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To write on a current event is, as Horace remarked, 

"to walk on glowing ashes beneath one's feet." The glow 

may only indicate what was important at the time. Accord

ing to Lord Macaulay, "the perfect historian is he whose 

work is the character and spirit of an age exhibited in 

miniature." While perhaps this should be the ideal, it 

is probably true that no student can achieve a complete 

sense of proportion while the ashes are glowing. This is 

the more so when the student is a member of the movement 

about which he is writing. The writer has been a member 

of a Pentecostal organization for a number of years. 

Advantages and disadvantages accrue from this. While an 

outsider might display greater objectivity in his approach 

to the subject, a member may have the advantage of a 

greater feeling for the inner essence of the movement of 

which he is a part. Although I have never read a purely 

objective history and do not claim that quality for this 

study, I have done my best within my own lights to be as 

thorough and fair as possible. In the preparation of 

extensive notes for this study, some obviously are too 

Horace Odes, Les Auteurs Latins (Paris: Librairie 
Hachette, 1927), Ode 1. 2. 6-9. 
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lengthy and tedious for incorporation of their contents. 

Accordingly, I have sifted the material--hopefully with 

care—and have sought to present the Pentecostal Movement 

in France as fully and accurately as I can. The object 

of this dissertation is to give a clear and intelligent 

understanding of a movement which has been spreading in 

a country with a particularly interesting religious his

tory. 

The Modern Pentecostal Movement cannot be consid

ered a splinter from the Methodist, Baptist, or Reformed 

churches; rather, it is a product of a general spiritual 

revival which inundated America, England, and Wales in the 

last third of the nineteenth century. This revival, a 

complex religious manifestation which covered much of the 

Western Hemisphere, developed in part from a deep concern 

for renewing and maintaining the doctrine of perfectionism, 

in part from the social milieu of the last decades of the 

nineteenth century, and in part from an acute concern on 

the part of many for an outpouring of the Holy Spirit in 

these last days. Moreover, important to this study, or 

any study of Pentecostalism, is the Book of Acts of the 

Apostles in particular and the New Testament in general. 

It was within the fortress of Biblical doctrine, which to 

the Pentecostals was impenetrable, that they, along with 

other Fundamentalists, reasserted doctrines which to them 

Modernists had destroyed. These doctrines--the divine 
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inspiration of the scriptures, Christ's virgin birth and 

deity. His bodily resurrection, and His personal, pre-

2 
millennial Second Return --provide the core of doctrine 

around which Pentecostals have added their peculiar varia

tions, plus a phenomenon to which they attach great signif

icance, that is, the evidence of glossolalia and the 

charismatic gifts of the Holy Spirit. Pentecostals believe 

that the supernatural New Testament days have been revived 

and restored to the Church. They lay claim to a personal 

experience of having been "baptized in the Holy Spirit 

with the evidence of speaking in another language," as did 

the apostles on the Day of Pentecost. This strong charis

matic movement has spread, since about 1906, over America 

and to nearly every country of the world, counting between 

twenty-five and fifty million adherents. 

The magnitude and impact of the Pentecostal Move

ment require attention. Theologians no longer look 

askance at it. The eminent theologian Henry P. Van Dusen, 

one-time president of New York's Union Seminary, has called 

the Pentecostal Movement, along with other "fringe" Christian 

groups, the third force in Christianity of no mean dimen-

3 
sions. Scholars do not dismiss the Movement as a religious 

2 
Ernest R. Sandeen, The Roots of Fundamentalism 

(Chicago: University of Chicago Press, 1970), 188-207. 
3 
Henry P. Van Dusen, "The Third Force in Christen

dom," Life (June 9, 1958), 113-121. 
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4 lunatic fringe. A bibliographic study convincingly 

indicates the current popularity of the Movement. Sociol

ogists and political scientists can no longer choose to 

say the Movement has no political or sociological overtones 

South America, for example, particularly Brazil and Chile, 

illustrate the growing political and sociological impor

tance of Pentecostalism. In Brazil Pentecostals number 

between six and seven million, constituting about "one 

5 
fifth of the total voting population." In Chile, they 

represent about fourteen percent of the total number of 

voters. No wonder President-elect Allende telephoned Sr. 

Vasquez, pastor of the 45,000-member Pentecostal Jotabeche 

Church, and assured him that all Pentecostals would "enjoy 

7 
more religious freedom than ever." Africa as well as 

South America is rapidly gaining Pentecostals. Scandinavia 

boasts the largest and fastest growing Pentecostal free 

4 
Walter J. Hollenweger, "Handbuch der 

Pfingstbewegung" (10 vols.; Inauguraldissertation zur 
Erlangung der Doktorwurde der Theologischen Fakultat der 
Universitat Zurich Vorgelegt von Walter J. Hollenweger 
von Zurich, 1965). Also, Hollenweger, "Literature von 
und iiber die Pf ingstbewegung, " Nederlands Theologish 
Tijdschrift, 18 (April 1964), 289-306. 

W. J. Hollenweger, "Pentecostalism and the Third 
World," Dialog, 9 (Spring 1970), 122-129. Also, J. S. 
Tinney, "Pentecostals celebrate their World Flame," 
Christianity Today, 15 (Dec. 1970), 36. 

^Ibid. 
7 
Vincent Synan, "The Pentecostals of Chile," World 

Pentecost, Issue No. 2 (1971), 7-9. 
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church in that part of Europe. Pentecostalism in Italy 

is likewise the fastest-growing Protestant group. In 

France Pentecostalism is overtaking, and, according to 
o 

some observers, outdistancing all Protestant denominations 

Various studies--sociological and theological, as well as 

historical--have been made of American, English, German, 

and Scandinavian Pentecostalism. But no study exists for 

the French Pentecostal Movement. 

French historians, such as Henri Chery and Henri 

Daniel-Rops, have devoted some pages to the Pentecostals, 

but nothing more. This study has been undertaken in hope 

that it may become a part of the general studies of Pente

costalism. Thus it will fill a lacuna in the area of 

Church History. Research has presented some problems. 

But the kindness of Clarice Scott, widow of the pioneer of 

French Pentecostalism, in preparing the way, has, indeed, 

turned mountains into small ridges. Access to private 

libraries in England, France, and Switzerland, access to 

Convention Reports and other heretofore clandestine 

material, numerous interviews, and attendance at services 

have facilitated my task. Research librarians at Texas 

Tech University and Oral Roberts University have contrib

uted their help. As for depositories, material available 

in the British Museum, the Bibliotheque Nationale, the 

q 

Based on interviews with Reformed and Baptist 
ministers in Paris. 
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Centre Protestante d'Etudes et de Documentation in Paris, 

and the Societe de I'histoire du Protestantisme fran9ais 

in Paris have been indispensable. 

No dissertation is the work of one person, and to 

no single individual can the credit go. Although this 

work carries my name, it is evident that others deserve 

praise. I should, therefore, like to express my thanks 

and gratitude to the large number of French Pentecostals 

who have helped me in my research, serving as translators, 

giving me reminiscences of Pentecostalism in the early 

years, offering their time for interviews, and donating 

pictures and much other valuable material essential to this 

treatise. I particularly single out in England Mrs. Clarice 

Scott and Professor Walter J. Hollenweger, University of 

Birmingham; in France, M. and Mme Andre Maurice, M. and 

Mme Jeanrenaud, M. and Mme Kenneth Ware, as well as a host 

of affable pastors such as Lucien Vivier, Bernard Bonjour, 

Claude Lust, Charles Heuze, Yvon Charles, Michel Maurice, 

Julien Mallet, Ove Falg, Andre Thomas-Bres, Andre Nicolle, 

and others. I cannot thank them enough. Too, I should 

like to express my sincere gratitude to my director. 

Professor Lowell Blaisdell, as well as to my other doctoral 

committee members, who read this dissertation painstakingly, 

making valuable and incisive comments. 

To put the history of Pentecost in France in its 

proper historical setting and perspective, chapter one 
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treats the phenomenon of glossolalia from its Christian 

beginning in the Book of Acts down to the mid-nineteenth 

century; Part II of chapter one gives a brief historical 

accounting of the phenomenon of "perfectionism," the re

surgence of that phenomenon toward the end of the nine

teenth century, and the development of "holiness sects" 

from which sprang Modern Pentecostalism. Chapter two 

summarizes the status of Protestantism in France in the 

nineteenth century and treats the early twentieth-century 

beginnings of Pentecostalism. Chapter three consists of 

a short biographical sketch of Douglas Scott, the promoter 

of the French Pentecostal Movement. The remainder of the 

dissertation treats the growth and development of Pente

costalism, including its agencies of propaganda and its 

worship and doctrine. 
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CHAPTER I 

HISTORICAL BACKGROUND 

Apostolic Period through c. 1850 

Luke, the first historian of the Christian Church, 

records that a group of 120 people, in obedience to the 

command of Christ, patiently awaited the descent of the 

Holy Spirit. After continuing in prayer for some time, 

Luke stated that those who had been waiting "were all filled 

with the Holy Spirit, and they began to speak with other 

tongues as the Spirit gave them utterance." That phenom

enon on the Day of Pentecost gave birth to a new movement, 

for 

on that day a preposterous Jewish hope became a 
Christian conviction; exaltation replaced despair; 
and a pattern of exotic Christian behavior was 
set; joy voided the memory of birthpains as the 
Christian Church was born. Throughout the long 
life of that church there were multitudes who 
yearned to share the blessings of that natal day, 
who fancied their participation in the glorious 
experience of that intimate moment with God.^ 

That mystical experience of Pentecost would not be 

limited, however, to the 120 nor confined to Jerusalem. In 

"'"Acts 2:4. 

2 
Russell E. Frances, "Pentecost; 1858: A Study in 

Religious Revivalism" (unpublished Ph.D. dissertation. 
University of Pennsylvania, 1948) , 1. 



the course of the Apostolic Period, the Pentecost phenom

enon would be the experience of Greeks at Corinth; toward 

the close of the second century, Ireneaus on the frontier 

of the Roman Empire, described the phenomenon in Lyon. 

Subsequent periods of Church History witnessed spasmodic 

occurrences of glossolalia and charismatic gifts of the 

Spirit. But it was not until the turn of the twentieth 

century that the Pentecostal experience had world-wide 

receptivity. According to leaders of the modern-day Pente

costal Movement, the "outpouring of the Spirit," as they 

call it, is, indeed, a fulfillment of Joel's prophecy: 
3 

"In those days I will pour out my Spirit upon all flesh." 

The New Testament is the most important and 

original source of evidence for glossolalia and the char

ismatic gifts of the Holy Spirit. Accounts of glossolalia 

4 
and charismata appear frequently m the New Testament. 

The Gospels record Christ's prophetic utterance with regard 

5 
to the "outpouring of the Spirit;" Luke recited its ful-

fillment and expansion. The gift of tongues appears, 

along with other supernatural gifts, as a manifestation 

^Joel 2:28. 

^Acts 2:1-42; 4:31; 8:14-17; 10:44-48; 11:15-17; 
19:6. I Corinthians 12:3; 12:28-30; 13:1-8; 14:2-22. Mark 
16:17. Ephesians 5:18-20. I Thessalonians 5:19. 

^Luke 24:49. 

Acts 2:4. 



during the New Testament Period. 

Luke recorded that the Christians at Jerusalem 

were "filled with the Holy Spirit." Some time later the 

apostles, on hearing that the Samaritans had received the 

gospel, laid hands on them and they too received the gift 
7 

of the Holy Spirit. The Lucan narrative records that the 

Roman centurion, Cornelius, and his household likewise 

received the Holy Spirit. The Pentecost glossolalia 

spread also to Ephesus. There the believers, after hearing 

the explanation of the gift of the Spirit, received the 

9 imposition of hands; they too spoke in other languages. 

The fledgling Christians at Corinth, who had received the 

gift of tongues, abused them by flaunting their gift 

before the church. Such ostentatious display irked Paul. 

Accordingly, he rebuked them for their conduct, explaining 

to them that love is to be more desired than the gift of 

men or of angels. But Paul also told them that he was 

not forbidding them to speak in other languages; they were 

only to exercise control in such motoric activity. 

What is described in the New Testament did not end 

there. The phenomenon was almost universal in the Apostolic 

^Acts 8:14-17. 

^Acts 10:44-48. 

^Acts 19:6 ff. 

"'•̂I Corinthians 13:1 ff. 



Period. Several important Christian writers mentioned 

the continuation of the Pentecost phenomenon. One of the 

more noted Apostolic Fathers, Clement of Rome, addressed 

an epistle to the Corinthians in which he rebuked them 

for their unbecoming behavior with regard to spiritual 

gifts. He informed them that possession of charismatic 

gifts did not give them a superior position in the 

assembly. People who possess such gifts, stated Clement, 

12 

should show humility and kindness. Prior to the appear

ance of Clement's Epistle to the Corinthians, there appeared 

a writing called the Didache. The Didache, a set of 

instructions based on the sayings of the Lord, broadly 

outlined church organization and church life in part three. 

Three classes of church officials were recognized: (1) 

"Apostles" or itinerant missionaries; (2) "teachers" or 

catechists; and (3) "prophets" or men who speak in 

13 ecstasy, which referred to those who spoke under divine 

impulsion either in some unknown language or in prophetic 

utterance. The Didache, treating a primitive church 

A. A. Lovekin, "Glossolalia: a Critical Study 
of Alleged Sources, the New Testament and the Early Church" 
(unpublished Master of Sacred Theology thesis. University 
of the South, 1962), 92. 

12 . . . . 
Clement of Rome, Ancient Christian Writers: The 

Epistle of St. Clement of Rome and St. Ignatius of Antioch, 
trans. James A. Kleist (Westminster, Md.: The Newman Press, 
1961), I, 39, 48-49, 114. Hereafter cited ACW. 

•̂ •̂ The Didache in ACW, 3. 



organization, placed charismatic leaders in a prominent 

14 
position. Hermas, in a delightful work entitled The 

Shepherd of Hermas which appeared in Hadrian's reign, dis

cussed the problem of ecstatic utterances. He ended the 

discussion with an admonishment to the assembly to hear 

the man who, "filled with the Holy Spirit, uttered pro-

15 phetic words." 

One of the most important outbreaks of glossolalia 

occurred in the last quarter of the second century. In the 

province of Phrygia, there appeared a certain man named 

Montanus who, "through his unquenchable desire for leader

ship, gave the adversary opportunity against him. He became 

beside himself in a sort of frenzy and ecstasy; he raved, 

and began to babble and utter strange things, prophesying 

in a manner contrary to the constant custom of the church." 

Two noble ladies, attached to him, also claimed to have the 

17 gift of languages. Montanus and his followers taught 

and held to a rigid asceticism prompted by a belief in 

the imminent return of Christ, who, they thought, would 

Ibid., 6. 

15 
Hermas, Die Apostolischen Vater Î  der Hirt des 

Hermas, ed. by Molly Whittaker (Berlin: Akademie, 1956), 
43-45. 

16 
Eusebius, The Nicene and Post-Nicene Fathers: 

The Church History, Bk. V, 16, 2d Ser., trans. Arthur 
McGiffert (Grand Rapids: Wm. B. Eerdmans Publishing Co., 
1961), I, 231. Hereafter cited NPNF2. 

Ibid. 



set up His kingdom on earth and rule one thousand years. 

This chiliastic movement, spreading rapidly to North 

Africa, Asia Minor, and Rome, had great appeal among the 

18 moralists, disciplinarians, and pious-minded Christians. 

The ecstatic utterances of the Montanists, con

sidered suspect by the church, had an adverse effect. A 

general distrust for prophetic and ecstatic utterances 

swept through the church. Clement of Alexandria, writing 

at the close of the second century, indicated in Stromata 

1.17 that "in reality [prophets] who prophesied 'in 

19 ecstasy' were servants of the apostates." Gradually 

the church began emphasizing historical Christianity as 

opposed to Montanist "claims of constantly developing 

20 revelation" produced by ecstatic utterances. 

"The New Prophecy," as Montanism was called, would 

have died in time if it had not gained as one of its mem

bers the eminent Latin writer, Tertullian. Tertullian, 

who identified himself with the church and defended her 

21 
faith and apostolic order, wanted to broaden the base of 

•^^Ibid. , 229, footnote 1. 

19 
Clement of Alexandria, The Ante-Nicene Fathers: 

Stromata, American ed., ed. by Alexander Roberts and James 
Donaldson, trans. A. Cleveland Coxe (New York: Scribner's 
Sons, 1899), II, 319. Hereafter cited ANF. 

^^Eusebius, NPNF^, 229, footnote 1. 

^•^Tertullian, ANF, "Anti-Marcion," III, 239. 



"The New Prophecy." He wanted to disassociate "'New 

Prophecy' from its original Montanists moorings and give 

it a universal character. He conceived his mission to 

give new importance to the function of the Holy Spirit 

22 

within the Church." Since Christ was the dispenser of 

spiritual gifts for the last days," said Tertullian, "it 

only stood to reason that Christians manifest the word of 

knowledge, the gifts of healing, the working of miracles, 

prophecy, divers kinds of tongues, or interpretation of 
23 tongues." 

Out on the frontier of the Roman Empire, Ireneaus, 

Bishop of Lyon aware of the Montanists, faced another 

problem. The Gnostic heresy had taken its toll of Chris

tians. To combat further Gnostic intrusion, Ireneaus 

penned Against Heretics. According to him, charismatic 

gifts, bestowed on the infant church, were still operating 

in his day. He said that the apostolic gift of tongues, 

wisdom, and miracles had been evident, it being impossible 

"to name the number of the gifts which the church [scattered] 
24 

throughout the world, has received from God." Continuing, 

he commented that the "perfect" are those who had received 

22 
Hubert Jedin and John Dolan, eds., Handbook of 

Church History (6 vols.; London: Burns & Gates, 1965), I, 
203. 

^^Tertullian, ANF, "Anti-Marcion," III, 446. 

Ireneaus, ANF, "Against the Heretics," I, 409. 
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the Spirit of God and who "through the Spirit of God do 

25 speak in all languages." 

The writings of Ireneaus and Tertullian close the 

second century and open the third. The fourth and fifth 

centuries, important for what is not said with regard to 

glossolalia and the gifts of the Spirit, witnessed a rash 

of apologetic literature. The church faced serious philo

sophical and theological problems. The hydra-headed 

heresies of the fourth and fifth centuries caused church 

leaders to focus attention on such matters as the Trinity, 

the position of the Son in the Godhead, original sin, or 

the purity of the church. And, too, the church of the 

fourth and fifth centuries gradually replaced primitive 

enthusiasm and ardor, individualism and subjectivism, with 

organization and ritual. 

St. Cyril of Jerusalem, writing in the mid-fourth 

century, explained the original purpose of glossolalia: 

to preach the gospel in languages which missionaries or 

2 6 
ministers had never learned. St. Cyril continued by 

saying that the advent of the Holy Spirit and the imparting 

of Divine Nature was accomplished when the priest anointed 

27 the forehead with oil. Gregory of Nazianzen shared some 

^^Ibid., 531. 

2 6 
Cyril of^Jerusalem, "Catechetical Lecture," 

xvi:22, xvii, NPNF , VII, 121-128. 

^^Ibid., 150. 



of St. Cyril's views. Gregory, in his Oration on Pente

cost, stated that Pentecost was to be commemorated, not 

2 8 
experienced. The trend of interpretation set by St. 

Cyril and Gregory was followed by St. Chrysostom of Con

stantinople, who, admitting the reality of the Pentecost 

phenomenon, explained it symbolically: Pentecost sym-

29 bolized the harvest of souls. St. Ambrose, in his 

apologetic work On the Holy Spirit written against the 

Arian Macedonians, concerned himself with the unity of the 

Trinity more than with the gifts of the Holy Spirit. 

A younger contemporary of St. Ambrose, and one who 

molded Western theology, wrote about the gifts of the 

Spirit and glossolalia. St. Augustine, in his controversy 

with the Donatists, wrote "the Holy Spirit descended in 

such wise that those who were filled with it spoke with 

31 divers tongues." He continued the trend set by St. Cyril 

2 8 
Gregory of Nazianzen, "Oration on Pentecost," 

xii-xv, NPNF , VII, 383-384. 
29 

St. Chrysostom, "Homilies on the Epistle of Paul 
to the Corinthians," Homily xxix, NPNF^, XII, 168-175. 

30 
St. Ambrose, The Fathers of the Church: On the 

Holy Spirit, trans. Roy J. Deferrari (65 vols.; Washington, 
D. C : The Catholic University of America Press, 1963), 
XLIV, vii-x, 31-33. 

31 
St. Augustine, The Works of Aurelius Augustine: 

On the Donatist Controversy, "The Three Books of Augustine 
In" Answer to the Letters of Petillian, the Donatist," Bk. 
II. xxxii. 74, ed. by Marcus Dods (15 vols.; Edinburgh: 
T. & T. Clark, 1872), III, 297. 
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and Gregory, stating that tongues symbolized the gospel 

as it would be preached in every nation and language. 

St. Augustine set the theological trend for the 

Middle Ages. His interpretation of glossolalia was taken 

by Gregory the Great, who, in his Evangel Homily, mentioned 

the gift of languages as a supernatural means to preach the 

33 gospel to all the world. The greatest theologian of the 

Middle Ages, St. Thomas Aquinas, followed Augustinian 

interpretation. Aquinas said that Christ had given the 

command to go and preach in all nations; and to qualify 

the apostles for the task "it was necessary that God should 

34 provide them with the gift of tongues." He continued by 

saying that all nations were symbolically unified at Pente

cost. He further added that the Holy Spirit was now 

received by the imposition of priestly hands at baptism; 

but, according to Augustine, no one in his time spoke in 

35 "the languages of all nations." 

A number of Medieval writers mentioned that there 

were those who experienced special gifts from God; the 

32 
•̂  Ibid. 
33 
J. P. Migne, Patrologia cursus completus, Series 

Latina. Gregory the Great: "Homilarium in Evangelia in 
Lib. I, Homilia xxx," Tome LXXVI, Columns 1222-1227. 

Thomas Aquinas, The 'Summa Theologica,' Second 
Part of the Second Part, QQ. CLXXI. - CLXXXIX., trans. 
Fathers of the English Dominican Province (14 vols.; London 
Burns Oats & Washbourne, Ltd., 1922), XIV, 81-90. 

^^Ibid., 83. 
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gift of languages was one. The Medieval historian, Matthew 

of Paris, writing about 1240, recorded the account of St. 

Hildegard and St. Elizabeth of Hungary. Both women, 

extremely pious and devoted to the service of God, were 

widely hailed for their miraculous ability. St. Hildegard, 

according to Matthew, possessed "the spirit of prophecy 

3 6 
and the knowledge of languages." 

About a century after Matthew of Paris' account of 

St. Elizabeth and St. Hildegard, there appeared in Spain 

an eloquent preacher, St. Vincent Ferrier of Valencia. 

Desiring to see spiritual and moral reform within the 

church, he set out denouncing her evils. He traveled far 

and wide proclaiming the message of repentance. His itin

erary brought him into contact with ecclesiastical and 

political corruption which he considered as signs of the 

end-time. The idea of the imminent return of Christ only 

spurred him on. An atmosphere of Pentecost surrounded his 

meetings. Conversions followed his preaching. A modern 

Catholic source credits him with having had the gift of 

37 
healing and the gift of tongues. 

Contemporary with St. Vincent was the rising force 

36 
Matthew of_ Paris' s English History from about the 

Years 1235 to 1273, trans. J. A. Giles (2 vols.; London: 
Henry G. Bohm, 1852), I, 317-318. 

37 
M. Groce, "Vincent Ferrier (Saint)," Dictionnaire 

de Theologie Catholique (Paris: Librairie Litouzey et Ane, 
37950), 15, Columns 3037-3042. 
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of mysticism. The spirit of mysticism, seen to some degree 

in every century of the Middle Ages, became especially 

pronounced toward the latter part of the fourteenth cen

tury. Gaining adherents from Western Europe, the force 

of mysticism continued unabated to about 1700 affecting 

such notable figures as Ignatius Loyola, St. Theresa, 

38 Molinas, Madame Guyon, and Blaise Pascal. The great 

historian, Henry C. Lea, said of the mystics that their 

"prolonged meditation and abstraction from the phenomenal 

world caused the soul to elevate itself to the creator and 

39 even attain union with the Godhead." In attaining union 

with God, the mystic passed from ecstasy to trance, enjoying 

revelations, possessing supernatural powers, and ultimately 

40 enjoyed the various charismata. Lea pointed out that 

charismata frequently attended the ecstatic experiences of 

41 the mystics. 

The pervasive force of mysticism, the invention of 

the printing press, the translation of the Bible into 

vernacular, and social conditions had an impact on the 

3 8 
Autobiography of Madame Guyon, trans. Thomas T. 

Allen (2 vols.; London: Kegan Paul, Trench, Trubner & 
Co., Ltd., 1898), I, passim. 

39 
Henry C. Lea, A History of the Inquisition of 

Spain (4 vols.; New York: AMS Press, Inc., 1966), IV, 1. 
40 

Ibid., 1-94, passim. 
41-rw^ Ibid. 



13 

Reformation sect, the Anabaptists. In their attempt to 

return to a New Testament pattern of worship, the Ana

baptists of St. Gall in their worship practiced Biblical 

literalism. Many of those pious people, with evangelical 

fervor, preached a literalist gospel. Frequently, and 

especially so in the hectic year of 1525, the spiritual 

fervor reached a point causing many to lie in comas to-

42 gether with an outbreak of glossolalia. About five 

years later a prophet and his "rebaptized followers were 

experiencing healings, glossolalia, contortions, and other 

43 manifestations of a camp-meeting revival." 

Perhaps the most important outbreak of glossolalia 

prior to the twentieth century, and, indeed, one of the 

most interesting, occurred in the late-seventeenth century 

in southern France. After the Revocation of the Edict of 

Nantes (1685) , many Huguenots fled south to the hilly 

Cevennes region located west-northwest of Nimes and Mont-

pellier. There, in an atmosphere intensely emotional, 

they had ecstatic experiences and fought King Louis XIV's 

soldiers. Just when their first outbreak of tongues 

occurred is difficult to determine. Marcel Pin, the 

biographer of the illustrious Huguenot Jean Cavalier, 

42 
George H. Williams, The Radical Reformation 

(Philadelphia: The Westminster Press, 1952), 132-133 

^^Ibid., 442-443. 
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wrote that it all began about February 3, 1688. Pin 

graphically described a young bourgeois, Isabeau Vincent, 

and his nocturnal conversations. Vincent cried and uttered 

odd, and frequently incomprehensible, things in his sleep. 

The strange manifestations continued unabated. Neighbors 

visited and marveled. He, exhorting them to repent, soon 

won many converts. It was not long after the first mani

festation of his strange conversations that he announced 

44 the deliverance of the persecuted Camisards, as the 

Huguenots of the Cevennes were called. In April of the 

same year an astonishing phenomenon occurred. Vincent, 

only able to speak the dialect of the region, did in "som-

45 nambulistic convulsions pronounce phrases in French." 

This facility of speaking a language he had never learned 

strengthened the belief of those who had heard him that 

he spoke by a miracle of God; it could only be God who 

46 inspired His humble servant. He now had many followers 

/ 47 

v/ho received the name "les petits prophetes dormans." 

The Catholics and Louis XIV's army lost no time in an 

attempt to oppress the "Little Prophets" since they now 

Marcel Pin, Jean Cavalier (Nimes: Chastanier 
freres et Almeras, 1937), 56. 

^^Ibid., 57. 

46.^,.. Ibid. 

^^Ibid., 59 ff. 



15 

coupled their strange utterances with aggressive movements 

against the king. By 1701 the "Little Prophets" had 

spread over the entire Cevennes region. Prophetic utter

ances that God would deliver the persecuted prophets 

increased in direct proportion to the number of those 

49 imprisoned. Persecutions and arrests continued. About 

1702 some of the "Little Prophets" sailed for England. 

There, known as "French Prophets," the fame of the 

Camisards came to the attention of the Earl of Shaftesbury 

who commented on their enthusiasm and tongues in his 

50 Characteristics of Men. 

France, however, was not rid of ecstatic Frenchmen, 

A Dominican monk, Pere Lambert, observed that many super

human acts and motoric manifestations occurred among the 

Jansenist Convulsionaries. They "rolled in barrels that 

were armed with steel points and have come out full of 

life. They have spoken Arabic and other languages they 

51 had never learnt." 

If the political, religious, and social conditions 

^^Ibid., 66 ff. 

49 
^Ibid. 

50 
Anthony Earl of Shaftesbury, Characteristicks 

of Men, Manners, Opinions, Times: "A Letter Concerning 
Er i thus iasm" HEngland: 1 7 1 4 ) , I , 2 6 - 2 8 . 

51 
R. A. Knox, Enthusiasm: A Chapter in. the History 

of Religion (New York: Oxford University Press, 1950), 
T72-380. 
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following the Revocation of the Edict of Nantes (1685) 

gave birth to and nurtured the ecstatic Camisards, like

wise the French Revolution and the unstable political 

situation in Western Europe nurtured an important and 

widespread ecstatic and charismatic movement in the first 

quarter of the nineteenth century. 

The decade from about 1820 to 1830 witnessed a 

renewed interest among religionists for an "outpouring of 

the Holy Spirit." The Reverend James Haldane Stewart, on 

returning from southern France to Britain, made an eloquent 

52 appeal for an outpouring of the Holy Spirit. Such was 

not long in coming. Glasgow experienced the phenomenon 

with some claiming to have spoken in "other tongues," and 

others claiming to have seen visions. The Glasgow "out

pouring" fired the tender-box of religious excitement. 

Interest mounted. Excitement gained momentum when the re

port circulated that a Miss Elizabeth Farrcourt of London, 

53 eight years a cripple, received healing. 

Reports of tongues and healing phenomena continued 

to pour in. The reports created in many clerics and lay

men a desire to interpret the Bible literally. Many 

clerics claimed that the outpourings plus European politics. 

52 
P. E. Shaw, The Catholic Apostolic Church Some

times Called Irvingites (New York: King's Crown Press, 
1946) , 63. 

^^Ibid., 64. 
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especially the French Revolution, were signs of the end 

of time. Many ministers, reading their Bibles with renewed 

interest, found therein many signs foretelling the end of 

time. In England, for example, the repeal of the Test and 

Corporation Acts (182 8), the Catholic Emancipation Act 

(1829), and the founding of the London University with no 

religion in its curriculum could only be interpreted as 

54 last-day signs. Likewise, revolutions which continued 

tp plague Europe were interpreted as portents of Christ's 

approach. Accordingly, a "spiritual outpouring was long 

55 overdue." For the church to revive, primitive charismata 

were needed. Many Christians hailed their reappearance. 

The charismata were not long in coming. The 

Reverend Alexander Scott preached a sermon in 1829 entitled 

"Charismata." That sermon played an important part in 

reviving healings, tongues, and prophesying. Those 

phenomena stirred Scotland. The Morning Watch of December, 

1830, carried an article entitled, "The Extraordinary 

57 Manifestations in Glasgow." Newspapers continued to 

take note of the peculiar manifestations. The Reverend 

Edward Irving, privy to them, said, "We cried unto the 

^^Ibid., 64-66. 

^^Ibid., 68. 

5 6 
Ibid., footnote 12. 

^^Ibid., 34. 
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Lord for apostles, prophets, teachers, evangelists, and 

58 pastors [to be] anointed with the Holy Ghost." Irving's 

unorthodox statements, along with peculiar manifestations 

among his members, boded ill for him. He ran afoul of the 

Scottish Presbyterian church. Removed from his church, he 

soon secured a building where "manifestations of the 

Spirit" occurred on the opening night. On succeeding 

59 evenings they recurred. Thus was born the Catholic 

Apostolic Church which exerted considerable influence in 

England and southern Germany, creating there a desire to 

revive primitive church charismata. 

Meanwhile in southern Germany, under the leader

ship of the Roman Catholic priest Johann Evangelist Georg 

Lutz, a glossolalial revival broke out among his parish

ioners. In February, 1838, peasants in his parish claimed 

to have spoken in other tongues, gave prophetic utterances, 

had visions, and spoke of Christ's Second Return. They, 

too, like the followers of Irving, spoke of restoring the 

primitive charismata, in their case, within the Roman 

Catholic Church. 

What was occurring in England and southern Germany 

Ibid. 

59 
^Ibid. , 35. 
L. W. Scholler, A Chapter of Church History from 

South Germany, trans. W. Wallis (London: Longmans, Green, 
& Co., 1894), 30-44. 
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had its counterpart in America. Joseph Smith, forming 

the Church of the Latter Day Saints in 1830, adopted as 

one of the tenets of faith the New Testament glossolalia. 

The Mormons, on their treks west, experienced numerous 

61 
"refreshings of tongues. The phenomenon of tongues 

6 2 
also attended the services of the Shakers. In 1822 

faith, wisdom, knowledge, discernment of spirits, healings, 

miracles, prophecy, and tongues v/ere considered special 

f) 3 
dispensations from God. Similar incidents were described 

as having taken place in 1826 and in 1837-1838. But 

it would not be until the turn of the twentieth century 

that there again would be so many accounts of glossolalia 

and renewed emphases upon an "outpouring of the Holy Spirit." 

In summary, the phenomena of glossolalia and 

61 
See Wallace Stegner, Mormon Country (New York: 

Duell, Sloan & Pearce, 1942), 155-56; see also Joseph F. 
Smith, Gospel Doctrine, (12th ed.; Salt Lake City: Deseret 
Book Co., 1961), 201-202. Also A Mormon Chronicle: The 
Diaries of John D. Lee 1848-1876, edited and annotated by 
Robert G~ ^Cleland and Juanita Brooks, (2 vols., San Marino: 
The Huntington Library, 1955), 2 vols., passim. 

62 
Marguerite F. Melcher, The Shaker Adventure (Ohio 

The Press of Western Reserve University, 1960), 57-60. 
6 3 
Gleanings from Old Shaker Journals, compiled by 

Clara E. Sears (Boston: Houghton Mifflin Company, 1916), 
188-189. 

Ibid. 
6 5 
Edward D. Andrews, The People Called Shakers 

(New York: Oxford University Press, 1953), 142. 
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charismatic gifts continued from the Day of Pentecost to 

about the mid-second century, diminishing both in impor

tance and function sometime toward the beginning of the 

third century. Revived, however, by the Montanists, 

given respectability by Tertullian, the gifts received 

a new lease. But, as the church became more institution

alized, the need for charismatic gifts and charismatic 

leaders became proportionately less. Also, doctrinal 

problems forced church leaders to direct their intellec

tual activity into new channels of theological and philo

sophical thought. That glossolalia did continue into the 

Medieval and Modern Periods is attested by several Medieval 

and Modern writers. Glossolalia and the gifts of the 

Spirit, from New Testament times to the nineteenth century, 

are usually associated with pious people of deep religious 

experience and conviction. Frequently glossolalia and its 

close associate, prophecy, were linked with those holding 

chiliastic views. The Second Return of Christ played no 

small part in Montanist theology as well as with St. 

Vincent Ferrier, the Irvingites, Camisards, and Shakers. 

Periods of political and social unrest, or general dis

satisfaction with the state of the church played a strong 

supporting role in the rise of charismatic manifestations. 

A desire to rejuvenate the church or return her to pristine 

purity were other factors in the charismatic outbreaks. 

Perhaps it should be pointed out that there seems to be no 
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historical connection between "outpourings" from the 

Apostolic Period down to the reoccurrence of the phenomena 

in the nineteenth century. And perhaps there is no his

torical connection with the Modern Pentecostal Movement 

other than the basic desire for a return to primitive 

ecclesiastical simplicity and a yearning for Christ's 

return. 

Background of Modern Pentecostalism 

If the post-Civil War period had a constant, it 

was change. Change is noted in practically every area: 

economics, culture, thought, education, and religion. The 

Gilded Age witnessed a shift from an agrarian economy to 

one of trade and industry. A new class of prosperous mer

chants and professional men arose. Change is noted as the 

result of urbanization. Urbanization caused profound 

problems. Streams of immigrants compounded urban problems. 

Religion, the focus of our attention, had great difficulty 

in adjusting to such rapid changes. Higher criticism had 

caused tensions and splits in old-line denominations. The 

remarkable progress in natural science left its impact on 

the "philosophy of thinking men; the clear dicta of Rea-

6 6 son" stood in marked contrast to "the nebulous imaginings 

6 6 
Ernst Haeckel, Answer to the Jesuits (New York: 

The Truth Seeker Company, 1911), 5. 
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6 7 
of religion." Many clerics considered Darwin and Haeckel 

as threats to traditional dogma. Biblicists met the chal

lenge of Darwin's Origin of Species head on, only to leave 

the battle battered and bruised. The Bible, as the sole 

authority in religious matters, tottered. 

New intellectual forces undermined religion. The 

Tubingen School of the early nineteenth century and the 

Wellhausen School of the late nineteenth century had 

applied new methods of scientific investigation to biblical 

6 8 

Study. Comparative linguistics, archeology, and histor

ical analysis became tools in the hand of the theologian. 

Historical criticism regarded the miracles of the Bible as 

myths. 

Higher criticism, natural science, and Darwin had 

helped to shatter the absolute of many people. The Bible, 

no longer holding the place of authority that it once en

joyed, was considered by many as just another book. Indeed, 

the common man was upset that the Bible was treated like any 
69 other book. With the common man's religion thus undermined 

and with the Bible challenged as to its position as the 

ultimate source of truth, what, then, would he do? While 

67-r, -̂  Ibid. 

6 8 
L. E. Elliott-Binns, The Development of English 

Theology in the Later 19th Century (London: Longmans, 
Green and Co., 1932), 45-66 passim. 

^^Ibid., 84. 
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many became indifferent others sought refuge in a "renewed 

70 fundamentalism." 

Conditions had reached such a deplorable state 

following the Civil War that many readily turned to a re

newed fundamentalism. The eminent American Church his

torian, William Warren Sweet, considered the increase in 

wealth as a strong factor contributing to the religious 

state of affairs following the Civil War. Wealth, 

according to Sweet, was a factor in the decline of "old 

71 

time religion." Churches, along with business, had re

ceived their share of wealth. Baptists, Methodists, Pres

byterians, and Lutherans vied one with another in building 

programs. The stone edifice soon replaced the simple 

wooden structure. The plain interior gave way to redeco-

ration schemes. The rough wooden bench found its replace

ment in the plush cushioned pew. Carpet now covered a 

once-barren floor. The worship service, too, suffered 

from the new wealth. The church, no longer depending on 

local talent, could now afford paid and robed choirs and 

quartets. Cold formalism chilled the once warm and enthu

siastic worship services. Churches attained an elegance 

and comfort heretofore unknown. Likewise many people 

70 
'^Ibid., 119. 
71 . • 
William W. Sweet, The Story of Religion in 

America (New York: Harper and Brothers Publishers, 1939), 
504. 
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became wealthy; in so doing they attained a higher standard 

of living and "refinement in their intellectual and literary 

tastes. To such persons in their new power and elegance 

the strict doctrines of Calvinism became increasingly re-

72 
pugnant." And as the theologian, H. R. Niebuhr sums it 

up: "Churches had grown emotionally too cold, ethically 

too neutral, intellectually too sober, socially too aris

tocratic to attract the men who suffered under the oppres-

7 3 sion of monotonous toil." The average man felt out of 

place. He complained that religion was no longer "heart-

II7 4 felt," and that religion no longer emphasized the doc-

7 S trines of holiness and "experience-salvation." 

Complaint took the form of active resistance against 

7 6 the "loss of piety in regular denominations." With the 

72 . 
William R. Adamson, Bushnell Rediscovered (Phila

delphia: The Church Press, 1966), 114-115. 
73 
H. R. Niebuhr, The Social Sources of Denomina-

tionalism (New York: Meridian Books, 1960), 73. 
74 
Sweet, Story of Religion, 505. 

75 
Experience-salvation, also referred to as being 

"Born Again," simply means salvation acquired through 
Christ after one has had a personal conviction of sin and 
openly confesses that Christ has forgiven him. Usually 
his confession is coupled with a statement that he has had 
a personal experience with Christ. More often than not, 
the day and hour are emphasized as a necessary part of the 
salvation process. Experience-salvation emphasizes the 
emotional rather than the intellectual. 

76 
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doctrines of experience-salvation and holiness more a 

77 
creed than an experience, many began asking an important 

question, "How can we preserve 'Holiness'?" 

In an attempt to restore the doctrine of holiness, 

so neglected in the post-Civil War period, concerned min

isters and laymen in various denominations under Methodist 

leadership held their first National Holiness Convention 

7 8 at Vineland, New Jersey, in 1867. That convention, not 

meeting for the purpose of forming a new denomination, 

attempted to make theological readjustments within the 

framework of organized religion. Out of that initial 

meeting came the National Camp Meeting Association for the 

79 Promotion of Holiness. Subsequent gatherings of the 

Association continued protesting the declining interest in 

and emphasis on the Second Return of Christ, prophecy, and, 

of course, the lack of personal Holiness. For the most 

part, protest met with silence from denominational leaders. 

As more and more of the clergy became imbued with the 

teachings of the liberal theologian, Horace Bushnell, as 

77 
Timothy L. Smith, Called Unto Holiness (Kansas 

City: Nazarene Publishing House, 1962), 39. 
7 8 
William W. Sweet, Methodism in American History 

(New York: The Methodist Book Company, 1933), 343. 
79 

Ibid. For one of the best accounts of the Holi
ness issue, see Merrill E. Gaddis, "Christian Perfectionism 
in America" (unpublished Ph.D. dissertation. University of 
Chicago, 1929), 308-315. 
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expressed in his work Christian Nurture, they found little 

8 0 concern for the Holiness Movement. The ever-growing and 

81 
pervasive Holiness Movement, isolated by and from main
line denominations and no longer satisfied that it could 

work within the framework of organized denominationalism, 

82 
had by 1880 formed new sects. Between 1880 and 1935 

about twenty-five Holiness and Pentecostal sects arose, 

8 3 fell, or merged. According to Merrill E. Gaddis in his 

dissertation, "Christian Perfectionism in America," the 

rise of sects and schisms constituted evidence of the 

decline of perfectionism, especially within the Methodist 

84 body. The pervasive Holiness Movement, with its various 

and sundry sects and schisms, provided the spiritual 

mentality, fertile soil, and incubation necessary for the 

birth, growth, and development of Pentecostalism. The 

Modern Pentecostal Movement sprang from the ferment of the 

8 0 
Sweet, Story of Religion, 506. Also, McLoughlin, 

Modern Revivalism, 465. 
•̂""Smith, Called Unto Holiness, 11-26. 

82 
Clarence E. Cowin, "History of the Church of God 

(Holiness)" (unpublished M.A. thesis. University of 
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84 
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8 5 
religious and social conditions of the late nineteenth 

century. 

The Modern Pentecostal Movement belongs to the 

general group of Holiness sects, which hold in common doc

trines of experience-salvation, sanctification, the immi

nent return of Christ, and the Bible as the sole and in

fallible Word of God. The Pentecostal and Holiness groups 

held the theory that the true church is invisible and that 

"only the little groups of holiness people follow New 

8 6 
Testament pattern" of worship. However, the Pente
costals are distinct from the Holiness groups in that the 

Pentecostals believe in and practice primitive church gifts 

8 7 
of the Spirit. The most distinguishing mark is their 

strong belief in and practice of the Baptism of the Holy 

Spirit with the evidence of speaking in other languages. 

It is difficult to unravel the twisted threads of 

Pentecostal origins. Stanley H. Frodsham, a collector of 

early Pentecostal material, cited various isolated cases of 

glossolalia occurring in the last quarter of the nineteenth 

§5 
Anton T. Boisen, Religion in Crisis and Custom 

(New York: Harper & Brothers Publishers, 1955), 74. 
86 
Gaddis, "Christian Perfectionism," 332. 

87 
I Corinthians 12:1-10: Word of Wisdom, Word of 

Knowledge, gift of faith, gifts of healing, working of 
miracles, prophecy, discerning of spirits, kinds of 
tongues, interpretation of tongues. 
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88 
century. Professor Walter J. Hollenweger, Birmingham 

University, takes the position that the Modern Pentecostal 

89 Movement originated among the Blacks in America. The 

preponderance of evidence, however, indicates that Charles 

F. Parham is, more than anyone else, the Apostle of Modern 

Pentecostalism. 

Charles F. Parham, after serving in the ministry 

in Iowa with the Congregational church, switched to the 

Methodist Episcopal. Leaving the Methodist pastorate, in 

90 turn, because of "the narrowness of sectarian churchmen," 

he became in 1895 an itinerant evangelist. His sermon 

themes, typical of Holiness preachers, centered around the 

Second Coming of Christ, personal salvation, divine healing, 

and the Baptism of the Holy Spirit, "although he did not 

receive the evidence of speaking in other tongues, as we 

91 [his students] did later in the 'College of Bethel'." 

Parham visited many Holiness meetings over the 

country. He returned to Topeka convinced that people had 

92 received a "real experience of sanctification." But he 

88 
Stanley H. Frodsham, With Signs Following (rev. 

ed.; Springfield: Gospel Publishing House, 1946), 10-23. 
89 
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90 
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91 
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felt there "still remained a great outpouring of power for 

9 3 the Christians who were to close this age" prior to the 

Second Advent of Christ. Parham, persuaded by friends, 

opened a Bible School west of Topeka, Kansas, in October, 

1900. The curriculum consisted of one course and one 

book, the Bible, with a two-fold aim: "to search the 

scripture and to obey every command that Jesus Christ 

gave."^"^ 

The students, under Parham's guidance, made dili

gent search of the Biblical topics assigned to them. By 

December, 1900, they had completed a Biblical examination 

of repentance, conversion, consecration, sanctification, 

95 healing, and the imminent return of Christ. Then they 

had reached an impasse in their studies. What were they 

9 6 
to do with Acts 2:4? Parham, before leaving for Kansas 

City, charged the students to research thoroughly the 

meaning of Acts 2:4 and to give him a report on his return. 

Once back, he asked for their report. All agreed that the 

Baptism mentioned in Acts 2:4 was accompanied by the initial 

Ibid. 

94 
^^Ibid., 51. 
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^^Acts 2:4, "And they were all filled with the Holy 
Ghost, and began to speak with other tongues as the Spirit 
gave them utterance." 
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97 
and supernatural sign of "tongues." Heretofore the 

Baptism of the Holy Spirit was generally referred to as 

a supernatural endowment with little or no reference to 

"tongue speaking." 

The night of December 31, 1900, found the students, 

along with Parham, in prayer and meditation. Stillness 

permeated the room. Quietly a Miss Agnes N. Ozman asked 

that hands be laid on her according to the Biblical in

junction. Parham, reluctant to do so, finally consented. 

He laid hands on her, and, according to Parham, Miss Ozman 

9 8 

spoke in another language. Thus was reborn at a propi

tious moment in time the primitive experience of glosso

lalia, later described by Reverend Carothers as the 

99 "crowning feature of experimental salvation." 

News of the Pentecost phenomenon spread like a 

prairie fire. Preachers and laymen came to Topeka. Twelve 

ministers from various denominations received the "infill

ing" as it was called. Topeka, Kansas City, St. Louis, 

and other cities sent reporters. Professors of languages, 

foreigners, and government interpreters came to the Bible 

College, and, according to Parham, they attested that they 

97 
Parham, Life of Parham, 52. 
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99 
"Thousands at Baptizing—Apostolic Faith Cere
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had heard many languages "with proper accent and intona

tion." In the words of Parham, "there was no chat

tering, jabbering, or stuttering. Each one spoke clearly 

and distinctly." Such an "Outpouring" created within 

Parham an even greater desire to reinstitute the charis

matic gifts of the early church and to reawaken the 

102 messianic hope "in these last days." Parham traveled 

over the mid-west holding services. Some time in 1904 he 

went to Houston where he held a short-term Bible School. 

A disciple of Parham's, the Black W. J. Seymour, 

attended the Houston Bible School. After some months 

Seymour felt "led of the Lord" to go to Los Angeles to 

help in a mission work. It was not long before strange 

things began happening in Los Angeles, more particularly 

at the Azusa Street Mission. Reporters, hearing that 

extraordinary manifestations were the norm on Azusa Street, 

covered the story. Local papers published accounts; 

national and international news services picked up the 

stories. People from over the United States and many 

foreign countries flocked to hear and see the strange 

manifestations going on at the Azusa Street Mission. 

Many, accepting what they found there, returned home with 

Parham, Life of Parham, 55. 

"iibid. 

102^.,., -, Ibid., 71. 
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the message of the "last day outpouring." One of those 

who came to see and returned a disciple, was the Norwegian 

Methodist minister, A. T. Barratt. Barratt returned 

to Norway convinced that the "Lord, indeed, had poured out 

of His Spirit on all flesh in these last days.""'"̂ ^ 

In August, 1907, Barratt introduced Pentecost into 

England. According to the Norwegian theologian-historian 

Nils Bloch-Hoell, the Reverend Alexander A. Boddy, a 

minister in the "left-wing of the Anglican Low Church," 

had gone to Oslo to visit A. T. Barratt. Boddy, thrilled 

at what he saw and heard, returned to England, convinced 

that "the Lord was visiting His people in Pentecostal 

power." Boddy, in preparation for Barratt's visit to 

England, distributed thousands of copies of the pamphlet 

107 "Pentecost for England," at the Keswick Conference 

during the summer of 1907. Barratt, invited by Boddy to 

hold missions in England, arrived on August 27, 1907. He 

received an excellent reception; large audiences gathered 

everywhere he went. When Barratt left England in October, 

103 
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Ibid., 71. 

Nils Bloch-Hoell, The Pentecostal Movement (New 
York: Humanities Press, 1964), 83. 

Frodsham, With Signs, 61. 

107 
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1907, Pentecost numbered many followers. "̂ ^̂  

The Pentecostal Revival had a great impact in 

Wales. Wales constituted a sizable segment of British 

109 
Pentecostalism. The Welsh Revival of 1904-1905 had a 

far-reaching effect upon the development of the Modern 

Pentecostal Movement. The Revival, awakening "Wales to 

a new consciousness of religion, "•'••̂^ reinforced "the mystic 

doctrine of salvation by personal experience,""'""''"'" which led 

to intense individualism and emotionalism. Evan Roberts, 

the leader of the Welsh Revival, placed great emphasis upon 

the role of the Holy Spirit in the lives of individuals."'""'"̂  

The Welsh Revival also popularized new melodies which helped 

to produce an atmosphere of mysticism. After the Revival 

108-r, . , Ibid. 

109 
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had spent its course, the historian E. T. Davies stated 

that the legacy of the Welsh Revival went to the Pente-

115 
costals. Indeed, the emotion, sentiment, emphasis on 

the Holy Spirit, and new songs became part of the Pente

costal Revival. Moreover, the Welsh Revival, directly or 

indirectly, produced such Pentecostal leaders as George 

and Stephen Jeffreys, Smith Wigglesworth, Donald Gee, 

116 Howard Carter, Fred Squire, and Douglas Scott. 

For some time British Pentecostalism remained 

without organization. Men like Boddy, who remained within 

the Anglican Church, "were definitely against the organiza

tion of what they wanted to preserve as an international 

117 revival." A number of years passed before English 

Pentecostalism finally organized. In 1915 a group of 

Pentecostals, headed by George Jeffreys, organized the 

Elim Evangelistic Band. A few years later, Jeffreys 

115 
E. T. Davies, Religion in the Industrial Revo-

lution in South Wales (Cardiff: University of Wales Press, 
1965) , iTi^:^ 116 s 

"Angleterre Pays-de-Galles 1904," Vie et Lumiere, 
No. 29, (Oct., Nov., Dec, 1966), 15. ^Also, "La guerison 
et le ministere de Jesus," Vie et Lumiere, No. 45 (Oct., Nov., D e c , 1969), 18-19. Also, Donald Gee, "Mon temoignage 
personnel en faveur du 'Mouvement de Pentecote'," Viens et 
Vols, 9, No., 8 (Nov. 1940), 174-177. (Hereafter Viens et 
Vols cited as VetV.) 

•'•"'•̂ Bloch-Hoell, Pentecost, 83. 



35 

118 
changed the name to the Elim Pentecostal Alliance. 

Wales, encountering problems through lack of organization, 

asked the United States Assemblies of God (which had been 

formed at Hot Springs, Arkansas, in April, 1914) for ad

mission as the Welsh District Council of the Assemblies 

of God (United States). As Donald Gee, historian of 

English Pentecostalism, commented, "What the Welsh did 

119 Stung the English brethren into action." Under the 

able leadership of the Reverend J. Nelson Parr of Manches

ter, the Assemblies of God in Great Britain and Ireland 

120 were formed in 1924. 

A year after the Great Depression, a man by the 

name of Douglas R. Scott, set sail for France. He was a 

member of the intensely missionary-minded Elim Pentecostal 

Alliance. Influenced by George Jeffreys and a devout 

believer in divine guidance, Scott had one goal: to bring 

the Pentecostal revival to France. 

118 
Donald Gee, The Pentecostal Movement (London: 

Elim Publishing House, Ltd., 1949), 97 ff. 
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CHAPTER II 

THE MODERN ORIGINS OF 

PENTECOSTALISM IN FRANCE 

Politically five dates stand out as significant 

for the growth and development of Protestantism and reli

gious freedom in France: 1787, 1789, 1791, 1802, and 

1901-1905. France may be considered a late addition to 

the roster of those countries granting religious freedom. 

Voltaire, a critic of religious abuse and intolerance, 

had denounced these as totally foreign to the spirit of 

eighteenth-century rationalism. His expression of the 

desire for religious freedom became a watchword during the 

last quarter of the eighteenth century. Marquis de 

Lafayette, a lover of liberty and human rights, introduced 

in the Assembly of Notables the issue of religious tolera

tion, which became one of the issues of the day. Follow

ing the advice of Lafayette, Louis XVI issued in November, 

2 
1787, the Edict of Toleration. The Edict, less liberal 

than desired, restored to Protestants their civil rights. 

Brand Whitlock, La Fayette (2 vols.; New York: 
D. Appleton & Co., 1930), I, 305-311. 

2 
Raoul Stephen, Histoire protestantisme frangais 

(Paris: Librairie Artheme Fayard, 1961), 185-186. 
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but it failed to give them any right to public worship. 

With the coming of the French Revolution, the 

religious issue, along with many other sources of dissat

isfaction, came to a head. Members of the Constituent 

Assembly, in August, 1789, discussed the Declaration of 

the Rights of Man. Pastor Rabaut St. Etienne, a member 

of the Assembly from Nimes, spoke for religious freedom, 

3 
but against mere toleration. Mirabeau, too, spoke for 

religious freedom, "Which," said he, "is a right; not a 
4 

law." After heated debate, the Assembly passed the 

Declaration of the Rights of Man which proclaimed, not 

religious freedom, but toleration. It was the Constitu

tion of 1791 which granted to every citizen the freedom 

to exercise his own worship. 

Under Napoleon, Protestants scored a notable vic

tory on April 8, 1802, with the passage of the Organic 

Articles. The Organic Articles placed the Reformed and 

Lutheran bodies on the same level with the Roman Catholic. 

Pastors of those Protestant disciplines would henceforth 

be paid by the state. Protestant sects, however, received 

3 
Ernest Lavisse, Histoire de France contemporaine 

(10 vols.; Paris: Librairie Hachette, 1920), I, 120. 

Francis R. Guittee, Histoire de I'Eglise de France 
(12 vols.; Paris: Bureau de 1'administration de I'histoire 
de I'Eglise de France, 1856), XII, 176-177. 

^Ibid. 
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no official recognition, but by and large, were left free 

to practice their own worship. The Charter of 1814 recon-

firmed the Organic Articles. 

With political conditions for the most part favor

able, French Protestantism, with English assistance, 

entered a century of aggressive and intensive evangelism 

and expansion. The French Bible Society and the Tract 

Society were founded in 1818 and 1822 respectively. In 

1832 the Societe evangelique de Geneve was formed for the 

purpose of sending out evangelists to evangelize the Saone 

and Loire regions. The following year witnessed the 

founding of the Societe evangelique de France for the pur

pose of evangelizing the whole of France. By 1847 so many 

diverse Protestant religious organizations had been formed 

that many of their leaders saw a dire need to coordinate 

the diverse activity of the religious Hydra. Accordingly, 

the Societe centrale d'eVangelisation was created to coor-
o 

dinate the work of the numerous sects. 

The rapid formation of organizations was due in 

^Henry H. Walsh, The Concordat of 1801 (New York: 
Columbia University Press, 1933), 57. 

7 
Frederick B. Artz, France Under the Bourbon 

Restoration 1814-1830 (Cambridge: Harvard University 
Press, 1931), 122. 

Samuel Mours, Uri siecle d' eVangelisation en France 
1815-1914 (2 vols.; Paris: Librairie Protestante, 1963), 
I, 14, 253-254. Also Paul Conord, Protestantisme Frangais 
d'aujourd'hui (Paris: A. Coueslant, 1959), 69 ff. 
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part to the outgrowth of political conditions favorable 

to religious expansion, in part to religious revival in 

the western world, and in part to a renewed interest among 

Roman Catholics as well as Protestants, for a religion 
9 

devoid of dialectic and eighteenth-century rationalism. 

As Professor Artz so cogently pointed out, the younger 

generation "could only be aroused by enthusiasm and senti

ment." Both Roman Catholics and Protestants, reacting 

against eighteenth-century rationalism, moved into the 

stream of Romantic thought, with particular emphasis on a 

return to piety and feeling. Growing piety and emotion 

nourished a spiritual renewal among French Protestants. 

That spiritual renewal was referred to as "Le Reveil." 

"Le Reveil," originating in Methodism, penetrated 

the shores of France about 1818. The Revival spread slowly 

at first. Gradually gaining momentum, it soon spread over 

much of France especially those areas where orthodox Prot

estantism was strong. The Revival gained a stalwart ad

vocate in Henry Drummond, who, founding the Continental 

Society of London, is credited with advocating the evange

lization of France by sending in English evangelists. 

Q 

Ross W. Collins, Catholicism and the Second French 
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Robert Haldane, a well-to-do Scotsman and a friend of the 

12 
Revival, sold his Scottish estate. He went to France, 

13 where he and the brothers Monod, fired up the dying 

embers of piety and religious enthusiasm. 

The Revival, conservative in nature and orthodox 

to the point of fundamentalism, emphasized the doctrines 

of personal salvation, the assurance of salvation by the 

witness of the Spirit, and the doctrine of personal holi

ness, along with a strong statement advocating the literal 

14 inspiration and inerrancy of the scriptures. The Revival 

had a theological impact upon the French Reformed Church. 

The French Reformed Church convened synods in 1848 

and again in 1849 to discuss the problem of separation of 

15 

church and state. No agreement could be reached regard

ing the church-state issue, except that it was generally 

conceded that the time for throwing off state control with 

state support was not yet ripe. The Synod of 1849, after 

discussing the issue of state-church, brought up for 

12 
R. W. McCall, A Cry from the Land of Calvin and 

Voltaire (London: Hodder and Stoughton, 1887), 1. 
•'••̂ Artz, France Under, 123-124. 

Jean Bosc, "Le Reveil et le liberalisme," 
Protestantisme frangais d'aujourd'hui. Paul Conord, 
Marc Boegner, et al., eds. (Paris: Collection "Les 
Bergers et les Mages," 1958), 138 ff. 

15 
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France (Alen9on: Corbiere et Jugain, 1954), 38. 
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consideration the doctrinal position of the Revival. Some 

of the Reformed pastors took a harsh position toward the 

conservative doctrines of the Revival. Other ministers 

spoke for the Revival and its doctrinal position. A heated 

debate ensued. The upshot of the friction, generated by 

the doctrinal dispute and the issue of state-church, caused 

the Synod to end in a split out of which the Evangelical 

(or Free) French Reformed Church was formed. That body 

favored separation of church and state as well as the 

Revival. The parent body (the French Reformed Church) did 

not look favorably upon the Revival and theologically the 

French Reformed Church aligned itself with liberal theolo-

16 
gians. Important for twentieth-century Pentecostalism, 

France experienced a birth of fundamentalist theology. 

French Protestantism continued to make progress. 

With the downfall of the Empire and the proclamation of 

the Third Republic in 1870, the Protestants enjoyed even 

greater liberty than under Napoleon III. There was now 

greater freedom of conscience and of the press, and freedom 

for religious endeavor. The Englishman Robert W. McCall 

17 and his wife visited France in 1870. After returning to 

their native England, they felt within themselves a "call" 

16 / 
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to return to France to open mission halls. They returned 

and in January, 1872, they opened the first McCall Mission, 

later known as the Mission populaire Evangelique de 

18 
France. In the previous year an "Interior Mission" had 

been formed. Both missions had one aim: to reach the 

workingman and to better his lot. With the passage in 

1878 of liberal religious and educational laws. Protes

tantism gained an additional springboard. The Evangelical 

Society, founded in 1833, opened 47 new churches. The 

Young Men's Christian Association, a transplant from 

England, increased its religious activity. In 1885 Prot

estants celebrated the Second Centennial of Louis XIV's 

Revocation of the Edict of Nantes. It, therefore, appeared 

propitious to discuss anew the issue of separation of church 

and state. The Synod of the French Reformed Church of 1888, 

meeting at St. Quentin, seriously considered the question 

of separation. Pastor Edmond de Pressense, minister of an 

Evangelical Reformed Church, advocated the measure. The 

majority, however, felt too keenly the poverty of Protes

tantism. It would be financially disastrous for the church 

to be thrown upon its own resources at that time. The 

matter was tabled for the time being. 

The latter quarter of the nineteenth century 

18 
Ibid. See also M. Wargenau-Saillens, "Ruben 

Saillens, collaborateur de Robert MacAll," L'Appel du 
Maitre, No. 5 (Sept.-Oct. 1972), 7538-7542. 
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witnessed not only renewed vigor and activity among 

existing Protestant groups, but also the importation and 

proliferation of new sects. Catherine Booth, daughter of 

the founder of the Salvation Army, in 1881 introduced 

France to the Salvation Army. The Baptists, split into 

various segments, surged forward. The Darbyites (Assem-

blees de Freres), the Seventh-Day Adventists, and the 

19 Mennonites had established works in France prior to 1900. 

Numerous other sects, like "Les communautes Evangeliques 

Nazareenes," and "Les Eglises Evangeliques," made some 

1 , 20 numerical advance. 

The last two decades of the nineteenth century 

witnessed the rise of an anti-clerical spirit which cul

minated in the passage of the Association Law of July, 

1901, and the Disestablishment Law of December, 1905. The 

Dreyfus Affair, reviving the conflict between the right 

and left, waved the red flag for the second round of anti-

clericalism. When the Duprey government fell during the 

Dreyfus crisis, Pierre Waldeck-Rousseau became premier. 

His government represented a shift to the left. As early 

19 / \ e 
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21 
as 1882, Waldeck-Rousseau envisioned a bill supporting 

religious orders. In 1883-1884, he is credited with 

having introduced a bill requiring government authorization 

for religious associations. His legislative activity and 

influence climaxed in the passage of the Association Bill, 

July, 1901. Aimed at throttling the Catholic Church, the 

Bill authorized religious congregations to be formed under 

state supervision and declared illegal all those unautho-

22 

rized. Waldeck-Rousseau was succeeded by Emile Combes, 

a long-time foe of the Church. Combes applied the law of 

1901 ruthlessly. He closed parochial schools, even those 

of recognized Orders, and in July, 1904, he went so far as 
23 to break diplomatic relations with the Vatican. Combes' 

successor, the more moderate Maurice Rouvier, took a more 

middle-of-the-road approach in religious matters, especially 

regarding the Separation Bill. Under Aristide Briand, "a 
24 militant socialist" and spokesman for the Bill in the 

Chamber, the Separation Bill underwent a number of changes. 

Briand, realizing that separation of church and state was 

21 
Pierre Sorlin, Waldeck-Rousseau (Paris: Librairie 
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inevitable and not wanting a rupture, set out to make a 

25 
compromise. After he conciliated the divergent views, 

the compromise bill passed in July, 1905, and was promul

gated in December, 1905. The Bill did three things: (1) 

it repealed the Organic Laws of 1802; (2) the government 

"would not recognize nor subsidize any form of religious 

cult; and (3) goods of the Church were and would remain 

2 6 
property of the State." However, churches, chapels, 

temples or other religious buildings would be entrusted to 

"Associations Cultuelles," thus complying with Article 19, 

27 Title IV. The size of the town dictated the number of 

2 8 members necessary to form an "Association Cultuelle." 

While anti-clerical spirit chafed France, the 

United States and England witnessed the birth of a reli

gious Hydra. The dawn of the twentieth century brought 

the almost simultaneous upsurge of a new and vigorous 

religious sect to America, England, and Wales. The new 

29 
sect, derisively known as the Apostolics, Holy Rollers, 

Ibid. 

Ibid. 

27 
Armand Colin, Les Forces religieuses dans la 

Societe frangaise (Paris: 1965), "Appendix: 'TitrelV'," 
n.p. 

2 8 
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29 
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Hallelujahs, the "tongues movement," or more commonly as 

Pentecostals, had within the first decade of the twentieth 

century encompassed Scandinavia, penetrated German Luther-

anism, found a toe hold in Greece, and had made considerable 

gains in the land of the Popes. France, it seemed, had been 

left out. She had no Parham, no Seymour, no Barratt, or 

no Boddy. 

The exact origins of French Pentecostalism lie 

buried with those unheralded, but dedicated pioneers, who 

braved obstacles to evangelize the land of Voltaire. 

Donald Gee, in his general history of Pentecostalism, men

tioned that in 1909 Paris had a small hall where meetings 

were held "for those seeking the baptism of the Holy 

Spirit." The Swiss historian of Pentecostalism, Leonhard 

Steiner, said that from 1909 on "there were small individual 

groups of Pentecostal believers, such as those in Paris and 

31 Le Havre." Professor Bloch-Hoell remarked that A. T. 

Barratt had a "proselyte in France in 1907—a Dutchman 

living in France who in 1907 had frequented Barratt's meet-

32 ings in Norway." Frank Bartleman, a self-styled world 

evangelist and a product of the Azusa Street Mission (Los 

30 
Gee, Pentecostal Movement, 69. 

31 
Leonhard Steiner, Mit Folgenden Zeichen (Basil: 

Verlag Mission fiir das voile evangelium, 1954), 67. 
32 
Byposten, 7 Sept., 1907, 82; as quoted in Bloch-

Hoell, Pentecostal Movement, 86, 211, footnote 150. 
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Angeles) , mentioned that while in France in 1912 he had 

visited a "Brother Michael Mast who had a little Pente

costal Mission at Rosny-sous-Bois, about ten miles from 

33 
Paris." He had visited that mission in 1910. In 1912 

Bartleman preached every night in the mission. He also 

mentioned that he had held a meeting in the heart of Paris 

in Mast's tailoring establishment with about thirty present 

He further commented that "one precious soul [had been] 

34 saved in the meeting." He continued by saying that "it 

is very hard to get people to a gospel meeting in Paris. 

It seemed to me Paris was, if anything, more wicked than 

35 when I was there in 1910." Bartleman also mentioned that 

he knew of a Pentecostal mission in Le Havre. Whatever the 

importance of the few isolated cells of French Pentecos

talism for the future of that Movement in France, the major 

surge, prior to 1930, originated from two sources: one 

specific and one general. Specifically at Le Havre there 

existed Mile He'lene Biolley's "Temperance Hotel" which was 

to become in time the center of Pentecostal activity. More 

generally, a revivalistic spirit, comparable to that 

existing simultaneously in Wales, captivated the minds of 

33 . . . 
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a few French Christians. 

The Welsh Revival of 1904-1905 made a deep impres

sion in orthodox circles both in the British Isles and in 

France. In France many Protestants expressed their desire 

for a similar "visitation of God's Spirit." A French his

torian of the Welsh Revival, Henri Bois, stated that many 

Frenchmen earnestly sought God for "an outpouring of His 

3 6 
Spirit upon France." Some time after 1906, a Scotsman, 

H. E. Alexander, himself influenced by the Welsh Revival, 

founded "L'Action biblique," a narrow fundamentalist group 

which placed great emphasis upon the power of the Holy 

37 Spirit in the individual's life. In England in 1908, a 

group of Pentecostals formed the Apostolic Faith Church— 

a group which held extreme ideas on being led by the Holy 

Spirit. Fanaticism marked the Apostolic Faith Church. 

Prophetic utterances were heralded as tantamount to divine 

38 revelation. The upshot of such extravagances caused a 

more moderate group to withdraw in 1916 to form the 

39 . . . 
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the Apostolic Church soon had missionaries in France, one 

of whom was the young Welshman, Thomas Roberts. In 1926 

40 he established a mission in Paris. Apostle D. P. 

Williams and Prophet W. J. Williams of England visited a 

. . 41 

thriving Apostolic Mission at Sanvic a banlieu of Paris. 

The Apostolic Church made converts among whom was B. 

Selvaratnam, son of a Methodist minister. 

Selvaratnam, during his engineer's study in Paris, 

experienced serious conflict between reason and faith. 

Having read Charles Bradlaugh's The Secret of the Universe, 

Selvaratnam dismissed from his mind all belief in faith. 

On one occasion, as President of the Rationalists' Union 

at one of their Congresses, he is reported to have cried 

out, "'If there is a living God, let Him prove that He 

exists by striking me dead. I gave God sixty seconds for 

His proof.' But He did not strike me dead. Do you know 

why? So that He later through my testimony might prove 
42 His existence." According to him he was converted through 

the healing of his mother. She had been twelve years an 

invalid and according to the opinions of the doctors had 

Thomas Roberts interview with George Stotts, 
Dieppe, Sept. 2, 19 72. Hereafter cited as Roberts inter
view. 

Hollenweger, Handbuch .05 Europa, 1665. 
A O 

Ibid., as quoted by Hollenweger from B. Selvaratnam, 
"Ich gob Gott 60 Sekunden Zeit, um mich zu erschlagen," 
Geschaftsmann und Christ, 3/11, August, 1963. 
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only two months to live. The concept of divine healing 

was to play an important role in French Pentecostalism. 

It was at Mile Biolley's "Temperance Hotel" where the 

real surge of Pentecostalism with emphasis on divine heal

ing began. 
''-1 N 

Mile Helene Biolley opened the Ruban Bleu 

("Temperance Hotel") in 1909. Born, reared, and educated 

in Switzerland, she belonged to the "Pure Hearts," a mys

tical Swiss sect, which placed emphasis upon self-examination 

of one's motives: "Are my thoughts pure?" "Have I treated 

45 my neighbor right? Have I honored God in my actions?" 

46 Biolley, a well-educated spinster and a linguist, had 

come to France about 1908 to work with the French Blue 

Cross (Temperance) Society in its fight against drink 

47 traffic and in favor of temperance reform. Although a 

cultivated and refined lady of no mean ability, she desired 

to work among the dregs of society and to "lift up the down 

"^^Ibid. , 1665-1666. 

44 
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45 
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48 and outs," especially drunks. Accordingly, knowing that 

the cosmopolitan atmosphere of the harbor city of Le Havre 

would provide her ample material with which to work, she 

moved there. Her Ruban Bleu became a combination "Temper

ance Hotel" and religious center. To be sure, she served 

only non-intoxicants—tea, coffee, or chocolate--to her 

thirsty customers! 

From the beginning the Ruban Bleu became an 

important Christian service center. Many foreign Chris

tians, hearing about the Hotel, stopped there. They found 

not only a warm Christian atmosphere but also reasonable 

rates. Many of Mile Biolley's Swiss acquaintances spent 

vacations there. Also, English and Swedish missionaries, 

en route to the Congo, frequently stopped at Ruban Bleu. 

Many of those who stopped had heard of or were themselves 

Pentecostal. Their conversations with Mile Biolley aroused 

her curiosity about this new movement of God. In 1920, 

five Swedish missionaries, bound for the Congo, came to Le 

49 Havre to perfect their French. They, too, spoke of what 

God had done in Sweden. A number of Pentecostal ministers, 

having heard of Ruban Bleu, frequented its hospitality. 

48 / 
Mme Georges Davoult (nee Gallice) interview with 
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The well-known English Pentecostal evangelist, Smith 

Wigglesworth, who had held successful missions in Switzer-

50 
land, was invited to Le Havre by Mile Biolley. He and 

the Dutch Pentecostal preacher, R. G. Polmann, arrived in 

1920. They gave studies on divine healing and the baptism 

of the Holy Spirit. Both subjects proved to be of great 

interest to the pious Mile Biolley and her co-worker M. 

Felix Gallice. In addition to its functioning as a 

"hotel d'etrangers," it served as a meeting place for 

children's Sunday School. Mile Biolley believed that 

children should be trained in the ways of God. Many children 

from neighboring streets attended the primary Bible classes. 

Moreover, the Ruban Bleu served as a prayer center. 

Biolley, a strong believer in prayer, held a ladies' prayer 

meeting at Ruban Bleu for almost thirty years. The pre

vailing theme was "to persevere in prayer for Revival in 

52 France." One participant explained the prayer meeting 

thus: "Mile Biolley prayed with faith for Revival; we just 

53 prayed." Religious services for adults constituted part 

of the weekly religious regimen. Special evangelistic 

Frodsham, With Signs Following, 99-100. 

"̂'""Le Havre: depart . . .", 3-4. 
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53 
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missions played no small part in religious activities. 

After a mission with Wigglesworth in January, 1921, five 

persons received water baptism in the Estuary of the 

Seine. "A young girl who had heart trouble was healed 

when baptized. Several received the baptism of the Holy 

Spirit."^^ 

In addition to her many activities at Ruban Bleu, 

Mile Biolley found time to translate M. B. Woodworth 

fitter's. There Shall Be Signs. This book, well-known 

among American Pentecostals, came to the attention of 

Biolley. She read it. "Surely," she thought, "this is 

truth." Desirous of propagating its contents, she trans

lated the book in 1919. She hoped the book would prove 

55 "a blessing to the French people." Pastor R. Lebel, 

writing the Preface to the fifth edition, stated that "The 

Revival [introduced to France by Scott] is in a certain 

measure connected to the ministry of Miss Woodworth 

Etter." Mile Biolley's Ruban Bleu was fast becoming 

the center of evangelical Christianity in Normandy. In 

the course of the next decade news of her "Temperance 

Hotel" came to the attention of three young men who later 

played an important role in the French Pentecostal Movement 

^^Vie et Lumiere, No. 29, 1966, 3. 
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Two of the three men were foreigners and the third, Felix 

Gallice, was French. 

M. Gallice, the spiritual product of a tract 

handed him by two English girls, had been raised a Roman 

Catholic. However, after reading the tract given him he 

became intrigued by what the tract claimed that God could 

do. "Truly," thought he, "this Protestant God could do 

much." Gallice, called to war and filled with fear, re

called the words of the tract which promised that God could 

preserve from all evil. Gallice promised God that if He 

would preserve him then he would dedicate his life to His 

service. According to Gallice, God did preserve him. One 

night, said Gallice, "God reminded me of my vow; God called 

me to His service." I asked, "And where must I work?" The 

answer, coming as a mental impression, seemed to say to him, 

57 "Go to Le Havre." Having heard of Ruban Bleu through 

the two English girls, he wrote to the address which they 

had given him. On receiving Mile Biolley's address from 

the girls, he went posthaste to Le Havre where he began 

a long period of religious activity. While his wife worked 

to augment their meagre income, Gallice carried on "the 

Lord's work." On Sundays he conducted religious services 

for a group of Baptists; he also assisted in the children's 

Sunday School. Along with many other Christians, he 

57 
Davoult interview. 



55 

prayed fervently for a spiritual awakening similar to what 

58 Wales had experienced. 

The Rumanian-born Christo Domoutchief, having 

completed his military obligation, had a great desire to 

visit Canada and the United States. Leaving Bulgaria in 

1924 where he had been employed, he went to Rome. After 

obtaining a French visa, he sailed for Marseilles. Re

maining there a short while, he decided to go to Paris 

where he met a compatriot by the name of Nicoloff. After 

working for some time in Paris, Domoutchief decided to go 

to Le Havre. At the hotel where he and his compatriot 

Nicoloff had taken lodging, a young woman asked to see 

Nicoloff. It so happened that she lived at Ruban Bleu. 

Before leaving she asked Domoutchief, who had expressed a 

desire to perfect his French, to come to Ruban Bleu. He 

went. Not only did Mile Biolley help him with his French, 

. . 59 

but also invited him to attend religious services. 

Having nothing better to do, he attended. Shortly there

after, he, convinced of the truth of Christianity, was 
6 0 

converted and baptized in water. Biolley, a perceptive 

58.,,.-, Ibid. 

59 
Typed interview between Kenneth Ware and 

Domoutchief, Paris, n.d., 1-4. Hereafter cited as 
Domoutchief interview. 

"Le Pasteur C. Domoutchief temoigne," Vie et 
Lumiere, No. 29 (1966), 10. 
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judge of human character, saw in him the makings of a 

minister. She advised him to attend a Bible School in 

England. Giving the matter careful consideration, he 

decided to follow her advice. Although with only four 

livres in his pocket and a promise he would be sent more, 

Domoutchief crossed "La Manche" for London in 1928. On 

interrogation by the English Customs Officials as to his 

proposed length of stay and the amount of money which he 

had, he replied, "I have four livres, and I will be here 

two years." Aghast, the Custom Officer retorted, "You 

think you can live in England two years on four livres?" 

Domoutchief confidently replied, "But I have a family who 

61 
will send me money." Fortunately he received permission 

to continue to London where Howard Carter, Director of 

the Bible School, met him. While at the Bible School, 

Domoutchief renewed his acquaintance with young Douglas 

Scott whom he had met at Ruban Bleu in the summer of 

6 2 

1927. The acquaintance developed into a close friend

ship. Domoutchief completed the two year Bible-study 

course. Toward the end of 1929 or the beginning of 1930, 

he received an invitation to take charge of a small 

Pentecostal congregation in England. About two or three 

months later Scott, who was now in Le Havre, wrote 

Domoutchief interview, 5. 

^^Ibid., 11. 
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Domoutchief imploring him to return to France. Domoutchief, 

however, had no desire or intention of returning. But 

"God," as Domoutchief expressed it, "gave me a vision so 

poignant that I sobbed."^^ Still, he did not want to 

return to France. Only after financial reverses did he 

decide to return to Le Havre where he helped in the fledg

ling Pentecostal work. In the course of the Pentecostal 

Revival in France, Domoutchief played an important role in 

pioneering new churches. 

From Denmark came the second foreigner to be in

volved in the French Pentecostal Movement. Ove Falg, an 

indifferent Lutheran, as he called himself, visited Paris 

as a young man in 1925. While at the Franco-Scandinavian 

Foyer he chanced to meet a group of young English Pente

costals who were missionary candidates of the British 

Apostolic Church. Among the group was Thomas Roberts who 

would spend his life in the Pentecostal endeavor in France, 

particularly in the more recent Charismatic Movement. The 

encounter so completely altered Falg's spiritual mentality 

that he became a convinced follower of the Pentecostal 

6 4 way. Sometime after his conversion he received water 

baptism by a Danish pastor in a church called "Le Tabernacle" 

^^Ibid., 5-6. 

64 N 

"Le Danois Ove Falg," Vie et Lumiere, No. 29 
(1966), 11. 
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located in Paris. Simultaneous with baptism he "felt 

within himself a strong call of God to work [evangelize] 
fi 5 

in France." The "call" received additional confirmation 

after a year's study at George Jeffreys' Elim Bible College, 

London. There at a missionary meeting a young English 

missionary from China and a close friend of Mile Biolley 

spoke convincingly to the student body of the urgent need 

6 6 
for young dedicated workers "for the harvest of souls" 

in France. She repeated the charge which Douglas Scott 

had given her: "Come over to France and help usl We are 

in need of workers who are baptized in the Holy Spirit and 

are full of zeal for salvation of souls to join us and to 

6 7 aid us in our mission in France." Falg said that her 

"earnest appeal for help made me pale with emotion and I 

was seized with a profound conviction that the 'call' Con
go 

cerns me." The Evangelist George Jeffreys invited those 

who realized that the Lord had spoken to them about France 

to come forward. Falg moved to the front, kneeled down, 

and consecrated his life to the French mission field. The 

laying on of hands of George Jeffreys "conferred a great 

Ibid. 

66.,, ., Ibid. 

6 7 
Ibid. Also an undated, typed, six page manu

script entitled "Curriculm Vitae (The Danish Missionary in 
France: Ove Falg)." Hereafter cited Curriculum Vitae. 

^^Ibid. 
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69 
assurance and a wonderful peace to my heart." A few 

weeks later (in November, 19 30) he returned to Le Havre 

where he met Scott. Falg, who felt like he was being 

introduced to a military officer, said that after Scott 

had examined him from head to toe, questioned him short 

and sharply: "Born again?" Falg, "Yes." Scott, "Bap

tized in water—not baby sprinkled?" Falg, "Yes, in the 

Baptist Tabernacle in Paris." Scott, "Baptized in the 

Holy Spirit?" Falg, "Yes." Scott, "How do you know?" 

Falg, "By the fact that I spoke in tongues and felt un

speakably happy!" Scott, satisfied with the answers, 

laughed heartily and said in French, "Tres bien; bon pour 

1 . ,,,70 le service! 

In summary, the beginnings of Pentecost in France 

were practically nil. The few independent and scattered 

Pentecostal halls and the work of the British Apostolic 

Church can only be viewed as a Protestant drop in the sea 

of Roman Catholicism. Although not a Pentecostal, but 

interested in that Movement, Mile Biolley and the Ruban 

Bleu provided the focus for the future success of Pente

cost in France. Mile Biolley, who had met Scott in 1927 

69 
Curriculum Vitae, 2. 

^°ibid. 
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and had seen the successful results of his ministry, 

71 invited him to return to Le Havre. Scott's arrival 

in January, 1930 marked the beginning of a long period 

of intensive and successful evangelism in France. 

•̂'"Clarice Scott's letter to George Stotts, Dec 
6, 1972. 



CHAPTER III 

DOUGLAS SCOTT: PENTECOSTAL PIONEER 

II y eut un homme envoye de Dieu; 
son nom etait Scott. 

His name, date of birth and death, and a scripture 

are on the tombstone. His body, resting in the land he 

loved, is buried at Chalon-sur-Saone. The simplicity of 

the tombstone, the quietness of the cemetery, the little-

known town of Chalon are symbolic of Douglas R. Scott. 

2 
Scott, a man small of stature, of great humility and 

3 
keenly sensitive to public attention, received eulogies 

at his funeral. His eulogists, knowing well the impact 

he had made in the religious world in France, characterized 

him in various ways. Andre Thomas-Bres, a close associate, 

said, "He was the gift of God to France for the twentieth 
4 

century." Roger Copin, editor of Viens et Vols, described 

Roger Copin, "Le missionaire D. Scott," Viens et 
Vols, No. 6 (Juin 1967), 3-5. 

2 
Scott's humility is seen in his statement, "for 

the true servant of God there is no task too humble." 
Scott, "Jesus s'est depouille lui meme," VetV, 5, No. 7 
(October 1936), 147-148. 

3 
J. J. Zbinden, "Face to Face," World Pentecost, 

No. 1 (June 1972), 23. 

A. Thomas-Bres, "In Memoriam," VetV, No. 6 (Juin 
1967), 3-4. 

61 
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him as a missionary who had received an apostolic ministry 

for France. The astute Andre Nicolle, one of Scott's 

first French evangelists, aptly described Scott as a 

"brother [who] has been a real Apostle for France." A 

close friend, Howard Carter, called him a "missionary-

7 
extraordinary." Ove Falg, writing for the Danish Pente
costal paper, Korsets Evangelium, referred to Scott as a 

"pioneer of the true Christian faith in de-christianized 
p 

and atheistic Europe." As early as 1933, Scott had been 
9 

called the "Apostle of Pentecost to France." A year 

before his death he was aptly designated the "pioneer of 

the Pentecostal Movement in France." But he desired no 

eulogy, he craved no earthly praise, he wanted no biography, 

he coveted nothing in this world, he cared for no memorial; 

he only wanted to fulfill the mission which he felt that 

God had entrusted to him; he only desired his life to 

5 
Copin, "Le missionaire D. Scott," 5. 

6 / 
Andre Nicolle, "The Funeral of Douglas Scott," 

Redemption Tidings, 43, No. 20 (May 19, 1967), 5. 
7 
Howard Carter, "Douglas Scott," Redemption Tidings 

(May 19, 1967), 3-4. 

8 " Ove Falg, "Douglas R. Scott Has Entered the 
Eternal Rest," Korsets Evangelium (June 13, 1967), n.p., 
trans, from Danish by Ove Falg. 

^Pierre Nicolle, "Rouen," VetV, No. 2 (Mai 1933), 
47. 

"Douglas Scott, pioneer du Mouvement de Pente-
c6te en Frnace," Vie et Lumiere, No. 29 (1966), 9. 
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glorify his God. 

Scott could have retired at sixty-five. Perhaps 

to any other man, retirement would have held some allure

ment; not so with Scott. Visions of a comfortable, un

eventful period of inactivity did not appeal to him. 

Scott could not retire knowing that other French villages 

remained unevangelized. He spoke epigramatically of his 

vocation, "My heart is not much good, but while my two 

legs will hold me, and I can make my voice heard, 1^ shall 

12 go on preaching the gospel!" For about three years he 

had known that his heart was, indeed, wearing out. In 

October, 1965, Scott still preached twice a day in spite 

of having had coronary thrombosis. Unwilling to remain in 

the hospital and to give up ministering to people, he con

tinued to drive his car and preach twice a day in services 

seven days a week. He could not retire; there was too much 

to be done. 

Douglas Scott learned in January, 1966, after a 

thorough examination, that he had, in fact, suffered at 

least five heart attacks; his heart was half again its 

Walter Hawkins, "Tribute to the Work of Douglas 
Scott," Redemption Tidings, 43, No. 20 (May 19, 1967), 
4-5. 

•'•^Ibid. 
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13 

normal size. Ordered to rest, Scott reluctantly con

sented. The month of January, 1966—a month of almost 

total inactivity—frustrated him. Unable to preach full-

time and realizing that many towns awaited his coming, 

Scott against his physician's orders, insisted on preaching 

14 on Sundays. The Scotts in November, 1966, were holding 

a mission in Montpellier. While there, he collapsed, was 

rushed to the hospital, and on the arrival of his wife, he, 

barely able to whisper, said to her, "I shall be preaching 

15 again on Sunday." Mrs. Scott, assisted by the local 

minister, completed the mission. Indefatigable and almost 

invincible, Scott left the hospital within a few days and 

continued his ministry. Although weak, suffering contin

uously, and frequently praying much of the night, he con

tinued to hold missions. Feeling that all villages in France 

must be evangelized, he pioneered his last work in Limoux 

16 in February, 1967. Unhampered by rain, cold, snow, his 

17 
heart condition, or the flu, Scott forged ahead minister
ing to the spiritual needs of those who flocked to the 

1 3 
From the diary of Mrs. Clarice Scott; under the 

heading, "October, 1965." Hereafter cited as C. Scott 
Diary with appropriate date. 

•'•̂ Ibid. , Jan. , 1966. 

•^^Ibid. , Nov. , 1966. 

•'"̂ Ibid. , Feb. , 1967. 

"'"̂ Ibid. , March, 1967. 
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meetings. 

Realizing that there was no stopping point, Scott 

drove from Strasbourg to Geneva in April, 1967. In a state 

of collapsing on his arrival and ordered to rest by the 

doctor, he nevertheless preached a mission at Vevey, 

Switzerland. There "during one message in a packed hall, 

he stopped for a few minutes, then with supreme effort he 

recommenced, saying, 'I don't want to rust out, I want to 

18 wear out'." Indomitable, strong in spirit, but in a 

weakened condition, Scott left Vevey, hoping to pioneer a 

mission in Chalon-sur-Saone. Suffering humanity touched 

him deeply. On hearing of a man dying of cancer, he drove 

twenty miles distance from Chalon late Friday evening on 

April 14, to pray for him. On Saturday, the 15th, he 

drove his car across town for the noon-day meal. At 4 p.m., 

Douglas Scott, a man of great compassion and love for 

people, and loved by all who knew him, collapsed. He had 

planned to preach that evening; but his ministry was no 

19 
more. Douglas Scott was dead. 

Douglas R. Scott was born June 9, 1900, at Ilford, 

Essex, England. His parents of small fortune, saw that he 

received an excellent education in the English schools. Of 

18 
Ken Acheson, "A Tribute from a Co-worker," 

Redemption Tidings (May 19, 1967), 5. 
"'"̂ C. Scott letter, Aug. 28, 1972. 
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an inquisitive nature, he read continually—a habit which 

he continued in France when time permitted. Scott's 

solidly religious parents were members of the Church of 

20 England. His mother, feeling it her duty to provide 

religious training for her family, regularly took them to 

church. In time, however, failing to understand liturgical 

changes and the introduction and use of Latin being incom

prehensible to her, she decided to attend the worship of 

21 the Congregational Church. The change introduced young 

Scott to Sunday School. At Sunday School, which he liked 

22 
very much, his scholarly inclinations began to develop. 

He had facility for memorization. At the end of each year 

23 he won the prize for memorization of scripture. Despite 

his scriptural efforts and his regular attendance at church, 

he later remarked that "no one took the trouble to show me 

where to begin the Christian life; no one brought me to the 

24 cross of the Savior." As he grew older Sunday School 

increasingly dissatisfied him. He frequented an adult 

Sunday School class called the "Fraternity" where he 

20 
Clarice Scott's letter to George Stotts, Jan. 26, 

1973. Hereafter cited as C. Scott letter, Jan. 26, 1973. 

Ibid. 

22. 'C. Scott letter, Aug. 28, 1972. 

23 

No. 5 (Aout 1933), 136-139. 

24 

Douglas Scott, "Le traite d'union," VetV, 2, 

Ibid. 
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listened intently to brilliant lectures. Looking back 

from the vantage point of hindsight, he wondered why "none 

of them gave to me the key of acquaintance with Jesus 

„25 
Christ. 

World War I found Scott serving as an interpreter 

2 6 with the British Army of Occupation. As a typical young 

soldier, he found the various and sundry temptations hard 

to resist. Like many soldiers, he had received excellent 

moral training but he admitted, "I was without power to 

sustain myself. Consequently I found myself following the 

27 road that all soldiers go--the road of sin." Even while 

in the army, he considered himself religious but not con-

2 8 verted. On discharge, he renewed his spiritual quest 

29 "for the light in another church." Frustrated that all 

ministers whom he heard spoke as if all men were Chris

tians, disturbed that the anguish of guilt remained, 

annoyed that no one explained "the way of salvation," he 

continued to remain in the dark on the supreme question: 

Ibid. 

^^C. Scott letter, Aug. 28, 1972. 

^^Scott, "Le traite d'union." 

^^C. Scott letter, Aug. 28, 1972. 

^^Scott, "Le traite d'union." 

30 
To Scott there were two classes of people: 

Sinners and Christians. Church attendance did not make 
one a Christian; a Christian was one who had confessed 
Christ as Savior. 
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31 "the salvation of my soul." 

Scott, though not overly obsessed with his spiri

tual plight, was, nevertheless, convinced that there was 

such a thing as a religious experience. But, being young, 

he soon turned his attention to other pursuits. A lover 

of music and a proficient violinist, he played at nights 

32 

as a semi-professional violinist for dances and cinemas. 

Stocky and well-built, interested in sports, he pursued, 

as he said, the pleasures which the world offered. He 

spent much time either playing football with a local club, 

or running in the weekly county track races, usually 

winning the coveted weekly prize. Scott in retrospect, 

spoke of those activities. He remarked that "with the 

world completely in my heart it was therefore easy for 
33 Satan to make my road easy." He attributed to Satan the 

fact that athletics and music had blinded him to the reality 

of eternity. Scott continued to do well in these fields. 

Few athletes go without injury indefinitely, and Scott was 

no exception. While playing football one Saturday, he 

received an injury which through improper care turned to 

blood poisoning. Becoming extremely ill and thinking each 

day his last, Scott, who had no thought of eternity, reached 

"̂ "'"Scott, "Le traite d'union." 

^^C. Scott letter, Aug. 28, 1972. 

Scott, "Le traite d'union." 
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what he considered was his last night on earth. Although 

very ill, but desiring to enjoy life to the very end, he 

invited a few friends to spend the night in fun and amuse

ment. But Scott did not die. Looking back at that par

ticular night he felt that God had spared him for a 

34 purpose. 

Unlike Martin Luther, Scott's conversion cannot be 

considered dramatic nor unusual. After recovering from 

his bout with blood poisoning, he sensed through various 

circumstances that God was dealing with him. Within a 

period of a year he had what he termed three calls from 

God, the first coming in 1923. While waiting for a girl 

friend on a London street, a young man accosted him with 

35 a point-blank question: "Are you converted?" Startled, 

Scott fumbled around for words. He explained to his 

interlocutor that he was a member of good standing in the 

Congregational Church; he also enumerated the many good 

deeds which he did in his religion. Naturally, he failed 

3 6 
to tell the young man the many things he did wrong. His 

conscience somewhat relieved, Scott continued his daily 

routine. But he kept hearing the voice of God echoing in 

the question. The following year Scott received the second 

Ibid. 

^^C. Scott letter, Aug. 28, 1972. 

^^Scott, "Le traite d'union." 
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call, which came during a joint-religious mission comprised 

of all local churches. Scott had given little thought to 

the mission. Moreover, he had little time for it since 

most of his time after working as a shipping clerk was 

spent on the track or football field. On the last night 

37 of the mission, Scott, passing by about 11 p.m., and 

noticing people still in the church, decided to go in. 

After the sermon, the minister made an appeal for all to 

live a Christian life. There was no appeal to sinners, 

and Scott left the meeting very disturbed that no one had 

spoken to him about his soul. With a renewed desire for 

religious conversion, he spoke of having a "great thirst 

3 8 for God." He received in 1925 his third, and what he 

39 thought, his last call from God. As was his custom at 

the noon hour, he walked the streets of London. On that 

particular noon, there came a sound which arrested his 

attention. Drawing closer, he heard a melody. At the end 

of the song, one of the young men spoke. In a thick 

accent, Arthur Bergholc, a young student at Hampstead 

Bible School and later president of the Polish Assemblies 

40 of God, spoke on "the Cross and sufferings of Christ." 

•̂ Ĉ. Scott letter, Aug. 28, 1972. 

•^^Scott, "Le traite d'union." 

^^C. Scott letter, Aug. 28, 1972. 

"^^Pentecost, No. 9 (Sept. 1949), 1. 
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His message, though in atrocious English, had accomplished 

what no other message, though spoken in excellent English, 

41 had done. On Whitecross Street, Douglas Scott came "face 

to face with the Christ he sought." Concerning his spiri

tual experience, Scott later said, "Je me livrais entiere-

ment a cet Homme du Calvaire et les rues de Londres me 

paraissant comme pavees d'or." Scott spoke further of 

his August, 1925, experience: "God began His work of 

sanctification in my life. The Holy Spirit showed me that 

43 my old life would have to cease." Convinced that he 

could no longer play the worldly tunes, Scott broke his 

engagements. Furthermore, he ceased his Sunday track en

gagements, but continued with football, which was played 

on Saturdays, until three supervening events, he felt, were 

God's warning to him to leave the sport he so dearly loved. 

The first omen came in the form of serious knee injuries; 

this was followed by the theft of his money, and then by 

44 the watch which he had received for winning a track race. 

Such signs were foreboding; Scott gave up football. 

The next question facing him concerned the church. 

•̂'"Scott, "Le traite d'union." 
A O 

Ibid. "I surrendered myself entirely to this 
Man of Calvary and the streets of London appeared to me 
like gold." 

^^Ibid. 

44 
Ibid. 



T^ \^^mr-

72 

He knew he could not remain in the church he had been 

attending. "One," said Scott, "cannot put new wine in 

45 old bottles of formalism." Depending on divine guidance, 

Scott searched for a "spiritual home." For several Sundays 

he walked the streets of London looking for a church which 

represented the feelings expressed by the young people who 

sang on Whitecross Street. According to Scott, "the Lord 

46 led me to a street where there were five churches:" the 

Salvation Army, a Brethren, a Spiritist, and opposite it 

a new Elim Pentecostal Church situated beside a Quaker 

47 Meeting House. He stood in front of the Pentecost Church 

looking across to the Spiritist Church, debating which to 

enter. Music, coming from the Pentecostal Church, attracted 

his attention. Something seemed strangely familiar about 

the music. The enthusiastic singing spoke of joy and hope; 

it was similar to the singing he had heard at Whitecross 

Street. He had found his church. On entering, he dis

covered that it was communion service. According to the 

pianist, who was the future Mrs. Scott, there were "mani-

48 festations of the Spirit." Scott, unaccustomed to such 

activity, sat listening with great curiosity. What he 

45 
^^Ibid. 

Ibid. 

^"^C. Scott letter, Aug. 28, 1972. 

Ibid. 
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heard did not confuse him in the least. His inquisitive 

and openminded nature sought a deeper comprehension of 

these phenomena. Convinced that he had found the church 

he had sought, on the following Sunday he sat in a better 

location in order better to observe and hear the "strange 

49 languages." 

Increasingly enthralled, Scott became a regular 

attendant even on weeknights. He was fascinated by George 

Jeffreys' lectures on the "gifts of the Spirit, the bap

tism of the Spirit, and the power from on high." Scott 

had listened intently to the doctrine of "Imposition of 

Hands." He then asked Jeffreys, for the imposition of 

51 hands. Whereupon Jeffreys inquired of him whether or 

not he had been earnestly seeking "the Power of the Holy 

52 Spirit." When Scott replied in the affirmative, Jeffreys 

laid hands on him, praying that he would be infused with 

the Spirit of God. A Sunday or two later, while in deep 

thought and meditation, "God's power covered by entire 

being. He baptized me in the Holy Spirit. I magnified in 

^^Scott, "Le traite d'union." 

50-,, ., Ibid. 

"A la memoire de notre Bien-Aime Frere, D. R. 
Scott," Esdras, No. 19 (Avril 1967), 1-7. 

^^Scott, "Le traite d'union." 
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53 
a new language the One Who had blessed me." Scott, a 

sincere and sensitive man, could not escape from the 

thought that God had given him this power to serve human-

54 
ity. He knew he had been "saved to serve and that it 

55 was all God or nothing at all. 

In his own way Scott lost no time in devoting him

self to humanity. Each noon, instead of eating lunch, he 

returned to Whitecross Street where he preached to the 

thronging crowds. Not content to speak thirty minutes 

per day, he became involved in additional religious 

activities, such as speaking at youth gatherings, in open 

air meetings, and in street services. Tireless, Scott 

became engaged in even more religious work. He played his 

violin at religious gatherings. When Jeffreys held meetings 

in the London area both Scott and his future wife, Clarice 

5 6 
Weston, played in the violin section of the orchestra. 

In addition to his many religious activities, Scott found 

time to meet on Saturdays with those who had questions 

57 
posed "by atheists and liberal thinkers." His religious 

^^Ibid. 

^^Ibid. 

55 • • 
Address given to International Bible Training 

Institute, Burgess Hill, Sussex, England, by Mrs. Clarice 
Scott. Cited hereafter as IBTI MS. 

^^C. Scott letter, Aug. 28, 1972. 

S7 
Scott, "Le traite d'union." 
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activity seemed endless. He, desirous to spread the gospel, 

accompanied a group which went from door to door distrib

uting tracts. This multifarious activity enabled him to 

come face to face with all types of human beings and their 

problems. The depth of understanding of human nature 

which he thus acquired later stood him in good stead in 

France. 

Imbued with a sense of obligation to lift humanity 

from the thraldom of iniquity and fortified by deep reli

gious conviction, Scott embarked on a lifetime devotion to 

God's service. His fiancee, likewise felt "called" to 

serve God. Both felt that they could best serve Him in 

some foreign country. Mutually recognizing the need for 

58 both practical experience and theoretical knowledge, they 

both completed the two year correspondence course offered 

by the British Assemblies of God. According to Scott, he 

came to an understanding of the Bible by asking questions 

59 of those pastors with whom he worked. He had little 

interest in learning creeds and reciting dogma. His 

interest lay in knowing the Bible and applying its prin

ciples to society. He gained practical experience by 

working with a pioneer Pentecostal minister, who helped 

Scott to open up new churches in the small villages and 

^^IBTI MS, 6. 

^^Scott, "Le traite d'union." 
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and towns in Essex. Rather than save for a house and 

60 
furniture when married, Scott spent all his extra money 

on a tent and chairs. Thus equipped, he could now evan

gelize additional villages and towns. 

Scott, whether or not influenced by his father's 

death from cancer, emphasized divine healing as a means 

62 of reaching "worldlings with the message of salvation." 

The first person Scott ever prayed for was a "woman dying 

6 3 
of cancer." While holding a religious meeting at Laindon, 

Essex, a young lady besought Scott to visit her mother who 

was dying of cancer. The despairing husband, who previ

ously had consistently refused the services of a minister, 

finally consented. On arriving at the home Scott found 

the woman exceedingly ill. He prayed for her. "She was 

completely healed and was testifying in a neighboring town 

64 within a fortnight." Considering the alleged miracle as 

the confirmation that God had called him, Scott worked with 

renewed vigor and enthusiasm. With the assistance of 

others, he founded a church at Laindon where he worked 

^°C. Scott letter, Aug. 28, 1972. 

61 
Letter from D. R. Scott to Georges Ribagnac, le 

14 mars 1953. 

62 Scott, "Le traite d'union." 

•̂̂ IBTI MS, 6. 

^^C. Scott letter, Aug. 28, 1972. 
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faithfully for two years. 

Having followed the Biblical pattern of starting 

at his "Jerusalem," and afterwards branching out, Scott 

became convinced more than ever that God would have him 

prepare for some foreign land. Thinking that, perhaps, 

he should go to the Congo, he contacted the young brilliant 

engineer-now-turned-missionary, W. F. P. Burton. Burton, 

6 6 
the founder of the Congo Evangelistic Center, knowing 

that a thorough knowledge of French was indispensable, 

suggested to Scott that he go to Le Havre to perfect his 

knowledge of the language. Enthusiastic about the prospect 

of mission work in the Congo, the budding evangelist de-

67 
cided to spend his summer holiday in 1927 at Le Havre. 

On arriving at the port city, Scott received an 

invitation to speak at Mile Biolley's Ruban Bleu. He 

received excellent tutelage in French under Biolley; but 

more important for future Pentecostalism in France, he 

preached and prayed for the sick at her hall. As a report 

has it, two or three instantaneous miracles took place. 

Amazed, Mile Biolley, thinking that this must be the answer 

to her years of prayer, asked Scott to return and spend 

^^Scott, "Le traite d'union." 

^^"Congo Miracle," World Pentecost, No. 2 (1972), 
2, 3 & 4. 

^^IBTI MS, 6. 
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six months at her mission before going to the Congo. 

6 8 
Scott replied that he would "act as the Lord guided." 

To the missionary. Mile Biolley's request placed 

his plans in a new context. Not one to make rash deci

sions, he was convinced that "God would direct according 

69 
to His promises." Personally, he rationalized that God 

had motivated the request, but, wanting to make sure, he 

asked "God for a supernatural confirmation which was not 

70 
long in coming." One Friday evening while attending a 

Pentecostal meeting at Sion College in London, one of the 

members spoke in a foreign language. The essence of the 

message, as interpreted by Howard Carter, president of the 

College was that "there is an open door placed before you, 

pass through that door and later on you will see two other 

71 
doors; but walk a step at a time." That message pierced 

Scott's mind; surely, he thought, this is the answer to my 

prayer—God has spoken to me: "the door is open." It so 

happened that present in the meeting was a young man who 

was interested in the "tongues movement," about which he 

had heard much discussion. Standing, he asked permission 

of the chairman, Howard Carter, to make a few comments. He 

^^Ibid. 

^^Scott, "Le traite d'union." 

^^IBTI MS, 7. 

Ibid. 
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identified himself as a lecturer in Oriental Languages, 

72 
Liverpool University. He continued, "I have just 

listened to a young man speaking perfect literary Arabic 

without mistake in pronunciation or grammar which is 

almost impossible to achieve; and the interpretation was 

perfect: I conclude that God is with you." After 

hearing the professor's comments, Scott construed the 

message itself and the comments of the young professor as 

74 a double confirmation that God had supernaturally called 

him to evangelize France. Scott further understood "the 

open door placed before you" could only mean Le Havre. A 

few days later he received a letter from Mile Biolley in

viting him to return to Le Havre. 

Interpreting the letter as an additional confirma

tion, he post haste made preparations to leave. He resigned 

his job at the shipping office, and in July, 1929, married 

Clarice Weston. At the wedding, according to Mrs. Scott, 

one of the attendants prophetically told the Scotts that 

"they would undergo many physical and soul-trying experi

ences in France, but God would lead them and go before 

72 
Howard Carter, "Douglas Scott," Redemption 

Tidings, 43, No. 20 (May 19, 1967), 3. Also Clarice 
Scott's letter to George Stotts, Aug. 1, 1972. 

^^Ibid. 

^^IBTI MS, 9. 
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75 them." The Scotts, filled with faith and enthusiasm 

and realizing that the work of evangelizing France would 

be difficult, packed the bare necessities. Embarking for 

Le Havre, they arrived there on January 1, 1930. The 

Scotts worked hard to evangelize northern France, southern 

Belgium, and western Switzerland. In 1934 they went to 

Marseilles to evangelize that city and subsequently the 

Cote d'Azur. 

By late 1938 impending war aroused apprehensions 

in Europe. Scott, however, did not consider leaving France 

until March, 1939, when he and his wife attended a morning 

worship service in the Cannes Pentecostal hall. In the 

meeting a cultivated lady arose, spoke a prophetic message, 

the gist of which ran "Now is the time for you to leave 

this place to go towards the land that I spoke first to 

you about. Tarry not in your decision, because conditions 

will be such in this place that your very freedom will be 

7 6 cut off and it will be impossible for you to continue." 

77 Scott a firm, but not a gullible believer in divine 

guidance, reasoned that the message was meant for him, 

especially since those in attendance were new converts. 

^^C. Scott letter, Aug. 28, 1972. 

Marcel Lefillatre interview with George Stotts, 
Perpignan, Oct. 16, 1972. Hereafter cited as Lefillatre 
interview. 

^^IBTI MS, 7-8. 
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Later Scott remarked that "we came to France in 19 30 by 

supernatural revelation and we also departed by a super-

78 
natural revelation." Scott, recalling that he had 

originally wanted to go to Africa, wrote the mission board 

of the British Assemblies of God concerning that possi

bility. The board's reply further confirmed his feelings 

79 
about leaving. The Kalembe-Lembe field in the Congo 

had two women missionaries, whose four-year term had 

expired and, according to Belgian law, they must be re

placed by a man. The mission board had been making frantic 

efforts to replace the ladies with a husband-wife team. 

The Scotts could have the appointment. The second of the 

three doors was opened. The Scotts made preparation to 

sail to Africa. 

The problem now facing them centered around the 

fledgling work in South France. Scott had to find respon

sible and mature ministers to pursue his duties. Fortu

nately for the work in South France, one such leader was 

found in the well-educated ex-Baptist minister, Andre 

Thomas-Bres. He assumed the pastorate of the Nice assembly 

He also took charge of the assemblies in the surrounding 

villages and towns. After other mature leaders had been 

7 8 ' 
D. & C. Scott, Les debuts du Mouvement de 

Pentecote en France (Dieppe: Viens et Vols, 1965), 19. 
79 

J. J. Zbinden, "Face to Face," World Pentecost, 
No. 1 (1972), 23 and 27. 
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placed in other churches, the Scotts felt free to leave. 

In the meantime war had broken out. With time against 

them, they left their seven-year-old son in England, and, 

taking their two-year-old son with them, they boarded the 

last ship to leave the port of Marseilles. German U-boats, 

infesting the Mediterranean, played hide and seek with 

their boat. Hiding out from German warships had consumed 

more time than anticipated. Rations ran low. Passengers 

were reduced to a strict diet and to the use of sea water. 

Since they could take little money out of France, the 

Scotts found themselves almost penniless on their arrival 

80 at the Baraka mission station. 

Their problems were not over. Troubles began 

immediately after their arrival. They had hardly unpacked 

when on December 16, 1939, Belgian officials informed the 

Scotts that the mission station would be closed because 

there was no male representative. On hearing that, Scott 

replied, "What do you think I am doing here then?" The 

Belgian official, rather startled, rejoined, "I am sure I 

do not know; it is the first time that I have met you." 

81 Scott said, "Well, I am the legal representative. Sir." 

Without further ado, the necessary papers were drawn up 

and signed. The mission was saved. War time compounded 

^^IBTI MS, 14. 

^"^Ibid., 16. 
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their problems. In addition to a cruel and inhospitable 

climate, food and medical supplies seldom got through to 

them. Without proper food they became susceptible to local 

diseases. Scott and his son contracted malaria. On one 

82 occasion Scott broke his tibia and had to set it himself. 

In spite of all their problems, however, the Scotts made 

progress. 

After quickly learning the native language, the 

Scotts began preaching to the natives. The evangelistic 

safaris took them far and wide, and before their return in 

1946 they had evangelized the entire area under their care. 

During a five-month safari in 1941, Scott covered over 

2,000 miles on foot, preaching every day. During their 

8 3 sojourn the Scotts visited every village on foot. On 

yet another safari Scott spent six weeks traveling across 

mountains, rivers, and through thick forests in an effort 

84 

to evangelize hidden and out-of-the-way tribes. Reflect

ing on his football days, the evangelist gave thanks that 

he was in excellent physical condition. Mrs. Scott, so 

serene in all situations, commented: "in spite of great 

difficulties and through the supernatural only, we were 

^^C. Scott Diary, 1939-1946. 

8 3 
C. Scott, "L'oeuvre du Seigneur au Tanganyka," 

VetV, 15, No. 4 (Avril 1947), 56-57. 
84 

Zbinden, "Face to Face," World Pentecost, 23 
and 27. 
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able to evangelize the whole territory and increase the 

63 small assemblies we found [in 1939] to 223 in 1946 

85 when we left." 

The third door opened to them five years after 

their return to France in 1947. While pioneering a mission 

in Bordeaux in 1951, Mrs. Scott reported that one morning 

during prayer a scroll passed before her eyes with the 

words "Les Assemblees de Dieu en Afrique du Nord." At 

the time she did not know the significance of the words. 

A few days later the Scotts received a letter from a young 

French evangelist stating that he felt a definite "call" 

to Algeria, particularly Algiers. He, however, was wary 

of going alone; would the Scotts join him? Naturally, the 

Scotts, as twice previously, considered the young man's 

8 7 letter not only a "confirmation from the Lord," but 

also the explanation for the scroll. The Scotts left for 

Algiers. There they enjoyed amazing success among Euro

peans, Arabs, and Jews. After Douglas Scott's death, Mrs. 

Scott was asked the reason for his amazing success in France 

and North Africa. She attributed it to "his simple faith 

^^C. & D. Scott, "Lettre a VetV, le mai 21, 1941," 
VetV, 10, No. 6 (Sept. 1941), 187. 

^^IBTI MS, 20. 

^^Ibid., 21. 
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go 

in God and in His promises." 

In the pulpit Scott, a minister of considerable 

sobriety, cut an impressive figure. He preached with 

great fervor, never failing to appeal, in a greater or 

lesser degree, to the hearts of his hearers. His fine 

elocution, but sometimes mispronounced French, his deep-

toned sincerity, and his fervid appeals and pathos always 

secured for him a highly attentive audience. His sermons, 

never long, centered around the simple basic themes of 

Christian truths, especially the "foursquare gospel: sal

vation, healing, baptism of the Spirit, and the Second 

Return of Christ." His printed sermons and other writings 

provide lasting insights into Scott, the individual, and 

the Pentecostal Movement. 

French Pentecostalism bears an indelible stamp of 

Scott's thought. To understand the general character of 

the Movement, it is not only necessary to understand Scott's 

religious background but also to examine his writings. 

Though not a prolific writer, his extant works indicate 

the direction and emphasis French Pentecostalism would 

take. Especially important are those writings which 

appeared at the beginning of the Movement, for those 

articles had an influence on the early leaders, many of 

^Zbinden, "Face to Face," World Pentecost, 23 
and 27. 
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whom had been educated either as Baptists or in the French 

Reformed tradition. Later articles are an extension, 

amplification, or clarification of his earlier writings. 

It cannot be said that Scott was a profound or even an 

original thinker. It was not his intention to write for 

the intellectual, nor did he strive consciously for origi

nality. His two aims were to evangelize the masses and, 

hopefully, to reestablish early church principles and 

practices in the modern church. He directed his sermons, 

religious essays, and homilies to the accomplishment of 

these aims. Scott wrote simply and directly. His arti

cles are eminently readable. He was a master at couching 

truths in symbolic language drawn from the richness of 

Biblical lore and parables. A number of tendencies re

flecting his own reading interests show up in his writings. 

One recurring and important theme was his concept 

of "mission." Scott, equating "mission" with "duty," or 

"obligation," discussed at length the mission or obligation 

which Christ left the Church. The Church's mission, simply 

expressed, was to preach the gospel to "men, women, and 

89 
children who are ensnared in Satan's grip." Scott added 

that the Church has not been left helpless in its mission. 

89 
Douglas Scott, "L'Esprit de puissance—le Saint 

Esprit," VetV, 5, No., 9 (Dec. 1936), 200-202. Also, 
Scott, "Ta servante n'a rien qu'une fiole d'huile," VetV, 
1, No. 10 (Jan. 1933), 187-189. 
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God did not leave the Church gold or silver, rather He 

left His disciples and us a promise of power. To explain 

the promise of power, Scott used figurative language. In 

one article, he referred to Christians as vials which are 

"to be filled with God's Spirit."^^ In still another 

article, he referred to the power of the Spirit as an 

iron axe-head; the wooden handle is symbolic of Christians. 

The wood is a type of the body which must be dedicated to 

God's service. The handle and axe-head can be effective 

only when attached. Cooperation, represented by the union 

of the handle and axe, is the key to receiving God's power 

91 and thus discharging the mission He has left His Church. 

As a necessary adjunct to the power of God, Scott was 

thoroughly convinced that one must have a strong, positive 

attitude coupled with prudence and a genuine love for 

92 people. 

Closely associated with his concept of mission were 

the doctrines of salvation, healing, baptism of the Spirit, 

and the Second Return. Scott, a strict Biblicist, cared 

Douglas Scott, "L'huile de la veuve," VetV, 9, 
No. 5 (Aout 1940), 94-95. Also, Scott, "Les lampes," 
VetV, 15, No. 2 (Fev. 1947), 23. 

91 / > . 
Scott, "La cognee est mise a la racine de I'arbre," 

1, No. 7 (Oct. 1932), 123-124. Also, Scott, "Cinq condi
tions de la priere efficace," VetV, 2, No. 8 (Nov. 1933), 
178. 

92 
Scott, "L'Esprit de puissance: Le Saint-Esprit," 

VetV, 5, No. 9 (Dec. 1936), 200-202. 
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little about promulgating denominational creeds and ritual. 

To him, creeds plus modernism had paralyzed Protestant 

churches; spiritism had seduced them with false miracles; 

and the Roman Catholic Church had entombed the Gospel 

9 3 

under an array of ceremonies and ordinances. His con

cern was to revive the primitive and all but forgotten 

doctrines of the early church, particularly salvation, 

healing. Spirit baptism, and the Second Coming. The 

Reformation, said Scott, had played an important role in 

reviving an interest in the doctrines by turning man's 

attention to the Bible; Methodism, emphasizing experience-

salvation and perfectionism, had turned people's attention 

to those doctrines; but, continued Scott, it was the Modern 

Pentecostal Revival which restored to the church those 

doctrines of divine healing, the gifts of the Spirit, and 

94 
a renewed emphasis on the Second Coming. In his decennial 

report, Herman Parli, one of Scott's evangelists, expressed 

joy that through Scott "primitive Christianity had made 

its way to France and has now [1941] spread all over our 

95 country." 

93 >• 
Scott, "Demonstration d'Esprit et de puissance," 

VetV, 3, No. 12 (Mars 1934), 259-260. Scott wrote "The 
Reformation gave the truth of Justification; Wesley, the 
truth of Sanctification; the Baptists, true water baptism." 

94-,, . -, Ibid. 

Hermann A. Parli, "II y a dix ans...", VetV, 11, 
No. 2(c) (Mai 17, 1942), 26-27. 
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Scott's simple ecclesiology was closely tied to 

his doctrinal position. He consistently advocated a 

return to practices and beliefs of the first-century church 

"The Church," said Scott, "is not brick and stone, not man-

made, nor designed by man; it is a God-designed institu-

9 6 
tion." The New Testament furnishes the only model for 

the Church. Since God has not changed His instructions, 

argued Scott, the model is for all ages. In Scott's mind 

the New Testament model was simple: it was a spiritual 

institution designed to house and employ the "four-square 

gospel." He further elucidated by saying that Christ 

built His Church for the express purpose of fulfilling 

His mission. "Signs," remarked Scott, "are to follow the 

Church; and if signs do not follow we cannot blame the 

97 Divine Architect." The early church had signs and 

98 miracles; miracles and healings occurred every day. 

Just as there was a purpose for miracles in the early 

church, so there was a purpose for them in Scott's time. 

To reach Roman Catholics in general and Frenchmen in par

ticular it was essential, according to Scott, to be able 

^Scott,"Semblable au Modele," VetV, 3, No. 2 
(Aout 1934), 73-74^ Also, Scott, "Le grain de Ble," 
VetV, 2, No. 5 (Aout 1933), 101-102. 

97 
Ibid. Also, Scott, "Nous ne voyons plus nos 

signes," VetV, 5, No. 11 (Fev. 1936), 246-247. 
9 8 ' s 

Ibid. Also, Scott, "Reflexions sur le ministere 
d'evangeliste," VetV, 22, No. 10 (Oct. 1954), 192-193. 
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to display visible signs, especially because the French 

are a rational people. Miracles must be rationally ex

plained. Reason deduces that only a higher power performs 

miracles. So, reasoned Scott, the miraculous was a means 

9 9 
by which people could be reached with the gospel. 

Scott, although never writing directly on political 

or social problems, did occasionally touch on them. He 

asserted that political and social conditions could not be 

solved by man's ingenuity. The political and social crisis 

of the world in 1936 had become progressively worse and 

certainly more confused. The ingenuity of brilliant phi

losophers and social and political thinkers had not solved 

world problems. Our world, observed Scott, rested in the 

hands of men through the centuries; and what had become of 

the world? Man and his reason had not been able to end 

wars that plague mankind. To him, the Utopian society 

could only be attained by a change in man's nature. Human 

See leaflet entitled: "Les CROYANTS pour 
approfondir leur foi; les SCEPTIQUES pour etre convaingus; 
les MALADES pour etre gueris." Scott also said, "Unless a 
Roman Catholic sees something to convince him that his own 
religion is untrue, he will not change." IBTI MS, 9. 
Also, "The great majority of converts from Catholicism and 
atheism came to know God through physical healing. . . . " 
Scott, "Bordeaux," Pentecost, No. 19 (March 1952), 12. 

•'•^^Scott, "Predictions pour la XX^ siecle," VetV, 
18, No. 7 (Juillet 1 9 5 0 ) , 126-128. Also, Scott, "Puits 
d'eau," VetV, 4, No. 10^(Jan. 1936), 221. Scott, "L'oeuvre 
du Saint Esprit dans I'eglise actuelle," 4, No. 9 (Dec. 
1 9 3 5 ) , 174-175. 
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nature is evil; only Christ can change it, argued Scott. 

Only by changing human nature, continued Scott, will love 

transcend hate, compassion replace lust, and greed give 

way to liberality. Hence the only solution, perhaps 

naively stated, for world disorder would be a change in 

human nature. Scott was convinced that only Christ can 

bring peace, reestablish political order, and cause equity, 

102 

love, and justice to prevail among mankind. He fur

ther pointed out that the problems in religion, social and 

political areas indicated the end of human history. Scott's 

"last day" concept was not peculiar to him. The idea is 

found in the early church, the Middle Ages, and more 

recently has been revived by Fundamentalists. Scott felt, 

however, that what differentiated the present from the 

past, making the present truly the "last days" is "God's 

outpouring of His Spirit which marks the hour on God's 

103 clock." The Spirit's effusion is to awaken and revive 

a slumbering church which must be prepared for Christ's 

Return. Scott added, "Christ's Return is the only Conso

lation for the present time and will continue to be so 

104 
until the glorious appearing." 

Scott, "Demonstration d'Esprit et de puissance," 
3, No. 12 (Mars 1934), 259-260. 

^Q^Ibid. 

^^^Scott, "Puits d'eau," VetV, 4, No. 10 (Jan. 
1936), 221. 

lO^ibid. 
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What Scott said and wrote had deep and abiding 

implications for the Pentecostal Movement in France. In 

the areas of theological and moral principles his works 

show the centrality of the Bible. The Bible, interpreted 

105 m accordance with strict fundamentalism, is taken to 

be literally true—every word. Every aspect of the Move

ment is justified with a least one and often a whole array 

of scriptural citations. Although Pentecostals expect 

people to be "saved" or "born again" and then baptized in 

water, they teach and emphasize the distinct and additional 

experience of the baptism of the Holy Spirit with the 

evidence of speaking in other languages. They also hold 

to an extremely literal belief in devils and demons. 

Belief in demons gives explanation for the conflict between 

good and evil, and is the causal explanation for a wide 

£ •n • n -1 106 
spectrum of evils, especially sicknesses. 

105 
For further discussion on fundamentalism, see 

Pierre Nicolle, Lumiere et Reflets (Rouen: Editions 
Maugard, 1961), 11 ff. 

See Edmond Rieder, Assemblees de Dieu pour la 
France; Calais 1932-1933 (n.p., 1934), 8-11. The author 
mentions several cases of demon possession; he also said, 
"toutes ces maladies ne sont pas toujours provoguees par 
des mauvais esprits dans les corps." Also, W. H. Guiton, 
Le Mouvement de Pentecote et _la_ Bible (Paris: Editions 
d¥s bons Semeurs, 1933), 15, f.n. 1; 25-26. The writer 
refers to exorcism and Scott's influence in the realm of 
demonology. See also Clement Lecossec, Lê  Monde des esprits, 
Les Anges, les esprits des morts (Orleans: Vie et Lumiere, 
n.d.), passim. 
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Biblical literalism has made for an ascetic 

morality and sharp criticism of French sinfulness, espe

cially sexual aberrations and the use of tobacco. The 

French Dominican historian Henri Chery, commenting on the 

Pentecostal mores, stated that "French Pentecostals are 

Puritans: they condemn divorce, hold to a strict observance 

of Sunday, and condemn the movie (as the Huguenots condemned 

107 

the theatre)." Unlike many of their Pentecostal counter

parts in America, who have been influenced by the Protestant 

Ethic, French Pentecostals do not emphasize financial and 

material success nor equate them with God's approbation. 

The "shining crown" reward, not financial success or 

material gain, is the ultimate goal. Salvation, not 

material gain, is to be desired. 

In addition to personal salvation, there is emphasis 

also on physical healing. Since miraculous healing is a 

"gift of the Spirit," healings should take place as they 

did in the New Testament Church, frequently and without 

limits. There is no disease beyond healing. God, who does 

work through physicians, may bypass them and heal 

Henri Ch^ry, "Le Mouvement de Pentecote," 
Chronique Sociale de France, No. 5-6 (Nov.-Dec., 1952) , 
485-493. 
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108 instantaneously. Scott gave direction to divine healing 

He felt that the minister should possess the gift of heal

ing. French Pentecostalism is marked today by strong 

109 emphasis on healing through imposition of hands. 

French Pentecostalism, more apolitical than polit

ical and asocial than social, is concerned more with indi

viduals and their personal salvation than a change in the 

political or social structure of the country. The Reformed 

minister, J. de Rougemont, in his perspicacious article, 

"Je reviens de Rouen," cogently noted the effectiveness of 

Pentecostal personal reformation. Social improvement is 

produced through changes in behavioral patterns. The 

lustful passions disappear; superior interests are apparent. 

The Pentecostals aim for an interior change—purity of mind 

and action. There is also an exterior change: they pur

chase books for instruction; they learn English, and chil

dren learn to play instruments. It is Rougemont's thesis, 

in his article, that God, not man, changes the mind, renew

ing it with spiritual desires. He poses the rhetorical 

question, "Is not this the true solution of the social 

1 Qg 
The role of physicians is discussed in Pierre 

Nicolle, Lumiere et Reflets, 11-13. See also H. Ch. Che''ry, 
L'offensive des Sectes (Paris: Les Editions du Cerf, 
1954), 344; he states "certain Pentecostals condemn all 
intervention of medical order." 

Ove Falg interview with George Stotts, Arques-
la-Bataille, France, Sept. 4, 1972. Hereafter cited as 
Falg interview. 
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question? And is not this the only way that the Church 

ought to consider social work?" He continues, "Chris

tians are concerned with the material and spiritual needs 

of those who surround them, particularly their brothers 

and sisters in the faith. They visit the sick, help the 

aged and carry the burdens of others." One French 

Pentecostal pastor explained the lack of social and polit

ical participation thus: "God has told us to preach the 

gospel and heal the sick; not to build hospitals and social 

services. Yes, we vote; but that is extent of our polit-

ical participation." Another Pentecostal leader, Andre 

Thomas-Bres, noted that French Pentecostals do not partici

pate in social and political affairs due to their belief 

that "if we believe and teach that Christ is soon to return, 

then we should obey His command: preach the gospel. Hence, 

113 we have no time to spend with mundane affairs." In a 

pamphlet explaining "Who We Are," the French Assemblies of 

God pointed out that "the Movement does not have any 

Jean de Rougemont, "Je reviens de Rouen (Des 
'Eglises Primitives' en plein XXme siecle. Une Oeuvre de 
Dieu en France)," La Vie Protestante (July 14, 1944) , n.p. 

Ibid. 

Andre Nicolle interview with George Stotts, 
Paris, Sept. 15, 1972. Hereafter cited as Nicolle inter
view. 

Andre Thomas-Bres interview with George Stotts, 
Oct. 10, 1972, Nice. Hereafter cited as Thomas-Bres inter
view. 
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political affiliation, but it teaches loyal obedience to 

authorities 'as to God' and the accomplishments of all the 

civic and military duties in times of peace and time of 

114 
war." Eschatological teachings of the Pentecostals 

encourage withdrawal from political activities rather than 

the espousal of right-wing (or left-wing) political views 

often attributed to fundamentalist Christian groups. 

French Pentecostals are aware of surrounding social and 

political conditions, but the many villages and towns which 

remain unevangelized are more important to them. Douglas 

Scott wanted to evangelize them all; he could not. He 

left the task to others. 

As the sun set, April 17, 1967, on the cemetery at 

Chalon-sur-Saone, an epoch in the frontier of Pentecostalism 

closed. By 1967 Pentecostals had done their work well in 

France. About 90 percent of the Pentecostal churches are 

affiliated with the "Assemble'es de Dieu en France," and the 

remaining 10 percent are either independent or affiliated 

with an American or British Pentecostal group. The ramifi

cations of what the Scotts spearheaded will be the subjects 

of the subsequent chapters. 

"Qu'Est-ce que les Assemblees de Dieu en France?" 
Pamphlet published by the French Assemblies of God; Paris, 
n.d. 



CHAPTER IV 

GROWTH AND DEVELOPMENT: 1930-1939 

The religious climate and mentality of France are 

quite different from those found in Protestant countries. 

Nominally, France is a country steeped in centuries of 

Roman Catholic tradition. Until the nineteenth century, 

she had no pervasive Protestant groups. Today, those 

Protestant groups in France, though representing sundry 

religious denominations, are numerically weak, comprising 

roughly 3 or 4 percent of the entire population. The 

Pentecostal Movement of France is a small minority swallowed 

up in a sea of nominal Catholics. Of the one to two million 

Protestants in France, approximately 50,000 are baptized 

Pentecostals. 

The Pentecostals, like many revivalists before 

them, had not at first considered themselves a separate 

denomination. For the most part, they felt they were a 

In France the Pentecostals baptize only adult 
believers. Only those baptized in water and in good 
standing with their local Assembly are counted as members. 
Communicants, including children and those favorably dis
posed toward Pentecost, are not counted in the ranks of 
members. In France informants told this writer that, to 
obtain a more accurate total of Pentecostal sympathizers, 
one should multiply the total number of baptized believers 
by four. 

97 
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part of traditional Protestantism. Early American and 

English Pentecostal leaders had encouraged Pentecostal 

believers to remain in their respective denominations. 

Members had considered their function as fanning the dying 

flame of revival and promulgating the primitive church 

gifts of the Holy Spirit. Only after Pentecostals had 

been refused a hearing in mainline Protestant denominations 

and after receiving rude treatment, did they in the United 

States, England, and Scandinavia establish separate denom

inations and/or churches with minimal organization and 

government. What had begun as an ecumenical movement 

within the established church, but could not be retained 

2 
within that framework, gradually "developed into an 

3 
evangelical free church." Douglas Scott, a member of an 

evangelical free church (the Elim Pentecostal Association), 

did not originally have any intention of establishing 

another denomination in France. His enlarged vision was 

simply to take the Pentecostal Revival to France and to 
4 

her Protestant churches. Receiving many invitations from 

Protestant ministers to hold missions in their churches. 

") 

William Parker, "Pentecostalism," The London 
Quarterly and Holborn Review, April, 1966, 147-155. 

W. J. Hollenweger, "Pentecostalia" (MS issued by 
the World Council of Churches, Department on Studies in 
Missions and Evangelism), n.d., 1. 

4 Nicolle interview. 
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he met with some success in reaching French Protestantism 

with the Pentecostal Revival. Henri de Worm, a Belgian 

Free Church minister, speaking in behalf of Scott and for 

the Pentecostal Revival, stated that the message of Pente

cost is no more the monopoly of the Pentecostals than 

salvation is of the Salvationists (the Salvation Army). 

De Worm continued, "The Revival of Pentecost places before 

us a grave responsibility: to return to the vital truths 

of the gospel; furthermore, it is not a question of making 
5 

a work for God, but that God makes His work through us." 

Scott, however, encouraged Catholics to come out of Cathol

icism and to burn what he regarded as their idols, that is 

their pictures, and beads. Today, about 90 percent of 

the membership of the French Assemblies of God is made up 

7 
of converted Catholics. 

The success enjoyed by Pentecostalism in France may 

be attributed to a number of interwoven causes: (1) spiri

tual preparation which had been made on the part of the 
g 

Protestants who had desired Revival in France; (2) the 

5 ^ 
Henri de Worm, "L'histoire d'un grand Reveil," 

VetV, 2, No. 9 (Dec. 1933), 198-202. 
Hermann Parli interview with George Stotts, Bern, 

Oct. 21, 1972. Hereafter cited as Parli interview. 
7 
Steiner, Mit Folgenden, 68-69. 

p 
See Le Matin Vient. . . (first published 1926) , a 

monthly journal for Revival and the people of God; published 
by the Brigade Missionaire. See also. Esprit et Vie (first 
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acceptance by some Protestant groups of the Pentecostal 

message, especially among the Baptists and the Reformed 

Churches in Normandy and North France; (3) the dedicated 

workers without which no movement--religious or political— 

could be successful; and (4) the Catholic religious men

tality. Roman Catholics had been taught to believe in the 

miraculous and the supernatural. Catholics had not been 

taught prejudice against the working of the supernatural, 

whereas many Protestants, though Fundamentalists, had 

taught and wrote that divine intervention was only a phe-

9 

nomenon of the early church. Roman Catholics were able 

therefore to comprehend and appreciate the supernatural 

Pentecost. So, when Scott arrived at Le Havre and preached 

the message "the days of miracles are not over," it was not 

difficult for Roman Catholics to accept the Pentecostal 

message. Scott, in his summation of the success made by 

Pentecost in France, stressed the miraculous plus the fact 

that "servants of God had from the very beginning received 

the gifts of healing and of miracles." 

published 1931), a monthly review for Revival. The latter 
periodical accepted the Pentecostal message as the Revival 
for France; the former did not. Both periodicals, however, 
played an important part in preparing their readers for 
Revival in France. 

Guiton,'L'Mouvement de Pentecote', 50. 

"'"̂ "Douglas Scott," Vie et Lumiere, No. 29 (Oct.-
Nov.-Dec 1966) , 8-9. 
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The Scotts arrived at Le Havre, January 1, 1930. 

They had come to France on their own initiative, without 

financial backing from any foreign source. They went 

12 to France "by faith" for that was the "Pentecostal way." 

Their arrival was hailed by Mile Biolley and Felix Gallice 

as the fulfillment of a prophetic utterance that someone 

would come with the message of Pentecost. Scott and 

Gallice lost no time in searching for a hall in which to 

hold services. But the Catholics, "masters in the town and 

the people fearful of displeasing them," caused considerable 

trouble for Scott and Gallice in their attempt to locate a 

13 hall. Finally, after much search, they located a small 

14 room in a cafe on quai Videcoq. That hall became the 

15 cradle of the Modern Pentecostal Movement in France. 

On securing the hall, Scott immediately held an 

evangelistic and healing mission. No propaganda measures 

were used to advertise the meetings; no handbills had been 

"'••'"C. Scott letter, Aug. 28, 1972. 

12 
"'Living by faith' is simply this, that you trust 

God for every need. Of course He uses people, but you 
never write begging letters or even letters presenting the 
needs of the work. You never have articles in any reli
gious paper advertizing your need. God undertakes." 
Letter to George Stotts from Clarice Scott, July 28, 1972. 

13 
Davoult interview. 

•'•'̂A. Nicolle, "M. D. Scott," La Onzieme Heure, No. 
324 (Juillet-Aout, 1967), 3-4. 

"'•̂ Falg, "Curriculum Vitae," 2. 
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distributed as would be customary for future meetings. 

People who attended and witnessed the strange phenomenon 

spread the news. Townspeople wrote relatives and friends 

17 as far away as Nice. Moreover, visitors coming from all 

over France, returned home amazed at what they had seen. 

18 They wrote Scott "to come and open a hall in our town." 

Scott preached in atrocious French; but what he lacked in 

niceties of accent, he more than made up for in fervency 

of spirit. Townspeople said, "Venez done ecouter ce drole 

N 19 

d'Anglais qui s'escrime a parler le frangais!" It was 
reported that in the first meeting "God healed a man who 

20 had been gassed in World War I." Attending the meeting 

that night was a railroad worker, who, astounded at what 

he saw, told all his work-mates about what had happened. 

Another reported healing concerned a woman with cancer. 

Her physicians, after examining her, confirmed with amaze

ment that she had been healed. Her husband, a commander 

of a transatlantic ship, spoke to all his passengers of 

Clarice Scott interview with George Stotts, 
Burgess Hill, Sussex, England, Aug. 28, 1972. Hereafter 
cited as C. Scott interview. 

17 
Ware interview. 

18.,, . -, Ibid. 

19 ^ 
Howard Carter, "Douglas Scott," La_ Onzieme Heure, 

No. 324 (Juillet-Aout, 1967), 5-6. "Come and listen to 
this quaint Englishman who tries hard to speak French." 

^^Andre" Nicolle, "The Call to France," World Pente-
cost. No. 2 (1971), 12-13. 
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21 his wife's miraculous healing. On yet another occasion, 

Scott prayed for a lady crippled by rheumatism. The 

report has it that instantly she regained the use of every 

part of her body and she returned home on foot. "Astonished 

by these manifestations of the Power of God, more and more 

22 
people came." The port city, stirred by such strange 

manifestations, displayed great interest in Scott and his 

meetings; "everyone spoke about the strange meetings," 

remarked one eyewitness; "some said that it was a religion 

23 coming from America." 

Crowds soon overflowed the small hall. Scott 

thereupon moved into an old Dance hall on rue Andre Caplet, 

but is soon would not accommodate the crowds. Curious, 

but interested, people with their folding chairs gathered 

two to three hours prior to the commencement of the serv-

24 ice. Reports of healings and conversions continued to 

spread. Many people were amazed at the change in lives of 

21 
C. Scott interview. Davoult interview. Unlike 

the Pentecostal phenomenon and its attention given by the 
press in the United States, England, and Scandinavia, 
French news media did not report (according to my research 
in the Bibliotheque Nationale) the phenomenon in the early 
days of the Movement. After the war, especially with the 
mass meetings, the French news media showed more interest 
in the Pentecostal Movement. 

^^Nicolle, "The Call to France," 12-13. 

^•^Mallet MS. 

24 
Davoult interview. 
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prostitutes, drunkards, and thieves. Some converts, 

guilty of past wrongs, asked Pastor Gallice to help them 

make restitution. They returned stolen goods, including 

25 
pilfered money. Such acts of restitution constituted a 

powerful force for drawing attention to the "Allelujahs" 

2 6 
as they were now called. 

The attitude of some Roman Catholic priests who 

opposed the meetings, provided free advertisement for the 

meetings. Although there was little open persecution, the 

clergy warned their parishioners not to attend meetings 

on pain of excommunication. Naturally, such warning 

aroused people's curiosity and many attended. On one occa

sion, as the report has it, Gallice was holding a funeral 

when a group of Roman Catholics, led by a priest, came to 

the cemetery to conduct the funeral themselves. The 

Catholics, angered at Gallice, attempted to push him in 

the grave. Unwilling to make an issue of the incident, 

Gallice left. The news of the unpleasant incident spread 

throughout Le Havre, resulting in many attending the meet

ings. Communists also gave free advertisement. They 

^^Ibid. Also see VetV, 1, No. 9 (Dec. 1932), 179. 
A photostat of a receipt issued by "Le Caissier pour la 
Companie Generale Transatlantique, pour 300F. Ce regu a 
etk donne centre restitution, par 1'intermediaire de M. le 
pasteur Gallice." 

"Le pasteur C. Domoutchief temoigne," Vie et 
Lumiere, No. 29, 10. 
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frequented the services and from time to time attempted 

to break up the meetings; some, however, ended up being 

27 
converted. Moreover, "spiritists," who were losing 

business to the newly arrived "proclaimer of divine heal

ing," frequently attended meetings to stir up trouble. 

They, too, failed in their endeavors. Some of them were 

converted. 

In spite of opposition, the work at Le Havre 

enjoyed healthy growth. Scott, spending much time evan

gelizing in the port city and environs, needed a full-time 

minister to care for the new converts. Toward the end of 

2 8 1930, the decision was made to appoint Gallice the first 

29 Pentecostal pastor in France. Under Galilee's leadership, 

crowds of people swarmed to hear the messages and to see 

the manifestations. By the summer of 1932, the facilities 

at rue Caplet were no longer sufficiently commodious. 

Gallice and Scott located an ideal hall—a former liquor 

depository. After making necessary repairs and adjust-

31 ments, the hall on rue Franklin could seat up to 500. 

27 
Davoult interview. 

28 ' 
0. Guillaume, "Les debuts au Havre," VetV, 3, 

No. 10 (Jan. 1935), 217-218. 
^^"Douglas Scott," Vie et Lumiere, No. 29 (1966), 

8-9. 

^^Guillaume, "Les debuts au Havre," 217-218. 

"Le Havre: depart du Reveil en France," Vie et 
Lumiere, No. 29 (1966), 3-7. 
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Within three years, Le Havre, the stronghold of the 

32 fledgling movement, numbered 500 baptized converts. 

Domoutchief, who had returned from England, assisted 

Gallice in the work at "Salle du rue Franklin." To expand 

the Pentecostal work, Domoutchief got some new converts to 

hold meetings near the "plateau du Frileuse," to the 

delight of the few Pentecostal converts who lived in the 

vicinity. Domoutchief, after a lengthy search, located a 

small hall in a former cinema, where he conducted services 

33 once or twice a week. At first, only a handful attended 

In time the number increased, and by September, 1935, the 

Frileuse hall boasted a roster of 300 baptized members. 

The Frileuse hall, soon noted for its missionary effort, 

was instrumental in starting missions at Honfleur and 

34 Lisveux. Oscar Guillaume, one of the early pastors, 

noted that the dancing halls, cinemas, and liquor deposi

tories soon were transformed into "Salles de Evangelisa-

35 tion." By autumn, 1935, Le Havre had three flourishing 

"Salles de Evangelisation" with a combined membership 

^^"Nouvelles des Assemblies," VetV, 4, No. 6 (Sept 
1935), 91-95. 

33 
Domoutchief interview, 7. 

O A 

Those missions begun by a "mother" church were 
called "annexes." Annexes will be discussed fully in 
Chapter VI. Also, "Nouvelles des Assemblees," VetV, 3, 
No. 6 (Sept. 1935), 91-95. 

"^^Guillaume, "Les debuts au Havre," 217-218. 
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approaching 1000. 

Eyewitnesses have left vivid accounts of those 

early meetings in Le Havre. Mrs. Scott, commenting on her 

first experience in the meetings, asserted, "I played the 

piano; I knew no French; I did not know the numbers they 

36 
called out. It was very difficult to play and sing." 

Yet, singing is an important part in the services. The 

fervent singing helped to induce an emotional atmosphere. 

Each meeting had many testimonials which added feeling to 

an already-charged emotional service. Many related in 

their testimonies their experiences of salvation, healing, 

or deliverance from some habit. Frequently so many wished 

to relate their experiences that the minister had to ask 

37 them to be seated. The testimonials of drunkards, 

prostitutes, communists, and spiritists had a salutary 

38 effect on many of the auditors. So enthusiastic were 

those early converts that frequently (reported Mile 

Gallice, a young witness and the daughter of Pastor Gallice) 

39 
groups sang on their way to and from the meetings. New 

36 
Scott interview. 

"̂ "̂Le Havre: depart du Reveil en France," Vie et 
Lumiere, No. 29, 3-7. 

^^Mallet MS. 

39 
Davoult interview. 
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converts, "with great enthusiasm for the Savior, and with-

40 out fear of shame," openly witnessed to clients and 

friends. 

Most of the converts had little or no knowledge of 

the Bible. To train them in basic Biblical truths, an 

obligatory two-month program of instruction was established 

for baptismal candidates. With little variation, the 

schedule ran as follows: "Monday afternoon, Bible study; 

Tuesday afternoon, prayer; Thursday, Bible study; and 

Friday, reserved for those "desiring the reception of the 

41 Holy Spirit." To continue study on their own. Christians 

were encouraged to purchase Bibles and religious books at 

42 a reasonable price from the church "librairie." 

The Bible played an important role in the life of 

the Pentecostals. Pentecostals, known as "people of the 

43 Bible," believed and taught that the book was the sole 

44 source of authority and guide for the Christian life. 

"Le Havre: depart du Reveil en France," 7. 

Ibid. 

42 
The "librairie" or bookstore was established 

early in the Movement. The "librairie" became an integral 
part of each local assembly as well as an important means 
of indoctrination. 

A O 

Raoul Stephen, "Voyage chez nos freres," Le 
Christianisme au XX^ Siecle, 17 Fev. 1949, 1. 

"̂̂ M. Parker, "Etudes Biblique," VetV, 5, No. 5 
(Aout 1936), 103-107. 
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In the words of Pierre Nicolle, one of the leaders of the 

Movement in its early days, "the understanding of the 

scriptures is not a monopoly of the clergy, but it is 

45 accessible to every soul." Madame Davoult, commenting 

on the importance of the scripture, said, "Christians, on 

reading the Bible each day, found out what they were to do 

to please the Savior without a pastor telling them. The 

Holy Spirit enlightened the Word.""^^ 

Toward the end of the year of 1930, the message 

preached at Le Havre had spread among Protestant circles, 

particularly among Baptist churches in the North of 

47 France. Pastor Paul Pelce, pastor of the Baptist Church 

at Chauney (Aisne) and a member of the committee of the 

Federation of Baptist Churches of the North of France, 

heard of the strange and somewhat unorthodox happenings 

at Le Havre. Pelce, with an open mind, went to Le Havre 

48 to investigate. After spending some time observing the 

phenomenon, he concluded that Scott must have the message 

of Revival for France. He invited Scott to hold meetings 

in Baptist churches. Scott, overjoyed, subsequently 

45 
Pierre Nicolle, "Les Saintes Ecritures," VetV, 

3, No. 10 (Jan. 1935), 215-217. 
"Le Havre: depart du Reveil en France," 7. 

Nicolle, "The Call to France," World Pentecost, 
No. 2 (1971), 12-13. 

^^"Les debuts au Havre," 218. 
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conducted meetings at Chauney, La Fere, Laon, Noyon, and 

49 
Roubaix. His missions in the Baptist churches met with 

a fair degree of success: many pastors and their churches 

accepted the message he preached; others refused it. For 

the most part. Baptist pastors who accepted Scott's 

message remained in their own organization but maintained 

a fraternal relationship with Scott and the later-formed 

French Assemblies of God. There were some, however, who 

left the Baptist organization, notably Pierre Nicolle and 

the family Guillaume. 

The family Guillaume, along with Ove Falg, played 

an important role in opening the door for the Scotts to 

. . . . 50 

minister in the Aisne Department. According to Falg, 

Moise Guillaume, after his retirement from the railroad, 

ministered several years in the Aisne Department. The 

Scotts, the Guillaumes, and Falg carried out an extensive 

missionary endeavor among the miners in the "bassin minier 

du Nord." A great number of miners openheartedly 
52 

accepted the Pentecostal message. The Guillaumes and 
Falg, aided by Scott, also began works in Lievin and 

^^"Douglas Scott," Vie et Lumiere, No. 29, 8-9. 

^^Ove Falg, "Lievin (Pas-de-Calais)," VetV, 1, 
No. 7 (Oct. 1932), 138-139. Also Falg, "Curriculum Vitae," 
2. 

^•^Falg, "Lievin: (Pas-de-Calais) ," VetV, 1, No. 5 
(Aout 1932), 400. 

^^Falg, "Curriculum Vitae," 1-2. 
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Lens. Pierre Nicolle, a Baptist minister of no mean 

education and ability and interested in a revival of New 

Testament Pentecost, accepted the Pentecostal message in 

one of Scott's meetings at San Quentin. Nicolle, a 

Baptist minister since 1906, had serious doubts, however, 

about leaving the Baptist Association. At the age of 

fifty he did not particularly relish the idea of beginning 

anew in a movement which appeared too fanatical for a 

decorous Baptist. He and his American-trained wife had 

second thoughts about leaving the comforts of the Le Fere 

54 parsonage for "they-knew-not-what" at Rouen. 

Scott, after leaving the Pas-de-Calais area, went 

55 to Rouen in November, 1931. There he rented a small hall 

seating about fifty people. He and his wife distributed 

many handbills advertising the meetings. After holding a 

mission, Scott then invited the Pierre Nicolles to Rouen 

to take charge of the struggling work. Feeling more like 

"adventurers" than ministers, the Nicolles left for Rouen. 

After the Scotts had spent so much time and effort to 

reach people, Nicolle dryly commented that on the first 

Sunday in January, 1932 (and their first Sunday in Rouen), 

53-,, .. Ibid. 

54 • ̂  
Pierre Nicolle, Lumieres et Reflets (Rouen: 

Editions Maugard, 1961), 8. 
5 5 
P. Nicolle, "Nouvelles des Eglises: Rouen, 

1936," VetV, 5, No. 9 (Dec. 1936), 213-214. 
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a grand total of nine people turned out for service! The 

next ten months proved to be extremely difficult. Beset 

by lack of household furnishings and money, Nicolle forged 

ahead against other difficulties. On one occasion, so 

reported Nicolle, a man fired a shot at him during an 

evening service. Yet on another occasion a group of women, 

for want of attention, stirred up considerable trouble in 

a service. But in spite of the difficulties, the Rouen 

hall gradually filled. Nicolle, after some difficulty, 

located another one. 

The gradual growth, due by and large to outstanding 

57 . 
conversions, is noted in the following statistics: 

regularly 200 attended the meetings and frequently as many 

58 as 500 attended; at the close of the year 1932, there 

were 75 baptized converts; 1933, 128; 1934, 219; and by 

59 December, 1936, 331 members. In the course of the year 

of 1936, the Rouen Assembly had sold through its "librairie" 

Nicolle, Lumieres et Reflets, 9. 

57 
P. Nicolle, "Nouvelles de l'oeuvre de Rouen," 

1, No. 3 (Juin 1932), 58. Nicolle especially emphasized 
the importance of conversions as a means of attracting 
attention to the meetings; e.g., the conversion of a 
communist attracted considerable attention among the 
townspeople, see "Nouvelles de l'oeuvre de Rouen," VetV, 
No. 4 (Juillet 1932), 75. 

^^Ibid., 58. 

59 
P. Nicolle, "Nouvelles des Eglises: Rouen," 

VetV, 5, No. 9 (Dec. 1936), 213-214. 
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464 Bibles, 1,100 New Testaments, and 7,700 copies of the 

Viens et Vols. 

The impact of the Rouen Assembly in Normandy was 

of considerable importance. Rouen, fast becoming a strong

hold of Pentecostalism for Normandy and under the able 

leadership of Pierre Nicolle, pioneered many other Assem

blies. With the help of laymen and his two sons, Nicolle 

established a number of Assemblies including Louviers, 

Elbeuf, Oissel, Saint-Etienne-du-Rouvray, Yvelot, Maromme, 

61 
Saint-Saens, Les Andelys, Caudebec-en-Caux. Dieppe, an 

annex of Rouen, became an important center for evangeliza

tion of the Dieppoise area. 

Andre and Marc Nicolle, recognizing the potential 

of Dieppe as a center for evangelistic outreach, held 

meetings there early in 1933. They hired a hall in a cafe, 

but only a few attended. After considerable campaigning, 

their efforts were unrewarded. Discouraged, the Nicolle 

brothers discontinued the meetings for the time being. 

Later Pierre Nicolle sent a lay minister to recommence 

services in an unused wooden stable, mockingly called the 

"wooden hut" by the townspeople. After the first bap

tismal service and the "healing of a woman with cancer 

60-,, ., Ibid. 

P. N i c o l l e , Lumiere e t R e f l e t s , 10; P. N i c o l l e , 
"Rouen -Re t ro spec t i on , " VetV, 3 , No. 10 (Jan . 1935) , 224-
226. 
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62 plus hard work by the new converts," the mission grew 

rapidly. Andre Nicolle returned as pastor. Under his 

leadership, new annexes were opened in Le Treport, Gamache, 

Abbeville, Amiens, St. Valerie, Neufchatel, Eu, Berk, and 

Boulogne-sur-mer. The stories of conversions and healings 

were repeated in practically every new mission endeavor. 

At Eu, for example, a man completely paralyzed was brought 

to the first two meetings in a wheel chair; he received 

imposition of hands and prayer for healing. At the third 

meeting, he came walking by himself, completely healed. 

The attendance doubled from 30 to 60. During the preaching 

of salvation and healing at Amiens, one night a man, who 

had been blind for twenty years, suddenly stood up and 

6 3 
cried out, "I can see!" 

Meanwhile, Paris, in the believers' eyes the 

64 "Modern Babylon," had been almost forgotten by the 

Pentecostals. In February, 1933, Domoutchief felt a "call" 

to start a mission in the capital. The work was not easy; 

Parisians were apathetic Domoutchief, however, was en-

6 5 
couraged when he saw new people attending the services. 

6 2 
Daphne Maurice unpublished manuscript, Dieppe, 

France, Oct. 15, 1972. Hereafter cited as Maurice MS. 

^^Ibid. 

^^C. Domoutchief, "Paris," VetV, 2, No. 6 (Oct. 
1933), 159. 

^^Ibid. 
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After a few months in Paris, Domoutchief reported that a 

f> f> 
number had been converted and baptized. 

Simultaneous with the spread of the Pentecostal 

message at Paris, Rouen, and among the Baptist churches 

in northern France, southern Belgium received an intro

duction to the Pentecostal message. Scott had conducted 

a mission in the Baptist church at Roubaix (near the 

Belgium border). Several people from Belgium, who had 

attended the meeting, returned home with a desire to have 

similar missions in their Belgian National Church. The 

pastor of the church in the village of Jemmapes invited 

Scott to hold a mission. A number of Belgian pastors 

who heard Scott subsequently invited him to hold missions 

at Borinage, Charleroi, and Paturages. Henri de Worm, 

pastor of the National Reformed Church of Paturages, after 

hearing Scott in September, 1931, at Dampremy, accepted 

the Pentecostal message. Anxious to spread the Pentecostal 

message in Belgium, he invited Donald Gee and Douglas Scott 

to hold a convention in his church in November, 1933. (This 

6 8 
convention was only one of a number held in Belgium.) 

fi f> 

C. Domoutchief, "Nouvelles Eglises: Paris," 
VetV, 3, No. 3 (Juin 1933) , 45-46. 

^^"Douglas Scott," Vie et Lumiere, No. 29, 8-9. 

"Visit^ de Mm. Donald Gee et Scott a Paturages 
et a Dampremy," VetV, 1, No. 9 (Dec. 1932), 175-176. Also 
see, "Ladeuxieme convention beige des amis du Reveil 
Dampremy," VetV, 1, No. 10 (Fev. 1933), 204. 



116 

The meetings were packed. Almost all of the members 

accepted the Pentecostal message. But the work of Scott 

was not confined to the border towns. In August, 1933, 

Scott, aided by Pastor de Worm, went to Brussels "to 

establish in this great city a center where suffering 

souls could come to find spiritual or physical help."^^ 

The following spring (1933), Scott helped in a series of 

tent meetings at Brussels. In May, they held similar 

meetings at Waterloo where, according to Pastor C.-Jean 

Gabel, "a great work was established for the Lord."^^ 

Scott returned many times to Belgium. Falg, writing in 

1936, spoke of a continuing good relationship with "our 

brothers and sisters in Belgium," as well as with the 

71 Baptists of North France. 

Belgium was not the only country affected by Scott's 

ministry. During the years 1932-1933, Scott spent much 

time evangelizing in Switzerland. In April, 1932, he re-

72 ceived an invitation to go to Geneva where he held a 

successful meeting. The crowds were large; many reported 

D. R. Scott, "Mission de Reveil a Bruxelles," 
VetV, 2, No. 6 (Oct. 1933), 158-159. 

70 C.-Jean Gabel, "Reveil a Waterloo," VetV, 3, 
No. 5 (Aout 1933), 117-118. 

71--
O. Falg, "Lens, Lille, Valenciennes," VetV, 5, 

No. 3 (Juin 1936), 68-69. 
1 o 

"Campagne de 1'evangelism M. Douglas Scott a 
Geneve," VetV, 1, No. 2 (Mai 1932), 16-19. 
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conversion and healing. Sometime during the following 

year (1933) , he returned to Zurich where he held a meeting 

in a hall filled to its one thousand capacity every 

73 
night. In the summer of 1932, at the invitation of the 

"Ligue Suisse pour la Preparation d'un Reveil spiritual," 

Scott held a mission in Bienne. Due to the large crowds, 

the temple of the National Reformed Church had been put 

at his disposal. The meeting in May, 1932, at Caux-de-

Fonds (Switzerland), arranged by Reformed ministers de 

Perrot and Delattre, was of particular importance to the 

future development of the Pentecostal Movement in France. 

There Scott met the young Baptist minister, Andre Thomas-

s 74 
Bres, who later, through his writings and position as 

secretary of foreign missions, had a formidable impact on 

the Pentecostal Movement in France. Furthermore, his role 

t 75 

as the French secretary of the "Ligue pour Reveil," 

placed him in an influential position to promote Revival 

in Switzerland, Belgium, and France. 

The "Ligue Suisse pour la Preparation d'un Reveil 
spiritual," founded in 1930 at Neuchatel by Doctor Emil 

"Campagne de Reveil a Vevey," VetV, 1, No. 3 
(Juin 1932) , 56-57. 

"Campagne de Reveil a la Chaux-de-Fonds," VetV, 
1, No. 5 (Aout 1932) , 97-99. 

^^"Sejour de Repos Caux," VetV, 2, No. 3 (Juin 
1933), 68-69. 
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Lanz, proved to be an influential organization. The League, 

organized in response to Christians who had expressed a 

desire for personal spiritual attainment, spread into 

Belgium and France. The League was instrumental in working 

with interdenominational retreats. Mont Pelerin had hosted 

four annual retreats. In the 1933 retreat at Mont Pelerin, 

Gee, Scott, Lanz, de Worm, and Dalliere participated in a 

religious program which emphasized a return to New Testa

ment simplicity in worship, and the "power of the Holy 

7 6 

Spirit and a restoration of the spiritual gifts." Sim

ilarly, Hotel Regina at Caux was the scene of a spiritual 

retreat. Swiss, French, and English pastors attended. 

The topic of study, not unlike that of other retreats, 

dealt with the general theme "the Power from on High is 

77 what the Church has need of." The Belgian League for 

Revival, convening at Dampremy, promoted a retreat for 

those interested in advancing the cause of revival among 

7 8 the Protestants. The impact of the League's activity 

cannot be overemphasized. The League helped to promote 

religious intercourse among the French, Belgians, Swiss, 

7 6 * 
Bernard de Perrot, "La Retraite du Mont Pelerin," 

VetV, 2, No. 3 (Juin 1933), 65-68. 
^^"Sejour de Repos Caux," VetV, Juin 1933, 68-69. 

78 V 

Thomas Loprestis, "Troisieme convention beige 
des amis du Reveil a Dampremy," VetV, 2, No. 10 (Jan. 
1934), 228-229. 
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and English with subsequent exchange of ideas. Moreover, 

Scott, who had attended the conventions and retreats, met 

many people who later aided him in his evangelistic efforts. 

Meanwhile, pastors of the French Reformed Church 

had heard of the goings on at Le Havre and other places in 

northern France, Belgium, and Switzerland. Max Bernoulli, 

pastor of the French Reformed Church at St. Chamond (Loire), 

expressed the sentiments of many Reformed ministers when 

he said, "We have realized that our churches truly need 

an urgent revival and we hope that many of the pastors and 

church officials of France will stretch out a fraternal 

hand to our brothers of the Pentecostal Movement and that 

a happy collaboration will be established between them and 

79 US." One of the first attempts at collaboration came 

while Scott was holding a mission at Lievin. Scott and 

Falg were invited to a pastors' retreat in the local Re

formed Church. The Reformed ministers wanted Scott and 

Falg to give an account of the Pentecostal Movement, espe

cially its doctrine, its concept of the church, and its 

view of the ministry. Scott explained to the ministers 

that the Pentecostal Revival was for all churches and all 

people. The Reformed pastors, rather sceptical at first. 

7Q . . . 
Max Bernoulli, "Terrenoire et St. Etienne (Loire)," 

VetV, 2, No. 2 (Mai 1933), 43. See also the unpublished 
MS~by Ove Falg, "La Main Tendue par desous les Barriers 
Confessionnelles et les Frontiers Nationales," (n.d.), 
1-4. 
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later showed considerable interest in the Pentecostal 

Revival. Some, however, were reluctant to accept the 

Pentecostal interpretation that the gifts of the Spirit, 

as known and practiced in the early church, were in the 

8 0 process of being renewed today. The conference ended 

with some Reformed pastors warmly accepting the Pente-

81 costal message and others giving limp approval. 

Reformed pastor Delattre, who had long desired to 

see an apostolic revival in France, stands as an important 

figure in leading Reformed ministers in their quest for 

spiritual revival. Delattre, pastor of the Reformed Church 

at Privas (South France) , invited Scott to conduct a three 

week mission. Delattre's colleagues, who had little faith 

in the success of the mission, said that no one would 

attend. After two weeks, however, the crowds on the out

side were larger than those on the inside. It was neces

sary to request consent of the Consistory of the Reformed 

Church to use the large temple, which was filled each 

night. At this mission several Reformed pasters, recalling 

the charismatic outbreaks among the "little prophets" of 

82 the Cevennes in 1700, accepted the Pentecostal doctrine. 

Also during his mission at Privas, Scott had the 

^°Falg, "Curriculum Vitae," 3. 

•̂'""Douglas Scott," Vie et Lumiere, No. 29, 9. 

82 
Roberts interview. 
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opportunity to meet with the pastoral body of the Reformed 

Church of South France, as well as with the students and 

faculty of theology of the University of Montpellier. One 

member of the faculty whom Scott met was the young Louis 

Dalliere, Professor of Theology at the University of 

8 3 
Montpellier. 

After concluding the mission at Privas, Scott 

received an invitation from the Reformed pastor Bernard 

de Perrot of Nimes to hold a mission in his church. At 

the close of that mission, Delattre asked Scott to return 

to Privas for a second mission. What began in November, 

1932, as an evangelistic mission, ended up as a regional 

8 5 
convention of Reformed ministers, many of whom accepted 

the Pentecostal message. Not all Reformed ministers, how

ever, were as affable and receptive as Perrot, Dellatre, or 

Dalliere. In December, 1932, Scott traveled to the small 

village of Clairac to hold a mission. There he met with 

difficulty. After the first week of the meeting, the 

director of the Reformed Church spoke resolutely against 

Scott's message and forbade him to continue the mission 

in the Reformed Church. The officials of the local church 

8 3 ' 
Scott, Les debuts du Mouvement de Pentecote, 14. 

^"^"Mission de M. Scott a Nimes," VetV, 1, No. 2 
(Mai 1932) , 19. 

p r ^ 

F. Poulain, "La deuxieme campagne de reveil a 
Privas," VetV, 1, No. 10 (Jan. 1933), 200-201. 
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86 
closed and locked the door. 

Scott's message of Pentecost became the object of 

literary debate among Protestant ministers. Within the 

Reformed Church the eminent theologian Dalliere wrote 

approvingly of the Pentecostal Movement. His book, D'aplomb 

sur la parole de Dieu (1932), was a strong apologetic for 

the Pentecostal Revival. Dalliere, along with his co-

editor, Henri de Worm, published a monthly journal Esprit 

et Vie (begun in 1931). The journal had a subtitle, "the 

monthly voice for revival," which focused readers' atten

tion on the purpose of the journal. In addition to general 

articles dealing with revival, the journal carried a number 

87 of articles favorable to the Pentecostal message. Those 

articles, which appeared from time to time, helped to carry 

the message to many people. 

Some Reformed pastors, however, did not agree with 

the articles, nor with Scott. Scott, speaking of the Re

formed ministers, remarked that he had had excellent rapport 

with Reformed ministers except for the "Brigadiers de la 

Drome," a left-wing. Fundamentalist group. They explicitly 

^^Andre Crestian letter to George Stotts, Ville-
neuve (Lot), Oct. 12, 1972. 

^7ggg "Base Scriptuaire de I'Eglise," Esprit et 
Vie, Aout 1936, 231-233; "Les ministeres charismatiques," 
Eip"rit et Vie, Jan. 1937, 3-4; "Quelles sont les conse-
quences du Bapteme du Saint-Esprit," Esprit et Vie, Dec. 
1937, 140-142. 
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informed Scott that neither he nor his message was desired 

88 
in France. The "Brigadiers de la Drome" published a 

journal entitled Le Matin Vient. . ., (begun in 1926) "for 

revival and the people of God." Its February, 1932, issue 

was particularly anti-Pentecostal, featuring such articles 

as "Un danger: le Pentecotisme," "Le Pentec6tisme est-il 

/ 89 biblique?", and "Guerisons." These articles helped to 

mold anti-Pentecostal feeling, particularly among the ultra-

Fundamentalists . 

An extreme Fundamentalist and founder of the 

"Maison la Bible," H. E. Alexander, wrote a strongly 

worded anti-Pentecostal book entitled Pentecotisme ou 

90 

Christianisme?" in which he arrayed his scriptural evi

dence against the Pentecostalists and their brand of re

vival. "The Pentecostals," Alexander declared, "have in 

the name of the Bible, believed a set of doctrines contrary 

91 to the Bible." To him the success of the Pentecostal 

Revival in France was largely due to the spiritual atmos

phere and soil prepared by the lack of discerning Chris

tians, their Biblical ignorance, and a spiritual discontent 

^^"Douglas Scott," Vie et Lumiere, No. 29, 8-9. 

^^Le Matin Vient. . ., 8, No. 76 (Fev. 1932), 1-8. 

90 A 

H. E. Alexander, Pentecotisme ou Christianisme? 
(Geneve: Editions de la Maison de la Bible, 1933) , passim. 

91 
Ibid., 9-19, passim. 
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9 2 which was strong among them. Alexander felt that for 

the most part too many of those Christians were gullible. 

But not all Protestant writers were so adamant as Alexander. 

The Baptist theologian, W. H. Guiton, in his Le 'Mouvement 

de Pentecote' et la Bible, amicably referred to the Pente

costals as "our brothers." But he considered it his duty 

to point out that the Pentecostals were in error as to 

their doctrine, concepts, and methods. "Nothing," commented 

Guiton, "is more dangerous than a heresy given as the per-

9 3 

feet expression of evangelical revelations." The sin

cerity of the Pentecostals and their love for the Bible 

should be an example for all Christians to follow; but, 

commented Guiton, their errors avoided. By the time of 

the outbreak of World War II, literary debate had all but 

died out. After the War the Pentecostals were treated 

more kindly by authors. In the meantime, hov/ever, con

ferences and synods of the French Reformed Church took 

special note of the Pentecostals. 

A special conference of the Reformed Church, con

vened April 25, 1932, at Nimes, discussed theological and 

practical problems engendered by the Pentecostal Revival. 

94 About 140 ministers from all areas of France attended. 

92 
^^Ibid., 19. 
9 3 /N 

Guiton, Ii£ 'Mouvement de Pentecote' , 3. 
94 
Steiner, Mit Folgenden, 68. Also, "Mission de M. 

Scott a Nimes," VetV, 1, No. 2 (Mai 1932), 19. 
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An objective study of the Movement and its scriptural 

basis and a study of the Book of Acts highlighted the 

session. Following the study, a symposium on the Pente-

95 \ 
costal Revival stirred up a debate. Professor Dalliere 

9 6 ably defended the Pentecostal position. Elsewhere a 

Synod of the French Reformed Church, meeting at Paris, 

97 
1933, took up the delicate problem of the Pentecostal 

Movement. A committee, previously appointed to study the 

Movement and its doctrines, reported that an attempt had 

been made to show objectively the character of Pentecos

talism; however, it was left to the reader to formulate 

9 8 his own conclusions from the facts presented. The 

decision of the Synod warned, however, that care should 

be exercised to guard against divisions and sectarian 

movements which would render incapable the Church's task 

99 of fulfilling its mission in the world. There was no 

schism, however, within the French Reformed Church. Those 

95 N A 

"Mission de M. Scott a Nimes," 19. 
96 
Steiner, Mit Folgenden, 68. 

97 / '^ 
Henri-Charles Chery, "Le Mouvement de Pentecote," 

Chronique Sociale de France, Nos. 5-6 (Nov.-Dec. 1952), 
485-493. 

9 8 A 
Le Pentecotisme, Dossier No. 6̂  (1950, n.p.) ; on 

file at thi~Centre Protestante d'Etudes et de Documenta
tion, Paris. 

^^Ibid., "Decision XXXVIII du Synode National 
E. R. F." 
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desiring to adhere to Pentecostal teaching did so with 

most of those accepting Pentecostalism remaining in the 

Reformed Church. 

Henri de Worm of the Belgian National Church and 

Professor Louis Dalliere of the French Reformed Church, 

after an analytical study and appraisal of the Pentecostal 

Movement, spoke for many Protestant pastors. Both de Worm 

and Dalliere had spent some time in England in September, 

1932, investigating the Movement and the claims of healings 

made by its leaders. De Worm and Dalliere talked to Pente

costal leaders, attended services, and checked records of 

alleged healings and conversions. Both commented that 

startling phenomena had occurred. And de Worm, noted in 

his appraisal, that "the Pentecostal Movement is not with

out its faults. It should not be condemned [as a Movement] 

for its faults, but should be accepted as the Revival for 

our day." As for Dalliere, "I believe God has given 

us an authentic baptism of the Spirit and authentic spiri

tual gifts. God has given us in our time, among the 

leaders of Pentecost, men of first rank, to carry on this 

Revival." Unlike some of his colleagues, however. 

H. de Worm, "Quelques jours avec les freres de 
Pentecote en Angleterre," VetV, 1, No. 6 (Sept. 1932), 
115-116. 

Louis Dalliere, "Quelques impressions d'un 
voyage en Angleterre," VetV, 1, No. 7 (Oct. 1932), 134-
135. 
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Dalliere remained in the Reformed Church. He considered 

the Pentecostal Revival as a spiritual awakening for all 

102 
churches. Scott, expressing his appreciation for 

Dalliere, acknowledged that he had done much to remove 

prejudice and to give the Pentecostal message a hearing 

in many Protestant churches in France, Belgium, and 

Switzerland. 

While de Worm and Dalliere were busily writing 

favorably about Pentecost, while some Reformed ministers 

were discussing in their conventions the pros and cons of 

Pentecost, and while literary debates arose over Pentecost, 

Scott, convinced that France needed Revival, continued 

evangelizing northern France, southern Belgium, and Switz

erland. He had, however, evangelized no further south 

than Nimes. The entire Cote d'Azur and inland to Avignon, 

northeast to Gap and back to Nice had not been evangelized. 

103 Prompted by an inward conviction to go to Marseilles, 

Scott and his wife, without a moment's hesitation, left 

for that city on October 15, 1934. A group of Christians 

in the local Reformed Church had prayed for a revival. 

Accordingly, they interpreted Scott's arrival as the 

104 answer to their prayers. The Scotts arrived at 

102 

Ibid. Also Roberts interview. 

C. Scott interview. 

"''ibid. 
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Marseilles alone and with barely enough money to rent 

accommodations and pay for the printing of handbills. 

But they had a conviction that God on Pentecost Sunday, 

1930, had said to them, "In all this country [France] 

where you announce the full gospel, I shall confirm my 

word with healings and miracles." With that conviction 

burning in them, the Scotts, without assistance, distrib

uted 100,000 handbills advertizing the meetings. "By 

107 faith" Scott rented a small hall. But a Protestant 

lady, well-known in religious circles in Marseilles and a 

previous acquaintance of Scott's, told him that he would 

possibly have thirty to hear him. Scott, replying in his 

terse style, answered, "In time there will be 300 attend-

108 ing." Only twenty-five attended the opening service. 

In order to reach more people, Scott had to modify 

his approach. He had been told to use posters instead of 

handbills. Also, since people in Marseilles did not ven

ture out in the evenings, he was advised to hold his 

109 meetings in the afternoon. These changes combined with 

105 
^ IBTI MS. 

Scott, Les debuts, 16. 

1 07 
Lucien Vivier interview with George Stotts, 

Marseilles, Oct. 14, 1972. Hereafter cited as Vivier 
interview. 

Scott, Les debuts, 16. 

109 
Ware interview. 
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notable conversions and healings accounted for larger 

crowds. Within a few weeks one to two hundred were in 

regular attendance. Ten months after his arrival, 

Scott had two halls rented, and both were soon filled. 

Scott, in collaboration with his young assistants, decided 

Marseilles could not be reached with only a couple of 

halls. After searching he found a commodious hall in the 

center of the city. Still dissatisfied and wanting to 

reach others with the gospel, Scott rented another hall 

in the poor quarter of town, the "Belle de Mai" area. 

Within a year and a half after his arrival, he had five 

halls. He optimistically spoke of Marseilles: "God 

has prepared great things for Marseilles and from here 

112 all South France shall be lit with flame of the gospel." 

Scott's optimism reached its zenith on Easter Sunday, 1935, 

for within the previous six months he had baptized 168 

113 
converts, the "first fruits" of Marseilles. 

In South France, Scott followed basically the same 

pattern of evangelism which he had employed in the North. 

Vivier interview. 

"'•"'""'•Scott, "Marseilles," VetV, 4, No. 8 (Nov. 1935), 
141-142. Also IBTI MS. 

•'""'"̂ Scott, "Marseilles," VetV, 3, No. 10 (Jan. 1935), 
226-227. 

Registre de Bapteme, Assemblee de Dieu, 1-6; 
on file at 4 place Sebastopol, Marseilles. 
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He made a few modifications, however. In the North, he 

had received many invitations from Baptist and Reformed 

churches and could rely on experienced pastors, such as 

Gallice, Nicolle, Falg and Domoutchief, but in the South 

he received very few invitations from Protestant pastors. 

Moreover, he was handicapped by the lack of experienced 

ministers. Accordingly, Scott followed more closely the 

New Testament (or Pauline) pattern of evangelization. 

Paul, as interpreted by Scott, had gone first to the large 

cities of Asia Minor: Ephesus, Antioch; in Greece, to 

Athens and Corinth. He remained in those cities until a 

solid nucleus of Christians had been organized. Following 

a similar pattern, Scott established thriving works in 

Marseilles. From there he branched out into contiguous 

areas and then to distant towns, establishing in each a 

nucleus of Christians. He left the oversight of the 

embryonic work to one of his young evangelists. The neo-

. . 114 
phytes would follow a similar pattern. 

That he could not do the task of evangelization 

alone, that he needed trained young men to be pastors, and 

that he felt the Biblical method was to train them himself, 

prompted Scott to keep five or six young men with him at 

all times. In his way he trained them for the ministry. 

114 
"Flourishing Indigenous Work in South France," 

Pentecost, No. 12 (June 1950), 14. 
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giving them rudimentary instructions in hermeneutics, and 

explaining to them that they should study all scriptures 

dealing with salvation and healing. From these scriptures 

they were to outline their sermons. He also provided 

elementary training in homiletics. The young men would 

listen to him when he preached and then attempt to follow 

his method of elocution. Scott, anything but lazy, required 

much work from the young men: they visited, distributed 

handbills, and assisted in the opening of new halls. The 

Scott proteges also received practical experience: one 

led the singing, another, practicing his homiletics, read 

and commented on verses of scripture, and, perhaps, another 

led in prayer. Scott, himself, preached on the usual themes 

of salvation and healing. Scott had his trainees read 

their Bibles constantly. It was essential that they were 

thoroughly grounded in the Book because they had to explain 

116 
the scripture to the new converts on an elementary level. 

Andre Nicolle, who was Scott's first French evangelist, 

recalled that the greatest lesson taught in the great 

115 
Ware interview. Also Clarice Scott letter to 

George Stotts, July 28, 1972. In South France Scott re
peated his them.e preached in North France that the time of 
miracles was not over: the miracles of pardon, love, trans
formed life, and of healing were alive. See Scott, 
"Nouvelles des Eglises: Marseilles," VetV, 3, No. 8 (Nov. 
1935), 141-142. 

116 
Nicolle interview. Nicolle explained that the 

ignorance of the French converts concerning the Bible was 
appalling, hence the need to explain the Bible on an ex
tremely elementary level. 
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preacher's "School of Practical Theology," was the one on 

complete dedication to the work of God. "We had no money, 

no support—we had to depend entirely on God. This same 

consecration is lacking today," added Nicolle. 

After establishing a strong mission in Marseilles, 

Scott and his assistants moved to the nearby Cote d'Azur. 

Between 1935 and 1937 they had opened up the entire region 

from Nice to Avignon. They held missions in Ales, Avignon, 

and Orange, as well as in Cavaillon, Salon-de-Provence, 

Aix-en-Provence, Toulon, Cannes, Grasse, Antibes, and 

118 Menton. In each town the pattern remained basically 

the same: posters and handbills were widely distributed 

by a group of young people from the Marseilles Assembly. 

Scott, crediting divine power for the success of his mis

sions, remarked that "God confirmed His word: prostitutes, 

Roman Catholics, drunkards received salvation, and the 

119 sick were healed." A typical preaching schedule went 

as follows: Monday at Ales; Tuesday at N^mes; Wednesday 

at Avignon; Thursday at Salon; Friday at Aix-en-Provence; 

and Sunday at Marseilles. This schedule changed as new 

halls were opened. Christians in the newly established 

117 
Nicolle interview. 

ll^IBT^ MS, 12. C. A. Scott, "Nouvelles des 
Eglises: Names'," VetV, 6, No. 7 (Oct. 1937), 166. 

"'"•'"̂ Scott, Les debuts, 17. 
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centers would be enlisted to distribute tracts, gospels, 

handbills, or cards of invitation. This personal contact 

proved to be a successful means of attracting people to the 

120 "Salle Bethesdas" as halls were named in South France. 

In all new missions New Testaments were sold. Mrs. Scott 

had carefully marked the verses pertaining to salvation 

121 
and healing. Scott, when not busy, always returned to 

each town to check on the progress of the work. 

Scott, in the spring of 1935, returned to Switz

erland to review the progress of work there. On his return 

to Marseilles, he reported, "I have found in Switzerland 

122 the same flame and the same zeal of the preceding years." 

Much encouraged, he revisited some of the churches in 

northern France and Belgium and reported that he was well 

pleased with what he had found. In spite of difficulties 

and "resistance of the enemy," the work of Pentecost had 

made progress everywhere. He also noted with great satis

faction that a number of new Assemblies had been opened in 

123 northern France. On his return to southern France, he 

120 
Scott, "Nouvelles des Eglises: Marseilles," 

VetV, 6, No. 6 (Sept. 1937), 139-142. 
"'"̂•'"C. Scott's letter, July 28, 1972. 

"'•̂ Ŝcott, "Nouvelles des Eglises," VetV, 3, No. 6 
(Sept. 1935), 91-95. 

Scott, "Visites a quelques Assemblees de Dieu," 
VetV, 5, No. 7 (Oct. 1936), 163-165. 
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visited all the Assemblies. He particularly noted the 

growth of members at Marseilles, Nimes, and Toulon. More

over, he was well pleased with the new works which had 

been opened along the c6te d'Azur. In an optimistic 

mood a year later, he reported that in spite of climatic 

discomforts and opposition, "the Lord had truly blessed 

the South of France; reports of salvation and healing are 

coming in: a woman whose legs and arms were completely 

paralyzed by rheumatism was completely delivered with the 

125 first imposition of hands." The Assemblies in southern 

France, though younger than those in the northern parts of 

France, continued to demonstrate growth. In 1939 when the 

War broke out, the Marseilles church had a membership of 

12 6 
about 300 with a regular attendance of 500. 

Although Scott had not originally intended to 

establish independent Assemblies in France, by 1932 it 

became apparent that "new wine could not be put in old 

bottles." "It is futile," commented Donald Gee, "to put 

the new wine of Pentecost in old bottles of existing 

denominations. All the past great revivals—the Quakers, 

Scott, "Nouvelles des Eglises: Marseilles," 
VetV, 5, No. 8 (Nov. 1936), 187. 

Scott, "Nouvelles des Eglises: Marseilles," 
VetV, 6, No. 6 (Sept. 1937), 139-142. 

12 6 
J. Lemaire, "Nouvelles des Eglises: Marseilles," 

VetV, 6, No. 12 (Mars 1938), 283. 
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the Methodists, the Salvation Army—have proved that.""^^^ 

The structured ritual and formality in Protestant churches 

could not contain the Pentecostal effusion. And, too, 

after the Synod of April, 1932, the Reformed Church had 

less to do with the Pentecostals. Those Reformed ministers 

who had embraced the Pentecostal message were in the 

minority and consequently could not exert much influence 

on the French Reformed Church. In 1933 the Synod of the 

Reformed Church charged a commission with the investiga

tion of the Pentecostal Movement. The commission issued 

its report which, in effect, stated that there were those 

in the French Reformed Church which sought a deeper spiri

tual life. That life was to be found in Communion with 

Christ and not in divisions and sectarian movements which 

12 8 were devisive. Consequently, the report only hardened 

the hierarchy of the Reformed Church against Scott and the 

Pentecostal Movement. Matters were not helped when the 

left-wing Fundamentalists of the Reformed Church, "Briga

diers de la Drome," caustically commented in January, 

1932, that "the work of Scott is a movement of the 

12 7 
Donald Gee, "Bergers et troupeaux," VetV, 5, 

No. 7 (Oct. 1936) , 150-153. 
"'"̂ "̂Decision XXXVIII du Synode National des E. R. 

F. Paris-1933." Also, Nicolleinterview; Hollenweger, 
Handbuch 05 Europa, 1679-1680. 
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Antichrist and the Pentecostals are his highest lieuten-

129 
ants." Most Reformed temples were now closed to Scott; 

and when "they closed to us we turned to the Catholics." 

With many new converts as "sheep without a shepherd" there 

was a need for those of "like faith" to assemble for wor

ship. Moreover, there was a need for contact with other 

young converts, as well as a need for French pastors and 

evangelists to meet for discussion of their problems. The 

anomalous groups of Pentecostal converts needed to be 

brought together in a cohesive body. Furthermore, Scott, 

in assessing the situation, did not wish to leave the new 

converts feeling like children. Consequently, he set in 

motion the machinery to organize for them assemblies based 

on what he thought was the New Testament model. To Scott, 

the New Testament Church was charismatic, comprised of 

only believers, with elders and a pastor assuming the 

spiritual oversight. 

Later Andre Thomas-Bres observed that Scott had 

used great wisdom in forming the French Assemblies of God. 

The Founder had taken great care that they would be finan

cially independent of foreign aid, which has helped them 

"Pour ou centre 1'Antichrist," Lê  Matin Vient 
. . . (Jan. 1932), n.p. 

130 
Nicolle interview. 

"^ibid. 
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to maintain the present internal as well as external au

tonomy which was necessary to assure their full develop-

132 
ment. Their autonomy permitted them to blossom without 

foreign meddling and interference, thus giving the French 

freedom to develop their own Movement in a manner responding 

to their temperament and mentality. Scott himself 

refused to take any official position, appointive or elec

tive, in the French Assemblies of God. He gave advice 

and counsel when asked, and to his death he remained an 

evangelist. 

Scott had one goal in the formation of the French 

Assemblies of God: to see that the organization followed 

all the teachings of the Bible. He counselled wisely in 

this regard. At the first convention, held at Le Havre, 

February 11-14, 1932, the question arose relative to 

135 organization and the name to be taken. Convinced that 

the New Testament pattern should be followed in all matters, 

the council decided on the simple New Testament name. 

"'"•̂ Ândre Thomas-Bres, "In Memoriam," VetV, 32, 
No. 6 (Juin 1966), 3-4. 

133-,, .-, Ibid. 
^ I.I H M ^ . 

1 34 yv 

"^Lefillatre interview. 

"La Premiere Convention de la Pentecote en 
France au Havre du 11 au 14 Fevrier 1932," VetV, 1, No. 1 
(Avril 1932), 5-7. 
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"Assemblies of God" found in Romans 16:16,"'"̂ ^ thus follow-

137 
ing the British and the American Assemblies of God. 

Once the name had been selected, the matter of organization 

proved a little more difficult. The liberty-loving French

men had little desire to follow the highly centralized 

organization of the English Elim Pentecostal Association, 

which elects a president, secretary general, field super

intendents, and other officers. Ultimate authority rests, 

however, with the "Annual Conference which controls the 

finances, determines matters of church government, and so 

13 8 forth." More to their liking was the decentralized 

British Assemblies of God in which great emphasis was put 

upon the autonomy of the local church. Moreover, the 

Scandinavian concept that "all organization beyond the 

139 local church is unbiblical" appealed to the French. 

The French ministers, energetically upholding local autonomy 

as the New Testament pattern (and, indeed, in keeping with 

one facet of their mental processes), mostly opposed any 

Romans 16:16, Greek text: £K*^Xn^t«<-Too 0>c-<̂u 
"Assembly of God." See Gee, "Une Assemblee de Dieu," VetV, 
5, No. 7 (Oct. 1936), 150-153. 

•'"•̂ Ĉ. Scott letter, July 28, 1972. 

13 8 
Bryan R. Wilson, Sects and Society, 63-65, as 

quoted in Nichol, The Pentecostals, 183. 
139 / 

Bloch-Hoells, Pentecost, 153. See Leonard 
Steiner, "Organization des Eglises (locale ou super-locale?)," 
VetV, 10, No. 7 (Oct. 1941), 208-210. 
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superstructure which might soon jeopardize the freedom of 

the local assembly. All churches were left independent 

and free to act on matters as they desired; but, of course, 

only in accord with what they considered the practices of 

the early church. Until the disruption caused by World 

War II, the French Assemblies of God, influenced by Pierre 

Nicolle, united in a loose Federation of which he served 

as president. 

The matter of doctrine presented a problem. The 

French Assemblies of God wished to avoid establishing a 

system of creeds and catechisms; rather, the leaders of 

the Movement wanted to set up a system of "Fundamentals" 

inclusive of all major doctrines, but not exclusive of 

truth which may be yet found or revealed. The first issue 

of the official organ of the French Assemblies of God, 

Viens et Vols, reflected the doctrinal position of the 

fledgling movement. In a twelve-point statement of "Les 

verites fondamentales des Assemblees de Dieu en France," 

140 their doctrinal position is succinctly stated. With 

the June, 1932, issue the "Fundamentals" became a standard 

insertion in the Viens et Vols. Also with this same 

issue, the phrase "we condemn all extravagance and fanat

icism" was added to the "Fundamentals" because of the 

l̂ '̂ See Ch. VIII this dissertation for further dis
cussion on doctrine. See also the Appendix for copy of 
"Fundamentals." 
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fanaticism which had marked English and American Pontc-

141 
costalism. The French Assemblies of God, by adding 

the phrase, indicated thereby its concern for maintaining 

decorum in the worship services. 

The biannual conferences of the French Assemblies 

from 1932 through 1939 were important for laying the 

foundation of future principles and practices of the Move

ment. Questions submitted by pastors provided the frame

work for modification of principles and practices. Questions 

received full and free discussion. Some questions, whicl-i 

may have seemed trivial to outsiders, were nevertheless 

important when considered in the light of a novice Prote.s-

tant movement in a Roman Catholic country. The Convention 

of March, 1933, clarified points concerning doctrinal 

matters. For example, a question concerning child baptism 

arose: after thorough discussion, the consensus of opinion 

held that children should be at least fifteen years old 

before baptism. Another inquiry as to whether the very 

young should receive imposition of hands for the baptism 

142 
of the Spirit was answered in the negative. Perhaps a 

See Gee's statement that "a Movement which gives 
a large place to experience more than to abstract doctrine 
has, naturally, favored abuse of fanatics and of fanati
cism." Gee, "Mouvement du Pentecote," VetV, 1, No. 4 
(Juillet 1932), 71-73. 

Conventions Nationales, Assemblees de Dieu en 
France, 7-10 Mars, 1933, ^ Argenteuil. Since Convention" 
"Rapports" (minutes) follow no consistent title, for 
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more important doctrinal question concerned the eligibility 

of those who were to participate in the Lord's Supper. 

After considerable discussion, the Conference decided that 

only those baptized in water were eligible. Questions 

of a more practical nature dominated the last two days of 

the Convention. Evangelists, for example, were advised 

to spend at least two-thirds of their time ministering in 

the newly formed Assemblies and one-third in other denom

inations. Another question perturbing some pastors and 

evangelists dealt with the ministry of women. The Conven

tion went on record as opposed to female ministers. Only 

under exceptional circumstances (such as World War II) 

could a pastor's wife teach or take care of the Assembly. 

However, she should, along with her husband, lay hands on 

144 the sick in a public service. The problem of women's 

hair (which has plagued American Pentecostals) also arose 

in the 1933 Convention. The Conference concluded that 

145 women should not cut their hair and men must refrain 

dissertation purposes such National Convention minutes 
will be cited Convention Nationale, the date, and place. 
Regional or special Conventions will be cited according 
to the Convention heading. 

Ibid. The practice is still observed today; 
only baptized are qualified to stand and receive communion 

144-,, ., Ibid. 

145 
I Corinthians 11:1-16: "But if a woman have 

long hair, it is a glory to her." 
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from the use of alcohol and tobacco. In the same vein of 

puritanical thought, young people were to refrain from 

partying and to give more time and attention to their 

146 spiritual development. Of particular importance for 

coping with future problems was the formation of a Pastoral 

Committee. The Committee functioned as a liaison between 

the Assemblies and co-ordinated the evangelistic enter-

147 prizes of pastors and evangelists. It also had the 

responsibility of formulating a plan of discipline for 

pastors and evangelists, the admission of new pastors, 

148 and the oversight of the tithes of the Assemblies of God. 

The decision to meet biannually (spring and fall) 

was a wise one. The fledgling Pentecostal Movement needed 

to maintain close contact with workers and members to 

insure healthy growth and full discussion of problems. 

Additionally, a valuable personality factor in the work of 

the early conventions was the presence of the sagacious 

and sound Pierre Nicolle. With more than thirty years' 

experience as a missionary and Baptist minister, he gave 

wise advice, thus saving the infant movement from many a 

pitfall. Also, the French wisely invited experienced men 

Convention Nationale, 7-10 Mars, a Argenteuil. 

"'•^^"Convention d'Argenteuil, du 7 au 10 Mars, 1933," 
VetV, 2, No. 1 (Avril 1933), 22. 

Convention Nationale, 7-10 Mars, a Argenteuil. 
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like Donald Gee, Howard Carter, and George Jeffreys to 

conduct short-term Bible studies in addition to pastoral 

149 and evangelistic seminars. Gee, termed the theologian 

of French Pentecostalism, addressed almost every convention 

until his death in the 1960's. He was especially helpful 

in matters of doctrinal development. 

The Fall Convention of 1933, after hearing impres-

150 

sive reports of gains, plunged into the matter of doc

trinal problems. After extensive discussion on the sym

bolic or real presence of Christ in the Lord's Supper, the 

pastors concluded that the New Testament taught a symbolic 

presence. Other doctrinal problems centered on the in

spiration of the scriptures and the meaning of the "Spirit 

of Christ," and the "Holy Spirit." Referring the problems 

to a Bible-study committee, the conclusion was reached that 

the terms "Spirit of Christ," "Spirit of Truth," and "Holy 

Spirit," are but facets of the same diamond. As to the 

inspiration of the scriptures, there was no doubt: they 

• ^ K r̂  ̂  151 were inspired by God. 

The Convention of March, 1934, held at Calais, 

14 9 
•̂  J. J. Zbinden interview with George Stotts, 

Aug. 29, 1972; Burgess Hill, Sussex, England. Hereafter 
cited as Zbinden interview. 

15 0 
Reports of pastors: those baptized in water: 

Le Havre, 680, Rouen, 115; Lyon, 37; Calais, 60; Paris,^ 
35; Lens, 26. Convention Nationale, 26-29 Sept. 1933, a 
Rouen. 151-,^-^ Ibid. 
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after hearing the customary statistical reports, took up 

more important matters. What had been a question in other 

Pentecostal groups now faced the French: "Is Spirit bap

tism accompanied by the initial sign of speaking in other 

152 

languages?" The question was referred to a study com

mittee, which, after lengthy investigation, gave its 

report to the pastors. Thereupon the ministers debated 

the issue, reaching the conclusion that the sign of Spirit 

baptism, as indicated in the New Testament, was speaking 

in another language. Later in the Convention a practical 

question arose: "At what age should an evangelist marry, 

if he wished to marry?" The majority of pastors felt that 

a young man must first be accepted as an evangelist after 

he completed his military obligation or at a corresponding 

age. After that the young evangelist must prove himself 

for three years before he "enters the contract of a mar-

153 riage." Exceptions to the decision would be considered 

in the conventions. The Convention, in an attempt to keep 

out potentially undesirable ministerial candidates, pro

posed the formation of a questionnaire. Moreover, to keep 

ministers in the "straight and narrow pathway" it charged 

152 
The Elim Pentecostal Association founded by 

George Jeffreys taught that Spirit baptism "is manifested 
by speecli in tongues, prophecy, or similar charismata." 
Nichol, Pentecostalism, 184. 

153 ^ 
Convention Nationale, 27-30 Mars, 1934, a Calais 
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the Pastoral Committee with the responsibility of censuring 

pastors and evangelists whose ministry remained fruitless 

154 or whose behavior was unethical. 

The Fall Convention, September, 1934, concentrated 

on attendance at Assemblies, convention functions, and a 

self-analysis. Attendance at the Bible studies, conducted 

by Donald Gee, numbered in excess of two hundred. The 

evangelistic services were well attended with 1,650 

155 attending the last evening service. Many Reformed 

ministers attended the Convention. Gee, in his analysis 

of the Pentecostal Movement, noted the fraternal spirit 

existing between the Pentecostal ministers and many of the 

Reformed pastors. After the National Synod of the Reformed 

Church, 1933, and the report it issued on Pentecostalism, 

the Pentecostal Movement still had many friends in the 

French Reformed Church. Many were sympathizers, but some 

were "real followers of the Pentecostal Movement who re-

157 mained nevertheless pastors in the French Church." Gee 

particularly emphasized the fruitful discussion with 

154 
•̂ ^ Ibid. 

155 
Statistics for Conventions: Nov. 1931, a few 

pastors had attended with 500 attending evening services; 
Feb. 1932, 15 pastors with 800 attending evening services. 

See p. 135, also footnote 128, p. 135, of this 
dissertation. 

157 Hollenweger, Handbuch . . . Europa, 1681 
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Reformed clergy in attendance. For the most part the dis

cussions dealt with various methods by which the Reformed 

ministers and the Pentecostal ministers could work in 

closer harmony. Gee further noted that the Assemblies of 

God were making substantial growth under their president, 

Pierre Nicolle, and that the Movement was entirely indig-

158 enous. Scott, on returning from a visit to Norway in 

1934 offered an assessment of the French Assemblies of 

God in relation to their Norwegian counterpart. "We," 

observed Scott, "as the Norwegians have passed through 

many difficulties: false prophets, divergencies of view, 

and such like--but in time we shall have many Assemblies 

159 and missionaries like the Norwegians." Scott perspica-

ciously observed that even though the French Pentecostals 

have the "same gospel and the same Savior, much of the 

difficulty in France lies in the fact that France is Roman 

Catholic while Norway is Protestant." 

Despite adverse obstacles encountered by the 

Assemblies of God, the Convention of 1935 delighted in the 

continued growth of the Movement. Impressive gains made 

in Normandy, North France, and Marseilles aroused great 

"'•̂ D̂onald Gee, "Grande convention au Havre," VetV, 
2, No. 8 (Nov. 1934), 177-178. 

Scott, "Une visite a 1'Assemblee de Bergen 
(Norvege)," VetV, 2, No. 7 (Oct. 1934), 154-155. 

l^^ibid. 
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joy. To provide Bible training and fellowship for the 

new converts, and to reach people through mass evangelism, 

the Fall Convention decided to hold a "great convention" 

161 
in July or August, 1936. 

The "great convention" convened in July, 19 36. 

Donald Gee, the Bible instructor, emphasized prayer and 

16 2 
evangelism. The convention, termed a great success by 

Pentecostal leaders, had in excess of one thousand attend

ing the evening evangelistic services and several hundred 

16 3 
attending the Bible study and prayer sessions. Similar 

conventions of mass evangelism continued until the out

break of World War II. George Jeffreys, experienced in 

the area of mass evangelism, had been invited to France 

to assist in conducting "conventions of evangelism." 

During meetings at Le Havre and Rouen in September, 193 5, 

164 attendance exceeded 1,200 in the evening services. The 

following year, Howard Carter, president of the British 

Assemblies of God, held large meetings in various French 

"'"̂ "̂ "Convention de Paris," VetV, 3, No. 8 (Nov. 
1935), 190-191. 

"Communications diverses: Convention des 
Assemble''es de Dieu en France," 5, No. 2 (Mai, 1936), 47. 

"'"̂ D̂. Guillaume, "La Convention d'Elbeuf," VetV, 
5, No. 6 (Sept. 1936), 140-141. 

1^^"Nouvelles des Eglises: Rouen," VetV, 3, No. 
9 (Dec. 1935), 166. 
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16 5 

Assemblies of God. In keeping with the "great conven

tion" concept, the Fall Convention of the French Assemblies 

of God passed a resolution that business conventions would 

devote more time to Bible study, prayer, and evangeliza-

166 
tion. The success which Jeffreys had two years before, 

prompted the Fall Convention to invite him to return. 

Accordingly, in the spring, 1937, he conducted a mass evan-

16 7 
gelistic effort at Rouen. Jeffreys later stated that 

1 fi R 

some of his greatest campaigns were held in France. 

The impact of "great conventions" is not easily assessed. 

Generally, believers returned to their towns and villages 

with renewed zeal to witness to others. Also, the Conven

tions were important in opening new halls in untouched 

areas. Perhaps the point ought to be made that after the 

War, even larger conventions were held than before the War, 

especially in the large cities such as Paris, Marseilles, 

and Nice. 

All conventions of the Assemblies of God and mass 

evangelistic efforts had been held in North France. Pastors, 

•""^^"Rouen," VetV, 5, No. 2 (Mai 1936), 45. 

"'•^^Guillaume, "Elbeuf," VetV, 3, No. 6 (Sept. 
1936), 140-141. 

16 7 / 
"La prochain Convention des Assemblees de Dieu 

en France, a Honfleur," VetV, 5, No. 10 (Jan. 1937), 239. 
16 8 

Albert W. Edsor, George Jeffreys: Man of God 
(London: Ludgate Press, 1964), 45. 
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aware that the fledgling work in South France needed en

couragement, planned to hold the tenth convention in 

Marseilles. Not only did the convention bring the North 

and South together in a closer relationship, but ipso 

facto recognized the South as an integral part of the 

Pentecostal Movement. Decisions, important to the advance

ment of the Movement, were made. The Marseilles Convention 

was asked to decide on whether an individual church or 

Assemblies collectively should support a missionary bound 

for a foreign land. The question was also raised concern

ing a mission committee. Various pastors pointed out that 

it would help to unify the Movement. The fact was also 

pointed out that in its formation there was no intention 

of strangling any minister, his "call," or his Assembly. 

The opinion of the majority held that a committee would be 

a means of creating harmony and guarding the general 

interests of the Assemblies of God relative to future 

169 mission endeavor. The motion to create a committee passed. 

The Marseilles Convention felt that a standard 

procedure should be established for recognizing a new 

minister. Due to some unpleasant incidents, the Convention 

was keenly aware that ministerial candidates should stand 

some type of examination. It decided, in compliance with 

•'•^Convention Nationale, 9-13 Juin, 1937, a Mar
seilles. 
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the laws of "Association Cultuelle," to give a candidate 

the title "aide-pasteur" with a three-year probationary 

period. During this time he would work closely with an 

experienced pastor, performing such duties as visiting the 

sick, assisting in prayer and evangelistic meetings, and 

helping with Bible studies. His pastor would complete a 

confidential report pointing out his strengths and weak

nesses. Furthermore, a questionnaire (an explosive item 

in post-War Conventions) would be completed by the candi

date. The National Convention meeting in January, 1938, 

passed a resolution that each ministerial candidate would 

display before a committee his knowledge of the scriptures 

. . 170 

and his ability to preach. 

New organizations like the Assemblies of God often 

are beset with external as well as internal problems. From 

1930 to 1939 the Pentecostal Movement had faced sporadic 

opposition. Leaders frequently referred to opposition as 

Satanic in origin, particularly the "spiritist" opposition 

encountered in Lyon. Without elaboration, Moise Guillaume 

simply remarked that they had encountered "terrible oppo-
171 sition of Satan." Opposition, according to Pentecostal 

leaders, also stemmed from Communist agitation. More than 

Convention Nationale, 19-23 Janvier, 1938, a 
Lisieux. 

171 
E. & M. Guillaume, "Nouvelles des Eglises: 

Lyon," VetV, 3, No. 9 (Dec. 1935), 165-166. 
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once Communists openly persecuted the Pentecostals. Par

ticularly noteworthy was the affair which happened at 

ville Le Trait near Caudebec en Caux. The incident 

attracted the attention of the Journal de Rouen which gave 

extensive coverage. In the small community were political 

extremists who exercised veritable tyranny over those who 

failed to follow their political views. On one occasion 

some Pentecostals had assembled for prayer in a private 

home. On hearing a knock at the door, the owner opened it 

only to be met by one hundred or so of the Communists, who 

entered the courtyard and began destroying the property. 

The Pentecostals remonstrated. The Communists barked out 

172 "Cessez votre religion et on vous laissera tranquilles." 

The Communists, not waiting for a reply, vigorously hurled 

rocks through windows, entered the house, and persecuted 

the Pentecostals. A public inquest, held by the gendar

merie, revealed, in addition to the destruction of property, 

that individual liberty had been violated. The article 

noted that "one is not at a loss to explain the attack on 

the rights of people because the disciples of Stalin forbid 

173 all liberty, even that of religion and free enterprize." 

The article did not make any comment as to whether or not 

"Caudebec en Caux Le Trait," VetV, 6, No. 1 
(Avril 1937) , 20-20; as reported in the Journal de Rouen. 
Translation, "Quit your rites and you will be left alone." 

i"ibid. 
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the Communists were prosecuted or the believers protected. 

However, an incident, not so favorable for the Pentecostals, 

occurred at the ville of Lisieux. Pastor Lemaire, who, in 

accord with Pentecostal teaching, laid hands on and prayed 

for the sick, was charged by the local physicians with 

illegal practice of medicine. He was hailed into court, 

tried, found guilty, and fined 50 F plus 1000 F for 

174 
damages. Liberty-loving French Pentecostals, not con
tent to let such a thing happen, sought legal assistance 

175 from the French Protestant Federation. A higher court, 

overthrowing the lower court's decision, awarded the Pente

costals the right to practice laying hands on and praying 

for the sick. On another occasion, June, 1932, the police 

at Calais received anonymous letters requesting surveil

lance of the new Pentecostal mission there. After several 

evenings of surveillance, the chief of police, finding 

nothing amiss, talked with the pastor. The friendly dis

cussion centered on Pentecostal methods of evangelism, 

17 6 
prayer for the sick, and baptism of believers. For the 

most part Pentecostals in France were not persecuted as 

P. Nicolle, "Nouvelles Diverses: Lisieux," 
VetV, 5, No. 8 (Nov. 1936), 188. 

17 5 
Convention Regionale Nord: Le Havre les 9 et 

10 Octobre, 1967. 
l^Reider, Assemblees de Dieu pour la France: 

Calais, 3. 
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those in America or in England. The results of many inter

views indicated that Pentecostals in the early days were 

avoided more than outright persecuted. 

In spite of problems and opposition, Scott and his 

evangelists had a strong conviction that it was God's will 

178 to establish a strong Pentecostal work in France. In 

nine years (1930 to 1939) of evangelistic endeavor the 

Pentecostals had made notable progress. Le Havre, the 

cradle of French Pentecostalism, had two large halls with 

a combined membership approaching 1000. Rouen, the second 

important center of Normandy evangelism, had in less than 

six years built up a congregation of 500 believers with 

700 regularly attending the evening service. Under Pierre 

Nicolle, the Rouen Assembly had evangelized practically 

the entire area from Dieppe to just west of Paris. Small, 

but growing Assemblies had been established in Calais, Lille, 

Lens, Lievin, and Laon. Eastern France, for some reason 

unknown, had not been evangelized. In 1937 only one small 

Assembly existed in Strasbourg. According to Rene' Fauvel, 

179 it was "the only work of Pentecost for the East of France."^ 

177 
Extensive interviews both formal and informal. 

See Bibliography under "Interviews." 
-'•̂ F̂elix Gallice, "Nouvelles des Eglises," VetV, 

5, No. 1 (Avril 1936), 21. 

"'"̂ R̂ene Fauvel, "Strasbourg," VetV, 6, No. 6 (Sept. 
1937), 141. 
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Brittany, a stronghold of Catholicism, had experienced 

meagre evangelistic efforts. Missions begun there by Andre 

Nicolle and others soon floundered. Scott had conducted 

successful campaigns in central and south-central France, 

especially in and around Dijon and Lyon. As we have seen, 

in South France, particularly at Marseilles and along the 

Cote d'Azur, the Pentecostal works, though younger than 

those in the North, flourished. Reformed minister Delattre, 

summing up the Pentecostal Movement in 1937, remarked 

"Before Scott's arrival seven years ago, hardly a person 

in France knew of Pentecost. Today there are about forty 

180 

meeting places all over France." In noting their suc

cess, Delattre observed that everything had been accom

plished with "imperfect instruments, with pastors and 

evangelists who often had little, if any, theological 

study and sometimes without any great instruction. These 

things show us that God takes the weak things to confound 

181 the strong." Delattre's analysis is not unlike that 

made by Pentecostals themselves who attribute their suc

cess "to the Holy Spirit who enables them to preach the 

182 
gospel 'with signs following.'" 

S. Delattre, "Un voyage d'evangelisation en 
Normandie," VetV, 6, No. 8 (Nov. 1937), 189-190. 

181TU-^ Ibid. 

18 2 A 

W. J. Hollenweger, "Redecouvrir le Pentecotisme," 
Communion, 24, 1:74-78 (1970), n.p. 



155 

With the organization of the Assemblies in a 

loosely-knit fellowship called "Assemblees de Dieu en 

France," the future seemed encouraging, but rumblings 

from France's powerful eastern neighbor suggested other

wise. Articles began appearing in the Viens et Vols 

warning that "according to prophetic Scripture wars are 

inevitable." World War II left western Europe humbled 

at Hitler's feet. The French Assemblies of God felt the 

impact of German occupation of their country. 
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CHAPTER V 

WAR YEARS: 1939 TO 1945 

Fear, anxiety, and apprehension characterized 

Europe in June, 19 39. But for the European Pentecostals, 

joy temporarily blotted out fear and apprehension. They 

had just completed their European Pentecostal Conference 

held in the imposing edifice of Pastor Lewi Pethrus' 

Filadelfia Pentecostal Church, Stockholm. Representatives 

from almost all European nations had listened to inspiring 

messages "of the outpouring of God's Spirit." They, too, 

had discussed mutual mundane problems of organization, 

impending war, and the more important spiritual problems 

of spreading the Pentecosta 1 message and keeping its 

revival fire burning brightly in Europe. The French Pente

costals, though only represented by a few delegates (lack 

of finances prohibited others attending) gave glowing 

reports of the Pentecostal Revival in France. Their 

accounts, though brief, told what "God had done for the 

French," the pervasiveness of the Movement, and the 

Nicolle interview, 

156 
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promising future for them. But all was not so well for 

Europe. 

The fears and apprehension weighing heavily upon 

Europe in mid-summer 1939 were not unfounded. That year 

boded ill for Europe in general and by September for France 

in particular. The machinations of Hitler's insidious mind 

were unleashed on France and her neighbors. Hitler desper

ately needed to defeat France to thwart any overt military 

move by the English. Not wanting to try to penetrate the 

Maginot Line to get at France, his forces skirted it. On 

May 15, 1940, the German army, having captured Sedan on 

the North end of the Line, invaded France. Large numbers 

of German troops poured across the Mense River, turned west, 

and moved across North France to the Somme River, strafing 
4 

fleeing refugees en route. After Belgium surrendered on 

May 2 8 and the Dunkirk removal, France could do little more 

2 
Lewi Pethrus, ed., "M. S. Guillaume, Frankrike," 

"Willis Sawe, Frankrike," and Ove Falg, Frankrike," 
Europeiska Pingstkonferensen Stockholm 1939 (Stockholm: 
Haroldens Tryckeri Forlaget Filadelfia, 1939), 395-414. 
Trans, for George Stotts by Professor Karl Selin, Stockholm, 

3 
Chester Wilmot, The Struggle for Europe (New York: 

Harper & Row Publishers, 1952), 17-22. 

4 
Herbert Tint, France Since 1918 (New York: Harper 

& Row Publishers, 1970), 92. For an eyewitness account of 
the flight of millions of French refugees who were hunted 
and strafed, see Willis Sawe, Nar Frankrike Besegrades 
Intryck Fran Kampen, Sammanbrottet Och Ockupation. 
(Stockholm: Haroldens Tryckori, 1942), 46-56. Trans, for 
George Stotts by Professor Karl Selin, Stockholm. 
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than offer token resistance. A new French government 

headed by the aged Marshal Philippe Retain all but sur

rendered. On June 22, 1940, in the Compiegne Forest the 

German and French signed the German-Franco Armistice, 

which subsequently divided France into two zones: the 

Occupied Zone of North France and the Unoccupied Zone of 

South France. That division would have a telling effect 

upon the French Pentecostal Movement. 

Belgium and France had felt the full fury of German 

panzers. For four years France, particularly the North, 

experienced the horrors of war. So complete would be the 

destruction that after the war, villages which existed 

before the war could no longer be found. At Dieppe, many 

Pentecostals living now, recounted the horror of the fierce 

battles in their town. They could not forget the slaughter 

during the Canadian Raid in August, 1942, which left 3,369 

7 

Canadian casualties out of the 5,000 who took part. Sim

ilar stories were repeated at Lisieux, Le Havre, Caen, 

Calais, and Dunkirk. Reformed pastor Jean Courvoisier, 

in his report before a General Assembly of French Protes

tants, 1946, poignantly described North France as little 

5 Nicolle interview. 

Interview with the Dieppe Assembly, Sept. 3, 
1972. Hereafter cited as Dieppe Assembly interview. 

7 
Wilmot, Struggle for Europe, 110. 
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8 more than a prisoner of war camp. 

The French Assemblies of God, well entrenched in 

Normandy and Pas-de-Calais, stood tottering on the brink 

of collapse. Fortunately they did not. Founded on a 

solid spiritual foundation, undergirded by fraternal union, 

pastors and the editor of the Pentecostal journal, Viens 

et_ Vols, saw to it that their constituents received "spiri

tual and mental conditioning." In building assurance, the 

Pentecostal leaders followed a course not unlike the "ethos" 

which Marshal Retain promoted in 1941. Retain, following 

"paths of contrition and spiritual renewal" exhorted the 

French "to think upon maxims such as 'Pleasure lowers,' 

'Joy elevates,' or 'Pleasure weakens,' 'Joy gives 
9 

strength.'" Similarly, but within a strictly Biblical 

context, the leaders of French Pentecostalism, admonished 

their members to build in these troublous times on the 

"sure Foundation, which is Christ." 

As early as 1933 articles dealing with contemporary 

political, military, and social events began appearing in 

Viens et Vols, the official publication of the French 

Assemblies of God. They, appearing under the general 

g 
Jean Courvoisier, et al., Les Eglises Protestantes 

pendant la Guerre et 1'occupation. Actes du 1'Assemblee 
Cellar ale du Protestantisme frangaise (Paris: Messageries 
Evangelique, 1946), 73-86. 

9 
Tint, France Since 1918, 96. 
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title, "Actualites et Signes des Temps," dealt with the 

general theme of prophetic signs and the Pentecostal con

cept that contemporary events signaled the "last days." 

Such articles continued to appear for the next seven years. 

In June, 1933, Viens et Vols carried its first article 

dealing with the condition of the world. Under the title 

"L'Heure de Reveil," its author, Bernard de Perrot, sum

marizing the moral, religious, and economic situation of 

the world since World War I, averred that scientific and 

technological progress which man had made had not appre

ciably bettered human society. In fact, according to him, 

world conditions had deteriorated to the point that in 1933 

there was an impending German-Franco war. And, commented 

the author, if Hitler was so bold as to involve the world 

in war it would destroy all civilization. From his per

spective, Perrot felt that the only salvation for the world 

lay in a deep revival of a sense of humiliation and of 

repentance in the people. Domoutchief, the following 

year, too, spoke of the world situation. To him "the 

world is governed by Satan's forces and peace is impossible 

so long as he governs." In the same general trend, an 

article, inspired by the civil turmoil in Spain, appeared 

"'•̂ Bernard de Perrot, "L'Heure de Reveil," VetV, 
2, No. 3 (Juin 1933), 81-82. 

C. Domoutchief, "Signes precurseurs," VetV, 3, 
No. 7 (Oct. 1934), 136-137. 
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in September, 19 35. Focusing attention on changes occur

ring in the world, the author, Adolph Hunziker, acknowl

edged that social and political changes were prophetically 

announced in the scripture. But he admonished Pentecostals 

to avoid participation in political upheaval. The only 

genuine and valid revolution, in Hunziker's estimation, 

12 
was that of the mind. Such a mental change, if carried 

out by enough people, would in time make the world a fit 

place to live. After visiting Germany, Falg, writing on 

Hitlerism, warned Pentecostals that they must not occupy 

themselves with the political systems of the world, nor 

should they be overly concerned with political and social 

crises. God, according to him, alone watches events and 

intervenes in His time. Pentecostals, he concluded, were 

13 to live a peaceful life m all piety and honesty. The 

hectic domestic year of 1936 prompted Daniel Guillaume, 

editor of Viens et Vols, to pen an article warning be-

14 lievers of possible persecution from within France. 

In keeping with Pentecostal teaching of "last day" 

events, Viens et Vols carried a series of articles dealing 

12 / 
A. Hunziker, "La revolution et de signes des 

Temps," VetV, 5, No. 6 (Sept. 1936), 130-131. 
''••̂Ove Falg, "L'Evangile en Allemagne," VetV, 3, 

No. 3 (Juin 1934), 41-42. 

Daniel Guillaume, "Actualites et signes des 
Temps," VetV, 5, No. 6 (Sept. 1936), 130-131. 
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with the faithfuls' status in Germany and elsewhere. At 

first, Pentecostals there had been granted freedom of 

worship and liberty to preach. Hitler, beginning in 

Saxony, gradually restricted their activity, until by 

1936 they had lost all freedom to assemble. Moreover, 

the government banned the publishing of Mehr Licht, the 

official German Pentecostal journal. 

To put catastrophic events in their proper pro

phetic perspective, Daniel Guillaume dealt with the bloc 

of nations in south and southeastern Europe. His article, 

appearing in January, 1933, pointed out that according to 

Biblical prophecy those nations played an important role 

in the end-time drama. Since those nations corresponded 

roughly to the ancient Roman Empire, the rise of Italy 

under the aegis of Mussolini meant one thing: the ful

fillment of Biblical prophecy. Had not scripture foretold, 

queried Guillaume, the restoration of the ancient Roman 

Empire? Its restoration, in his mind, would be under the 

influence of the Antichrist, the last-day ruler. He con

tinued, have not we heard that Mussolini is the Antichrist? 

Accordingly, he advised the faithful to focus their atten

tion on Italy as well as the Near East. The author. 

"^^Ibid. 

1 6 
D. Guillaume, "Les signes des temps," VetV, 1, 

No. 10 (Jan. 1933), 196-197. Also, Guillaume, "Simple 
reflexions sur les signes des temps," VetV, 3, No. 10 
(Jan. 1935), 230-231. 
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showing a concern for political and social issues, unusual 

in a Pentecostal, posed the question, "In view of what is 

happening in Italy and Germany, where is France headed? 

Oversimplifying his answer, to be sure, he reasoned that 

unsavory social conditions had caused dictatorships in 

both Germany and Italy. In France, similar social evils 

existed as manifested in strikes, occupation of factories, 

and the like. France would likely experience similar 

political upheaval if corrective measures which Guillaume 

did not venture to discuss were not taken to alleviate the 

•^ 4.- 1 7 worsening situation. 

By 1937-1938, a tense Europe wondered what path 

Germany would follow. Guillaume reported that if a trav

eler should go to Germany or Italy, he would no longer 

wonder about their course of action. The traveler would 

read and hear nothing but impending war. "War is in the 

air," commented Guillaume in his tri-monthly "Actualites 

et Signes des temps." Although he thought his readers 

were perhaps tired of his continual writing about war, 

nevertheless he felt the "need to speak on this sad sub-

18 ject." He reminded his readers that the world situation, 

graver than in 1937, was not ameliorating. Germany, he 

D. Guillaume, "Actualites et signes des temps," 
VetV, 5, No. 6 (Sept. 1936), 130-131. 

18 / 

D. Guillaume, "Actualites et signes des temps," 
VetV, 6, No. 12 (Mars 1938), 269-271. 
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admonished possessed a standing, well-disciplined army 

which he vastly underestimated at between 80,000 and 

110,000. Furthermore, she was making frantic efforts to 

rearm. But even more important for the student of Bible 

prophecy were those events concerning the Jews. The Jew-

Arab hostility and the persecution of the Jews in Germany 

indicated the nearness of Christ's Return. Guillaume, 

quoting Eric Ludendorff, pointed out that the aim of 

Hitlerism was to destroy both Jew and Christian in a ruth

less and total war which would also kill helpless men, 

19 women, and children. 

The prophetic articles had an impact upon French 

Pentecostals. Taught to adhere strictly to scripture, 

taught that God permitted good and evil to co-exist, and 

taught that this world is only transient, Pentecostals 

during the war evinced a positive and cheerful attitude 

which is substantiated by reports from prisoners appearing 

in Viens et Vols, members, pastors, and personal interviews 

with survivors. Moreover, their "other worldly" attitude 

stood them in good stead. Strict biblicists, Pentecostals 

were taught not to allow their spiritual equilibrium to be 

upset by the external force of war. To do so would be to 

contradict what scripture had enjoined: "In whatsoever 

19 
Ibid. For Ludendorff's hatred of Jews and 

Christians, see John W. Wheeler-Bennett, The Nemesis of 
Power (New York: St. Martin's Press, 1954), 165 ff. 
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situation you are in, therewith be content," or "Count all 

things on earth as loss in order to gain Christ," as well 

as "For me to live is Christ, to die is gain." One Pente

costal pastor graphically summed up Pentecostal attitude: 

"We remain in joy knowing that the will of God is good, 

20 
agreeable and perfect." Pentecostals were not fatalists 

in their attitude; they simply believed very sincerely the 

scripture, and had a strong faith that God would take care 

of them. 

Their expression of joy, even with death hanging as 

Damocles' sword, was poignantly expressed in a hymn written 

by a young French Pentecostal prisoner of war. The editor 

of Viens et Vols, on receiving it, published the song in 

hope that readers would be encouraged by its words: "I am 

not afraid to die; the Son of God has conquered death; 

21 death is grand and sublime; and His love is strong." 

Additional letters and reports from prisoners of war fur

ther indicate the peace of mind and stoic acceptance of 

their physical status. Perhaps the chaplain of Stalag 

XI.B best reflected the attitude of Pentecostals in general 

and prisoners of war in particular. In a letter addressed 

to the editor of Viens et Vols, the chaplain remarked that 

20 
Pasteur Matte, "Nouvelles des Eglises: Lisieux," 

VetV, 10, No. 3 (Juin 1941), 88-90. 
21 
Harold Freret, "Cantique," VetV, 12, No. 2 (Mai 

1932) , 24. 
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the ever-present German guards, whom he referred to as "my 

brothers," are fulfilling their mission in life by guarding 

us. Continuing his observations on an uplift note, he felt 

convinced that the "Great Guide of life has seen our dis

tress and will not permit us to suffer more than we can 

22 
bear.""̂ "̂  

Those Pentecostals who survived the war recollected 

with horror the atrocities, bombings, and deprivations; 

but, in almost the same breath, they joyfully expressed the 

tranquility and peace of mind in knowing that their God had 

proved Himself interested in their affairs by providing for 

and protecting them. 

Memories are living reminders of the past. In re

telling incidents of the war, all interviewees agreed on 

one thing: hunger was the omnipresent apocalyptic horse

man. In many towns and villages--Calais, Caen, Le Havre, 

Dunkirk, Lisieux, or Dieppe, to name a few--"food" was a 

23 noun; not a reality. Germans had frequently taken almost 

everything for themselves, leaving little. The countryside 

was scoured for a small piece of butter or a few 

V. Sibbille, "A ceux qui souffrent," 11, No. 1(d) 
VetV (Fev. 28, 1943), 175-176. Sibbille was the Pente
costal Chaplain at Stalag XI.B K° 893. 

23 
Rationing cards were issued in the fall, 1940. 

Allowed per person: 1/2 lb potatoes per week, 5 lbs bread, 
1/10 lb pork, 1/10 lb cheese, 1/4 lb sugar—if one could 
find the food. See Sawe, Nar Frankrike, 105 ff. 
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half-decayed vegetables. Children, failing to receive 

proper food, suffered from malnutrition. But God, averred 

the interviewees, frequently made provision. Garments 

seemingly came from nowhere. Food was left on the steps. 

In one case, tires, a rare item, were supplied--but not 

through the Black Market. Moreover, believers related 

miraculous escapes. During a heavy bombardment at Dieppe 

some Pentecostals and non-Pentecostals had taken refuge in 

the same house. A bomb fell near the house, exploded, and 

killed all the non-Pentecostals. Similar incidents were 

reported as occurring at Le Havre, Caen, Calais, as well 

24 as other towns. On another occasion, as the report goes, 

one of the faithful was in her garden when a bomb fell. 

The bomb did not explode, thus saving her life. Her 

neighbors recounting the incident ejaculated, "She is a 

25 Christian; God protected her." 

The port city, Le Havre, received the brunt of 

allied attack. Early bombardment was described by one 

eyewitness as only firecrackers compared with what came 

later during the allied invasion. Describing the first 

months of the war, Bernadette Gallice remarked that Pente

costals were among the thousands who thronged the exits. 

Dieppe Assembly interview; Mallet MS; Davoult 
interview; Sawe, Nar Frankrike. 

2 5 . • 
Dieppe Assembly interview. 
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To escape the omnipresent dangers. Pastor Gallice and his 

family bicycled the distance from Le Havre to a small vil

lage near Caen, where they were received by the eminent 

Baptist theologian and hymn composer, Ruban Saillens. 

After a few days stay, Gallice considered it his duty to 

return to his pastorate at Le Havre. For the next four 

years allied bombers pounded the town, unfailingly, drop-

2 6 
ping their cargo of bombs on Le Havre each night at ten, 

27 
and continuing until two a.m. Each morning Pastor 

Gallice faithfully checked and accounted for the members 

of his congregation, caring for the wounded, comforting 

the bereaved, and dispensing what material benefits were 

available to him. Other pastors, as Willis Sawe, followed 

a similar pattern of activity. At the time of the Libera

tion, German authorities ordered all to evacuate the city. 

2 8 
But Gallice, desiring to remain faithful to his post 

obtained from the German authorities special permission 

for himself and his family to stay. Sensing that the Allied 

2 6 
Davoult interview. 

27 
Sawe, Nar Frankrike. 

2 8 
Galilee's faithfulness is reflected in a letter 

to his young pastor-friend Clement Lecossec, April 12, 
1944: "Our town [Le Havre] has suffered so much from 
bombardments. We are in real need of much help. For the 
moment it is impossible for me to leave. It is necessary 
that I remain faithful to the task that the Savior has 
given me." Clement Lecossec, "Le pasteur Felix Gallice," 
VetV, 29, No. 6 (Jan. 1960), 4-5. 
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Forces must be about to launch an invasion, Gallice fur

tively made his way to the second floor where he listened 

to a clandestine radio. Tuning to the allied band he 

learned that, indeed, the Allies planned the siege of Le 

Havre. On the fourth day of the siege, Gallice along with 

other believers stood in what was left of their garden and 

counted 400 allied aircraft. With much of Le Havre in 

ashes, Gallice prayed that the aircraft would not bomb the 

city. Within seconds the formation veered west. Later 

Gallice learned that English and American troops had 

advanced to Le Havre and for fear of bombing their own 

troops, the aircraft had turned. Gallice, however, con-

29 sidered the incident an answer to his prayer. 

Gallice was one of the few pastors not inducted 

into the French army. Some French pastors and their mem

bers served on the front lines; others were taken prisoners 

of war. Many of the younger men who were not inducted were 

deported to Germany where they worked in German industrial 

30 

plants. With the assistance of compatriots, they sys

tematically sabotaged German industry or worked with the 

underground in getting information to the Allies. Passion

ately patriotic, the French Pentecostals had no sympathy 

29 
Davoult interview. 

"̂ Ŝee Appendix, "Petit Bilan de Guerre," VetV, 13, 
No. 5 (Aout 1944), 40. 
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for collaborators. On one occasion during the Canadian 

Raid, in August, 1942, a Pentecostal of the local assembly, 

rescuing an English airman, hid him, and later aided his 

escape. The Gestapo, informed of the incident by a collab

orator, placed the patriot under house arrest. When he 

broke house arrest, the Gestapo incarcerated him. To make 

certain that he would no longer aid the enemy, the Gestapo 

decided to shoot him. As the Gestapo placed him against a 

tree, the Pentecostal prayed. Falling suddenly to the 

ground at a moment when the Germans were distracted by a 

loud noise, the patriot made good his escape. The wrathful 

Germans tracked him with bloodhounds, but failed to find 

him. He boarded a train for Rouen. The Gestapo, still 

looking for him, checked every identity card except his. 

Successfully eluding his pursuers, he arrived in Paris 

where one of the ministers hid him. Explaining his escape, 

31 he said, "The power of God had protected me." 

French pastors frequently worked with the Resist

ance. Since German authorities had granted French ministers 

special travel permits, the pastors were in a good position 

to aid allied airmen. Especially noteworthy was Andre 

Nicolle's participation. Nicolle, pastor in Lisieux (an 

area hard hit by allied aircraft), helped to rescue many 

airmen who were shot down. The underground, hiding them. 

31 
Dieppe Assembly interview 
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later helped them escape to Spain. A few months prior to 

the Liberation, Nicolle, barely escaping a Gestapo drag-
32 

net, fled with his wife and young son to the country 

where they hid three months in cowsheds, caves, and any 

place that afforded protection from the elements and the 

ubiquitous Germans. After the war, both the United States 

and British governments recognizing his assistance, issued 

33 him citations. 

Whether with the underground, in the pastorate, or 

serving as chaplains in prisoner of war camps, Pentecostal 

ministers strived hard to keep alive the Pentecostal mes

sage. The editor of the Viens et Vols, too, made diligent 

effort to publish letters, articles, and reports, thus 

keeping the readers informed about the varied activity of 

members, pastors, or chaplains. The few letters and reports 

received from chaplains noted not only their attitude but 

also something about their activity in German prisoner of 

war camps. 

In a number of letters and reports received from 

chaplains and subsequently published in Viens et Vols, 

chaplains noted prisoner of war interest in and acceptance 

\ y / 

Andre Nicolle, "Le comite de Secour des Assem
ble'es de Dieu en France," VetV, 14, No. 5 (Mai 1946), 
60-62. 

33 . . . 
Nicolle interview. Citations examined by writer. 
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of the gospel and water baptism. Some chaplains felt 

that war and prison circumstances perhaps accounted for 

the increased interest in matters spiritual. Chaplains 

had been granted considerable freedom to conduct a general 

Protestant service each Sunday and a Bible study on Wednes

day nights. The Swedish Pentecostals in 1943, learning of 

the plight of the French prisoners of war, collected 

50,000 F for them. Moreover, through the intermediary of 

the Geneva Commission the Swedish Pentecostals sent French 

prisoners of war Bibles, New Testaments, and books for the 
35 

prison library. Willis Sawe, who had evangelized with 

the French Pentecostals, collaborated with the Swedish Red 

Cross in getting money through to the French Pentecostal 

prisoners of war. According to the report submitted by 

Julien Ledvey, chaplain of Stalag II.B, part of the money 

3 6 
did get through. 

Along with chaplains' reports the editor also pub

lished notices concerning the status of the Assemblies. 

The first of a series of progress reports appeared one 

month after the German-Franco Armistice. This report 

indicated great concern not only for the status of the 

•^^Andre Wastable, "Au Stalag XI.A," VetV, 12, 
No. 9 (Dec. 1943), 78. 

^^Ibid. 

•^^"Nouvelles des Eglises," VetV, 12, No. 6 (Sept. 
1943), 54-55. 
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Assemblies in hard-hit Belgium but also for those in North 

France. The German drive through northern France had 

destroyed the halls in Lens, Amiens, and Andelys; however, 

halls in other towns were reported to be intact and usable. 

Christians had suffered great material loss, especially in 

gutted Rouen. Perhaps more lives, continued the report, 

had not been lost due to the mass evacuation of nine-tenths 

of the population in June, 1940, from North France and 

Normandy. Many Pentecostals along with other Frenchmen 

had been dispersed to southern France, and some taken 

37 prisoners. Consonant with the optimism of Pentecostals, 

the report closed on a positive note: "Everywhere the 

hand of the Paternal Savior is on the Christians; cer

tainly they have suffered much, but their sufferings have 

38 strengthened their faith." 

In the early months of the War, reports from Calais 

and Dunkirk informed the editor that the Assemblies had 

suffered extensive damage. In spite of the damage and 

crisis, some progress was reported. A number of new con

verts had been baptized. Christians, elated in their trials, 

continued attending services, and some repairs had been 

^ "Nouvelles des Eglises," VetV, 9, No. 4 (Juillet 
1940), 83. Statistics taken from list of halls listed in 
VetV show a total of 51 halls in 1940; see VetV, 9, No. 4 
IjUIllet 1940), 86-88. 

^^"Nouvelles des Eglises," VetV, (Juillet 1940), 
83. 
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39 
made on the halls. But the believers in Calais had 

suffered a temporary setback. On March 13, 1942, the 

German authorities requisitioned their hall on which they 

had placed a placard, "Not to be Requisitioned."^° The 

Germans, after the pastor protested, kindly allowed the 

Pentecostals the free use of the English Church of 

Calais. 

Other reports appearing in Viens et Vols indicated 

that the French pastors attempted not only to hold what 

they had but also to open new halls and to evangelize new 

areas where and when possible. Despite the formidable 

obstacles of the Occupation, French ministers made every 

effort to maintain the ground gained during the 'thirties. 

With some pastors serving in the French Army and some im

prisoned, it was a difficult task to care "for the flock of 

God." Pastors' wives frequently assumed ministerial duties; 

^^"Nouvelles des Eglises," VetV, 10, No. 7 (Oct. 
1941), 219-220. 

^^"Nouvelles des Eglises," VetV, 9, No. 9 (Dec. 
1942), 215-216. 

^"'•"Nouvelles des Eglises," VetV, 11, No. 2(a) (Mai 
3, 1942), 24. Also VetV, 11, No. 6(d) (Sept. 27, 1942), 
95. The VetV carried the first decennial report in 1941. 
This report, reflecting only the statistics of the Occupied 
Zone, showed that there were 2,451 baptized Pentecostals 
and a total of 30 Assemblies. VetV, 10, No. 10(b) (Jan. 
11, 1942) , 284. Herman Parli, in his article, "II y a 
ans. . . ", stated that in both North and South France 
there were a total of 80 Assemblies. He did not give 
membership statistics. H. Parli, "II y a six ans. . .", 
VetV, 11, No. 2(c) (Mai 17, 1942), 26-27. 
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young ministers were put in charge of halls; elders and 

laymen helped to keep congregations intact;"*̂  and some 

pastors assumed oversight of congregations in adjacent 
A ^ 

towns and villages. Ministerial duties performed by 

clergy and non-clergy reflected their deep concern to 

maintain spiritual and organic unity of the French Pente

costal Movement. Other means of maintaining spiritual 

and fraternal unity are seen in the kinds of meetings 

held despite the disruption of war. 

The first meetings came on a ministerial level. 

Due to curfew and lack of transportation, the National 

Conventions were abandoned for the duration of the War. 

In place of them, pastors of a given region assembled to 

discuss mutual problems. The first "Recontre pastorale" 

convened in March, 1941, at Rouen, with similar meetings 

held about every three months. These meetings proved 

fruitful. Pastors discussed the progress of the work, 

conducted Bible studies, and attempted to solve issues 

presented to them by the various Assemblies. Particularly 

important in one conference was the touchy issue of divorce 

42 X . . Thomas-Bres interview. 

^^"Nouvelles des Eglises: Elbeuf," VetV, 10, No. 4 
(Juillet 1941), 122. 

44 f 
Rene Fauvel, "Message de la Convention Pastorale 

aux Assemblees," VetV, 10, No. 6 (Sept. 1941), 185-186. 
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and remarriage and a doctrinal problem concerning the 

"excessive use of the gifts of the Spirit." The report 

had it that a believer in the Lyon Assembly had claimed 

the ability to give prophetic utterances, supposedly 

"Spirit inspired," by which outlandish prognostications 

were made. The Maromme Convention of March, 1943, dis

cussed the problem as well as the issue over marriage and 

divorce. In the case of the problem of "excessive use of 

the gifts of the Spirit," the ministers, not desiring the 

opprobrium of fanaticism, took care to admonish the indi

viduals concerned. Moreover, if they persisted in their 

excess the Convention decided that other measures would 

have to be taken. In the matter of divorce, the consensus 

held that in all cases the sanctity of marriage must be 

upheld in order to safeguard the Pentecostal testimony of 

-. u 1 • 45 personal holiness. 

At their first meeting, the ministers had dis

cussed methods by which they could more effectively main

tain contact with their constituents. To reach prisoners 

of war and deported members, the pastors adopted the reso

lution that each minister draw up a list of prisoners of 

war and their addresses, remit them to the editor of Viens 

et Vols, who in turn would make every effort to contact and 

commun icate with them. To instruct the members further 

^^Convention de Maromme, 30-31 Mars 1943. 
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and to impress on them the importance of Bible study, the 

Maromme Convention decided to publish a "Calendrier" with 

scriptures and appropriate comments. Due to war restric

tions on paper, the first publication would be made in 

46 
December, 1943. To thwart "the danger of menaces and 

successes" the Elbeuf Convention, March, 1941, endorsed 

the plea that each pastor remind his congregation that 

"we are always in danger, in periods of menaces, but more 

so in times of success. As children of God in France we 

need to maintain an extreme vigilance which is and will 

always be indispensable in maintaining our Pentecostal 

47 
testimony which success can easily kill." To fulfill 

the spiritual and social needs of Pentecostal youth, the 

Convention also decided to hold youth meetings. 

In formulating steps to assemble the youth, pastors 

considered first the type of program and second the fre

quency of meetings. After considerable discussion, the 

pastors felt that under the crisis of the Occupation it 

would be best to hold meetings whenever and wherever pos

sible. As to the program, it was generally agreed that 

the youth should play an important part in conducting the 

meetings. The first meeting, held at Elbeuf in July, 1941, 

46-,, . -, Ibid. 

Rene Fauvel,"Message de la Convention Pastorale, 
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reflected the decisions of the pastoral convention. Under 

adult supervision, to be sure, the meeting emphasized 

diversity of youth activity, such as youth choirs, orches-

48 tras, and speakers. One of the best-attended meetings 

convened at Rouen in September, 1942, with over one thou-

49 sand traveling from distant areas as Caen and Paris. A 

convention held in July, 1943, selected an appropriate 

theme: "Combats le bon Combat de la Foi!" It especially 

emphasized that the Church is victorious regardless of 

circumstances. And, too, the youth, in keeping with the 

theme, were encouraged to enroll in the spiritual quest 

for "the spiritual dead in France since they are more 

important in terms of eternity than the war dead." 

To further Christian fraternity during the Occu

pation, the French Pentecostals, both North and South, 

held, in addition to local pastoral conventions and youth 

meetings, joint services, which were also attended by 

Christians of other denominations. Usually churches in 

48 
D. Farina, "Nouvelles des Eglises: Elfeuf," 

VetV, 10, No. 4 (Juillet 1941), 122. 
49 
Pierre Nicolle, "Nouvelles des Eglises: Rouen," 

VetV, 11, No. 6(d) (Sept. 27, 1942), 95. 
50 /s 
D. Farina, "Convention des Jeunes 15 Aout 1943," 

VetV, 12, No. 3 (Juin 1943), 39. N]B: Although the meeting 
was held in August, VetV is dated June but printed in the 
fall. 

73-86, 

51 
Jean Courvoisier, Les Eglises pendant la Guerre, 
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close proximity to one another held joint-services on 

special days, such as Easter and Pentecost.^^ In northern 

France and southern Belgium, Pentecostals, with German 

approval, held a number of joint-services.^"^ Another 

means for mutual encouragement was the "Reunion de 

Temoignages." Originating in the Paris area, pastors and 

believers met to share their spiritual experiences. 

5 4 Usually such meetings were well attended. 

Meanwhile pastoral conferences continued. The 

meeting held in November, 1941, for the pastors of Paris 

and Normandy took note of the fact that the Occupation 

had caused a physical, if not a mental, division in the 

55 Movement. Moreover, they added that believers,in spite 

of the war, had renewed their zeal and rededicated them

selves to advance the Pentecostal message. Typical of 

Pentecostal determination, the meeting ended the convention 

year on a note of renewed optimism. 

When spirits lagged and optimism v/aned, new reports 

"Nouvelles des Eglises," VetV, 10, No. 7 (Oct. 
1941), 219-220. P. Nicolle, "Nouvelles des Eglises: 
Maromme," VetV, 10, No. 4 (Juillet 1941), 122. 

^^Jean Neusy, "Belgique," VetV, 10, No. 5 (Aout 
1941), 153-154. 

54 / 
Rene Fauvel, "Nouvelles des Eglises: Argenteuil," 

VetV, 10, No. 5 (Aout 1941), 153-154. 
^^"Nouvelles des Eglises," VetV, 10, No. 9(a) (Dec. 

7, 1941), 260. 
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buoyed faltering spirits. One such occasion came in July, 

1942, when the North, having had little news from the 

South, received one of its first reports. In a terse 

statement, the report stressed that "Revival" continued 

in spite of adverse conditions, that church membership 

continued through numerous conversions, and that pastors 

of the South had held a Convention with the hall filled 

5 6 
each night. Elsewhere, a convention held at Oissel in 

August, 1942, boosted Pentecostal morale to new heights. 

In spite of imminent danger, but thanks to the German 

57 authorities for permission to hold meetings, a goodly 

number of pastors and members assembled for a "holy convo

cation." Up to 500 bicycles lined the main route to the 

hall--quite a spectacle for the town of Oissel! During 

the five-day convention, up to 500 attended daily, and 

700 on the final Sunday. The "saints" ended the meeting 

on a joyous note, returning to their homes "with a renewed 

58 vision of the Church of Jesus Christ and His Return." 

Meanwhile, South France, though not as hard hit as 

the North, did suffer some. Deprivation of companionship 

^^"Nouvelles des Eglises: Marseilles," VetV, 11, 
No. 4(d) (Juillet 1942), 63. 

^^Robert Boudehent, "Convention Regionale de 
Oissel-sur-seine, 12-16 Aout, 1942," VetV, 11, No. 7(a) 
(Oct. 4, 1942), 103-104. 

Ibid. 
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more than German depredations represented the southern 

Pentecostals' chief hardship. After Scott's departure in 

1939 for Africa and the subsequent division of France into 

two zones, the South was left on its own initiative—a 

factor which caused the Assemblies of the South to develop 

a degree of independence. The Vichy government, imposing 

few restrictions, permitted services during the day but 

not in the evenings. After the German takeover, services 

continued, but only in Declared Assemblies (Associations 

59 Cultuelles). The ministers in the South, following 

Scott's example, used the term "Salle Bethesda" to desig

nate Assemblies. The German authorities, in keeping with 

their anti-semitic attitude, ordered the Hebrew word 

"Bethesda" removed. Henceforth, the title "Viens et Vols" 

6 0 
designated each hall. In the South, as in the North, 

some ministers served in the French Army. In those Assem

blies whose ministers were serving in the Army, young pro-

bationaries, pastors' wives, or elders assumed pastoral 

ui• ^- 61 

obligations. 

French Pentecostal leaders, in addition to being 

disturbed by the interruption in the line of communications 

Lefillatre interview. Also, "Nouvelles des 
Eglises," VetV, 10, No. 7 (Oct. 1941), 219-220. 

^Qlbid. 

^^Vivier interview; Ware interview; Thomas-Bres 
interview. 
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with the South, were no less worried that little news 

filtered through from Scott or Gaston Vernaud, their mis

sionaries to Africa. After three years' waiting, in the 

late summer of 1944, the editor of Viens et Vols received 

a brief letter from Missionary Vernaud. In a subsequent 

and more detailed report, Vernaud related his unhappy 

experiences with the French government officials who, due 

to a rumor that he allegedly had spoken against the Vichy 

government, had threatened to expel him. The charges, 

after investigation, were proved false. Optimistically, 

Vernaud reported that General Charles de Gaulle's troops 

had freed the area and that the new governor had kindly 

remitted the mission station 1000 F. Vernaud considered 

not only the governor's remittance a miraculous interven

tion, but more so de Gaulle's order of April 1, 1941, 

which provided that all "Missions Confessionnelles Frangais" 

would receive a monthly sum of 6000 F from the budget of 

the Colony. 

The news from Gabon coincided with two important 

events: the end of the war and the end-of-the-war Conven

tion. Held in "the most black and blue city in France, 

^^"Nouvelles Missionaries," VetV, 13, No. 6 (Sept. 
1944), 48. 

^•^Gaston Vernaud, "Nouvelles des Gabon," VetV, 13, 
No. 10 (Jan. 1945), 79-80. 
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64 
Le Havre," the Convention hosted pastors representing a 

number of denominations, American Army Chaplains, and, of 

course, Pentecostal ministers. The large hall filled each 

night with 1200 to 1400 who "sung with overflowing joy the 

f> R 

praises of the Savior." Telegrams from sister organiza

tions in Switzerland, Sweden, and England expressed their 

best wishes for the future of the French Assemblies of 

God. The opening statement at the first business session--

"the North and South had been separated into two hermeti

cally" isolated groups--reflected the gravity of the 

division. To reunite the North and South and to reunify 

their efforts of evangelism weighed heavily upon the minds 

of the pastors. Consonant with the spirit to reunify a 

divided Movement, the Convention voted to convene in Nice 

in January, 1946. 

The Le Havre Convention, on hearing a report of 

the destruction of the Assemblies—particularly those in 

devastated Normandy--discussed whether it was feasible 

and appropriate to turn to foreign Pentecostals for assist

ance. Searching the scripture for an answer, they found 

that "St. Paul had turned to the Greeks for help and took 

^^Rene Fauvel, "Convention du Havre (20-23 Sept. 
1945)," VetV, 13, No. 11 (Oct. 1945), 88. 

65. 
Ibid. 

66 Convention des Assemblees de Dieu en France, 
20 au 23 Sept., au Havre. 
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6 7 
aid from them;" hence, they concluded that they, too, 

were within scriptural bounds to ask for help. To coor

dinate their efforts and to disperse goods and money, the 

Convention adopted a resolution to form a "Comite de 

6 8 
Secours." The committee appointed Andre" Nicolle to 

survey the extent of damage, particularly in the heavily 

bombed areas. His report, presented at a subsequent con

vention, called attention to the material damage--gutted 

villages and towns--and particularly elaborated upon the 

mental terror suffered by a number of Pentecostals who 

had been rounded up, arrested, and questioned by the 

69 Gestapo. Nicolle's report mentioned that the first help 

had come from ravished Normandy. Since France, however, 

could give only limited assistance, he spoke of presenting 

the need in Switzerland, Sweden, England, and the United 

States. Graciously responding to his pleas, French-

speaking Switzerland, by the summer of 1946, had sent more 

than two railroad cars of goods; ten tons had come from 

German-speaking Switzerland; 5,000 pounds of goods from 

England; Swedish Pentecostals had sent money in addition 

^^"Comite de Secours des Eglises Evangeliques," 
supplement to VetV, 13, No. 12 (Nov. 1945), n.p. 

^^Convention des Assemblees de Dieu en France, 
20 au 23 Sept., 1945, au Havre. 

^^Andre Nicolle, "Le comite de Secours des Assem
blees de Dieu en France," VetV, 14, No. 5 (Mai 1946), 60-
62. 
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to a barge loaded with goods; their American brethren, 

too, sent several tons of goods. The provisions, more 

than enough for Normandy, were distributed among Pente

costals in Paris and the South. Overjoyed, the French 

Assemblies of God expressed their sincere appreciation 

for aid received from "Sister Assemblies" in foreign 

1 ^ 70 lands. 

To replenish the dwindling cadre of ministers and 

lay workers and to provide domicile facilities for needy 

elderly Christians, the French Assemblies of God were in 

need of property. Benefiting from Marshal Retain's 

favorable attitude toward the Roman Catholics (his govern

ment had enacted legislation whereby religious associations 

71 could purchase and own property), and provided with a 

loan of one million francs from an undisclosed benefactor, 

the French Pentecostals purchased a magnificent chateau, 

which served the dual purpose of a Bible School and home 

for the elderly. 

With the opening of the first term of Bible School 

on February 1, 1945, a new era opened for the French 

Assemblies of God. A successful effort had been made to 

aid depressed Assemblies, and the purchase of property for 

^°ibid. 
7 1 
Edouard Bonnefous, Histoire Politique de la 

Troisieme Republique, Tome septieme fParis: Presses 
universitaires de France, 1967), 228-327, passim. 
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a Bible School and home for the aged had strengthened the 

Movement. Now war-torn, but liberated, France presented 

a challenge to the dedicated Pentecostal ministers and 

their congregations to follow the hortatory address 

delivered centuries before by the Prophet Nehemiah. 

Speaking to a Jewish remnant who returned to shattered 

Jerusalem, Nehemiah cried out, "Arise; let us build!" 

But, before there could be much building, the breach in 

the wall of French Pentecostalism had to be repaired. The 

most pressing problem facing the French Assemblies of God 

in the immediate post-War period was reorganization and 

reunification of the North and South. Until that task was 

completed there could be no real unified effort to extend 

the Pentecostal message in France. 



CHAPTER VI 

POST-WAR PROBLEMS AND GROWTH: 194 6-1972 

War is a catalyst for change. The changes thus 

wrought cannot be measured solely in terms of cold sta

tistics, though statistics are important. No nation can 

experience the horror of war without the mental outlook 

of its people feeling the impact. The French Pentecostal 

Movement felt the full fury of World War II. War destroyed 

many halls, quenched the Revivalist spirit, and made many 

indifferent to the gospel. While causing apathy in some, 

it engendered faith in others. War, causing much loss, 

fostered a materialistic spirit among some French Pente-

2 

costals. Particularly for the Movement, the War had 

opened the door to problems which in all probability it 

would not otherwise have encountered. The division, for 

example, between the North and South would probably not 

have occurred if it had not been for the War. The deple

tion of ministerial cadre and the means of replenishing 

it presented another problem. The Pentecostals, retarded 

by the War in their evangelization of France, now faced 

Sawe, Nar Frankrike Besegrades, 1-29, passim. 

2 -, . ̂  Falg interview. 
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the problem of beginning anew, not only in the areas 

touched in the 'thirties but also the many areas still 

unreached. 

The War had helped to change, through prolonged 

contact with Allied forces, the mores and values of the 

French, particularly among the young. The problem of 

evangelizing the youth in a changing society faced the 

Movement in the post-War years, especially in the decade 

of the 'sixties. Other problem areas, indirectly caused 

by the War, lay in the sphere of doctrine. As we shall 

see, an irritating doctrinal problem—one which had already 

beset American Pentecostalism—penetrated the French Move

ment in the 'sixties. But the most pressing and persistent 

problem facing the French Assemblies of God and the one 

which demanded immediate attention, centered on the reuni

fication of the North and the South, the rebuilding of the 

Movement spiritually, numerically, and materially; and, 

too, reestablishing relations with old friends in England 

and Belgium loomed large in the Movement's program of 

mending broken fences. Undaunted, the French ministers 

tenaciously and courageously set out to reunite a divided 

3 . . . 
There are 37,962 communities m France. 650 have 

one or several evangelical churches of which 445 are Assem
blies of God, and 891 Reformed Churches. 1,541 have an 
evangelical witness and 36,421 are without any Protestant 
work. L'Annualre Evangelique, as quoted in "Communique," 
L'Appel du MaStri", No. 6 (Nov.-Dec. 1972), 7597-7600. 
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Movement. 

Central to the business discussions in the Regional 

and National Conventions from May, 1945 to September, 1948,"^ 

was the problem of reunification. The ministers felt very 

keenly the division caused by the War. At the Le Havre 

Convention, September, 1945, a number of pastors spoke 

concerning the impact of World War II on the Movement. 

One pastor mentioned that the Assemblies had passed through 

many difficulties, but "since 1939 we have been disorganized 

and dislocated." The January, 1946, National Convention, 

meeting at Nice, viewed with alarm the impact of the War 

on the mentality of the Movement. Some southern pastors 

felt that a sense of superiority prevailed among the 

northern ministers due to the fact that the Revival had 
g 

originated in the North. Moreover, reports had circulated 

among the townspeople of Nice that the Movement was in 

peril of becoming two Movements, or perhaps three: the 
7 

North, the South, and the Central region of France. in 

the September, 1947, Convention, with the issue of unity 

still paramount, a number of ministers voiced the opinion 

4 
See Rapports des Conventions Nationales des Assem-

blees de Dieu en France from May 1945 to Sept. 1948. 
5 
Convention Nationale, 20-23 Sept., 1945, au Havre. 

Convention Nationale, 24-27 Jan., 1946, a Nice. 

7 
Ibid. Pierre Rocher, "Le temps des miracles n'est 

pas passe," Nice-Matin, (26/1/1946). 
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that the division of the Movement presented a sad spectacle 

before the eyes of sister Assemblies in foreign lands.^ 

Many French pastors felt that the division gave the appear-
9 

ance of instability. Typical of Pentecostals as biblicists, 

the problem of disunity was looked upon as satanically 

inspired. After lengthy and at times confused periods of 

discussion, the pastors resolved the issue of reunification 

into two: (1) whether or not to form a national organiza

tion, and (2) whether or not to accept or reject en bloc 

the clergy in the South who had been admitted as ministers 

during the War but without the approbation of a National 

Convention. 

The problem of organization was considered first. 

The Le Havre Convention discussed the steps necessary to 

bring the Assemblies into a closer relationship. Before 

the War the Movement was a loose federation with a presi

dent. The South vociferously vetoed any attempt to nation

alize or federate. The southern pastors, as well as some 

from the North, desired to maintain local autonomy with no 

ecclesiastical authority higher than the local Assembly. 

One pastor summed up the fear of many: "A study of Church 

History shows that organization has killed the Church. 

There is too much of a tendency to obey the commands of 

8 ^ Convention Nationale, 4-7 Sept., 1947, a Rouen. 

9 ,̂ Convention Nationale, 8-11 Avril, 1948, a Toulon. 
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After discussion of the advantages and disadvantages 

of a national organization, the Toulon Convention, April, 

1948, reached an agreement on the disruptive and delicate 

issue. The following points were agreed upon: (1) each 

Assembly would retain its autonomy; (2) there would be no 

ecclesiastical authority higher than the local Assembly; 

(3) all problems concerning the Movement would be examined, 

discussed, and voted on in the National Conventions; (4) 

regional matters would be examined by respective regional 

conventions; and, (5) a pastoral council of the Assemblies 

would be elected to function solely as a representative 

body with no authority to make decisions. It could, how

ever, recommend to the National Convention. In addition 

to the items listed, the National Convention elected a 

president for its duration. Also, it elected a national 

secretary whose tenure of office lasted until the next 

13 Convention. Having reached a workable solution regarding 

organization, delegates directed their attention to the 

problem of admitting pastors into the Movement. 

The problem of ordaining pastors, who had been 

recognized by the South, proved to be a delicate issue. 

New ministers, though few in number, were unknown to the 

leaders of the Movement. The South asked that their 

"'"•̂ Convention Nationale, 8-11 Avril, 1948, a Toulon. 
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ministers, who had come in during the War, be recognized 

14 
en bloc. Some ministers from the North opposed, stating 

that since the formation of the Assemblies, ministers had 

passed through probationary states. The South countered 

that their ministers in question had completed the neces

sary stages, and that since they had been recognized by 

the South, they ought then to be accepted en bloc. The 

North felt that potential doctrinal danger lay hidden in 

accepting ministers en bloc without first examining their 

theological position. Furthermore, the North countered 

that from the beginning certain procedures had been estab

lished, one being that the National Convention alone 

15 

ordained new ministers. After sometimes heated discus

sion, the northerners asked the southerners if they would 

accept an alternative to the "en bloc" proposal. The 

North proposed that the ministers in question complete 

"formulaires." Debate centered around their purpose: 

"Were they a matter of formality only, or were they a con-

1 6 
dition to being accepted in the Movement?" Discussion 

continued. The Convention ultimately decided to authorize 

the secretary to send to the ministers in question a 

"'•̂ Convention Nationale, 24-27 Jan., 1946, a Nice. 

"'"̂ See Convention Minutes, Convention Nationale, 
Juillet, 1936, a Elbeuf. 

•'"̂ Convention Nationale, 24-27 Jan., 1946, a Nice. 
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"formulaire" to be completed and returned at the next 

national meeting. The issue was finally resolved at the 

Paris Convention in September, 1946. The probationer 

received his initial approval at the local level. His 

pastor made known to his colleagues the intention of the 

aspirant who was examined and judged as to his fitness to 

be a minister. After passing through the required stages 

the probationer was placed before the Regional Convention 

for initial approval, with final approval and ordination 

17 coming from the National Convention. As for the problem 

of nationalizing the French Assemblies, the question lay 

dormant until 1963 when it again arose. Debate ranged 

from "revivals have gone the way of decadence and hier-

18 archy because of organization" to the other extreme that 

union is good and necessary for growth and development of 

the Assemblies. A commission was appointed and charged 

with the responsibility of studying the feasibility of 

19 
nationalizing (Projet d'union nationale). Subsequent 

20 Conventions debated the commission's lengthy report. 

•'•'̂ Convention Nationale, 5-8 Sept., 1946, a Paris. 
Also, Decisions Prists par les Conventions Nationales 
(Paris: n.d.), passim. 

"'"̂ Convention Nationale, 13-16 Juin, 1963, a Dijon. 

"^^Ibid. 

^^Projet: Union Nationale des Assemblees de Dieu 
de France (Paris: Sept. 14, 1963). 
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For fear, however of dividing the Movement, the Plan of 

21 National Union ultimately met with defeat. 

In the meantime, the French initiated action to 

reestablish relationship with England and Belgium. As we 

have noticed, both countries in the 'thirties had close 

affinity with France. Even though English ministers renewed 

their visits to France, the French Assemblies of God as 

late as 1965 felt that a fraternal relationship with England 

still had not been reestablished. Accordingly, ministers 

expressed their opinion that arrangements should be made 

22 for an exchange of ministers. The French Pentecostals 

felt even more keenly the lack of rapport with their 

Belgian brothers. Concern became action in 1955 and 1956. 

After a mass meeting in Paris in the summer of 1956, a 

number of French pastors met with their Belgian counter

parts. The discussions proved fruitful. Both groups 

decided that the small Belgian Pentecostal Movement would 

profit by a closer relationship with the French Movement. 

Accordingly, the decision was made to conduct mass meetings, 

to have pastoral conferences and to exchange views on var

ious aspects of the Pentecostal work in their respective 

^Iconvention Nationale, 6-9 Mai, 1965̂ , a Nice. 
Also, Convention Nationale, 8-12 Juin, 1966, a Tours. 

^^Convention Nationale, 6-9 Mai, 1965, a Nice. 
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23 

countries. With the settlement of ministerial and reuni

fication questions and with the discussion on reestablishing 

rapport with England and Belgium proving fruitful, future 

Conventions turned to other matters. 

Since the War and much older phenomena divided 

France geographically at approximately the Loire River, 

the general feeling among ministers was to retain that 

division. Regional meetings could be organized within the 

two halves of this bifurcation. In post-War years the 

French Assemblies of God have met in biannual regional 

conventions, with both regions convening annually in a 

National Convention. The National Convention meeting at 

Toulon, April, 1948, established procedural guidelines for 

both national and regional meetings. Regional ones discuss 

problems having a bearing on the region. Problems affecting 

the Movement as a whole are discussed in the Regional Con

ventions, but no decision is taken until after they are 

threshed out in the National Convention. To maintain a 

high level of spiritual and fraternal good will, both 

national and regional conventions emphasize the importance 

2 3 ^ 
Claude Jehin, "Nos Reportages: a propos de la 

'Recontre Evangelique' du juillet a Paris," La Promesse du 
Pere, No. 9 (Sept. 1956), 7-9. Also, "A travers le monde," 
La Promesse du Pere, No. 5 (Mai 1957) , 13. Also, "Au 
Cirque municipal de Reims," La Promesse du Pere, No. 6 
(Juin 1958), 14. 
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of prayer and meditation, as well as of Bible study.^^ 

While the ministers dealt with the problem of 

reunification, the Scotts, who had returned from the Congo, 

were in England. In straitened circumstances and weak from 

lack of proper food, overwork, and seven years in an inhos

pitable climate, they spent from October to December, 1946, 

resting. Although not completely recuperated, but anxious 

to return to France, they sailed in January, 1947. January 

and February were spent visiting the Assemblies of God in 

Italy and Sicily. In March, 1947, they returned to France. 

In keeping with the spirit of the National Conventions to 

rebuild and reunify the Assemblies, the Scotts spent much 

of the year visiting every Assembly in war-ravaged France. 

What they found would perhaps have discouraged anyone 

except Douglas Scott. Morale was low; halls had been 

destroyed; members evacuated; paper for handbills was 

lacking; and no evening meetings were possible. 

Scott spent the latter part of 1947 visiting the 

Assemblies, encouraging the believers, and rebuilding 

morale. In 1948 he began opening new Assemblies, a practice 

which he continued until his death. His original 1930 

goal—to evangelize the whole of France with the Pente

costal message—again burned brightly within him. He could 

24 Convention Nationale, 8-11 Avril, 1948, a Toulon. 

^^C. Scott Diary, 1946-1947. 
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not forget that 36,000 villages and towns had no Protestant 

church much less a Pentecostal witness. Scott turned his 

attention to unevangelized southwestern France. Securing 

a small hall, the Scotts launched a successful three-year 

period of evangelization beginning at Limoges and going to 

Bordeaux, Agen, Toulouse, Carcassone, and Perpignan. 

Two towns, Carcassone and Perpignan, stand out in 

Scott's evangelistic endeavors. As in many places, they 

had a very difficult start in the old medieval town of 

Carcassone. Posters had been displayed, handbills distrib

uted, and a hall rented; but after the first meeting the 

hall owner refused to permit additional services due to his 

disagreement with what he called the doctrine of "laying 

on of hands." Recognizing the setback as "the work of the 

enemy," Scott located a small hall in a cafe. Notable con

versions and healings occurred. Interest mounted. Within 

a few days Scott had to hold three services a day, with 

27 
people queued outside awaiting their turn to get m . 

Hundreds accepted the message. As in other towns, an 

Assembly of God was established. The 1950 Perpignan mis

sion presented an even more spectacular sight than at 

Carcassone. Arriving at Perpignan in May, 1950, Scott 

secured a hall. An eyewitness to the events said that a 

^^Ibid., 1948. 

^^Ibid. 
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number of notable conversions and healings aroused con

siderable interest in the meetings.^^ In time the first 

hall became inadequate to accommodate the crowds, and a 

second seating three hundred was secured. People arrived 

two hours early and queued on the outside awaiting to get 

in. Scott continued for three months holding four consec-

29 utive services per day, seven days per week. In every 

meeting, as elsewhere, Scott preached the "simple gospel 

and invited people to accept Christ." While at Perpignan, 

Scott managed to hold missions in Narbonne and Besier, 

later establishing Assemblies there. As a result of Scott's 

missions and with the assistance of French pastors, the 

southwest area of France has a number of thriving Pente

costal churches. 

Scott, in keeping with his philosophy of concen

trating his efforts in large urban areas, held his next 

mission in Bordeaux. The beginnings there were inauspicious 

According to Mrs. Scott the first meetings started with the 

usual thirty or forty. But, averred Mrs. Scott, "after one 

or two real miracles, 150 to 200 people were in every 

^^Lefillatre interview. 

29 Ibid. Also, Scott, "Mission de Perpignan," VetV, 
18, No. 8 (AoGt 1950), 153. 

•̂ Ĉ. Scott Diary, 1950; Perpignan 
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31 
meeting twice a day. For example, a Mme Blancard had 

suffered from a dislocated femur, decalcification of the 

lombar vertebrae, "hydronephrose" of one kidney, plus 

para-phlebitis. According to her testimony, she attended 

the meeting, "met the Lord who laid His blessed hand on 

me, and step by step the diseases stopped and all finally 

32 
disappeared." Whatever one's interpretation of the 

miracles, people crowded to the halls. Scott, ministering 

33 twice a day, managed to open three or four more halls. 

After the work in Bordeaux had made sufficient progress, 

halls were rented in surrounding towns, meetings conducted, 

and Assemblies established. Within a year, a radius of 80 

kilometers had been evangelized. 

Simultaneous with Scott's renewed efforts of evan

gelizing France, a number of other foreign Pentecostal 

evangelists cast their eyes on the "ripening harvest field." 

Mass evangelism by foreigners begun in the 'thirties but 

discontinued during the War, was revived in 1946. Espe

cially successful in renewing mass evangelism among the 

C. Scott Diary, 1950-51; Bordeaux. Mrs. Scott 
made a practice, from the beginning of their work in France 
to Mr. Scott's death, to make an actual headcount of people 
in each service. She recorded the count in her diary in 
order that no exaggerations would be made in the future 
concerning the number who attended. 

Mme Blancard Temoinage, Bordeaux, Oct. 1972. 

•̂ "̂ C. Scott Diary, 1950-1951; Bordeaux. 
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French were two notable English Pentecostals, George 

Jeffreys and Fred Squire. The latter, before his death in 

the 1960's, had conducted forty-six campaigns in France. "̂^ 

Both evangelists covered all major cities, holding cam

paigns from Dieppe to Nice. 

Squire, after touring war-torn Europe, regarded 

that continent as a missionary field destitute of the 

gospel. France with its forty million particularly caught 

his attention. Invited to Nice by Andre Thomas-Bres, 

Squire held his first of twelve post-War campaigns in the 

36 
Nice Opera Hall. Similar crowds, like those attending 

the Nice meetings, likewise appeared in other crusades 

throughout France. Whether in Paris' "Salle de Geographie" 

37 or "Salle Wagram" or the "Groupe municipal d'education 

38 sociale" in Lyon, people flocked to hear the foursquare 

message of salvation, healing. Spirit baptism, and the 

imminent return of Christ. Squire spoke at the 1948 

34 
"Revival Meetings in France," The International 

Review, 38 (Third Quarter 1960), 6-7. 
35 
Fred Squire, Operation 'Relief (Burgess Hill: 

Fred Squire Publications, 1958), 96. 
Ibid. Also, "The 'Fred Squire Crusade Party' in 

France," The International Review, 37 (Second Quarter 1960) , 
6-7, 12. 

37 

"The 'Fred Squire Revival Crusade* in Paris," 
The International Review, 32 (Summer 1958), 12. 

"Revival Meetings in France," The International 
Reyiaw, 38 (Third Quarter 1960), 6-7. 
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National Convention of the French Assemblies of God, at 

Lille. The large crowds, and particularly the "procession 

of witnesses" marching through the streets, caught the 

attention of the local newspaper. La. Voix du Nord, which 

39 carried a picture of the marching Christians. Six years 

later (1955) the secular magazine, Semaine du Monde, took 

note of the Squire campaign held in the Paris Velodrome 

d'Hiver. The author, M. Guesvaudon, showed particular 

interest in the large numbers (estimates vary from six to 

twelve thousand) who gathered each night. After attending 

some of the meetings and after an interview with Andre 

Nicolle, the author concluded that attendance was based on 

two things: the informality of the meetings, and Nicolle's 

ability to organize. Guesvaudon added the opinion that 

Squire, "the pope of the evangelical [Pentecostal] church, 

40 

was a healing specialist," and a great orator. Inter

estingly, the author noted that no money was taken at the 

meetings. Nicolle had informed him that the expenses of 

the meetings, not underwritten by the French Assemblies of 

41 God, came from contributions of dedicated Christians. The 

39 
La Voix du Nord, Dimanche, semaine du 2-5 Sept., 

1948, n.p. 
M. Guesvaudon, "20,000 Serviteurs de Dieu ont 

ete Prives de Miracle," Semaine du Monde (Semaine du 7 au 
mai, 1954), n.p. 

G. & A. Nicolle, "How Paris is getting the 
Gospel," Pentecost 28, (June 1954), 1. 
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Velodrome meetings also attracted the attention of the 

Dominican historian Henri Chery, who attended the May, 

1954, meetings, and left disappointed. Afterwards he 

remarked that a "lame, timid joyfulness greeted me and 

42 
the sermon exhausted itself in an anti-Catholic polemic." 

The Velodrome success launched the Pentecostals of the 

Paris region on monthly campaigns which, ably organized 

by Nicolle with the assistance of Adolph Hunziker and 

Robert Boudehent, attracted up to 3,500 believers and non-
43 

believers. In time, however, the monthly meetings were 

discontinued. 

George Jeffreys conducted a number of mass-

evangelistic meetings in some of the major cities. Partic

ularly noteworthy, was the spring, 1950, Paris crusade. 

During the day the services were held under a large circus-

44 like tent and at night in the "Salle Pleyel." The meeting 

drew favorable comments from the Reformed minister, F. 

Lovsky. An article in Reforme, a leading semi-religious 

journal, pointed out Jeffreys' fundamentalism, his love 

for the Bible, and the emphasis placed on divine healing, 

due perhaps to his having been healed of a malady suffered 

Hollenweger, Handbuch . . . 05. Europa, 1652. 

"How Paris is getting the Gospel," Pentecost, 
28 (June 1954), 1. 

"^^"France," Pentecost, 13 (Sept. 1950), 12. 
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in childhood. Lovsky, intrigued by Jeffreys' ability to 

draw crowds, and to stir religious enthusiasm, character

ized him as a great figure in the annals of modern 

45 revivalism and evangelism. 

The English evangelists were not the only ones 

coming to France. In the latter part of the 1950's, 

American Pentecostal evangelists began to make inroads 

into French Pentecostalism. Noteworthy were Harold Herman, 

who came in the early 1960's, and T. L. Osborn who held his 

first meetings in the latter part of the 1950's. As was 

the case with the English evangelists, so with the Americans, 

translators were used. Despite the language difficulty, 

both American and English evangelists drew large crowds 

due partly to the well organized propaganda efforts pre

ceding the meetings and partly to the emphasis placed on 

physical healing. Osborn, of Tulsa, Oklahoma fame, con

ducted a mass meeting in Lyon, in 1960. As early as 1958 

he had held meetings for the fledgling Gypsy Pentecostal 

4 6 Movement. In contrast to Scott's method of operation, 

the Osborn campaigns savored of the flamboyant. Further

more, he introduced what Hollenweger termed the American 

F. Lovsky, "La venue a Paris de George Jeffreys," 
Reforme, 266 (22 Avril 1950), 2. 

^^"Among the French Gypsies," Faith Digest, 3, 
No. 10 (Oct. 1958), 1-16. Also, "French Gypsy Believers 
Gathered under Revival Tent," Faith Digest, 3, No. 8 (Aug. 
1958), 22-28. 
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element in the doctrine of divine healing, namely, "He who 

really [italics mine] believes, will be healed."^^ The 

implication obviously being that if he did not believe he 

would not be healed. Faith, then, was incumbent upon the 

individual and not on the evangelist. This was disastrous. 

If an individual complained of not being healed, the evan

gelist could simply sidestep the issue by saying the person 

lacked faith. Osborn, at first accepted by the French 

Pentecostals, is now viewed askance. 

Harold Herman, unlike Osborn, played down the 

emotional aspect, placing greater emphasis on personal 

salvation and reformation. Well received by the French, 

Herman held mass meetings in Paris and Rouen where the 

local Assemblies rented the "Cirque de Rouen" for the 

meetings. The regional newspaper, Paris-Normandie, wrote 

a feature story focusing attention on Herman rather than 

on the meetings. The article noted that Herman, a one-time 

journalist in Hollywood, had served as General Douglas 

MacArthur's chief of photography. Also, according to the 

article, he had been the first journalist to view Hiroshima 

after its destruction by the atomic bomb. Objectively, 

the article pointed out that the War and Hiroshima had had 

a great effect on "the evangelist's spiritual evolution and 

Hollenweger, Handbuch . . . 05 Europa, 1652. 
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4 8 
his concern for humanity." The Sunday edition noted the 

progress of the meeting, matter of factly commenting that 

one thousand had heard the American evangelist preach "the 

49 
good news." Generally the French have welcomed American 

evangelists. In fact they welcome anyone who is willing 

to work at evangelizing France. Lately, however, there is 

some feeling among French Pentecostals that those who come 

either on their own initiative or by invitation, should 

speak the language. They are convinced, and rightly so, 

that the ministry of a foreign evangelist is more effective 

if he speaks to the people in their language. 

In May, 1949, Paris hosted the Second World Pente

costal Conference. Formed two years before, the World 

Pentecostal Fellowship, as it was officially titled, stated 

its aims in the "Minutes of the Second Pentecostal World 

Conference": to promote world fellowship among Pentecostals, 

to stimulate communion and collaboration among "baptized 

believers in the Spirit," and to further the Pentecostal 

50 cause the world over. The Scandinavian Pentecostals had 

great fear that the World Fellowship would in time become 

" U n predicateur Americain Harold Herman prechera 
du 18 au 25 septembre au cirque de Rouen," Paris-Normandie, 
17-18 Sept. 1966. 

"Harold Herman le predicateur Americam," Paris-
Normandie, 21 Sept. 1966. 

^^Minutes of the Second Pentecostal World Confer-
ence at Paris, May 7-15, 1949, passim. 
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a super-organization. Lovers of local church autonomy 

adamantly opposed the use of the term "organization-," they 

equated it with "bondage." Accordingly, the word "fellow

ship" was used which satisfied the divergent views. The 

French Pentecostals, among others, urged that the World 

Pentecostal Fellowship recognize the right and the authority 

of the Pentecostals in each country "to organize and to 

conduct the work of the Lord in a Biblical manner and in 

52 accord with the laws of their own country." The two 

thousand delegates from thirty-two nations, elated with the 

Conference's decision, returned home to advance the cause 

of Pentecost. 

Despite the glamor of mass meetings and the comings 

and goings of foreign evangelists, it must be recognized 

that the iDurden of evangelizing lay in the hands of those 

diligent, hardworking, and self-sacrificing French pastors. 

To be sure, they were appreciative of mass evangelism and 

thankful for foreign interest; nevertheless, they realized, 

as did no one else, that after the fanfare of mass meetings 

had faded in the distance, they—the local pastors—must 

in the final analysis carry "the good news" to the indi

vidual. The work of Christ dealt with the individual, not 

Ibid. 

Conference Mondiale du Mouvement de Pentecote, 
21-29 Mai, 1949, h. Paris. 
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the masses. It is to the pastor that we must turn and 

examine his role in the French Pentecostal Movement. 

The role of a Pentecostal minister is difficult 

in France. To become a minister is not easy. The work 

is hard. The hours long. The pay low. To begin with, 

the ministerial aspirant must testify to a personal 

experience of salvation and be Spirit baptized; he must 

maintain a good testimony in his personal life, be unre-

53 proachable m moral conduct, and be faithful to all 

services. The Pentecostals consider the ministry a "call" 

from God by His Spirit. A young aspirant approaches his 

pastor and explains to him that he has had a "call." He 

is then questioned about the circumstances around the 

"call." If approved and accepted, he then enters a proba

tionary period working closely with an experienced minister 

He visits, directs singing, makes short simple talks, and 

studies with his pastor, thus gaining invaluable practical 

experience. Such a system has definite advantages: prac

tical experience prepares him well for the day when he will 

be on his own. Seeing humanity in the raw—drunks. 

Mme Jeanrenaud interview with George Stotts, 
Sussex, England, 27-28 Aug., 1973. Hereafter cited 
Jeanrenaud interview. Also, the report "Candidature au 
ministere" indicates the exacting requirements asked of 
an aspirant. Furthermore, the writer of this disserta
tion mailed to all French ministers a two-page questionnaire, 
the returns of which indicate the difficulties encountered 
after one has become a minister. 
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prostitutes, destitute—create within him a compassion not 

obtained in formal theological study. The system, how

ever, has certain disadvantages. Other than the education 

acquired in the French schools, few pastors pursue formal 

Biblical or theological training. Some young men, on their 

own, attend the English-based International Bible Training 

55 Institute, Sussex, England, or the American-operated 

Continental Bible College, Belgium, which some French 

5 6 pastors consider an American school on Belgian soil. 

The French Bible School, begun in 1945, gradually fell by 

the wayside. The property recently donated for a new 

French Bible School has not yet been developed to its full 

potential in educating ministerial students. Many French 

pastors simply feel they cannot spare their probationers 

the time to spend two, three, or perhaps four years in 

57 

Bible School. Moreover, other pastors regard the train

ing they provide as adequate. But with France undergoing 

social change, some Pentecostals feel that a minister must 

54 . . . , 
Bernard Bonjour interview with George Stotts, 

Marseilles, Oct. 14, 1972. Hereafter cited as Bonjour 
interview. 

5 5 
Interview with J. J. Zbinden and J. Wildrianne, 

directors IBTI, Sussex, England, 28-29 Aug., 1972. Here
after cited as Zbinden interview, or Wildrianne interview. 

M. E. Jorgensons interview with George Stotts, 
Brussels, Sept. 8, 1972. Hereafter cited Jorgensons 
interview. 

^Information based on many formal and informal 
discussions with French ministers. 
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have formal education if the Pentecostal message is to 

have an appeal to a wider spectrum of social classes. 

The young probationer, after gaining two or three 

years' experience, attends the regional conference where 

he is recommended for ordination. He is placed in a small 

church or annex where, under the supervision of an older 

minister, he discharges his ministerial functions. If he 

further proves his "call" by successfully "winning the 

lost" he may within four to five years receive full recog

nition as an ordained minister at the National Convention. 

He is required by the National Convention to give full 

time to his ministry, with no secular job being permissible. 

In an attempt to make provision for him his church pays him 

a salary as well as providing his lodging, utilities, and 

car expense. Recent National Conventions have discussed 

... 58 minimum salaries. 

The majority of French ministers supervise their 

main Assembly plus two, three, or even four annexes. An 

annex, a small Assembly dependent upon a self-supporting 

Assembly, developed in the early days of the Movement as 

a means of beginning a new mission in the same or sur

rounding towns. The annex-concept gained momentum in the 

^^Jeanrenaud interview. Also, Convention Nationale 
28-31 mai, 1964, au Havre. The Convention discussed the 
salary of pastors. To meet the minimum requirements of 
URSSAF pastors should be paid "500 F per month, rent not 
included." 
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immediate post-War period as the best means to evangelize 

59 
France. A pastor of a well-established Assembly directs 

evangelization in local villages or, if located in a large 

urban area, in different sections of the city. Frequently 

annexes are located up to sixty kilometers from the main 

6 n 
Assembly. Various methods are employed to open annexes. 

For example, the young English minister, Alan Entwistle 

pitches a small tent during the summer months in areas 

around Cognac, and with the assistance of Christian 

workers, conducts a week or ten-day mission in each area 

6 1 
before moving on to another location. Other ministers 

62 
rent halls, advertize with posters, and hold a series of 

meetings. If the minister has no assistant to help in the 

annexes or in the opening of a new annex, then the minister 

does the work by himself. The minister's schedule is 

heavy. He preaches four to six days per week, in addition 

to having a heavy schedule of visitation, conferences, and 

A. Nicolle, "L'evangelisation a Dieppe et dans 
la region," VetV, 16, No. 1 (Jan. 1948), 15-16. "L'oeuvre 
du Reveil se poursuit," VetV, 16, No. 6 (Juin 1948), 95-
96. "S.O.S. On demande des Ouvriers," VetV, 16, No. 9 
(Sept. 1948), 146-148. 

^^Marcel Roux, "Histoirique de l'oeuvre de Dieu a 
Toulouse," Nov. 5, 1972. 

"̂'"Alan Entwistle interview with George Stotts, 
Cognac, Oct. 2, 1972. Hereafter cited as Entwistle inter
view. 

^^See Bibliography for poster listings. 
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•gl*£̂ study. Pastors aim at making the annex self-supporting 

within the shortest possible time (which may be two to three 

years or even longer). When the annex can maintain a full-

time minister, it is ready to establish annexes of its own. 

The process is thus self-sustaining and self-perpetuating. 

Lucien Vivier, pastor of the grand Sebastopol 

Assembly in Marseilles, advocated a novel approach to 

evangelize large urban areas. His plan called for the 

simple mathematical formula divide and multiply. What he 

proposed before his fellow ministers was the division of 

large urban Assemblies into smaller ones. A nucleus of 

members would rent a hall in another sector of the town, 

establish there a new work, which when sufficiently large 

6 3 
would repeat the process. He felt that the older concept 

of having one Pentecostal Assembly per town, regardless of 

the town's size, was illogical. Larger towns, argued 

Vivier, should have many Assemblies. His proposal, however, 

64 failed to engender any great enthusiasm. He did apply 

the principle in Marseilles with the results proving 

exceptionally satisfactory. 

The original objective of French Pentecostal pastors 

6 3 
Vivier interview. 
Serge Gaillard, "Quelques reflexions apres la 

lecture de 1'article du frere Vivier: 'Les Catholiques 
nous ont examines de pres'," Esdras, 19 (Avril 1967), 
10-12. 

Vivier interview. 
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had been to plant an Assembly in each town and village.^^ 

To do so meant to establish annexes, "divide and multiply" 

carry on mass evangelism, or introduce new methods. Since 

each pastor and his Assembly is free and autonomous, he 

has considerable freedom to innovate. One of the best 

examples of innovation is an attempt to evangelize a 

rather large area in the center of Brittany. Attempts to 

evangelize this region with the Pentecostal message in the 

'thirties had been for the most part unsuccessful. After 

the War, Clement Lecossec, pastor at Rennes, undertook the 

task of evangelizing it, but he found the task difficult 

67 

due to the strong Catholic spirit. Then with his involve

ment with the nascent Gypsy Pentecostal Movement, the region 

was almost forgotten until 1966, when Yvon Charles, a young 

journalist turned pastor, appalled that few Assemblies 

existed in Brittany, gave considerable thought to estab-

68 
lishing an evangelistic center. Working as a journalist 

to help support himself and his family, Charles acquired 

land on the outskirts of Carhaix. Atop a hill, overlooking 

^^"La ne'cessite d'evangeliser dans nos cites . . .," 
VetV, 35, No. 11 (Nov. 1967), 7-8. 

^"^"Bretagne," VetV, 20, 11 (Nov. 1952), 234-235. 
See also "Nouvelles," VetV, 35, 10 (Oct. 1967), 17. One 
minister commented, "Brittany is a land profoundly Catholic 
counting approximately 500 Protestants for 3 million inhab
itants. It is the least evangelized area in the whole 
world." 

^®"En plein coeur de la Bretagne," VetV, 35, No. 11 
(Nov. 1967) , 21. 



214 

a lovely valley, Charles with the dedicated assistance of 

others began the first phase of a building complex. Nearly 

completed at the present (1973), the complex houses a large 

chapel, dining facilities, dormitories for men and women, 

offices, and a large farm. 

The aim of Charles' "Centre Missionaire Evangelique 

de Bretagne," as it is officially designated, is to evan

gelize the region and to provide academic and practical 

training for potential pastors, missionaries, and lay 

workers. Young men and women come to the Centre from a 

number of European countries. Based on the premise that 

one must learn by doing, the Centre provides ample training 

in the kitchen, on the farm, or laying blocks for a new 

building. On week nights and week ends, under the super

vision of Yvon Charles or one of his assistants, the young 

69 
people conduct services in the many villages and towns. 

This method of evangelization has proved effective in 

Brittany, which,still agrarian with its small towns and 

villages and lacking in Pentecostal believers, is unable 

to support many full-time pastors. In the past six years 

the Centre, well received by the townspeople of Carhaix, 

has made its influence felt in all of Brittany. It has 

also gained prestige through its retreats. In October, 

^ Yvon Charles interview with George Stotts, 
Carhaix, Oct. 26, 1972. 
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1972, the Centre hosted a Charismatic Retreat which was 

attended by Baptist, Reformed, Pentecostal, and Catholic 
, 70 clergy. 

In 1952 a few Gypsies received water baptism at 

Brest, thus inaugurating the Pentecostal message among 

that religiously neglected group. By the end of 1959, 

nearly 4,000 were baptized Pentecostals.̂ •'- The origins 

of Pentecost among the Gypsies began in Lisieux (Normandy). 

A Pentecostal layman handed a tract bearing a message of 

"salvation and healing" to a Gypsy woman. Some time later, 

the woman's son fell seriously ill. Remembering the tract, 

she went to the address printed on the back. Finding the 

pastor, she asked him to pray for her son. He did. The 

son regained his health and the mother accepted the Pente-
7 O 

costal message, which spread, in the words of Mateo 

Maximoff, author of numerous books and articles on Gypsies, 

73 "like an inkstain on blotting paper." The Pentecostal 

work among the Gypsies took a significant turn in 1950 

70 
Notes taken on Charismatic Retreat, Carhaix, 

Oct. 26-29, 1972. 
Clement Lecossec, "Miracles chez les Tziganes," 

Vie et Lumiere, Special Issue (Jan. 1964), passim. 

"Resume Historique du Mouvement Evangelique 
Tzigane Mondial," Vie et Lumiere, 34 (Aug. 1967), 7. 

^^Mateo Maximoff, "The Evangelical Gypsies in 
France," Journal of the Gypsy Lore Society, 3rd Ser., 
XLIV (Jul.-Oct. 1965), 151-153. 
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when the French Pentecostal minister Clement Lecossec 

founded the "Mission Evangelique des Tziganes et des 
^ A 

Forgains de France." About two decades later the "Mis

sion Evangelique" expanded to become an International 

Pentecostal Gypsy organization. Under Lecossec's guidance, 

the Gypsies hold large annual and semi-annual camp meet-
75 7fi 

ings. Thousands attend and hundreds are converted. 
The new converts in turn spread the message among other 

77 Gypsies. The well attended conventions, with colorful 

pageantry, lively services, and fervid preaching, fre-

78 quently draw the attention of the local press. 

Until 1968 the Pentecostal Gypsies were part of the 

French Assemblies of God. Problems, however, arose as early 

74.,, .̂  Ibid. 

75 
Lecossec, "Echos de la mission des Tziganes," 

VetV, 23, No. 7 (Juillet 1955), 135-138. Also, "Reveil 
du peuple Gitan," VetV, 23, No. l^(Jan. 1955), 10-11. 
Also, "Grande Concentration Evangelique des Tziganes de 
France," VetV, 23, No. 11 (Nov. 1955), 218. Also, "Neues 
Leben bei den franzosischen Zigeunern," Tages-Anzeiger fur 
Stadt und Kanton Zurich (Samstag, den 6. Juli 1957). 

76 * 
"Le peuple des cent mille Tziganes vient a la 

foi evangelique," VetV, 24, No. 10 (Oct. 1956), 198-199. 
Basil Ivan Rakoczi, "Religious Faith and Prac

tice among the Gypsies of France," Journal of Gypsy Lore 
Society, 3, XXXVII, 31-41. 

^^"Mansle, 1'anti-Saintes-Maries-de-la-mer," Sud-
Quest, 25 Sept. 1972; also, "Quand la Charente joue au 
Jourdain," La Charente Libre, 25 Sept. 1972. 

i ' * « • • 
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as 1956. The Gypsies, unaccustomed to sedentary life, 

presented problems for some of the French Assemblies. 

Frequently, they would ask for water baptism of French 

ministers. The request put the ministers in a quandary. 

Not knowing the Gypsies' background, they could not well 

afford to baptize them. Or, some Gypsies, passing through 

a town, would attend the local Assembly. Some would claim 

80 to be Pentecostal hoping to receive material assistance. 

By 1963 problems, compounded due to the rapid increase of 

conversions, had to be dealt with. Lecossec requested the 

National Convention to recognize the autonomy of the Gypsy 

Pentecostals within the framework of the French Assemblies 

of God, and to accept their ministers in the National Con-

81 vention. The implementation of the request actually made 

the Gypsy Movement a movement within a movement. By 1968 

both Gypsy and French pastors were keenly aware that Gypsies 

should have an organization of their own. Separated from 

the Assemblies of God, the Gypsies could organize a move

ment consonant with their mentality. The National Conven

tion, recognizing the practicality and utility of such a 

division, voted that the Gypsy Pentecostal Movement should 

^^Convention Nationale, 19-23 Sept., 1956, a Dijon. 

^^Convention Nationale, 8-11 Mai, 1958, a Nice. 

•̂'•Convention Nationale, 13-16 Juin, 1963, a Dijon. 
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be an entity separate from the French Assemblies of God.^^ 

Since 1968 the Gypsy Pentecostals have maintained their 

own organization. In 1972 the Gypsies celebrated their 

twentieth anniversary with an array of rather impressive 

statistics: there are more than 10,000 baptized adults; 

172 Gypsy preachers, ministering to Gypsies in seven French 

districts. Each district has its own president who directs 

8 3 the activities of his district. The Organization is now 

on an international scale with Gypsy and French mission

aries in western European countries and the United States. 

Two years after the Pentecostal message penetrated 

the French Gypsies, the same message was taken to the 

French, Arabs, and Jews in North Africa. The Scotts, while 

ministering at Bordeaux, received a "call" to go to North 

Africa. Leaving Port Vendres, February 7, 1952, they 

84 arrived a few days later in Alger. They remained in 

North Africa until their return to France in July, 1955. 

The young flaming French evangelist, Serge Gaillard, had 

preceded the Scotts, made contacts, and secured a hall. 

Together the Scotts and Gaillard held evangelistic missions, 

following much the same procedure that they had employed in 

82 Convention Nationale, 6-12 Mai, 1968, a Paris. 

^^"La France," Vie et Lumiere, 56 (3° Trimestre 
1972), 5. 

^^M. Lefilatre, "Depart de M. et Mme Scott pour 
I'Afrique du Nord," VetV, 20, No. 3 (Mars 1952), 61. 
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France: preach simply and plainly and pray for the sick. 

Within a few months the Scotts and Gaillard had rented 

five halls with each filled every service.^^ The halls 

were located in the French, Arab, and Jewish quarters. 

Outstanding conversions and healings occurring among those 

ethnic groups had the effect of inducing many others to 

attend the services as well as spreading the message to 

8 6 
other social groups. After securing a French pastor 

for the rapdily growing Pentecostals, Scott turned his 

eyes east to Constantine. Gaillard in November, 1952, 

87 headed west to Oran, where he met with great success. 

88 He later opened other halls at Casablanca and Rabbat. 

Other French evangelists came to help. Notably was the 

young evangelist Roger Albert who had an outstanding 

89 ministry in the Saida area. Although Scott and his 

ministers met with success, Scott commented that it was 

^^C. Scott letter, Aug. 31, 1972. 
p c 

Douglas Scott letter to Georges Ribagnac, Nov. 
27, 1953. Constantine. 

D. & C. Scott, "Nouvelles de I'Afrique du 
Nord," VetV, 20, No. 5 (Mai 1952), 101. Also, S. Gaillard, 
"Ouverture de 1'Oeuvre d'Oran," VetV, 20, No. 10 (Oct. 
1952), 212. 

^^D. R. Scott, "Nouvelles d'Algerie," VetV, 20, 
No. 7 (Juillet 1952) , 212. 

^^L'heure de la_ Ve'rite pour Saida (Oran: n.d.) , 
passim. L'heure is~one of the few journals containing 
documentary evidence (x-rays, photostats of physicians' 
letters, etc.) of unusual healings, 16-21. 
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not without great opposition. Without commenting, he 

alleged in his personal letters that the Catholic clergy 

was the source of opposition. ^ At any rate, the Pente

costal Movement grew rapidly; in fact so rapidly, that 

the 1956 National Convention granted the pastors in North 

Africa the freedom to hold a regional conference but with 

the understanding that regional conferences were not sub

stitutes for the National Conventions. In effect, then, 

the North African Pentecostal work would be considered a 

subsidiary of the French and not a separate entity. 

By 1962 the expulsion of the French was inevitable. 

Pentecostals, among other Frenchmen, were fortunate to 

escape with a few articles of luggage. Overnight, almost 

two thousand Pentecostals arrived in southern France. The 

French government, attempting to disperse the refugees 

over all France met with only partial success. The North 

African Pentecostals, however, found the warm south and 

lively services to their liking; consequently many returned 

Some Assemblies in South France increased by as many as 

92 
one hundred new members overnight. To the refugee Pente
costals, coming out of Revival in North Africa, the French 

Douglas Scott letters to Georges Ribagnac, Nov. 
27, 1953, and Dec. 13, 1953; Constantine. 

Q1 ^ 

Convention Nationale, 23-29 Sept., 1956, a Dijon. 
92 
Vivier interview. 
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Assemblies of God seemed spiritually "dead." Many second-

and third-generation French Pentecostals had little expe

rience with the Revival of the 'thirties, and pastors 

appreciated the infusion of new vitality. The impact of 

the North African Pentecostals was especially noticeable 

in three areas: (1) increase in membership and pastors 

without churches; (2) revitalization of spiritual life of 

many Assemblies; and (3) a wider class appeal. The Pente

costal Revival in North Africa had penetrated all social 

classes: the poor, the rich, the educated, the non-

educated, judges, army officials, and professors. In turn 

. . 93 

similar social classes slowly came about in France. 

The Scotts returned to France in 1955. Resuming 

their evangelistic endeavors, they assisted Andre" Nicolle 

in his "Salle Wagram" meetings. During 1956-1957 they 

made extensive visits to Switzerland and Belgium. Between 

holding meetings in those countries and assisting Nicolle, 

the Scotts found time to pioneer or help French pastors 

pioneer new missions along the western coast of France, 
94 going as far south as Biarritz. An extended evangelistic 

endeavor in the West Indies and Canada (1959 to 1960) 

^-^Ibid. Also, C. Scott letter, Aug. 31, 1972. 

^^C. Scott Diary; 1955-1958. 



222 

momentarily interrupted their work in France.^^ On return

ing to France they renewed their pioneering of missions and 

holding campaigns in existing Assemblies. At the time of 

his death (April, 1967) , every major region had been 

reached with the Pentecostal message. The strongholds of 

Pentecostalism lay in the geographical regions of Normandy, 

the Rhone Valley, and the Cote d'Azur. 

The growing Pentecostal Movement continually faced 

problems. It had satisfactorily solved the Gypsy problem, 

the Assemblies had absorbed the influx of refugees, and 

innovation had, for the most part, solved the problems 

connected with evangelization of new regions. But a per

nicious problem—partly doctrinal, partly ecclesiastical--

confrented the Assemblies in the immediate post-War period. 

The British Apostolic Church, known for causing division 

and schism, had planned a mass effort of evangelism in 

France. The French ministers, disturbed at the prospects 

of such an invasion, thought that the Apostolics were more 

96 bent on proselyting than evangelizing. After discussion 

of the issue in the National Convention Pierre Nicolle, 

with his usual display of sagacity, commented that if "we 

ask them to stay out of our towns, will we not be like the 

^^Ibid., 1959-1960. 

Convention Nationale, 27 Fev.—2 Mars, 1947, a 
Marseilles. 
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97 
Reformed Church?" Not wanting to be guilty of the same 

error, the Convention proposed that pastors should warn 

their members about the divisive and proselyting methods 

employed by the Apostolics. Falg, acquainted with their 

methods and devices, was asked to prepare a brochure 

pointing out their intent. But even more frightening to 

the French Pentecostals was the prospect of doctrinal 

error creeping in. For the most part, French Pentecostalism 

had remained free of major doctrinal difficulties. The 

foresight in the first conventions in the formative years 

to formulate a set of "Fundamentals" had fairly well taken 

care of the inroads of heterodoxy. The doctrinal latitude 

provided a rather wide area within which to operate and 

yet remain doctrinally correct as far as the Pentecostals 

were concerned. But North America, the hotbed of diverse 

brands of Christianity, (not the least of which are about 

forty different sects of Pentecostals!), gave birth in 

1947 to an extreme leftist group called by other Pente

costals as the "Latter Rain Issue," which wrought havoc 

in "mainline" American Pentecostal organizations. The 

"Latter Rain" group, originating in Saskatchewan and making 

inroads into the States, claimed to have restored "'Pente

costal' practices that were prominent during the beginning 

^^Ibid. 
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of the [Pentecostal] revival [1901]."^^ They further 

advocated that doctrinal statements and all organization 

be totally rejected, and they averred that the "larger 

'apostate' Pentecostal churches" had "backslidden" and 

99 should accordingly be attacked. A few American and 

Canadian ministers, taken up with the "Latter Rain" mes

sage, traveled through France preaching the doctrine of a 

renewed Pentecost. A number of ministers and churches, 

troubled by the "Latter Rain" doctrine, presented their 

problem before the National Convention. After an extensive 

examination of the doctrine, the Conference judged its 

extreme teaching on charismatic prophets, their claim to 

impart spiritual gifts, and their idea that Pentecostal 

churches were "backslidden" as totally unscriptural. 

Pastors were advised not to receive those evangelists who 

bring in erroneous doctrine. 

The gadfly of American Pentecostalism, the "Jesus-

Only Movement," was introduced into French Pentecostalism 

Nichols, Pentecostalism, 237-238. 

99 ^^Ibid. 

100 Convention Nationale, 10-14 Juin 1953, a Dijon 

•'•'̂"'•The doctrine arose on the West Coast prior to 
World War I. Its adherents contended that true baptism 
must be "'in Jesus name only,' rather than employing the 
traditional trinitarian formula. Furthermore, proponents 
of this view denied that there are three persons in the 
Godhead, asserting instead that there are three manifesta
tions of one Person, namely Jesus." Nichols, Pentecos-
talism, 116-117. 
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by American ministers in the 1960's. The doctrine caused 

considerable confusion in those Assemblies where preached. 

The issue, particularly bothersome in the Assemblies of 

northern France, received a full hearing in a regional 

conference. One minister holding such views withdrew from 

102 
the Organization. Rather than abating, however, the 

issue continued to spread and make inroads into other 

Assemblies particularly through "Jesus Only" brochures 

concerning "L'obligation d'un Nouveau Bapteme. ""'"̂^ The 

Regional Convention of the North, in 1969, discussed 

methods to combat the pernicious doctrine. It proposed 

that an article be written exposing the "nuisances of the 

'Jesus Only' doctrines." The article plus action on 

part of the pastors have mitigated the "Jesus Only" doctrine 

It is to the credit of the French Assemblies of 

God and its sagacious leaders that major doctrinal issues 

have been kept to a minimum. Furthermore, it is to the 

credit of French openness and willingness to examine every 

facet of a problem before reaching a decision that doctrinal 

turmoil is avoided. French pastors are known for heated 

discussions on various issues, but, then, solutions are 

102 
Convention Regionale Nord: Lille, les 7 et 8 Octobre, 19 68. 

103 Ibid. "The obligation of a new baptism." 

104-,, .̂  Ibid. 
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hammered out on the anvil of free and open discussion. 

But problem-solving is not the only function of the 

regional or national conventions. The French ministers 

consider their conventions a time and place for spiritual 

and mental renewal, as well as a place to strengthen fra-

105 
ternal communion. Although each Assembly is autonomous, 

there is, nevertheless, a strong moral and spiritual bond 

uniting the pastors. The boundary between the North and 

the South is today more artificial than real. 

Today, the strong Pentecostal Movement draws people 

from all classes. In the pre-War years the Movement held 

little attraction for any but the poor and middle class, 

approximately 90 percent of whom had been raised Roman 

107 
Catholic. This is not to say that there were no con
verts from among the educated or wealthy; there were 

108 isolated cases of such conversions. Since the War, 

however, the Pentecostal message has had a greater appeal 

for all social classes. It is difficult to unravel the 

threads of "why," but generalizations can be made. Mobility 

105 
Robert Lebel, "A quelques jours de la convention 

nationale de Marseilles," Esdras, No. 19 (Avril 1967), 13-14 
Based on extensive interviews with French Pente

costal pastors and their members. 

•'"̂ P̂. Nicolle, "Nouvelles des Eglises: Rouen--
Bilan, 1936," VetV, 5, No. 9 (Dec. 1936), 213-214. 

"'"̂ Ŝawe, Nar Frankrike, 18-21. Sawe mentions in 
particular the conversion of a brilliant Jewish engineer 
who was disillusioned with life. 



:^^ ^"^^mmmmimmmm^-

228 

educational level of Pentecostals is also rising. Many 

children of Pentecostal parents are either studying in 

French universities or entering professions—a factor 

which partially accounts for attendance of professional 

people. Insufficient statistics make it difficult to give 

an accurate breakdown of social classes, but based on 

interviews and personal observation, it appears that about 

three-fifths come from the middle class, one-fifth from a 

well-educated background, and another fifth from the poor. 

By actual count in services attended, men and women are 

about fifty-fifty. Also many single young people attend as 

well as young married couples. 

The French Pentecostals have made impressive gains 

in the past forty-two years. The 1972 Annuaire listed 489 

meeting places in France. In 1948 there were about 80 

halls. By 1972 the pervasive Movement was not only strong 

in the 1947 geographical strongholds, but had gained in 

others, particularly the Rhone Valley, the Southwest, and 

is making headway in the Southeast. To reach all 

these areas, and others, the French Assemblies have 

employed more modern means of propagating their message. 

They do not hesitate to use literature, radio, or tele

vision; they also have developed a strong foreign mission 

program as well as a viable youth project. 

"'""'"̂ Assemblees de Dieu en France, Annuaire, 1972 
(Paris: Viens et Vols), 15. 
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CHAPTER VII 

AGENCIES AND DEPARTMENTS OF 

PROPAGANDA AND PROPAGATION 

The aim and goal of the French Pentecostal Movement 

is to disseminate its doctrine and to gain converts. These 

goals are requisite to the survival of the Movement. To 

perpetuate itself and its doctrine, the Movement requires 

a viable vehicle to carry and spread its message. Ministers 

have been and are essential to the spread of the Pentecostal 

message. Obviously, however, ministers are limited in the 

number of individuals whom they can contact. Human limita

tions, therefore, necessitate that other methods and 

agencies be employed if goals are to be attained with any 

degree of success. Also, consideration must be given to 

priorities: who is important? who should be reached first 

with the gospel? In the case of the French Pentecostals 

all races of mankind are equally important, since to them 

all men are spiritually lost. Because the youth of today 

will be leaders tomorrow, a certain priority has been 

extended to them through youth organizations. Also, the 

French Pentecostals consider foreign fields as fertile 

enough to be sown with the seeds of Pentecostal doctrine; 

hence, a certain priority is extended to foreign mission 

229 
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endeavor. Moreover, Pentecostals claim to possess spiri

tual truth, which they desire to share with others. Their 

foreign mission program is premised on the concept of 

spreading the gospel to others. In time the French Pente

costals established an agency to coordinate the activities 

of foreign evangelism. To reach more effectively those in 

France and abroad with its truth, the Movement also pays 

close attention to the media employed. For a literate 

people, literature has been and is one of the most effec

tive means of disseminating information. To reach the 

vast public, untouched by ministers or literature, inven

tions of modern technology are used effectively. The 

radio, and more recently television, are means of reaching 

a potential audience numbering in the millions. To con

tinue disseminating more effectively its message, the 

National Convention, after analyzing the current effec

tiveness of their agencies of propaganda, revamp them. 

The French Assemblies of God succinctly stated its case 

for evangelism in one of their Conventions: "A movement 

without missions will die." The Pentecostal mission, 

then, is to win new converts. 

In a literate country, ideas are frequently best 

spread by means of literature. The various kinds of 

religious literature of the French Assemblies of God— 

•'•Convention Nationale, 4-7 Sept., 1947, a Rouen. 
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books, journals, brochures, tracts, and hymn books--have 

been means of disseminating Pentecostal doctrine and re-

lated information to a wide reading public. To provide 

information about the Pentecostal Revival in general and 

the nascent French Pentecostal Movement in particular, 

Scott and his associates had early discussed the feasibility 

of publishing a French Pentecostal journal. Encouraged to 

do so also by sympathetic ministers in the French Reformed 

Church, Scott with the aid of his associates and some 

Reformed friends, made plans at the Nimes Convention, 1932, 

to publish such a journal, which carried an appropriate 

title Viens et Vols ("Come and See" what God is doing). 

Its subtitle "monthly review for friends of Revival" has 

3 
since been changed to "the review of the whole gospel." 

Both subtitles indicate the Pentecostals' conviction that 

they are disseminators of the full gospel. Pentecostal 

literature generally and Viens et Vols particularly mirror 

2 It is difficult to determine the impact that 
Pentecostal literature has had on the French public. The 
tremendous amount of literature which the Movement has 
distributed has come to the attention of a few French 
Church historians. In passing, they remarked that the 
Pentecostals have distributed much literature. See, for 
example, Colinon, Lê  Phenomene des sectes au XX siecle, 
59-61 
impo] 
"Nouvelle Croisade Nouveaux Chevaliers," VetV, No. 5 (Mai 
1972), 3-4. 

i5, passim. For a Pentecostal's view regarding the 
)rtance of literature, see Bernard Clement's article. 

3 
See the first issue of the Viens et Vois; also 

Viens et Vois, No. 1 (Jan. 1959), 1. "La revue de 
I'^vangTle integral." 
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the growth, changes in policy, doctrine, and current atti

tude of the Movement. 

The editorial policy of the Movement, formulated 

early in the journal's history, reflected the direction 

which Pentecostal leadership desired the journal to take. 

Couched in plain terms, the editorial board stated that 

(1) no polemical articles would be published; (2) all 

controversial subjects; e.g., doctrinal issues v/ould be 

avoided; (3) the editor reserved the right of censure; 

(4) financial needs or begging letters would never be pub

lished, and (5) Viens et Vois would be the official journal 
4 

of the French Assemblies of God. The editorial policy 

from 1932 to 1972 has remained practically the same with 

little change. The journal has had good editors who have 

maintained high standards of professionalism, required 

excellence, and, more recently, made changes in the format. 

A glance at the Table of Contents of any Viens et Vois 

from 1932 to the present will show that the articles fall 

into four basic categories: (1) those of general interest 

dealing with the history of Pentecost in other countries 

or an account of a missionary's encounter with African 

natives; (2) sermons and didactic articles; (3) church 

4 / / 
"Liste des Decisions Revisees du 14 au 17 Jan., 

1936 et definitivement acceptees," undated document issued 
by the French Assemblies of God. See also, "Decisions 
Prists par les Conventions Nationales," undated document 
issued by the French Assemblies of God. 
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news, formation of new Assemblies, statistics of baptisms 

and membership; and, (4) those dealing with Pentecostal 
5 

subjects and doctrine. A considerable number of doctrinal 

articles in the early years of the Movement were written by 

the Englishmen Donald Gee, Percy Parker, and L. Whittle. 

Articles designed for youth-appeal appeared irregularly in 

the early years, but recently, in keeping with policy 

changes, Pentecostal youth, their activities, and the 

problems they encounter in a modern society with suggested 

solutions are featured regularly. Within the last decade, 

to reach a more intellectual and sophisticated society, 

articles written by scientists have been published. 

An examination of Viens et Vois from 1932 to 1958 

reveals some interesting things. Its format remained 

basically the same. A simple cover displayed a square 

with the four basic tenets of faith printed on each corner: 

"Jesus Sauve," "Jesus Guerit," "Je'sus Baptise," "Jesus 

Revient," (rather inculcating in itself!). Until 1958 the 

journal averaged twenty-one pages each month, with the 

exception of the Occupation when a smaller weekly was pub

lished. Changes came when the young minister, Bernard 

^Examples of articles on doctrine: (translated) 
"The Gifts of the Spirit: Are they for Our Day?" "The 
Gifts of the Spirit," "The Spirit of Power, the Holy 
Spirit," "Miracles," "Speaking in other Languages," "For 
a Soul'who wants to Receive the Baptism of the Spirit," 
"Pardon and Healing,"--these are representative examples 
found in almost every issue of Viens et Vois. 
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Clement, was appointed editor in 1958. Feeling that the 

journal should reflect modernity and good taste, Clement 

made a number of changes. To make the journal more 

attractive, he enlarged its dimensions, added more pages 

(now the average is twenty-four), replaced the drab cover 

with attractive pictures, and he also included pictures 

elsewhere appropriate to an accompanying article. 

With the change of editors (which is infrequent), 

comes editorials reflecting policy shift. It is usually 

a re-emphasis of accepted policy or perhaps a shift of 

emphasis more than radical departure from established 

policy. The National Convention in 1955 reaffirmed the 

purpose for publishing the journal: it is a journal for 

edification, propagation, and a disseminator of the whole 

g 

gospel. It also stated that articles submitted for pub

lication must first be reviewed by the editorial board, 

and reasserted the continuation of its policy of publishing 

articles with a Biblical emphasis. In the past decade 

there has been a new emphasis on informative literature 

concerning "the work of God in France, foreign countries, 
7 

and foreign mission fields." The French Pentecostals, 

^Convention Nationale, 7-10 Juillet 1955, a Nantes. 

^"Quarante ans de continuite'', une etape se termine, 
une autre commence . . . ," VetV, 40, No. 10 (Oct. 1972), 3 
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not wanting to be charged by non-believers with membership 

exaggerations, noted in the 1964 National Convention that 

each pastor is charged with the responsibility to see that 

all statistics and testimonials of healing or notable con-

g 

versions are true and verified. It is particularly note

worthy that Viens et Vois has subscribers in all western 

European countries, the United States, Canada, the Antilles, 

and Africa. Many libraries also subscribe. By 1933, the 
9 

journal had subscribers in sixteen countries. Of the 525 

or so Pentecostal journals currently published in the 

Western Hemisphere, Viens et Vois ranks among the best. 

The French Assemblies of God were aware in the 

post-War years of the need to coordinate its publications. 

The National Convention, therefore, appointed a publication 

committee authorized to decide what books, pamphlets, bro

chures, or other publications should be printed. Later, 

to meet French legal requirements for an Association, the 

National Convention formed the "Association 'Viens et Vols', 

(Association de'clare'e, loi du 1.7.1901) to coordinate all 

official publications of the Movement under three heads: 

I n 

^Convention Nationale, 28-31 Mai 1964, au Havre. 

^Assemble^es d£ Dieu eri France: Rapport du Conven
tion a Rouen, 26-29 Sept., 1933. 

l^This evaluation is based on this writer's exami
nation of some 525 Pentecostal journals currently published 
and subscribed to by the Library, Oral Roberts University, 
Tulsa, Oklahoma. 
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(1) Edition de livres et Traites d'evangelisation; (2) le 

calendrier evangelique; (3) Mission Enfance et Jeunesse"'""'• 

(Sunday School Literature). Early in 1952, the American 

Assemblies of God, anxious to share the fruit of their 

experience with the French Assemblies, appointed repre

sentatives to meet with corresponding French personnel. 

The joint representatives ironed out the problems dealing 

with expenses and translation. The National Convention 

appointed a committee to oversee the translation and publi

cation of Sunday School literature. Despite some diffi

culties in getting established, the subsequent translation 

and use of Sunday School literature proved to be a success-

12 ful means of reaching children. Later French and American 

Assemblies of God collaborated in publishing Bible study 

books, journals, and Sunday School literature for use in 

13 joint-mission activity in Africa. Under the auspices of 

the "Association 'Viens et Vols'," translations of English 

doctrinal books are published in French. Moreover, the 

Usee Assemblees de Dieu de France, Annuaire, 1972, 
194. Also Convention Nationale, 14-17 Juin 1972, a Elbeuf. 

12 Convention Nationale, 18-22 Juin 1952, au Havre. 
Also Convention Nationale, 10-14 Juin 1953, a Dijon. It is 
interesting to note that the French Assemblies, unlike their 
American counterpart, do not provide Sunday Schools for 
adults. It is, according to Andre Nicolle, contrary to 
French mentality to think that adults would submit to being 
taught as children. See A. Nicolle, "Je reviens des Etats-
Unis," VetV, 38, No. 12 (Dec. 1970), 20-21. 

"'"̂ Convention Nationale, 19-23 Sept., 1956, a Dijon. 
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French themselves have a number of excellent writers who 

have authored books dealing with doctrinal, biblical, or 

14 

general interest articles. In addition to its publica

tions of books, the "Association 'Viens et Vols'," is free 

to publish other types of literature. The Association 

publishes L'Appel de la Vie, a trimestrial bulletin "for 

the propagation of the faith." First issued in 1958, its 

editor had in mind that L'Appel de la Vie would function 

as an invitational and promotional scheme for the local 

Assembly. Issues are available to any Assembly. The name 

of the Assembly and its address are printed on the bulletin, 

and members distribute them. Occasionally special editions 

15 

appear; one in 1972 numbered 220,000 copies. That partic

ular edition explained the French Assemblies of God, its 

organization, and the part it has in the World Pentecostal 

Movement."'"̂  For the most part, however, L'Appel de la Vie 

attempts to portray the gospel in a relative situation by 

making use of contemporary events; e.g., the articles "Cor

rection de trajectoire," and "De 1'incredibilite a la foi," 
17 

14ggg Bibliography under Andre'' Thomas-Bres, Pierre 
Nicolle, Clement Lecossec, Yvon Charles, et al. 

•'•̂ Charles Gisquet, editor, L'Appel de la Vie, to 
George Stotts. 

•'"̂ "Qu'est-ce que les Assemblees de Dieu," L'Appe 1 
de la Vie, 16, Special Issue (1972), 2-3. 

•'•̂ L'Appel de la Vie, 15, No. 66 (1972) . 
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are representative of those articles which explain the 

gospel in contemporary idiom. In much the same pattern, 

the publication. La Onzieme Heure, capitalizes on pre

vailing societal moods to inculcate Christian truths. 

Recently, two terse, pithy articles appeared, "Revolution 

^ 18 

totale" and Revolutionaire," in which the author pointed 

out that Christ, Napoleon, and Vladimir Lenin had been 

revolutionaries. Only Christ, through His appeal to per

sonal reformation, had changed society for the good. La 

Onzieme Heure and a sister publication, Combat de la. Foi 

(though not published by "Association 'Viens et Vols'"), 

have within the past decade published articles designed to 

appeal to the current scientific interests pervading the 

western world. Specifically, articles, such as "La Raison 

et la Foi" and "Revelation et Experience," were written 

with a scientific appeal. Interestingly enough, neither 

article made any attempt to reconcile reason and faith; 

both stated that man has been endowed with two faculties— 

reason and truth—with which to perceive spiritual and 

scientific truths. 

The French Assemblies of God do not impose limita

tions on literary endeavors and publications. Local 

18 La Onzieme Heure, No. 37, n.d. 

l^La Onzieme Heure, No. 378 (Juillet-Aout 1972) , 4. 

^^Le Combat de la Foi (Nov.-Dec 1963), 1-2. 
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Assemblies, if financially able, are free to publish their 

own journals. Thus, editors, such as Bernard Clement, 

Clement Lecossec, and Yvon Charles, do this. Under the 

legal title, "Publications 'Combat de la Foi'," a series 

of publications edited by Bernard Clement, are printed 

each month. The journal. Combat de la Foi, is one of many 

publications which include books, and tracts. Recently 

the production and use of cassette tapes, recordings, and 

21 
films have met with success. An example of a joint 

publication program may be found at the "Centre Missionaire" 

in Brittany and in Lecossec's Gypsy publication Vie et 

Lumiere. The young journalist Yvon Charles and Lecossec, 

having joined forces, set up a publishing center under the 

name "Documents Experiences." "Documents Experiences," a 

quarterly publication with a new approach in evangelical 

22 
literature in the French language, has a three-fold aim: 

(1) to diffuse objective information with verified sources; 

(2) to provide Christians with well-written and informative 

articles illustrated with photographs; and, (3) to give 

23 
biblically-centered instruction. To provide a journal, 

designed especially for women, Charles and Lecossec publish 

i 

^"''"Tresors Caches': une interessante projection 
de la Mission chretienne de Besangon," Les Depeches (10.5. 
71). 

^^Documents Experience, premiere trimestre. No. 1 
(1971), 72-73. 

^"^Ibid. Also see "Editorial," 3. 
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a magazine entitled Femme Chretienne. In a recent edi-
O A 

torial, the editor set forth its primary purpose. Since 

life is replete with problems, the answers are to be found 

in scripture. Accordingly, Femme Chretienne contains 

articles designed to give biblical solutions to modern-day 

problems. Such articles have the effect of making the 

Bible relevant in a twentieth-century context. Other 

articles consider such everyday problems of life as mar

riage, family, sex, and children. 

The previously mentioned journal. Vie et Lumiere, 

published under the auspices of "Mouvement Evangelique 

Tziganes," is not limited to articles dealing with the 

French Gypsy Pentecostal Movement. Much broader in scope, 

there are frequently special issues which concentrate on 

themes of current Pentecostal interest; e.g., "Enquete en 

Israel,"^^ "L'Espagne et la liberte religeuse," "Le 

Chretien et Le Monde," or for youth "La Jeunesse . . . 

Inquietude, Revolte."^^ A monthly Swiss journal, L'Appel 

du Maitre, with many subscribers in France, carries arti

cles of interest to all Christians. Recently it has begun 

publishing accounts of the Charismatic Renewal, particularly 

^^"Editorial," Femme Chretienne, No. 4 (1972), 2. 

^^Vie et Lumiere, No. 37 (Jan. 1968). 

^^Ibid., No. 36 (Oct. 1967). 

^"^Ibid. , No. 45 (Aout 1967) . 

rK.5 
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centering attention on that spiritual activity within the 

Roman Catholic Church and mainline Protestant churches.^^ 

While French Pentecostals have used publications to 

promote their message, one of Scott's former evangelists, 

Hermann Parli and his capable wife, early considered the 

radio as an effective means of propagating the Pentecostal 

message. Parli, on his own, launched the first French 

broadcast in 1948, a program, "Radio Reveil," over Radio 

29 
Monte Carlo. The weekly response was most gratifying. 

Later, he added a broadcast in Italian. The French Assem

blies of God, though not actually sponsoring nor under

writing the broadcast, did cooperate, and a number of 

pastors contributed regularly to the support of the program, 

From time to time the National Convention had con

sidered the possibilities of evangelization by radio, but 

it was not until the 1958 Convention that the subject was 

seriously discussed. At that time a suggestion was made 

to support a program called "Ibra-Radio-France." A com

mittee was appointed to investigate the feasibility. The 

committee's report reflected reluctance to assume the 

obligation of the broadcast. The report, however, did r^: 

2 8 
"La conference charismatique Internationale de 

Guildford 12-17 juillet 1971," L'Appel du Maitre, No. 5 
(Sept.-Oct. 1971), 7260-7268. 

^^"Ici . . . Radio-Revel1," VetV, 17, No. 1 (Avril 
1949), 78. Also, Parli interview. 
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mention that with the Revival sweeping North Africa a 

French Pentecostal broadcast would be beneficial there. 

Since 1965, the French Assemblies of God, previously a 

little slow to add the responsibility of broadcasts, have 

showed considerable interest in radio as a vehicle for 

evangelization. After an open discussion, the National 

Convention gave its hearty approval, and also noted that 

there was a great future for evangelization even by means 

30 of television. In the meantime, Parli launched in April, 

1966, a broadcast under a new name, "Christ Vous Apelle" 

31 (CVA), over Radio Luxembourg. 

Parli, meeting with the French, asked if they would 

be interested in assuming the French phase of CVA. In 

their regional conventions, the ministers discussed the 

32 
problems inherent in taking it over. Finally, the 1968 

Regional Convention of the North appointed a committee to 

make a full investigation of the assets and liabilities of 

CVA. The committee's report, submitted to the Regional 

Convention in April, 1969, indicated the assets outweighed 

the liabilities, and the cost could be met by contributions 

30 Conventions Nationales, 8-11 Mars, 1958, a Nice; 
27-28 Avril, 1960, a Montpellier; 6-9 Mai, 1965, a Nice. 

"̂ "'""Communique de Claropa Centre," L'Appe 1 du Maitre, 
No. 1 (Jan.-Fev. 1966), 5628. 

"^^Assemblees de Dieu en France Convention Regionale 
Nord: 7-8 1966, a Diippc 
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from each Assembly. The National Convention, on recom

mendation from the regional conventions, voted to assume 

the oversight of CVA, and in May, 1970, it took steps to 
33 

inform the general membership. That Wesley's adage "All 

the world is my Parish," that in France there are more 

34 than 15 million radios, and that pastors and members can 

only reach a limited number of people, summed up the Con

vention's rationale. The Convention further stated that 

the broadcast would be a means of announcing the full 

1 35 gospel. 

To coordinate and expedite the growing radio work, 

the National Convention established the "Association 'Christ 

Vous Appelle'," headed by a president, secretary, and seven 

3 6 

members. The secretary, who is also the fulltime director 

of CVA, coordinates the activities of the radio work. After 

much negotiation, the secretary received notification that 

Radio Monte Carlo would air CVA at a prime time. Jubilant, 

•̂̂ Assemble'es de Dieu en France Convention Regionale 
Nord: 7-8 Oct. , 1968, k Lille; Assemblees de Dri"u en France 
Convention Regionale Nord: 28-30 Avril 1969, a Mulhouse; 
Convention Nationale, 12-15 Juin, 1969, a Tours. 

^'^"Echos des emissions sur T.M.C.," Christ Vous 
Appelle, 5, No. 14 (Juillet 1972). 

^^Convention Nationale, Mai, 1970, a Paris. Also 
"CVA," VetV, No. 10 (Oct. 1971), 22-23. 

36 Assemblê 'es de Dieu de France, Annuaire, 1972 
(Paris: Viens et Vois), 198. 
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the director envisioned a potential audience of millions 

in the listening area of Britain, Scandinavia, Russia, 

37 
Spain, and South Africa. In the spring of 1971, CVA was 

aired on Radio Antilles with a listening area covering the 

Caribbean. CVA is also aired on Radio-Haute-Volta and in 

the United States is currently heard in Italian under the 

name "La Voce della Fede" in the tri-state area of Massa-

38 

chusetts. New Jersey, and New York. In the French-

speaking countries of Western Europe, listeners who respond 

by letter receive additional information about the French 

Assemblies of God. Also, and if requested, they receive 

a New Testament, a Bible correspondence course, and letters 
39 of encouragement. 

March, 1972, was a red-letter day in the annals of 

French Pentecostal broadcasting. For the first time a 

Pentecostal program was seen on television. Televised at 

40 /_ y 

a prime time on Thursday evenings over Tele-Monte-Carlo, 

the program had a potential viewing audience of five to 

•̂ "̂Une victoire de la foi," Christ Vous Appelle, 
5, No. 15 (Oct. 1972) , 1-2. 

38 "CVA," VetV, 40, No. 3 (Mars 1972), 23-24. 

^^Letter to George Stotts from M. Marchioni, 
Secretary of CVA, Sept. 25, 1972. Hereafter cited Marchioni 
Letter. Also personal visit and inspection of office, files, 
and records filed at CVA office, Nice. Each listener is 
sent "Auditeurs de'CVA'" which is returned to Nice office, 
recorded and filed. 

40„ CVA," VetV, 40 (Mars, 1972), 23-24. 
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six millions in the Cote d'Azur area. Televiewers, invited 

to write in to express their opinions, were offered a New 

Testament on request. They showed considerable interest 

in the Pentecostal message as indicated by the number of 

letters received. 41 In keeping with modern religious 

trends, Parli, the pioneer of Pentecostal broadcasting, 

launched on January 6, 1973, the first Charismatic-

42 oriented broadcast in Europe. Entitled, "La Promesse 

Est Pour Vous," it is designed particularly to reach those 

interested in the current Charismatic Renewal, as well as 

those who have an interest in the Pentecostal message but 

are hesitant to attend a service. Response -to the first 

broadcast has been gratifying. Letters received from 

archbishops, priests, and laymen indicate much interest 

-, . • r. 4 3 

m this new religious phenomenon. 

A novel, but effective, approach to evangelization 

had its origin at Saint Denis. The town, without a 

'̂ "'""Echos des e'missions T.-M.-C," Christ Vous 
Appelle, 5, No. 14 (Juillet 1972), 2. 

^^Hermann Parli letter to George Stotts, Feb. 2, 
1973. Also cassette tape of the first broadcast; also 
"Lettre circulaire 'Pour Vous'," Feb. 1973. Charismatic 
Renewal (or Revival) has reference to that second wave of 
Pentecostalism which began in the 1950's. Known also as 
Neo-Pentecostalism, it has attracted people from much 
wider ranges of socio-economic and educational backgrounds 
and has made inroads into and is spreading rapidly among 
major Protestant denominations as well as Roman Catholic 

43 Parli letter, Feb. 2, 1973. 
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Pentecostal hall, challenged a young Pentecostal minister 

to begin one. He visited, distributed much literature, 

and in time many townspeople attended. But the city govern

ment, pressured by the Communists of the town, forbade his 

distributing literature in the city of buried kings. Not 

discouraged, the minister arranged with the telephone 

company to install an automatic answering service. On 

dialing, the caller listened to a three minute taped sermon. 

The calls, coming in at an average of one hundred per day 

and as many as three hundred, caused malfunction in the 

automatic service. On request of the minister, the company 

44 installed three additional lines. The idea of a "telephone 

ministry" spread among the French ministers. Others, 

employing similar service, have obtained satisfactory 

results. For example, the Eglise Evangelique in Paris 

45 
receives from six hundred to one thousand calls per week. 

One of the most effective means of propagating 

Pentecostal doctrine has been educative agencies. To be 

sure, this does not mean education in the secular connota

tion of that term, but from the view of making each Pente

costal a witness to others of the truth he has found. The 

concept that each Pentecostal is a witness developed in 

^^Kenneth Ware, "Telephone Evangelism at Saint 
Denis," The Pentecostal Evangel, Oct. 24, 1965, 8. 

^^"Record of Calls," Eglise Evangelique, Paris, 
Oct. 1972. 
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46 the early days of the Movement."'' To be an effective 

witness presupposed Biblical knowledge as well as acquaint

ance with human nature. To acquire such knowledge the 

Assemblies as early as 1934 envisioned a correspondence 

47 
course. That vision, however, did not become reality. 

In the immediate post-War period, the National Convention 

again proposed such a course. This time the Movement made 

more headway with its correspondence school. Students 

enrolled from France, Switzerland, Belgium, and Canada. 48 

Prompted by some disagreement over policy with the American 

Assemblies of God correspondence school (officially known 

as "International Correspondence Institute"), the French, 

in collaboration with the English-based "International 

School of Evangelism," recently invited its director W. T. 

49 
H. Richards to the 1968 National Convention. Richards 

explained that the course had one basic aim: to teach 

Christians how to become effective witnesses of their faith 

The French counterpart, "Ecole International d'Evangelisa

tion," and under French supervision, offers a ten-lesson 

^^"Chaque chrê 'tien gagneur d'ames," VetV, 1, No. 3 
(Juin 1932), 31-32. 

^'^Convention Nationale, 27-30 Mars 1934, a Calais. 

"^^Ach. Prod'ham, "Cours Biblique par Correspon-
dance," VetV, 15, No. 10 (Oct. 1947), 1959. 

49 Convention Nationale, 6-12 Mai 1968, a Paris. 
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50 
course, free of charge. Although international rather 

than French in character, the International Correspondence 

Institute, Belgian based and American operated, offers 

courses premised upon the concept of "winning the person 

51 
[who takes the course] to Christ." The courses, designed 

to give the simple facts of the gospel, do not aim at a 

rational nor philosophical approach to Christian truths. 

The ICI has enrolled a sizable number of French. 

52 

The French, unlike their American counterparts, do 

not operate institutions of higher learning as part of their 

program to train young people to evangelize the world or to 

give a religious finish to higher education. The French 

Pentecostals are not anti-educational nor, for that matter, 

anti-intellectual. They simply feel that their responsi

bility is to evangelize, not to educate. An editorial in 

the March, 1970, Viens et Vois reflected the attitude of 

the French Pentecostals regarding secular education. 

Basing his remarks on the decision of the General Assembly 

of the United Nations which proclaimed international educa

tion as the goal of nations, the editor remarked, "We 

^^Prospectus "Ecole International d'Evangelisa-
tion." As of Oct. 1972 the School had a total enrollment 
of 1,149 students; Inscriptiones, 1968 to 1972. 

"̂'"George Flattery interview with George Stotts, 
Brussels, Sept. 9, 1972. 

^^Ibid. The current, cumulative enrollment of 
French students is approximately 10,000. 
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[Pentecostals] are not opposed to education; far be it 

from our thought. But we affirm that the world of the 

twentieth century has need of being evangelized as was the 

53 world of the first century." In the area of theological 

education, the French ministers have made several brave 

attempts to provide at least a Bible School for training 

their ministers and lay workers. For some reason or another 

the intent seldom became reality; and, if reality, short

lived. But it appears that a recent gift may become a 

permanent reality. Victor Hugo's chateau, located at 

Bievres, was turned over to the Pentecostals. Its formal 

54 acceptance by the National Convention bodes well for the 

future of theological education. The National Convention, 

legally establishing the School as an "Association Cultuelle," 

officially named it "Centre de Formation Biblique des Assem

ble'es de Dieu en France."^^ The 1971 National Convention 

stated the School's philosophy: it is to be a center where 

Pentecostal truths are taught and where there is discipline 

in and love for the truth.^^ Subsequent conventions 

53 

1970), 3. 
Roger Copin, "Eduquer," VetV, 38, No. 3 (Mars 

^^Convention Nationale, 6-12 Mai 1968, a Paris. 
The chateau cost approximately 1,500,000; Assemblees de 
Dieu en France Convention Regionale Nord: les 4-5 Mars 
1968,~T Tours. 

^^Convention Nationale, 6-12 Mai, 1968, a Paris. 

^^Convention Nationale, 11-14 Mai 1971, a Paris. 
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discussed the problems of curriculum, administration, and 

personnel. Some ministers expressed the opinion that it 

would be wise to solicit outside assistance of those expe

rienced in operating a Bible School and planning its pro

gram. Accordingly, the National Convention asked J. J. 

Zbinden and Wildrianne, administrators and directors of 

the International Bible Institute, Sussex, England, to 

57 
aid. Although the School got off to a successful start 

in 1970, it will be a number of years before it reaches 

its potential. 

One of the strongest and most viable agencies which 

the French Pentecostals employ to perpetuate their message 

and to make converts and recruit ministers are youth camps. 

Well organized, efficiently operated, and well-trained 

58 personnel have helped to put them among the top on a 

world-wide basis. Organization of youth groups originated 

in Le Havre. Following the pattern set by Mile Biolley, a 

young French minister, Robert Boudehent, organized the 

first group of youth of the Pentecostal Movement in 1931. 

That group, called "I'oeillet blanc," was noted for its 

^^Zbinden interview; Wildrianne interview. 

French law requires trained personnel to super
vise any youth colony. Colonies must also be approved 
by French authorities. ^Ref: "Accus^e de Reception 
portant non-opposition a 1'ouverture d'un Centre de 
Vacances." 
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choral ability."" The relatively young age of pastors and 

evangelists contributed to the importance of youth in the 

nascent Movement. The emphasis placed upon youth activ

ities in the early days continued, when possible, during 

the War. More recently, the 1963 National Convention 

expressed grave concern for its youth. Ministers recog

nized that social changes in France had presented formidable 

problems. Feeling that the Movement was losing many of its 

youth, each pastor was encouraged to make a serious appeal 

.. +u 60 to them. 

Activities, begun in the pre-War years, received 

a boost in the immediate post-War period. Under the 

leadership of French laymen and ministers, youth camps and 

conventions sprang up almost overnight in Normandy and 

southwest France. Whether held in former army camps or 

elegant chateaux, those early camps emphasized the physical, 

6 1 
moral, and spiritual development. By the summer of 19 47, 

the concept of youth colonies fired other ministers into 

action. Colonies were conducted in Anduze for youth of the 

16-18. 
5. 

^^"39 ans de ministere," Vie et Lumiere, No. 44, 
Also Vie et Lumiere, No. 29 (Oct. Nov. Dec. 1966), 

60 Convention Nationale, 13-16 Juin 1963, a Dijon. 

"̂'"Mme Balliere, "Colonie de Vacances des Assemblees 
de Dieu du Nord et de la Normandie," VetV, 14, No. 12 (Dec 
1946), 146-149. Also, "Colonie de Vacances," VetV, 15, 
No. 9'(Sept. 1947), 140-142. 
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Cote d'Azur and the southwest regions, while a colony at 

"La Sapiniere" catered to those in Calais and les Andelyes 

63 ^ 
areas. Conventions, frequently conducted during the 

summer months, attracted many young people who could not 

otherwise attend the colonies. Lasting from three to five 

days, they emphasized youth involvement in Christian work, 

64 as well as Bible study and meditation. 

Changes in organization came about in 1947. Con

cerned that Pentecostal youth should have more organized 

colonies, cognizant that Catholics and French Protestants 

held them, aware that the War had been partially responsible 

for moral and religious decadence, Marcel Lefillatre sug

gested to his colleagues that the French Assemblies should 

launch a concerted effort to provide additional colonies. 

Lefillatre, with the help of some of his associates, 

launched the first of a series of camps in 1947. In the 

past decade camps have mushroomed to summer-long "Colonies 

des Vacances." 

Lefillatre's first camp, held in the Cevennes, 

attracted many young people. The following year the 

^^A Chomarat, "Colonie de Tavion," VetV, 15, No. 
10 (Oct. 1947), 154-155. 

^\. Viard, "Colonie de Vacances 'La Sapiniere'," 
VetV, 15, No. 10 (Oct. 1947), 155-156. 

^^"Rencontres de Jeunes a Argenteuil," VetV, 16, 
No. 7 (Juillet 1948), 109. Also, "Recontre de Jeunes a 
Avignon," Ibid. 
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director located and obtained permission to use an inactive 

army camp near Embrun in the Haute-Alps. The colony, under 

the auspices of the Southern Region and chartered as "La 

Colonie de Vacances des Assemblees de Dieu du Midi," 

grew rapidly. Sessions began in mid-July and continued 

,66 
to September 1. A visitor remarked that the young 

people, who attend from all over France and North Africa, 

follow a rigorous regimen of physical and spiritual activity. 

Moreover, the success of the camp is due to the hard work 

of the liefillatres and their assistants. 

The Embrun army site hosted camps until about 1968. 

The army, needing to reactivate the base, asked the 

directors to find other facilities. In 1968 the Southern 

Region of the Assemblies of God purchased property near 

Gap. Each year concerted effort is made to construct 

buildings. With donated time and labor, pastors and mem

bers work on buildings during Easter and on weekends. The 

construction cannot keep pace with summer enrollment. The 

camps, highly advertised in Viens et Vois and by means of 

^^"La Colonie de Vacances des Assemblees de Dieu 
du Midi," VetV, 17, No. 3 (Mars 1949), 58. 

^^Lefillatre interview. Also, J. Beaudouin, "Camp 
de Jeunesse a Embrun," and Lefillatre, "Colonie de Vacances 
des Assemblees de Dieu du Midi," VetV, 17, No. 10 (Oct. 
1949), 195. 

^^R. Durig, "Une semaine a Embrun dans les Hautes-
Alpes frangais," La Promesse du Pere, No. 9 (Sept. 1956), 
13. 
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circulars, draw more applicants than can be accommodated. 

To handle them the Assemblies have established two addi

tional sites, one near Toulouse and the other near Clermont-

Ferrand. Still inadequate, other camps have been estab

lished in Normandy by local Assemblies, as well as by 

individuals. Although not operated under the auspices of 

the National or Regional Conventions, the individually 

operated camps are recognized by the Movement. With the 

number of applicants increasing each year, the most pressing 

need at the present is for expanded facilities and revamping 

of the organizational structure to cope more adequately 

with the rapid expansion and growth. 

Camps have not been the sole means of reaching 

young people. Other means are used, usually on the local 

level. Local meetings, joint meetings, especially in 

large urban areas, and regional gatherings attract many 

young people. The social and political conditions of a 

local area frequently dictate the type of meeting. For 

example, the industrial complex of Oissel-St. Etienne 

Rouvray-Rouen employs many Communists. The Pentecostal 

youth who work alongside them frequently are confronted 

with questions posed by those of such political persuasion. 

The young pastor of St. Etienne Rouvray conducts weekly 
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youth meetings where problems are discussed.^^ In 

Marseilles, for example, the youth assemble for discussion 

and a songfest. Meetings within the last decade at Mont

pellier reflect the changing mood taking place among 

French youth. With the assistance from the International 

Bible Institute and area Assemblies, Montpellier hosted a 

number of one-day conventions. Particularly designed to 

reach the students of the University of Montpellier, the 

conventions emphasized music rather than sermons. Interest

ingly, the songs were sung to the accompaniment of guitars, 

saxophones, and other instruments. The songs themselves 

ranged from current gospel songs to Negro spirituals now 

69 very popular with French youth. Very popular in America 

and recently imported to France, is "Teen Challenge"—a 

new concept in youth evangelism. 

"Teen Challenge," an outgrowth of an American 

minister's desire to help drug and dope addicts, prostitutes, 

homosexuals, and underprivileged children in New York's 

Ghetto area, was inaugurated in Paris about two years ago. 70 

^^Michel Maurice interview with George Stotts, 
Oissel, Oct. 2, 1972. Also, personal observation at the 
Saturday evening youth gathering. 

^^Albert Leblond, "Montpellier," VetV, 39, No. 1 
(Jan. 1971). Also, Leblond, "Montpellier: Rencontre de 
Jeunesse du 11 Novembre," VetV, 37, No. 1 (Jan. 1969), 19. 
Also, Wildrianne interview. 

^^Ken Acheson interview with George Stotts, Sept. 
15, 1972, Paris. Also, Wildrianne interview. 



256 

William L. Williams, an American Assemblies of God minister 

and the promoter of the Paris "Teen Challenge," made his 

bid for the student element in the famous Latin Quarter. 

So effective has been the success of "Teen Challenge" that 

the secular magazine. Lecture pour tous wrote a ten-page 

analysis. In the view of Claude Brunei, the author, this 

revolutionary youth movement was not a passing fad. Brunei 

based his conclusion on extensive investigation which 

included visiting meetings, observing methods, and inter

viewing ex-addicts, prostitutes, and homosexuals. Brunei 

trenchantly noted that those who frequented "Teen Challenge" 

meetings for the most part ignore mainline churches--

Protestant and Catholic. They have fabricated a brand of 

Christianity without pomp, hierarchy, and ritual. Instead, 

and more in keeping with the Pentecostals, they have a 

theology of sorts based strictly on scripture. Similar 

to American "rock," they sing light, peppy gospel songs to 

the accompaniment of string, wind, and percussion instru

ments, with the young people clapping their hands. All 

the exes—addicts, homosexuals, prostitutes—noted Brunei, 

are trained to witness personally to others, press their 

listeners to make a "decision for Christ," and invite them 

to meetings where they in turn receive help from other 

exes. The author noted that the movement, ignored by the 

French Protestant Federation, has, however, elicited com

ments from representatives of individual denominations, 



<1 
257 

who admit that this new brand of Christianity has made a 

remarkable change in many "down and outers" as well as an 

impact on the religious world. ̂•'" Some of the French min

isters have begun their own youth equivalent of "Teen 

Challenge" called "Combat de Jeunesse."^^ 

The French Pentecostals in an attempt to win their 

own have not forgotten the "lost" in foreign lands. Along 

with its agencies and departments of propaganda and propa

gation, the French Assemblies of God support a thriving 

foreign mission outreach. The Reformed minister, Henri 

Nick, writing in the journal, Christianisme au XX^ siecle, 

gave his explanation (and certainly one acceptable to 

Pentecostals) as to why they have been extremely successful 

in their foreign evangelistic endeavors: "God has blessed 

the Pentecostals because they have taken seriously the 

order of Christ, 'Go and preach the gospel to every crea-

73 
ture'." In following the command of Christ, the French 

Pentecostals have only followed the trend of sister organi

zations in other countries. Parli added that the mission 

of the Church is to make a spiritual conquest of benighted 

Claude Brunei, "Jesus centre la drogue," Lecture 
pour tous. No. 217 (Fev. 1972), 16-25. 

72 Acheson interview. 

^•^Henri Nick, "Congress des Assemblees de Dieu," 
Christianisme au XX^ siecle (23 Jan. 1949). 
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souls. Too, Pentecostals are anxious to share their 

truth with others, especially so since they consider that 

one's acceptance or rejection of spiritual truth will make 

a difference in the destiny of the soul.^^ ^^^ dynamic 

character of Pentecostalism "eloquently illustrates the 

power and missionary success of one of the century's 

fastest growing religious movements."^^ The Second Pente

costal World Fellowship, meeting in Paris, 1949, stressed 

the need for cooperation among the fragmented world Pente

costal groups which had responded "to the unchanging com

mission of the Lord Jesus to carry His message to all men 

77 
of all nations." in keeping with the manifesto, the 

French Assemblies of God carry their message to foreign 

lands and work in close harmony with sister assemblies of 

other countries. 

The French Movement in its nascent days displayed 

interest in and concern for foreign missions. In part due 

to Mile Biolley's reception of Pentecostal missionaries at 

Ruban Bleu, in part to Scott's concern for missionary 

74 
H. Parli, "II y a dix ans . . . ," VetV, 11, 

No. 2 (Mai 17, 1942), 26-27. 

Les Fondements de la Foi: Le Temoignage et la 
Mission, (Paris: "Viens et Vois," n.d.), passim. 

76 

77. 

"Religion," Time, July 28, 1967, 64. 

David J. du Plessis, "Golden Jubilees of the 
Twentieth-Century Pentecostal Movements," The International 
Review of Missions, XLVII, No. 186 (April 1958), 193-200. 
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endeavor, and to articles appearing in Viens et Vois, the 

newly founded Assembly at Le Havre received guest missionary 

speakers. The Rouen Assembly, too, received missionaries 

who reported on their activities in such places as China, 

Africa, and India. Their reports stirred interest among 

the fledgling Assemblies. Pierre Nicolle, expressing the 

Pentecostal attitude that "we have a responsibility to the 

7 8 heathen," was among the first to send regular contribu

tions to missionaries, in his case, a young Chinese girl. 79 

By the end of 1936, Rouen was sending monetary aid to mis

sionaries in China, India, and Indo-China. 80 The young 

Movement had no central agency or department set up to 

receive and disburse funds. Accordingly, each church 

individually sent funds to missionaries. This process 

continued until the formation of the "Association Cultuelle 

Missionaire." 

Until 1937 there were no French Pentecostal mis

sionaries evangelizing in foreign fields. In the 1937 

National Convention, Scott suggested that Andre Pizant be 

accepted by the French Assemblies as a replacement for an 

^^P. Nicolle, "Nouvelles des Eglises: Rouen," 
VetV, 2, No. 6 (Oct. 1933), 159. 

"̂ P̂. Nicolle, "Rouen," VetV, 5, No. 4 (Juillet 
1936), 94. 

^^P. Nicolle, "Nouvelles des Eglises: Rouen-Bilan 
1936," VetV, 5, No. 9 (Dec. 1936), 213-214. 
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American missionary couple in the Ivory Coast. The Con

vention deemed it a good idea, since the people of that 

area spoke French. Before the Convention passed on 

Scott's proposal, however, the question arose relative to 

forming a "Comite Directeur" who would be responsible for 

coordinating the general interests of the Movement, 

including a Mission program. Returning to Scott's proposal, 

the Convention decided that it would be best at that time 

to endorse Pizant's missionary candidacy, but perhaps he 

should be sent officially from the Frileuse Assembly and 

81 not by the Movement. 

The first mission work begun by the French Assem

blies of God "in a heathen land" was "La Mission Evangelique 

d'Owendo" at Gabon. 82 Begun by the French Pentecostal mis

sionary Gaston Vernaud, the young missionary received sup

port from some of the French Assemblies. The Assembly "La 

Cour des Noues" of Paris assumed official oversight of the 

Gabon mission from 1939 to 1955. 83 In 1955 the French 

Assemblies of God, realizing the need for expanding its 

foreign mission program, noted that the Movement had 

81 ^ 
Convention Nationale, 9-13 Juin 1937, a Marseilles 

82 
Dons recus pour la Mission Vernaud au Gabon 

. . . ," VetV, 10, No. 2 (Mai 1941), 60-61. 
8 3 / 
M. Rous, "Reseignements concernant l'oeuvre mis

sionaire des Assemblees de Dieu en France," Nov. 5, 1972. 
Hereafter cited as Roux MS. 
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attained a stage of growth and maturity whereby it could 

assume such a task. Aware, too, that only a few Assemblies 

could not support the mission program, it proposed to 

create an "Association Cultuelle Missionaire," whose three-

member committee, with legal status according to French 

84 ^ , , . . 
law, acted as a liaison between French Assemblies and 

foreign mission enterprises. Moreover, the "Association" 

served as a collection and disbursement agency for funds 

destined to missions, as well as examining missionary 

candidates. In accordance with the laws of 1901 and 1905, 

the National Convention in 1957, went a step further and 

created the "Association Missionaire francjiaise" under the 

legal title of "Action Missionaire des Assemblees de Dieu 

de France. 1.85 A constitution, as required by French law. 

stated the purpose, means of support for the organization, 

8 6 
and the destination of funds. A president and six 

officers have oversight of the mission program with final 

87 
authority resting with the National Convention. With 

the formation of the "Association" the French Assemblies 

lost no time opening other mission stations. 

84 . ^ 
Convention Nationale, 7-10 Juillet 1955, a Nantes 

p C I 

Convention Nationale, 19-20 Juin 1957, a Grenoble 
8 6 < 

See Assemblees de Dieu de France, Annuaire 1972, 
184-187. Also, Convention Nationale, 17-24 Mai 1959, h. 
Rouen. 

8 7 ^ 
Jean Olle, Secretary "Action Missionaire," letter 

to George Stotts, D e c 31, 1972. 
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Feverish activity and expansion characterized the 

mission program between 1955 and the present (1973). New 

mi ssion stations blossomed in Africa, particularly in 

Upper Volta, Ivory Coast, Chad, Gabon, and Morocco; in 

the Indian Ocean, La Reunion, Mauritius, and New Caledonia, 

8 8 
and in the West Indies, Guadalupe. In 1955 a French 

missionary who had been working in collaboration with the 

American Assemblies of God, asked that he and his work be 

accepted by the French Movement. The National Convention 

89 unanimously agreed to do so. New stations were opened 

in Upper Volta in 1959. At Katadji a great number of 

Methodist members expressed their desire to "march in the 

way of the full gospel." Accordingly, a Pentecostal mis

sion was begun among them. Meanwhile, new missions were 

established in Kinshasha, Congo. Importantly, an extremely 

dedicated French missionary and his family, living and 

operating under most primitive conditions, opened a new 

mission in south Chad. The new fields at Guadalupe, La 

Reunion, and Rodriques were opened between 1966 and 1972. 

Significantly, the Pentecostal mission begun in the past 

two years on the Isle of Maurice, drew salvos of persecu

tion from Catholics and Protestants who had united in 

88 Ibid. Also Roux MS. 

^^Convention Nationale, 7-10 Juillet^1955, a Nantes 
Also Convention Nationale, 19-20 Juin 1957, a Grenoble. 
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90 opposition against the Pentecostals. 

By 1959 missionary candidates far exceeded avail

able funds. With so many applicants the National Conven

tion decided that a standard had to be established by which 

to gauge the candidates. The "Conseil Missionaire," with 

the approval of the National Convention, established guide

lines. The applicant received initial approval by the 

"Conseil Missionaire," and final approval by the National 

91 
Convention. The 19 72 National Convention added the 

provision that new missionary candidates must spend three 

to four months on the mission field acquainting themselves 

with procedure and practice. The rationale behind this 

additional requirement was to test the candidates' spiritual 

and physical endurance. If the candidate successfully 

92 

endured, the National Convention approved him. In addi

tion to those formally approved missionaries, other French 

Pentecostals go to foreign fields without official appoint

ment. Working in close harmony with those who have received 

official endorsement, they serve as teachers in public 

school or as nurses. Their support comes from friends and 

93 
Assemblies m France. 

"̂̂ Roux MS. Also, Thomas-Bres interview 

91 Ibid. 

^^Convention Nationale, 6-9 Juin 1972, a Angers. 

93 
Roux MS. 
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The French Pentecostal missionaries, like their 

counterparts from other countries, evangelize by the indig

enous method. Commenting on Protestant missionary endeavor 

in Africa, David J. du Plessis, former secretary of the 

Pentecostal World Fellowship, stated in an address given 

at Princeton Seminary in 1959 that 

'the first forty years of my life I spent in Africa. 
I saw most of the missionaries trying to make 'for
eigners ' instead of Christians out of Africans. 
They took great pains to make them Roman Catholic, 
Lutherans, Calvinists, and Methodists. [But] our 
Pentecostal missions flourished because we did not 
have books or creeds or catechisms to teach Africans. 
We gave them the Bible and told them to believe what 
is there. The Pentecostal Church among the Africans, 
and for that matter among most nations, becomes an 
indigenous church.'^4 

The first French Pentecostal missionary at Gabon followed 

indigenous practices. He established a two-year Bible 

School to provide basic training for native Christians. 

After thorough indoctrination, the natives in turn min

istered to their own. The French, departing from the 

nineteenth-century concept of founding a centralized com

pound for missionary activity, establish preaching points 

or outposts. From these stations both missionaries and 

95 
native evangelists spread the gospel to other villages. 

94 Michael Harper, As at the Beginning (London: 
Holder & Stoughton, 1965), 94. 

^^Statistics of the Gabon Mission in 1947: 3 
indigenous pastors; 7 indigenous evangelists; 34 indigenous 
preaching posts, 3 indigenous Assemblies. G. Vernaud, Le 
Gabon," Ve?V, 15, No. 12 (Dec 1947), 182-183. 
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Today, the French missionaries follow the same procedure, 

adding modern means to reach more natives with the gospel. 

Varying according to the local needs and situation, the 

missionaries make extensive use of open air meetings, 

Bible Schools to train native ministers and layworkers, 

youth camps, divine healing prayer meetings, literature 

(which is published on the mission field), and radio pro

grams, particularly at Ourgardougou, Moravia, and Radio-

Antilles. More recently, but only indirectly sponsored 

by the French Assemblies, primary and secondary schools, 

dispensaries and orphanages have been set up and operated 

96 by trained French Pentecostals. The French missionaries, 

following indigenous practices, attempt to Christianize 

the natives rather than "Europeanize" them. The natives 

are permitted to continue their own customs and practices 

so long as such are not in violation with the teachings of 

scripture. 

To support the mission program, the National Con

vention asked the pastors to enlist the local Assemblies. 

No pleas are made for money and no special offerings are 

received. The French mission work depends entirely upon 

free-will gifts from members. By 1966, 91 Assemblies had 

97 
consented to give regular support, and by June, 1972, 

96 / 
Olle Letter 

^^Convention Nationale, 6-12 Mai 1968, a Paris. 
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98 
116.'" The amount of money received is rather impressive, 

especially when considering that membership of the French 

Movement is for the most part comprised of average wage 

earners. 

April 1959 
1970 
1971 

2,180,094.00 Old French Francs 
364.881.66 New French Francs 
410.453.67 New French Francs 

1972 (approx.) 500,000.00 New French Francs 

99 
100 
101 
102 

Those works which the National Convention consider social 

in nature--schools, dispensaries, or orphanages--do not 

receive support from the "Action Missionaire." Frequently 

103 
the local government subsidizes such social endeavors. 

In its forty years existence, the French Pente

costal Movement, through a strong desire to fulfill Christ's 

commission, has spread the Pentecostal message to all regions 

of France. But not content to keep spiritual truth within 

France, they, through a strong mission program and by means 

of literature, radio and television, have shared it with 

Western Europe as with natives in other parts of the world. 

The success of the Pentecostals is due to their aggressive 

spirit plus a positive doctrine and a non-structured worship. 

<>i 

^^Convention Nationale, 6-9 Juin 1972, a Angers. 

^^Convention Nationale, 17-24 Mai 1969, a Rouen. 

"'•^^Convention Nationale, 11-14 Mai 1971, a Paris. 

l̂ -'-Convention Nationale, 6-9 Juin 1972, a Angers. 

102, 
Olle Letter. 

103 Roux MS. 
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CHAPTER VIII 

SOME ASPECTS OF DOCTRINAL AND 

WORSHIP DEVELOPMENT 

What is generally true in doctrinal belief of the 

Pentecostal Movement usually holds true for the French 

Pentecostals. In the past seventy years the Movement has 

not produced any great theologian nor a scholarly, system

atic theology There are reasons for this. First, the 

Pentecostals long considered themselves a Revival Movement 

ecumenical in nature. They had no need of a corpus 

theologiae. The theological system as developed and worked 

out by theologians of preceding ages was generally unknown 

to Pentecostals; for that matter, they had little desire 

to know what others had said about theological subjects. 

Such was dry fodder—the "letter killeth but the Spirit 

giveth life," proclaimed the Pentecostal. There was more 

important things to be done than to write theology. Pente

costals considered restoration of the primitive church 

Serious attempts to collate a systematic theology 
have been made by some Pentecostals. For example, E. S. 
Williams, Systematic Theology (Springfield: Gospel Pub
lishing House). Both Donald Gee and the American Pente
costal, P. C. Nelson, have written extensively on Pente
costal doctrine, particularly emphasizing the role of the 
Holy Spirit. 

267 
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charismata as their contribution to the modern church. 

Second, the Movement, developing as it did out of late 

nineteenth-century American Fundamentalism, inherited the 

latter's rejection of Modernism, Higher Criticism, and 

anything else that savored of an anti-Biblical spirit. 

They also inherited from Fundamentalism a passionate desire 

to restore the Bible to its rightful place in the Christian 

community. Yet another reason for want of any great theo

logian lay in the intense subjectiveness of the Movement. 

With each individual in communion with God and each his 

own interpreter of God's Word, it was, therefore, difficult 

for any one person to formulate a set body of theology. 

Too, the Movement, especially in its early days, produced 

outstanding charismatic leaders, each developing his own 

doctrinal nuances. Aimee Semple McPherson, one-time 

minister in the American Assemblies of God, is a good 

example of a magnetic personality which attracted a sub-

2 

stantial following. Another was the Negro, C. H. Mason, 

founder of the Negro Church of God in Christ. The empirical 

nature of Pentecostalism, particularly regarding the bap

tism of the Holy Spirit, salvation, and sanctification, 

precluded the formation of a systematic theology. The 

K. K. Kendrick said of McPherson, "she is the 
guiding genius of her movement, amenable to no one." As 
president of the board she had broad powers with power of 
veto over actions of the board. See K. K. Kendrick, The 
Promise Fulfilled (Springfield: Gospel Publishing House, 
1961), 159. 
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French observer Bernard Fay noted this after attending 

services conducted by Aimee McPherson. "The Fundamentalists 

[Pentecostals] demand," stated Fay, "an emotional, literal 

3 
religion of the senses." Another commentator, Donald Gee, 

speaking along the same lines, said of Spirit baptism that 

"it is not a doctrine but an experience which is observed 

in my heart and in my life." The empirical nature of 

salvation was emphatically affirmed in the dialogue between 

European Pentecostals and the World Council of Churches. 

Meeting in Gunter, Switzerland, in 1966, the spokesman for 

the Pentecostals adamantly affirmed that the most important 

sign of regeneration "is that the Spirit of God witness to 

them that they are children of God." Dogmatically, the 

spokesman continued by saying that "no one who has not 

received from God this internal testimony, the certainty 

.|5 
of salvation, is a living member of the true Church." 

Lastly, Pentecostalism has been too busy fulfilling the 

Great Commission ("go ye into all the world and preach the 

gospel") to write theology. In the development of their 

doctrine, Pentecostal leaders took the basics of historical 

•^Bernard Fay, "Protestant America," Living Age, 
334 (Aug. 1928), 1193-1201. 

"^Donald Gee, "A ceux qui recherchent le Bapteme 
de Saint-Esprit," VetV, 9, No. 10 (Jan. 1941), 238-241. 

^Consultation Between Representatives of the Euro
pean Pentecostal Movement and the World Council of Churches, 
GUITter, Switzerland, Oct. 22-24, 1966. 
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Christianity, mixed them with Fundamentalist assertions, 

added to them their own peculiar substance, and the amalgam 

was Pentecostal doctrine of various shades and hues. As 

Pentecostalism became organized, doctrinal statements 

became more defined. 

French Pentecostals drew heavily from Fundamentalist 

doctrine and English Pentecostalism. It is important to 

note that Pentecostal doctrine had thirty years' growth 

and development before reaching France. During that period, 

Pentecostal bodies in the United States and England had 

formulated not creeds or catechisms, but a statement of 

"Fundamentals" which "is intended simply as a basis of 

fellowship," setting forth "truth held to be essential to 
g 

a Full Gospel ministry." Indeed, the subjectiveness of 

Pentecostalism made for varying degrees of doctrinal state

ments within the corpus of the "Fundamentals." In America, 

for example, the Trinitarian Controversy among Pentecostals 

in 1914-1915, prompted the American Assemblies to draft and 
7 

adopt a sixteen-item statement of Fundamental Truths. 

Other Pentecostal organizations, both in America and Britain, 

adopted similar statements. For the most part, all Pente

costals agree on these "Fundamentals:" salvation through 

^1971-1972 Yearbook North Texas District Council 
Assemblies of God~(Waxahachie, Texas: published annually 
by the North~~Texas District Council Assemblies of God) , 
8-9. 

"^Kendrick, The Promise Fulfilled, 93. 
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Christ, divine healing. Spirit baptism, and the Second 

Return of Christ. The champion of French Fundamentalism, 

8 
Ruban Saillens, provided yet another source for them. 

Some of the first French Pentecostal leaders, who had been 

Baptist or Reformed, were personally acquainted with Saillens 

and were cognizant of his Fundamentalism. On their conver

sion to Pentecostalism, they simply transferred their 

Fundamentalist inclinations to the new Movement. Some of 

Saillens' works, particularly the hymn book he edited, are 

currently printed and sold in the "Librairies" of French 

Assemblies. 

As previously noted, the Pentecostal Movement is 
9 

biblistic Neither the American, English, nor French 

Pentecostals combine biblicism with historical investiga

tion or Higher Criticism. Moise Guillaume, in his article 

"La Bible a dit vrai," (1936), poignantly summed up French 

Pentecostal attitude regarding the Bible and Higher 

8 ^ 
Ruban Saillens, Conseils a, un nouveau membre de 

I'eglise (5th ed. ; Paris: "Viens et Vois," 1971), 3. 
9 A 
See the French Reform Church report Pentecotisme 

I_, Dossier 1950; Rapport sur le Pentecotisme au Synode de 
Paris-Auteuil (1933). This report concluded that the 
Pentecostals are Fundamentalists who partake of the char
acter of the old Huguenots. See also the French Pente
costal tract "Les Saintes-Ecritures" which unequivocally 
states that the "Bible is the Word of God; His divine 
Truth." Chery also commented on their biblicism: "The 
fundamental principle of the [French] Assemblies of God 
is expressed thus: 'the Bible, all the Bible, nothing^ 
more than the Bible'." Chery, "Le Mouvement de Pentecote," 
Chronique, 485-493. 
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Criticism. "Our old Bible, the supreme authority and base 

for our faith," exclaimed Guillaume, "has often been 

attacked by Higher Criticism called scientific." In a 

hasty generalization, he concluded that "some other Chris

tians have discussed the results obtained by Higher Criti

cism and tliey have demonstrated that it is not scientific 

nor even worthy of the term 'criticism'." The open 

controversy which raged in America between Modernism and 

Fundamentalism was not repeated in French Pentecostalism. 

What did occur, however, was an acid attack by left-wing 

Fundamentalists on French Pentecostalism. 

The French Assemblies of God went on record opposing 

Higher Criticism. In the June, 1932, issue of Viens et 

Vois, and printed thereafter in all issues, the French 

declared, "We remain in the evangelical faith far from 

Modernism, Higher Criticism, and the New Theology, and of 

all that which tends to undermine the faith based on Jesus 

of Nazareth, the Son of God.""''̂  The French Assemblies of 

God, in consultation with men like Gee, Scott, and Pierre 

Nicolle, discussed the formation of "Fundamentals." By 

10, 'Moise Guillaume, "La Bible a dit vrai," VetV, 
5, No. 2 (Mai 1936), 46. 

"̂"'"See Chapter IV, 123, 124 and 135. 

"'"̂ "Les veritê 's fondamentales des Assemblees de 
Dieu en France," VetV, 1, No. 3 (Juin 1932), 61. 
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spring of 1932, the French leaders had drawn up a twelve-

13 
point statement. They had little difficulty agreeing on 

the "Fundamentals." The lack of diversity in religious 

background, unanimity of thought, and great respect for 

Scott and Gee boded well for the French and their formula

tion of a doctrinal statement. Unanimity in matters of 

doctrine and organization was a strong factor in welding 

the Movement, thus saving it from serious fracture and 

fragmentation. 

The French Pentecostals share with the Christian 

community major doctrines of Christendom. Interesting, 

but not surprising, is the fact that in their discussion 

of doctrine they make no reference to doctrinal positions 

of Church Councils. Nor for that matter are references 

made to any theologian or his works--not even to John 

Calvin, one of the two principal founders of Protestant 

Christianity. But with the Pentecostals, as in the Chris

tian community, the triune Godhead holds an important place 

God is ascribed the attributes of being eternal, infinite. 

13 

Primiere 
Assembli 
booklets 
(Paris: 
gives an 
entirely 
Reformed 
mentals, 
Le Chris 

Confession de Foi et Principles Ecclesiastiques: 
partie: "Doctrine" (n.d., 
es of God, Paris). Also see 
under the general title Les 
Les Editions 'Viens et Vois 
expanded explanation and in 
on scripture) the "Fundamen 
minister's comments on Fren 
Raoul Stephen, "Voyage chez 

tianisme au XX® siecle (Fev. 

published by the French 
the recent series of 
Fondements de la Foi 
', n.d.). Each booklet 
terpretation of (based 
tals." Also see the 
ch Pentecostal Funda-
nos freres separes," 
17, 1949), n.p. 
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immutable, omnipotent, omnipresent, omniscient, holy, just, 

and good. Christ, of whom more will be said later, is 

regarded as both the Son of God and the Son of Man, the 

Savior of mankind. The Holy Spirit is considered a person. 

Pentecostals accept and believe in a literal heaven and 

hell. They believe in the resurrection of the body, the 

millennial, personal reign of Christ, and the final judg

ment. What distinguishes Pentecostals from other Christian 

communities and fellow Fundamentalists is the stress placed 

on Christ, the Holy Spirit, and the charismatic gifts of the 

early church. 

The role of the Holy Spirit is associated with a 

whole scheme of functions. Speaking of the distinctiveness 

of Pentecostal emphasis on the Spirit, T. B. Barratt, the 

apostle of Pentecost to Norway, wryly commented, "In all 

things which concern salvation by justification of faith, 

we are Lutherans; by baptism we are Baptists; of sanctifi

cation, we are Methodists; of aggressive evangelism, we are 

Salvation Army. But that which concerns the Baptism of the 

..14 
Spirit, we are Pentecostals! To the Pentecostal, the 

Spirit baptism with the evidence of speaking in other 

languages is simply a normal New Testament function. The 

phenomenon had occurred on the Day of Pentecost. Subsequent 

14Lg Pentec6tisme, Dossier No. 6_, 1950. Rapport 
sur le Pente"c5tisme au "Synode de Paris-Auteuil (1933) , 5. 
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accounts are found in the Book of Acts and in Church History 

Spirit baptism is an experience distinct from and subsequent 

to conversion. It is for the Pentecostal an experience by 

which a person under the Spirit's influence speaks in a 

language heretofore not learned by the recipient. 15 To 

the Pentecostal, the indwelling Spirit gives him power to 

witness; it gives him his armor of service for the cause 

of Christ. The gift is indispensable for exercising the 

ministry of other charismata in the Assembly. Convinced 

that they are on scriptural grounds, Pentecostals do not 

retreat from their position that Spirit baptism is a 

genuine and needful experience in the present day. Charis

mata are also the function of the Spirit, particularly the 

gift of divine healing. 

As observed earlier, the doctrine of divine healing 

"'•̂ For a psychological study of Pentecostal motoric 
activity, see Lincoln M. Van Eetveldt Vivier, "Glossolalia" 
(unpublished Degree of Doctor of Medicine, Department of 
Psychiatry and Mental Hygiene, University of Witwatersrand, 
Johannesburg, 1960), 399-430. He discussed interviewees' 
responses to Pentecostal experiences of salvation and 
Spirit baptism; e.g., "Rebirth is an experience with God, 
difficult to describe." The baptism of the Spirit: I 
enjoyed this glorious experience in a 'tarrying service'. 
I waited for the full filling [sic] of the Holy Spirit 
Suddenly I experienced in my innermost soul an overwhelming 
joy and felt as if I were floating in air. I then spoke m 
an unknown tongue and although I did not know what tongue 
it was, I was sure I glorified God by it." Vivier con
cluded that "the final conclusion made would be that we 
have evidence of the Holy Spirit being manifested among a 
group of people, in a particular period of time of history 
which coincides with the gathering, in strength, of the 
forces of evil." 
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is not new. Interestingly, this doctrine, mentioned rather 

frequently in medieval literature but infrequently in 

eighteenth-century religious literature, was revived as 

part of Fundamentalism in the nineteenth century. Doctor 

A. B. Simpson, well-known in Fundamentalist circles and 

founder of the Missionary and Alliance organization, wrote 

on the importance of divine healing. He maintained the 

view that Christians should give careful attention to the 

subject and make a thorough scriptural study of it. He 

affirmed that the doctrine of divine healing "is becoming 

one of the touchstones of character and spiritual life" 

among Christians 16 The Pentecostals, in their belief that 

they had revived the gifts of the early church, attached 

special importance to the gift of divine healing. Scott 

in his evangelistic endeavors in France placed great 

emphasis on the gift, asserting that the Great Commission 

included "heal the sick." The strong emphasis placed upon 

imposition of hands and prayer in the nascent French Move

ment is continued today, particularly stressed by the 

older ministers who knew or were associated with Scott. 

In speaking of healing, Scott avowed that two means 

were opened to mankind: natural and supernatural. By the 

first the human body, with aid of medical treatment and 

l^A B. Simpson, The Gospel of Healing (London: 
Morgan & Scott* Ltd., 1915; first published, 1888), 1-2. 
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care, was made well. The second is by divine interventi on 

based on faith and will. 17 French Pentecostal writers in 

their discussion of the origin of sickness have associated 

it with the first disobedience in the Garden of Eden. Sin, 

sickness, and death are closely related in Pentecostal 

18 
doctrine. Moreover, "transgression of divine law is the 

base of human suffering," stated a French Pentecostal 

19 writer. They further state that if the fall and sin of 

man brought evil and disease, then Christ's atonement 

eradicated them. What is difficult for a Pentecostal to 

explain is why everyone who asks for prayer is not healed. 

Some answer, "It is not God's will." Others, "The indi

vidual lacked faith." Emphasis on healing has elicited 

comments from French writers. Maurice Colinon, in his book 

20 
Lej, Gue'risseurs, mentioned that of the many "healers" in 

France the Pentecostals are Christian with Protestant 

^ 

"""̂ Scott, "Les quatre grands miracles de la religion 
chretienne," VetV, 1, No. 3 (Juin 1932), 49-50. 

"'•̂ Robert Lebel, La Guerison Divine (Paris: Viens 
et Vois, n.d.), 5-11. 

"'"̂ Clement Lecossec, La Gue'rison Miraculeuse 
(Rennes: n.d.), 19-24. 

^^"Quel Est Votre Signe?" Time, Jan. 15, 1965, 32. 
The article states that France has an odd assortment of 
"soothsayers, seers, fortune tellers, clairvoyants, 
gypsies, faith healers and prophets." 
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21 
origins.^ Without making adverse comment, he remarked 

that the Pentecostals conduct services for those who are 

ill, frequently holding mass campaigns for such activity. 

Another writer, Eugene V. Hoff, upbraided them for their 

emphasis on healing. He considered the "imposition of 

hands" as a quasi-Pentecostal rite, which is not in the 

Roman Catholic tradition of imparting graces, to be sure, 

but symbolizes the action of God in the human soul, and on 

22 
some occasions it becomes a "useful support for faith." 

Scott's emphasis on the miraculous was not limited, 

however, to healing. In an essay written in 1932, he dis

cussed what he considered the miraculous. To him Chris

tianity was a religion based on the miraculous. So long 

as the Christian religion endured miracles would continue. 

In defining a miracle, Scott simply said that "it is a 

supernatural act or event." Accordingly, the four miracles 

of the Christian religion were regeneration, the baptism of 

the Spirit, divine healing, and the Second Coming of Christ 

Explaining regeneration, he alleged that the individual 

who receives divine pardon for his sins becomes a partici

pant with divine nature: "the divine nature is joined to 

21. "Maurice Colinon, Les Guê 'risseurs (Paris: n.p., 
1957), 51, 67-72. 

^^Eugene V. Hoff, L'Eglise et Les Sectes (Paris: 
Societe Centrale d'evangelisation, 1941; reprinted 1951), 
89-91. 
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the human." Spirit baptism, the first great miracle of 

the Christian dispensation, imparts to the recipient 

divine infusion—quite literally, "enthused." His fourth 

miracle, the Second Return, is an ardent expectation and 

desire on the part of the believer for the return of Christ. 

To believe in His return and its accompanying events is to 

believe in a supernatural act. According to Scott, 

Christ's coming will terminate "the most miraculous dis-

23 

pensation of the history of the world." The doctrine of 

His coming, held by Scott and most Pentecostals, is vigor

ously maintained and taught by the French Pentecostals. 

Their chiliastic doctrine teaches that by divine interven

tion God will establish His kingdom on earth and for one 

thousand years a state of peace and blessedness will cover 

the earth. The final judgment follows the millennial 

reign of Christ.^^ Adding to premillennialism, French 

Pentecostals, as most other Pentecostals, hold that Christ's 

coming is two-fold: (1) before the millennium Christ re

turns for His Church. The French call this phase "ce retour 

23, ;cott, "Les Quatre grands miracles . . ." 

^"^Ira V. Brown, "Watchers for the Second Coming: 
The Millenarian*Tradition in America," Mississippi Valley 
Historical Review, XXXIX (Dec 1952), 441-458. Also see 
Yonina Talm^H'^TTrticle, "Pursuit of the Millennium: the 
Relation between Religion and Social Change," Archives 
Europeennes de Sociologie 3 (1962), 125-148. 
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est souvent appele 'enlevement'."^^ The second phase, 

coming later, is when Christ returns with His Church and 

reigns over His kingdom on earth with headquarters in 

Jerusalem. At the end of the one-thousand-year reign. He 

will banish the Antichrist and his armies in the valley 

2 6 
of Armageddon. But unlike some chiliasts in the past 

and some contemporaries, French Pentecostals refuse to 

set a date for His return. They acknowledge that neither 

they nor any one, for that matter, know the date. The 

important thing is not to know when He will return, "but 

that He will return. 27 Natural phenomena, social distur

bances, wars, and economic furor are "signs" that the end 

of time is rapidly approaching. 

Associated very closely with Pentecostal doctrine 

is its hymnology and doctrinal literature, which are no 

less important for an understanding of the faith. Hymns, 

perhaps more than any other means, have molded doctrinal 

thought for the Pentecostal layman. What may be termed 

"the layman's theology" is frequently more expressive of 

faith than formal theology, for the latter often is the 

work of thinkers and, therefore, reflective only of a 

^^La Second Venue de Christ (Paris: Viens et Vois, 
n.d.), 5-18T "This return is often called 'the raising up'." 

^^Ibid. See Andre Thomas-Bres, L'Apocalypse (Paris: 
Viens et Vols, 1971) , passim. Also, Robert Menpiot, Au 
dela de Temps (Paris: Viens et Vois, 1970), passim. 

^^La Seconde Venue de Christ, 19-20. 
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minute segment of the group. The seventeenth-century 

antiquarian, John Selden, cogently observed this. "To 

know what was generally believed in all ages," remarked 

Selden, "the way is to consult the liturgies, not any 

private man's writing. 
..28 

The French Pentecostals have. 

through translations of English hymns, arrangements and 

adaptations, and hymns they have written, developed a 

Pentecostal hymnody. Some of the hymns were written by 

Saillens, who pointed out that many of the songs which he 

incorporated within his hymn book came from a variety of 

sources. He especially drew heavily from the "Songs of 

29 
Revival" composed in the great Welsh Revival of 1905. 

An examination and analysis of their hymns show 

that God plays a less important role than does Christ or 

30 • • 

the Spirit. This is not unusual among nascent Christian 

movements. The early church, for example, ascribed a vital 

role to Christ and the Spirit. The emphasis on Christ, 

evinced in Pentecostal jargon, hymns, or a worship service, 

is part of Pentecostal ethos. In the early days of the 

-••va 

^^Samuel H. Reynolds, ed., The Table Talk of John 
Selden: "Liturgy" (Oxford: Clarendon Press, 1892), 105. 

^^Sur les Ailes d£ la Foi, Huitieme Editions. 
(Norgent-sur-Marne), v-vi. 

^^Ibid., 669-670. Percentage breakdown: "Songs 
of Adoration and Praise," 112 listed, 8 percent addressed 
to the Trinity; 33 percent to Jesus; 49 percent to God. 
But Section III, "Jesus-Christ" lists 166 hymns addressed 
to Christ alone. 
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Movement, Pentecostals placed much emphasis on the second 

person of the Trinity. William S. Johnson, writing about 

the dedication of Filadelfia Temple, Oslo, pointed up the 

importance of Christ in Pentecostal thought: 

There is a Name which is the center of our 
divine service, and that Name seen in large 
letters on the front of the platform is 'Jesus'. 
Everything centers around this one point--this 
Holy Name of JESUS. Our preaching is centered 
around this Name. The main points of our doc
trine, our speaking in tongues and interpretation, 
our prophesyings, our songs and music. our meet
ings , all are centered around Jesus.31 

The French Pentecostals have followed a similar pattern of 

emphasis. In the center of almost every hall is a neatly 

painted placard reading "Jesus Seule," or "Jesus a dit 

32 

. . .," or the like. Central to a recently published 

French Pentecostal song book is the concept and importance 

that Pentecostals attach to "Jesus." of the 372 songs, 

90 percent refer to Christ. An examination of the songs 

indicate important doctrinal trends: (1) Jesus the object 

of praise, of glory, and the guide to heaven as well as the 

Promisor of eternal bliss; (2) Jesus as Savior; (3) the 

source of happiness and joy; (4) of rest and solitude; 

(5) the source of grace; and (6) the Name of Jesus is 

regarded in the ancient Hebrew concept as an embodiment 

"̂'"Frodsham, With Signs Following, 72. 

^^Visits to French Assemblies: "Notes on Services." 
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of His attributes. 33 

Songs addressed to the Holy Spirit ascribe to Him 

God-like qualities, or a renovating and empowering agency 

(i.e., the Spirit of fire and flame), and a co-worker in 

the process of human redemption. But what is not spoken 

of in hymns with regard to the Spirit is more than made up 

for in doctrinal and devotional literature. A cursory 

examination of French Pentecostal literature points to a 

developing genre devoted to the role and function of the 

Spirit. Almost every issue of Viens et Vois touches on 

34 
some aspect of the Holy Spirit. French Pentecostal 

writers, who have authored books and articles on the Spirit, 

stress, as do most Pentecostals, the nature of the Spirit, 

His functions in the world as a "convictor of sin," and 

His important role in Pentecostal worship. 

French Pentecostals love to sing. For that matter, 

singing has been an important facet of the Pentecostal 

Movement the world over. As has been discussed, their 

songs not only are important sources for doctrinal media, 

but also they are expression of their social milieu. Cul

tural and social patterns of any group may be found in 

Choeurs et Cantiques des Assemblees de Dieu en 
France (Paris: n.dT), passim. 

^^Examples of literature on the Holy Spirit: "The 
Fruit of the Spirit,^" "The Baptism of the Holy Spirit and 
Sanctification;" "The Baptism of the Holy Spirit;" "Pente
cost;" and "Divine Healing." 
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their songs and poems, for their songs express what is 

nearest the heart of any people. Thus, the Pentecostals 

continue to live and find meaning in songs that speak to 

the heart with regard to heaven, freedom, salvation, and 

a land of promise. At times of course, their songs also 

reflect the darker side of life, loneliness and failure, 

and their thoughts on the condition of the present world 

and its worsening society. Pentecostal songs are, indeed, 

important reflectors of what they believe, how they live, 

and what they think. 

It is difficult to compartmentalize Pentecostal 

hymns. It is easier to generalize. Their songs reflect 

a certain sentimentality and subjectivity. Many American 

Pentecostal songs place emphasis on the personal pronoun 

"I." The sentimentality has a tendency to lend itself to 

treacly expression. But often French hymns are expressive 

of deep-seated feeling but wanting in maudlin emotionalism 

as is sometimes characteristic of their American counter

part. Anthropormorphism of diety, personification of 

foibles, and transcendence of earthy reality also reflect 

Pentecostal subjectiveness. 

Ubi Sunt religious themes are found in French hymns 

A recurring theme in the history of Christian, as well as 

secular literature, has been the quest for Utopia. Pente

costals, in contradistinction to the Social-Gospel concept. 

/ " 
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look beyond "Le Celeste Rivage."^^ Beyond that "Celestial 

River" is happiness and joy eternal as expressed in the 

song "Je connais un pays." "I Know a Land" expresses their 

deep longing and desire for a country where they "will be 

happy with God in perfect rest and where there will never 

36 

be any troubles." The song, reminiscent of Negro spiri

tuals, capitalizes on the refrain "I Know" and adds other 

verses such as "I Know a palace, a river, and a song"—all 

indicative of their great desire for a Utopia, which does 

not know discrimination. Everyone there, regardless of 

race or status on earth, will receive a mansion and appur

tenances. Such songs are reflective of the social classes 

for which the Pentecostal message had an appeal. The poor, 

37 
the forlorn, those without hope were attracted to a 

religion that offered them not only tangible reality, such 

as health or peace of mind, but also a hope beyond "this 

vale of sorrow." The important matter, however, was 

preparation for heaven by answering "La grande question. 
..38 

•^^"Cantique: ' Le Celeste Rivage'," VetV, 9, No. 8 
(Nov. 1940), 163-164. 

^^"Cantique: 'Je connais un pays'," VetV, 9, No. 
11 (Fev. 1941), 256-257. 

"^^For an excellent eyewitness account of people 
who, during World War II, had lost hope see Willis Sawe's 
book Nar Frankrike Besegrades. 

•^^Scott, "La grande question," VetV, 9, No. 7 
(Oct. 1940), 140-141. 
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The "Grand Question" is, of course, the matter of 

sin. According to Pentecostal doctrine, a person is a 

sinner because of Adam's transgression. Adam's sin was 

passed down to each individual. The individual's sin 

demands satisfaction before a Holy God. Christ's atone

ment satisfied God's holiness. The French Pentecostal 

song "Retrouve" will expresses, on a layman's level of 

comprehension, the theology of adamic sin and the nature 

of Christ's atonement. The song vividly portrays each man 

as a sinner "in exile from the Father." "Sadly," continues 

the song, "I continued in this life [of sin] and its tor

ment; but Christ tenderly spoke to me saying 'I will blot 

39 out [satisfy God's holiness] your sins'." This song 

continues its inculcating doctrine by saying that the 

individual who thus "comes to Christ" is no longer an 

orphan but Jesus becomes his hope and guide to that City. 

But after the sinner comes to Christ, according to the 

song, "La Foi," faith is the key to a successful pursuit 

of the City. "La Foi," describing the route as hard, 

unbearable at times, teaches that "faith" is the panacea. 40 

Stability, sought for by many, is found by the Pentecostal 

^^"Cantique: 'Retrouve'," VetV, 20, No. 3 (Fev. 
1952) , 44. 

'^^"Cantique: 'La Foi'," VetV, 20, No. 1 (Jan. 
1952) , 24. 
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41 
in Christ. The song "Le Fils de Dieu" ("The Son of God") 

speaks of Christ as the unchanging factor in a changing 

society. 

Such songs are important in Pentecostal worship; 

and worship is important to the Pentecostals. Worship of 

one or another kind, found in every religion, is natural 

to the human soul, and may be that of the individual or of 

the community. Both are needful. For the Pentecostal, 

community worship is an absolute. He obeys the Biblical 

injunction "not to forsake the assembling of yourselves 

together""^^ very literally. It is the central act of his 

spiritual life; a time set aside for developing the "inner 

man."^"^ The development of his spiritual life is not 

dependent on organization, rites, or ritual. Christianity 

for him is life coming from Christ through the Spirit. The 

object of his worship is Christ, and the Spirit aids him 

in this. Thanks to Scott, French Pentecostal worship was 

left free to develop along lines suited to French character 

The place of worship is of little consequence. 

French Pentecostals are not creatures of comfort. Unlike 

some of their American cognominals, the building, its 

41.., 'Cantique: 'Le Fils de Dieu'," VetV, 11, No. 
(27 Sept. 1942) , 96. 

^^Hebrews 10:25. 

^^Donald Gee, "Bergers et troupeaux," VetV, 5, 
No. 7 (Oct. 1936), 150-153. 

6(d) 
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grandeur or lack of it, has nothing to do with worship per 

se. Whether it is a hall on the second floor a few meters 

south of Versailles Palace, or in the Besangon Assembly 

with a medieval wall as part of the structure, or in the 

renovated grand dining room of the former Hotel Majestic 

in Nice, or the comfortable building in Carcassone, or even 

44 
the small structure at the little ville La Crau, or a 

renovated post office in the heart of Paris, or perhaps 

the spacious structure at St. Etienne Rouvray, or in some 

other small or large hall in 400 other towns and villages, 

the Pentecostals assemble to worship. Unlike the medieval 

Christians, the Pentecostals have built no Notre Dames; 

they have developed no architecture reflecting their 

peculiar emphasis on the Holy Spirit—and for that matter, 

they are not apt to. With property at a premium and real 

estate prices exorbitant, the Pentecostals are content with 

any building which can be renovated to serve their purpose. 

French Pentecostals also consider it a waste of money 

(which they do not have) to spend great amounts on elaborate 

44. ^French Pentecostals give sacrificially. A strik
ing illustration may be found in the gift of the small, 
three-story building at La Crau. The group of Pentecostals 
had no place to meet. A member, in addition to her regular 
employment and household activities, worked m the flower 
fields after all her other work was completed for the day. 
After a year or so she had saved 5,000 F which she gave to 
her pastor to purchase the unused, delapidated building at 
La Crau The pastor and his son-in-law worked a year re
placing* timbers , painting, and in general repairing the 
building. 
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structures. They aver that Christ said, "Preach the gospel," 

and not "build edifices." 

French Pentecostal worship is based on New Testament 

simplicity. It contrasts with the formality and dignity of 

Reform or the ritual and impressive pageantry of Catholic 

worship. It also contrasts with some Pentecostal worship 

in America, which sometimes can verge on the bizarre, for it 

45 has a "reverent orderliness" which is "very impressive." 

To the Catholic historian Henry Chery, their worship lacks 

46 formality. On the other hand, to the Reformed minister 

47 

Rougemont it has a majestic quality. To the Church his

torian Daniel-Rops, it exhibits a display of New Testament 

enthusiasm that is "one of the most lively elements of Prot

estantism."^^ Each of the non-Pentecostal observers captured 

a facet of truth. But to the Pentecostals themselves, they 

are worshipping "God in Spirit and in Truth." To them this 

means the infilling and effusion of the Spirit and the 

operation of the gifts of the Spirit. Pentecostals consider 

"^^"Healthy Work in France," Pentecost, No. 17 (Sept. 
1951), 15. 

^^H. Ch. Chery, L'offensive des sectes (Paris: 
1954), 345. 

^^J. de Rougemont, "Je reviens de Rouen . . . " 

^^Henri Daniel-Rops, Our Brothers in Christ (London: 
J. M. Dent & Sons, 1967), 3-5. 

m^.. 
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their worship service the true New Testament pattern for 

they are convinced that they have recaptured the primitive 

gifts of the early church. Chery, commenting on "Pente

costal pattern," regarded their worship as anything but 

49 

regulated and certainly without pattern. A French Pente

costal would rejoin, "Yes; but regulated by the Holy 

Spirit--not by human agency." Chery is correct, however, 

in his assumption that the Pentecostals know no liturgical 

cycle. They have need of none. The visible focus of a 

French Pentecostal Sunday morning worship service is the 

communion Christ, spiritually present at the service, is 

the object of worship and adoration. 

Pentecostals interpret literally Christ's words, 

"I am in your midst." Moreover, Christ's presence is 

manifested by the Spirit through songs, sermon, and par

ticularly by charismatic spontaneity. Religious ritual 

and form, memorized prayers and religious shibboleths are 

at best meagre substitutes for such spontaneity. They 

believe and are taught that by the Spirit they have direct 

communion with God, and that they can speak to Him without 

the intermediary of a priest 
51 Spontaneous worship has 

"^^Chery, L'of fensive des sectes, 345. 

^Qibid. 

"̂'"Douglas Scott, "Nouvelles des Eglises 
seilles," VetV, 3, No. 8 (Nov. 1935), 141-142. 

Mar-

tttH'. 
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no need of altars, prayer-books, or sacraments; "freedom 

of the Spirit" is the capstone of Pentecostal worship. 

God through His Spirit is immanent and omnipresent. Fur

thermore, their concept of God is more important than a 

material likeness. Thus there is a rigid dichotomy between 

the spiritual and the material. Their spiritual experience, 

transcending the material, emits a warmth and a glow that 

is usually wanting in worship services of other Christian 

communities. 

The warmth is particularly noticeable during the 

Sunday morning communion service. For about twenty or 

thirty minutes the communicants, prompted by the "effusion 

of the Spirit," exercise charismata. Unlike the prattle 

that sometimes attends an American service, the French 

pray aloud singularly. After one has finished praying, 

another, prompted "by the Spirit," begins. Perhaps another 

may utter a word of encouragement to the weary saints. 

Frequently, a believer utters "a message in tongues," with 

another believer "giving the interpretation." One may open 

in song with others joining in. The crescendo of the chorus 

carries a majestic tone. Such occasions are "truly times 

of spiritual refreshing in the midst of all kinds of diffi-

52 
culties which we encounter in our daily life," proclaimed 

^^Douglas Scott, "L'Mission de Reveil a Liege," 
VetV, 2, No. 9 (Dec. 1933), 206. Also, E. & M. Guillaume, 
•f̂ Mir sell les," VetV, 3, No. 9 (Dec. 1935), 212-214. 
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Scott. After the charismatic spontaneity subsides, the 

pastor or an assistant directs the congregation in a song 

of adoration. Following this, those eligible to receive 

communion stand. The elders of the Assembly, following 

the command of Christ, literally break bread which is then 

passed among the communicants. Using a chalice (larger 

Assemblies use more than one) the wine is passed and 

sipped by each. Pentecostals consider communion only a 

spiritual presence of Christ. It is an act of memorial 

to be observed each Sunday. After communion, a hymn of 

praise is sung. The morning service, designed more for 

believers than non-believers, provides them with spiritual 

stamina and fortitude. 

Pentecostals believe that they meet with Christ in 

a very authentic way. In this regard, they share with most 

fledgling Christian groups the conviction that they have 

found God. Too, they have a real sense of His presence in 

their lives, as evidenced from their sense of release from 

the burden of guilt and by the charismatic spontaneity 

manifested in unusual ways. According to Vivier's research, 

they frequently find themselves doing things they cannot 

account for in themselves, or uttering words which seem to 

come from another source. These experiences they interpret 

as possession of an external power. Moreover, they have 

found a greater assurance that their difficulties will be 

solved. They are possessed of a greater calmness and peace 
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of mind as the result of their experience of Spirit 

53 
baptism. The correctness of their interpretation may 

be questioned, concluded Vivier, but that does not alter 

the fact that many have a power to reform and reorient 

their lives. To summarize, then, Pentecostals generally 

show more of a preference for feeling than for thought, 

and an interest in the unusual and extraordinary. They 

show themselves not to be bound by the traditional or the 

orthodox. Some, in fact, consider it a "sin" to be brought 

back under the yoke of religious formalism. 

Pentecostal worship is biblically centered. The 

simple sermon, without oratory and sentimentality, is 

based upon scripture. Ministers show a penchant for the 

New Testament, but they may find Old Testament references 

well suited to their sermons which aim at explaining 

Christian truths, urge the auditors to greater piety, 

center on the theme of Christ's return, or didactically 

set forth the truths of Modern Pentecostalism. The min

ister, unpretentious and without distinctive garb, directs 

the general order of service. At the close of the service 

(usually the afternoon), those who desire imposition of 

hands and prayer for healing are asked to come forward. 

As the congregation sings, the pastor along with the elders 

solemnly place their hands on top of the head. Invoking 

^•^Vivier, "Glossolalia," 433. 

r 
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the name of Jesus, they ask that healing be granted to 

54 
the ailmg. Noticeably absent in a French Pentecostal 

service is the American frontier development, the "altar 

call"—an appeal for "sinners" to come to the "mourners 

bench" (also lacking in the French Pentecostal Assemblies). 

In the afternoon service, designed to appeal to non-

believers, the pastor may ask for those who desire conver

sion to indicate by raising their hands. Usually those 

who wish to discuss such spiritual matters counsel with 

the pastor in private. Religion to the French Pentecostals 

is more personal than public. 

Money is not mentioned in a French Pentecostal 

service. Scott's early ministry and evangelistic efforts 

influenced French Pentecostal attitude regarding offerings. 

Scott, conscientious about money matters, did not permit 

offerings to be taken for about two years after his arrival 

Only reluctantly did he permit "boites" (boxes) to be 

placed at the rear of the hall for those who wished to make 

voluntary contributions. Aware of charlatans in other 

•v-.̂  
•-•-i': 

II T « 

^^According to C. L. Parker in his article, 
L'imposition des mains," the act of imposition of hands 
is found throughout the Bible. Accordingly, it is not 
then an act of relative importance, nor even an outward 
symbol; on the contrary, it is a vital action of first 
importance "which we ought not to neglect. The hands are 
blessed by God to be used in the blessing of humanity. We 
today believe that healing, the Baptism of the Spirit, and 
the gifts of the Spirit are communicated by the imposition 
of hands." C. L. Parker, "L'imposition des mains," VetV, 
5, No. 2 (Mai 1936), 37-38. 

^, rfM<ii5lv 
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countries, he "did not want to make merchandise of the 

gospel." He lived frugally, and he expected others to do 

so. Today, offerings are quietly received, usually fol

lowing the communion. No "special offerings" are received; 

no "pulls" for money are made. There is no "auctioneer

ing," as sometimes occurs in American Pentecostal churches; 

such as, "We need a special offering today; who will give 

ten; now, we'll make it five—who will give five; well, 

everyone who will give one dollar hold up his hand." That 

sort of thing is repugnant to the French mind. Moreover, 

one minister explained that visitors, especially Roman 

Catholics, are especially struck by the fact that clergymen 

55 
say absolutely nothing about money during a service. As 

a result, many guests become interested in a brand of 

Christianity that does not beg for money. In turn, many 

become converts. Unlike many Protestant churches in 

America, this writer found the French Assemblies filled 

at each service. Whether the hall seated eight hundred or 

eighty, there were few empty seats. Many present are 

visitors, who come from all classes: professional people, 

the middle class, and the poor. Charismatic spontaneity. 

^^Information based on interviews with pastors and 
laymen as well as observation of services. 

^^Observation and interviews made by this writer. 
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the informality of the services, and personal reality are 

factors inducing people to attend. The charismatic renewal 

is a strong stimulus for increased interest, especially 

among the young. Many have heard about it in established 

Protestant churches as well as the Catholic Church, 

for whatever reason they come, the Pentecostals are 

57 
But 

persuaded that the message is there for them. Moreover, 

Pentecostals are convinced that they, along with multitudes 

of the past and the present, "share the blessings of the 

Day of Pentecost." 

Fr. Albert de Monle'on, O.P., "The Church in 
France," New Covenant, 2, No. 2 (Aug. 1972), 18-19. Also, 
Fr. Henri Caffarel, "Charismatic Beginnings," New Covenant 
(Aug. 1972), 19-20; and Lucy Smeltzer, "The Love Christ 
Impels Us . . .," New Covenant, 20-21. 



CHAPTER IX 

AN ASSESSMENT 

Douglas Scott had one aim in coming to France: to 

bring the Pentecostal Revival to her Protestant Churches. 

His efforts were partially successful. A few Baptist and 

Reformed Churches accepted the message; others refused it. 

The need to provide spiritual help for new converts gave 

birth to the French Assemblies of God which the French do 

not consider a separate denomination, but a part of the 

world-wide Pentecostal Movement. In the nascent French 

organization, Scott wisely turned the leadership of the 

Movement over to the French who have jealously kept it 

from foreign control. Recognizing no ecclesiastical 

authority beyond the local Assembly, they are nonetheless 

closely knit by kindred spirit as well as a mutual desire 

to disseminate the Pentecostal message to France and foreign 

fields as finance and personnel have become available. 

Though there is presently discussion about nationalizing, 

time will tell if the French will vote to form a national 

organization. The formation by the French Assemblies of 

a statement of Fundamentals has helped save them from 

doctrinal fragmentation—the bane of American Pentecostalism 

Want of fragmentation has had a therapeutical effect: 

297 
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doctrinal disputes have been kept to a minimum, unity of 

the Movement has impressed leaders of other denominations, 

and the monolithic Pentecostal message has shown a wide 

reach. 

French Pentecostals are not asking the question, 

"Whither have we been?" nor "Whither are we going?" They 

know where they have been. More importantly to them, they 

know where they are going. With 36,000 villages and much 

virgin territory to be evangelized, their task is cut out 

for them. So long as there remains virgin territory, they 

establish indefatigably one annex after another, hold mass 

meetings, or conceive of some other means to reach France. 

For the Pentecostal, France is a land of spiritual fron

tiers and opportunities, challenging young men to take 

"Elisha's mantle," gaze at their ascending master, ask for 

an enduement of power, and forge ahead into the wilderness 

of "waiting souls." The frontier leaves ample room in 

which all can work. With much to do, there is little, 

if any, time for factionalism. Although the strife at 

some of the Conventions suggests division, it must be 

remembered that the French are individualists who have a 

penchant for argument and debate. Open and free discussion 

of issues is a vital factor in the preservation of their 

integrity. 

The French Pentecostal Movement has made an impact 

in three areas: (1) a breakthrough among the working class; 
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(2) a breakthrough among the Gypsies, and (3) a spiritual 

impulsion within the Protestant churches, notably the French 

Reformed Church. These churches and recently the Catholic 

Church have taken note of the rapid spread of the Movement 

and its aggressiveness. In fact, many Protestants openly 

confess that the Pentecostals are the only ones making 

advances in France. Consequently, some Protestant groups 

are asking the question, "Why and how in forty years have 

the French Pentecostals become the leading Protestant 

denomination in France?" To which the Pentecostals would 

reply, "Our emphasis upon the Holy Spirit, His enduement, 

and His leadership is the answer." However, an incisive 

2 
analysis elicits a more exacting explanation. Factors 

contributing to their rapid growth include their organiza

tion, commitment, ideology, and their enthusiasm. Their 

message is spread by a network of evangelistic effort, 

including radio, television, and distribution of literature. 

Closely allied with the communication of their message is 

their cellular organization with regard to recruitment. 

Termed Personal Evangelism, Pentecostals are taught and 

encouraged to win their neighbors, friends, relatives, or 

"'"Walter J. Hollenweger, "L'extraordinaire aventure 
du Pentecotisme," Semailles (Jan. 1970), n.p. 

^L. P. Gerlach and V. H. Hine, "Five Factors 
Crucial to'the Growth and Spread of a Modern Religious 
Movement (Pentecostalism)," Journal for the Scientific 
Study of Religion, 7 (Spring 1968), 23-40. 



-%, 

-tp^'"' 

300 

business associates. They are an intensely committed group 

zealously motivated by a deep religious experience, and 

they wish others to experience and possess what they have. 

The effectiveness of their ideology comes, not so much from 

its doctrine, as its certitude. Pentecostalism is charac

terized by a dogmatic "either-you-are-with-us-or-you-are-

3 
against-us." Accordingly, they offer a challenge to live 

a holy life without rigid asceticism. Convinced that the 

future is theirs, they, in their challenge, offer to the 

believer a stake in the control and rewards of the future 

terrestial-celestial City. In turn, their belief in a 

positive future engenders within the believers a sense of 

personal worth and power. There is a certain positive 

fatalism about Pentecostals. Convinced of the truth of 

their message, they aver that God empowers them to perform 

His work, that God directs them, and that deeds are a 

necessary adjunct to faith. Believers are convinced that 

if they are thwarted in their attainment of some earthly 

goal, then, at least for that particular time, God did not 

so will it. Or if they encounter obstruction or defeat, 

they simply retrench. It is difficult for a Pentecostal 

in his work for God to perceive failure. He regards 

"failure," perhaps naively, as a matter for reassessment— 

a time to be "strong in the Lord," and proceed in another 

Ibid. 
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direction. 

„ ..—<-.. 

Pentecostalism, not unlike socio-religious groups 

in previous eras, has been noted for its appeal and devo

tion to the poor. It is not surprising, then, that Scott's 

message was readily received by them. People who had 

little or no hope in this life found it appealing. To 

ones without status, social support, or ideology, his mes

sage filled one or another of these voids. Also, those 

dissatisfied with their religious experience, on conversion 

to Pentecost, gained a degree of spiritual satisfaction. 

To those who saw in the existing churches a spirit of 

worldliness, Pentecostalism challenged them to personal 

reform—a tangible reality of what they thought God ex

pected of His people. But some change in class appeal is 

noted today. Children of Pentecostal parents are attending 

universities and are entering the professions. On the 

periphery, there are those who either from dissatisfaction 

with life, their religion, or vocation, are turning to the 

Movement. Among the intellectuals, Pentecostalism is 

cracking the door. Time will tell whether or not its 

appeal to them will increase or diminish. 

As important as any topic in our assessment is the 

Pentecostal breakthrough and headway among the Gypsies. 

Without a prescribed ritual or liturgy, Pentecostal sub

jectiveness provides a rather broad framework for worship. 

So peculiar a group as the Gypsies can adapt Pentecostalism 
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to its particular life style. The Gypsies, known for their 

music and songs, have adapted their musical talent to 

Pentecostal ethos. Pentecostal emphasis on faith agrees 

with their childlike penchant to believe what they are 

told, particularly if punctuated with a scriptural "thus 

saith the Lord." Too, the Pentecostals, more than any 

other Christian denomination in France, has shown much 

concern for and interest in the plight of this long-

neglected group. Pentecostal leaders, like Lecossec, are 

actively involved in trying to ameliorate their social 

and political plight. Through his untiring intervention, 

the French government is taking cognizance of their prob

lems. Perhaps more than anything else, their new-found 

religion has given them a sense of belonging and identity, 

and lacking material and emotional support afforded by 

French society, the Gypsies have found strength and support 

in Pentecostalism. 

Pentecostals generally tend to remain aloof from 

ecumenical movements. French Pentecostals do not actively 

participate in the affairs of the French Protestant Federa

tion. They do, however, consult with it in matters of 

legal questions. For the most part, they are convinced 

that involvement would somehow dampen Pentecostal enthu

siasm, if not lead to outright "spiritless ecclesiasticism. 
1.4 

^Kendrick, The Promise Fulfilled, 203. 
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Pentecostals also believe that participation would result 

in doctrinal compromise. Furthermore, the French do not 

support the World Council of Churches (WCC). The French 

Assemblies, as well as sister organizations in Europe, 

have a fear of the WCC. They consider that organization 

apostate. The 1966 dialogue between the European Pente

costals and the WCC only bears out the doctrinal incon

gruities existing between the two organizations. The 

French, convinced that there can be no earthly unity or 

ecumenicity, interpret Christ's prayer "that they may be 

one" as a celestial unity "to take place at the last trump 

of God when all true Christians are united with Christ." 

They do participate, however, in the World Pentecostal 

Fellowship. This organization, originating in a desire 

for "Pentecostal Fellowship," held its first meeting in 

Amsterdam in 1921. Known as the International European 

Pentecostal Conference, it convened occasionally until 

1939. In 1947 the Pentecostals, meeting at Zurich, renewed 

the activities of the Fellowship. The Zurich Convention 

gave birth to the World Pentecostal Fellowship which meets 

triennially. Recently the European Pentecostal Fellowship 

has gotten off ground and the French actively support and 

participate in its affairs. 

^Pasteur Antomarchi, "Oecumenicite et unite de 
I'Eglise," VetV, 17, No. 1 (Jan. 1949), 10-11. 
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Scott in a rare interview a year before he died 

was asked the question, "What do you think of the future 

of the Movement?" In his reply he prognosticated that 

the future depended on whether or not the French continue 

to give place to the "leadership of the Holy Spirit." To 

refuse this, averred Scott, would only result in the Move

ment, like Revivals in the past, becoming static; conse

quently, "we will no longer be a Movement, but a 
g 

Monument." He further expressed his concern by saying 

the Movement would then become a mute testimony of the 

"revival which was but is no more." Others, expressing 

their deep concern, avowed that if the Movement remained 

spiritual, ministers and laymen alike would have to return 

to the "fervor of the Spirit," the spirit of prayer, 

renunciation of the world and consecration to the Lord, as 

wa s known in the 'thirties. Among older ministers there 

is some fear that the Movement is inchoatively suffering 

from internal deterioration as evinced by the fruits of 

success: to name a few, pleasures, vacations, autos, and 

television. Another worrisome factor is the danger 

inherent in the third-and fourth-generation Pentecostals 

becoming accustomed to "Divine manifestations." What was 

once considered the extraordinary and unusual has a 

^Yvon Charles, "1966-Enquete sur le PentecSte," 
Vie et Lumiere, No. 49 (Nov. 1970), 16. 

^ 
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tendency to become commonplace. Additionally, there is 

a feeling among some that the minister is no longer a man 

of one Book. Some think, for example, that more concern 

is shown for helps, aids, or commentaries—poor substitutes 

of human wisdom for divine wisdom as revealed in the Bible. 

Finally, there is some feeling that modern ministers are 

"more the servants of the Assembly or of the 'Cause' than 

of God." But these are healthy apprehensions. A viable 

movement must have introspection to survive. Survival, to 

be sure, depends by and large on the remedies offered once 

the diagnosis has been made. 

But there is another problem: "Is French Pente

costalism fast approaching its peak?" A study of Pente

costal growth indicates that for the first thirty to fifty 

years the growth rate is phenomenal. From one viewpoint, 

any movement that starts with small numbers the percentage 

of increase is bound to diminish greatly as the numbers 

grow. From another viewpoint, as the fervor of the Move

ment cools and as the social and economic status of 

participants improve, stagnation often ensues. Perhaps 

the French Pentecostals can avoid the calamity of stagna

tion by maintaining their fervor and enthusiasm, by being 

less taken up with "oiling the machinery of organization," 

and by renewing constantly their vision that Christ said, 

"Go preach the gospel and these signs shall follow them 

that believe. . . . " 

• > ' 
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Rapidly changing social and cultural patterns 

present a problem. The country is caught in the throes 

of change. New mores are replacing the old. Pentecostals 

must come to grips with the reality of their present, 

changing society. This cannot be ignored. A living doc

trine must be continually reinterpreted to speak meaning

fully to people caught up in throes of social change. 

Perhaps the question "Does Pentecostalism speak meaning

fully to a contemporary society?" is apropos. Healing 

emphasis had spoken meaningfully to the first and second 

generations of Pentecostals. Their particular spiritual, 

physical, and social voids had been filled. Today, how

ever, a change in mood is noted within the Movement. In 

order to speak meaningfully, younger ministers—by no means 

neglecting the importance of divine healing—seem to be 

shifting doctrinal emphasis. There is as great a need 

today for spiritual healing, but many young Pentecostals 

are convinced that perhaps other things are more important. 

For example, they feel that problems facing youth are more 

real than the problems of sickness. If, then, Pentecostalism 

is to speak meaningfully to a contemporary society, without 

sacrificing doctrinal principles, it would seem that leaders 

will have to be continually aware of current problems, 

attitudes, and societal interests. 

A very real problem exists in the broader spectrum 

of religious change. France is in a religious ferment. 
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The Roman Catholic Church, claiming semper eadem, is not 

the same today as in the 'thirties. Vatican II is partially 

responsible for the changing mood."^ Too, more liberal-

minded clergy have made an impact on religious thought 

Old timers are perplexed by the changes in Roman Catholi

cism. Some do not comprehend the move toward ecumenicity. 

Others fail to understand why Henri Daniel-Rops, referring 

to Protestants, included those "lively French Pentecostals," 

as "our brothers." Both Roman Catholics and Protestants 

are asking the question "is the Church headed toward true 

ecumenicity?" Some French ministers feel that the recent 

Charismatic Renewal is the beginning of true spiritual 

ecumenicity. But despite incipient collaboration among 

Catholics, Protestants, and Pentecostals, some Pentecostals 

feel it is becoming increasingly difficult to reach Cath

olics. Commented one pastor, "We speak of divine healing, 

they too. We speak of imposition of hands, they too. We 

speak of Spirit baptism, they too. We speak of the charis

matic gifts or the Second Coming, they too." Some confu

sion exists among Pentecostal laymen. "Why," say some, 

"did we have to come out of the Catholic Church and now 

there are those within that Church who claim to possess 

the charismata as we in the Pentecostal church, and yet 

they remain in the Catholic Church. We do not understand." 

^Daniel J. O'Hanlon, "Pentecostals and Pope John's 
New Pentecost," America, 108 (May 4, 1963), 634-636. 
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A very subtle danger lurks around the corner to 

ensnare the Pentecostals. As with other Fundamentalists, 

there is a danger of the Movement becoming a prisoner of 

its own doctrinal system. Fundamentalist doctrine, by its 

inherent dogmaticism, restricts free inquiry and pursuit 

of truth, thus imprisoning its adherents. The French, 

however, though not completely avoiding this potential 

straight jacket, have made it clear that they are not 

closed to truth and that Pentecostals should pursue it. 

Whatever the final outcome of their Pentecostalism, 

it is a fact that the Movement in forty years has made an 

impact upon the religious world in France. And we might 

well conclude with the historian, Jean-Paul Benoit's state

ment concerning it: "It seems that French Pentecostalism 
g 

is far from having said its last word." 

p ^ 

Jean-Paul Benoit, Denominations et Sectes en 
France (Paris: Librairie protestante, 1965), 71. 



APPENDIX A 

MEMBERSHIP STATISTICS 1930 TO 19 37 

ASSEMBLY MEMBERSHIP 

Le Havre 
Rouen 
Marseilles 
Frileuse 
Elbeuf-Louviers 
Lixieux 
Nimes 
Calais 
Paris 
Lens 
Maromme 
Honfleur 
Lyon 
Caudebec-en-Caux 
Toulon 
Oissel 
Lille 

420 
333 
280 
245 
130 
89 
76 
72 
72 
64 
59 
54 
54 
41 
30 
30 
2_2 

2,071 

ASSEMBLY STATISTICS, 19 38 

PLACE 

Aix 
Ales (Gard) 
Amiens 
Avignon 
Beaucaire (Gard) 
Bolbec 
Calais 
Cannes 
Caudebec-en-Caux 
Cavaillon (Vaucluse) 
Dieppe 
Elbeuf 
Fecamp (Siene Inf.) 
Frileuse (Le Havre) 
Gaillon (Eure) 
Honfleur 
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PLACE 

La Grande'Combe (Gard) 
Lechiagat (Finistere) 
Le Havre 
Lens 
Les Andelys 
Lesconil (Finistere) 
Lille 
Lillebonne 
Lisieux 
Lyon 
Maromme 
Marseilles 
Nice 
Nantes 
Nimes 
Oissel 
Paris 
Quimper 
Rouen 
Salon 
Toulon 
Trouville 
Valenciennes 
Lievin 

Information from Viens et Vois, No. 11 (Fev. 1938), 265-266 
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APPENDIX B 

PETIT BILAN DE GUERRE 

f̂l̂ '̂ ff̂ H"̂  les membres des Asseirfcl̂ es du Nord 
de la Normandie et de la r4gion Parisiennef 

Assemblees 

Argenteuil 
Bethune 
Billy-Montigny 
Caen 
Caudebec-en-Caux 
Calais 
Dieppe 
Elbeuf 
Honfleur 
Lechiagat 
Lens 
Lievin 
Le Havre-Franklin 
Le Havre-Frileuse 
Lille 
Lisieux 
Les Andelys-Louviers 
Maromme-Barentin 
Oissel 
Paris 
Rouen 
Valenciennes 
Yvetot 

Viens et Vois, 13 No. 

Families 
sinistrees 

0 
5 
0 

14 
2 

18 
6 
1 
0 
0 
2 
1 

45 
26 
0 

23 
6 
4 
4 
2 

47 
1 
0 

207 

. 5 (Aout 

Deportees 

0 
0 
0 
0 
0 
0 
2 
0 
2 
0 
0 
0 
2 
2 
1 
0 
0 
3 
1 
8 
9 
3 
1 

34 

1944) , 40. 

Prisonniers 

0 
0 
0 
3 
1 
5 
4 
7 
2 
0 
0 
3 
7 

13 
1 
2 
4 
4 
0 
4 

15 
1 
0 

76 
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APPENDIX C 

FUNDAMENTAL TRUTHS OF 

THE ASSEMBLIES OF GOD OF FRANCE 

1. The Scriptures constitute the inspired Word of God; 
they are the infallible rule of faith and of the 
conduct of the Assembly in general and of the 
Christian in particular. 

2. The Unity of the Only True and Living God, Who is 
eternally self-existent: the "I Am" is revealed as 
being One in Three Persons. 

3. Man, created innocent and pure, fell in his sin by 
willful transgression. 

4. Salvation is in Christ Jesus who died for our sins, 
was buried and arose. Redemption is acquired through 
His blood. 

5. Baptism by immersion is ordained for those who have 
repented and who have received Jesus Christ as Lord 
and Savior. 

6. The Baptism of the Holy Spirit, of which the initial 
sign is speaking in other languages. 

7. Holiness of Life (thought, word, and conduct) in 
obedience to the Commandment "Be you holy." 

8. Divine Healing, that is to say deliverance from sick
ness, acquired through the sacrifice of Jesus on 
calvary. 

9. The Holy Supper or Communion ordained for all believers 
until the return of the Savior. 

10. The second, premillennial return of the Savior Jesus 
Christ which is the blessed hope placed before the 
believers. 
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11. Eternal chastisement of those whose names are not 
inscribed in the Book of Life. 

12. The Gifts of the Spirit and the different Ministries 
according to the New Testament. 
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