalls_m eltéler'by
continuing to influence it as it grows or b}-f repeatedly reintroducing
varieties of it after other implants have died or grown too sickly to
reproduce? What have been the patterns of: interaction be(tivsﬁeen
evangelicalism and social and cultural .force:s in Austra.ha,. al'; 121 ow
do they compare with such interactions in Britain and America?

Such a comparative study is not within the scop’e of this thesm,ﬁmt ﬁ
may safely be asserted that ‘exogenous factors’ have indeed s ]:;pe
Australian evangelicalism and that one of those factors has_ eer;
American evangelicalism. David Hilliard has traced the receppog o
religion in post-war suburbia and found that though sul‘)urbamzador}
threatened denominational ties and church at.tendance, the spre:il. of
Sunday Schools, outdoor rallies, gnd Angencan-based evalnie 1smf
helped to counter this drift.>>2 It is interesting to note that all t 11:ee o
these methods were widely utilized by the Wesleyan-Holiness

19 Piggin, in Noll, et al, p. 291. ) ] . )
120 Pigggn, Evangelical Christianity in Australia, pp. vii-ix, also pp. 105-24.
21 Piggin, in Noll, et al, p. 201.

122

http:/ /www.ahs.cqu.edu.au/humanities/history/52142/studymat/pdf/52142_10.pdf
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churches. In fact, through much of the early history of the Wesleyans
and the Nazarenes, Sunday School attendance in the suburbs far
outstripped adult church attendance,123

Lotman’s model of cultural importation presupposes a fairly stable or
even passive ‘receiving culture,’ which is acted upon by an outside
culture perceived as superior to the local product. Australian
evangelicalism was no such static culture, It cannot be understood as
something ‘floating above’ or ‘suspended over’ the cultural, political,
and social forces that shaped Australia broadly during this, or any
historical period. It may be argued that it was ‘Americanised’ in the
post-war years only to the extent that everything else in Australia was
‘Americanised.” The case of the Wesleyan-Holiness churches in
Australia differs from Lotman’s mode] in that the cultural import
[American evangelicalism] was not at first considered a superior
product. In fact, it was viewed with suspicion. The engagement and
modification that took place over time, however, led to a gradual
tendency to admire American approaches, especially the well-oiled
machinery of American evangelistic techniques, and to adopt them in
Australia until the American origins were either forgotten or not seen
as important.

Conclusion

It is doubtful that the Wesleyan-Holiness churches themselves have
had a significant shaping influence on Australian evangelicalism.
They have been too small in number and too marginalized to be
granted much leverage. However, they emerged as a new expression
of the Holiness impetus that had been present in Australian
evangelicalism earlier, primarily through Methodism, and also the
Keswick Convention movement, but which had all but died out. As
much as they would like to think otherwise, the doctrine and
experience of ‘entire sanctification’ as a second work of grace was not
introduced to this country by the American Wesleyan-Holiness
churches, though it was revived by them. Other evangelicals
influenced by earlier forms of ‘Holiness’ teaching were drawn to the
new Holiness groups because they recognized an echo of this older,
but now almost forgotten tradition. These churches were not

128 See statistical reports in Church of the Nazarene Australia District Assembly
Minutes, passim. In 1951 adult Wesleyan membership was 55 and Sunday School
attendance was 557! Don Hardgrave, For Such a Time: A History of the Wesleyan
Methodist Church in Australia (Brisbane: A Pleasant Surprise, 1988), p. 71.

57



Aldersgate Papers, Vol. 4

instances of American religious imperialism, but authentic
movements of Australian Christians finding in their American cousins
willing ‘sponsors’ who could provide legitimacy for their efforts by
links with recognized and established denominations. The fact that
these ‘sponsoring’ denominations were American, far from being seen
as an advantage, was seen by Australian and American church leaders
alike, as a liability. These groups continued to be marginalized
because of their perceived American origins and control. Only as
features of American evangelicalism began to be more widely
accepted among Australian evangelicals and seen as authentically
Australian and not an American import, did the holiness churches
become less ‘queer’ and, as we will see in chapter five, less sect-like.
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