Origin of Pentecostalism in India: Multiple Jerusalems
As observed by A. C. George, an Indian Pentecostal Historian, there is a definite lack of in-depth and serious study on the history of Pentecostal movement in India.
 However, there have been several attitudes towards the history of Indian Pentecostalism. There are various stories related to the beginning of Pentecostal Movement in India. The current research identifies three major approaches to the story of the origin of Indian Pentecostalism. 
Approaches to Pentecostal Origin 
The first and foremost one is the Eurocentric (North America-centred) approach. One of the most traditional ways of understanding the story of Indian Pentecostalism has been to see it as a product of North American Pentecostalism. The comment of Frank Bartleman, a narrator of the Azusa Street revival, on the revival discloses the superior mentality of Eurocentric approach: ‘The present world-wide revival was rocked in the cradle of little Wales. It was brought up in India, … becoming full-grown in Los Angeles later.’
 Although Bartleman accepted that Indian revival took place prior to the Azusa event, his statement exposes that he wanted to give the later a superior place. Nevertheless, as Anderson argues in line with Gary McGee, Mukti revival was a ‘full-grown’ Pentecostal revival like the Azusa Street one even before the report on the Los Angeles events had reached India.
 It is very interesting to note that there was a notion even among some of the early Pentecostals from south India that Pentecostalism was brought to India by western missionaries.  
This Eurocentric view holds that Pentecostal Movement came to and spread in India through western Pentecostal Missionaries, who had the Azusa Street experience. Alfred and Lillian Garr, who came to Calcutta (east India) in the early 1907, were the first among them. Mr. George E. Berg, another independent American missionary of German origin, but with the Azusa street experience came to South India in 1908.
 The establishment of the first Pentecostal church in Kerala, Thuvayur Church (1911), is the outcome of his work.
 Another American missionary Robert F. Cook, who received the Holy Spirit baptism from the Azusa Street mission in 1908, came to India with his wife and two daughters in 1913.
 Though he came as an independent missionary, later in 1919, Cook joined the Assemblies of God, USA. However, after ten years he left the AG, and worked independently, until he joined the Church of God (Tennessee, Cleveland, USA) in 1936. There came a number of other western missionaries with Pentecostal message to India, particularly south, and many other existing missionaries were converted to Pentecostalism. 
However, it is wrong to argue that Pentecostalism in India began and spread with the western missionaries. One of the major reasons for producing such a notion is probably due to the careless report by the early western Pentecostal missionaries in India. G. B. McGee’s research on Calcutta revival identifies few such strange reporting.
 For example, Garr credited that Calcutta revival was the first outpouring of the Spirit of God in India. Nevertheless, it is significant to understand that they were aware of the revival with tongues speaking that had already begun among the natives before their arrival. It is found that there was a move to ‘focus Calcutta as the birth place’ of Indian Pentecostalism. In an attempt on Kerala Pentecostalism, Paulson Pulikottil, a leading Indian Pentecostal theologian, passionately argues against such a Eurocentric approach of the history of Indian Pentecostalism.
 As he views, such an approach definitely underestimates the possibility of the manifestation of the Holy Spirit and the response of the people towards it in other places. 
The second approach supports that the revival at Pandita Ramabai Saraswati’s Mukti Mission in Kedgaon, near Poona, India, in 1905-7 is the beginning of Indian Pentecostalism. Many non-Pentecostals as well as Pentecostals consider it as the beginning of Pentecostal revival in India. On the other hand, many classical Pentecostals in India were not ready to see Mukti revival as a part of Pentecostal Movement until recently. They argued that this revival could not continue for a long time to play any vital role in the making of Pentecostal Movement in India. As Bergunder has rightly observed, Mukti Mission was pushed out of the Pentecostal Movement in India to place them as part of the larger evangelical awakening in the beginning of the twentieth century.
 However, very recently Mukti Revival caught the attention of Indian Pentecostals as well as others. Subsequently, they celebrated the centenary of the Pentecostal movement in India from 6-11 December 2005 taking Mukti Revival as the beginning of Pentecostalism in India.
 On the other hand there took place a Pandita Ramabai’s Conference at Union Biblical Seminary, Pune from 17-20 January 2005 as a part of the centenary celebration of Mukti Revival, where the emphasis was given to Ramabai as an Indian Christian, rather as a Pentecostal. 
Although many attempts have recognized that the Mukti Revival preceded the Azusa Street Revival, they have not given its due credit in the origin of Pentecostal Movement in India.
 Michael Bergunder acknowledges that India had a significant role in the global revival in the initial decades of the twentieth century, and he lists a few Indian revivals including the Mukti. However, his hesitation to see the significance of Mukti Revival in the origin of Indian Pentecostalism is very clear when he argues, ‘The Mukti Mission became a vital link for the global Pentecostal network that was to be established and it helped create Pentecostalism; but it was not the Pentecostal beginning in India.’
 Nevertheless, the recent celebration of the centenary of the Pentecostal movement in India shows that this argument is wrong. As discussed above, the centenary celebration is an evidence to view that Indian Pentecostals consider ‘Mukti Revival’ is the beginning of Pentecostalism in India.
The third approach argues that Indian Pentecostalism began with ‘Pentecostal-like Movements’ before and after the Mukti revival. The NIDPCM opens the account of Pentecostal story in India with ‘Pentecostal-like phenomena’. The dictionary firmly admits that the ‘Pentecostal-like movements’ in India preceded North American and European Pentecostalism by at least forty years, and were unrelated to Pentecostal happenings in North America. NIDPCM gives brief accounts of the story of few revivals like the awakening of Tirunelveli (in Today’s Tamil Nadu state in south India) in 1860 and the Khassi Hills (in the north east part of India) revival in 1905.  However, it is significant to note that the dictionary gives these revivals the title ‘Pentecostal-like Movements.’ On the other hand, recent research reveals that these Indian revivals are in resonance with other Pentecostal revivals in many other parts of the globe including the Azusa Street. For example, the study of J. C. Dev, a former Brethren church historian from Kerala, reveals that tongue speaking, prophecy, and interpretation of tongues, vision, and other exercise of spiritual gifts were operated in the Tirunelveli awakening under the leadership of John Christian Aroolappen in 1857-59.
 
However, it is a crucial question to consider, why such a hesitation by the western historians to see them as Pentecostal revivals, but only as ‘Pentecostal-like movements.’ According to G. B. McGee, Pentecostalism emerged in India had important differences from the western Pentecostalism.
 He found the absence of the utility of tongues for missionary preaching as one of the major differences, which was a hallmark of classical Pentecostal theology of American Pentecostalism. However, the research by Anderson
 as well as G. B. McGee
 very clearly shows that in reality early Pentecostals soon realized their mistake and had to reformulate their theology on tongues. It is significant to note that the first missionaries to India from Azusa Street, the Garrs, came to India being motivated by such a theology of missionary tongue, but changed their position later. Although this ‘Hall Mark’ and ‘Missionary Test’
 concepts on tongue failed in the early years of Pentecostalism, the Azusa revival was considered as the birth place of Pentecostalism. However, on the basis of the absence of this tongue theology, Indian Pentecostalism is treated differently. Except in matters of these ‘Signs and Blunders,’
 as Anderson calls, indigenous Indian revivals without the influence of western Pentecostals had almost all the characteristics of Pentecostal revivals in the beginning of the twentieth century. Therefore, the term ‘Pentecostal-like movements’ should be seen as an example of the deliberate unwillingness of Euro-centric advocates to give Indian Pentecostal revivals their due place in history.    
Significance of Multiple Jerusalems Theory
The current research employs Allan Anderson’s ‘many Jerusalems’ theory for the origin of Global Pentecostalism to understand the Pentecostal beginning in India as well as in Rajasthan as it seems to be the best model to explain the origin of Indian Pentecostalism.
 In his book An Introduction to Pentecostalism, Anderson argues that the Global Pentecostal Movement is not the child of Azusa Street Revival only, but the product of many indigenous revivals in diverse parts of the globe. He critiques the overarching theory of the genesis of Pentecostal Movement shaped by the North Americans. Anderson restricts the ‘Azusa Street origin’ to North American Classical Pentecostalism only, in contrary to that of the popular notion of Global Pentecostalism. 
The present study recognizes the significance of the voice of Pulikottil in the writing of Pentecostal history in India. He argues that there is a grave need to ‘understand the historical consciousness of the native.’
 The ‘multiple Jerusalem theory’ serves the historiography in various ways. First of all, as David D. Daniels observes in his review of Global Pentecostalism, Anderson’s ‘multiple Jerusalems’ theory provides ‘an alternative to the Eurocentric model of writing Pentecostal history with its center-to-periphery schema’.
 With the help of evidences from the life and writing of early Indian Pentecostals, Pulikottil argues that from the initial period Indian Pentecostals rejected Eurocentric interpretation of Pentecostal history.
 The ‘multiple Jerusalems’ theory helps many indigenous revivals that have been neglected in the grant Euro-centric narratives, to find their place in the historiography of Indian Pentecostal origin. 
Secondly, the ‘many Jerusalems theory’ falls in line with the postcolonial approach to historiography. As postcolonial interpretation of history is a ‘history from below’ and ‘voices from the edges’, Pulikottil observes that such an approach will help to ‘reconstruct history from the perspective of those who are left out by traditional approaches and thus ‘given their due place in history.’ Therefore, he suggests that postcolonial approach to history can be an effective tool in Pentecostal historiography.
  
Thirdly, the ‘multiple Jerusalems theory’ qualifies the subaltern perspective of history. The term ‘subaltern’ has been brought to the core of critical scholarship in India by Ranajit Guha, G. C. Spivak and others.
 As Pulikottil observes, the subaltern perspective assists to ‘rewrite the history by focusing on those who were on the fringes and by reconstructing specific, local and particular accounts’ of the story, and also it provides space to ‘understand relationships between dominant groups and the subalterns, those who have placed themselves at the centre of history and those who are pushed to the periphery.’
 

Fourthly, the ‘multiple Jerusalems theory’ rejects the ‘colonial mimicry.’
 In India, the Hindutva ideology views Christianity and colonialism as synonymous, and it advocates that Christianity is brought to India by the western missionaries. As Pulikottil rightly observes, the Hindutva activists allege that the message and method of native Indian church, and even their approach to history are in continuity with the colonial missionaries. For them, the native Christian worker is ‘just another mimic man of colonialism.’
 In the present Indian context of persecution, anti-conversion law, and the subsequent identity quest of the church, it is crucial to avoid such an interpretation (colonial mimicry) of history.  

Indian Revivals
The ‘multiple Jerusalems theory’ leads us to understand that Indian Pentecostalism is the outcome of many indigenous revivals in several parts of the subcontinent. There are records of a number of indigenous revivals with Pentecostal characteristics in several parts of the country before western Pentecostalism had reached India. However, it seems that many such stories are yet to be unfolded. 
South India
The Tirunelveli revival under the leadership of John Christian Aroolappen in 1860 is the oldest revival in India with Pentecostal characteristics. There were three indigenous revivals in Kerala, prior to the coming of western Pentecostal missionaries, in the year 1873, 1895 and 1908. In all these south Indian revivals, people were filled with the Holy Spirit, and had the experience of speaking in tongues. However, the people were not having the scriptural knowledge to understand this experience as the Holy Spirit baptism and the subsequent speaking in tongues, until when George Berg came from North America with his Pentecostal experience.      
North India

The Sialkot (Punjab in the pre-independent India) revival in 1904 revived the missionary work in north India. The American missionary John Hyde had a major role in this revival. It is said that each year the Sialkot convention witnessed ‘fresh baptisms of the Spirit unto sanctification, unto prayer, unto praise and service.’
 Dholka (Gujarat) awakening is another link in the story Indian Revivals, particularly in the north. There took place an outpouring of the Holy Spirit in the orphanage of boys in Dholka, near by Ahmedabad, Gujarat in 1905, as parallel to Mukti revival.
 However, very recently Hallelujah, a south Indian Pentecostal weekly, reports that Dholka revival preceded Mukti.
      

Central India

Mukti revival is the most outstanding revival among all indigenous revival in India. As it is mentioned earlier this revival took place in 1905 at Pandita Ramabai Saraswati’s Mukti Mission, a mission founded to care for orphans and widows, in Kedgaon, near Poona, Maharashtra.
 About five hundred girls joined the prayer band for revival. The experience of tongues and other features of Pentecostal experience were present in the Mukti revival.   
North East: Connecting the West
Another revival broke out among the tribal communities in the Khasi Hills in north east India in 1905 at the Welsh Presbyterian mission. O. L. Snaitang, a leading theologian from north east India, observes that though there had been long expectation of a spiritual awakening among the native Christians, the Khasi revival has connection with the Welsh revival in 1904.
 The revival was first experienced during the Presbytery meeting at Pariong in the west Khasi hills in 1905, and then spread to Mizoram and Korea in the following year. 
There took place another revival in Culcutta in 1907 with the coming of the western Pentecostal missionaries Alfred and Lilian Garr.
 Among all other Indian revivals, this is the only revival that is directly connected to Azusa Street revival as the Garrs were its products. And it is significant to note that it is the latest of all other revivals. 
Indian Pentecostalism and Western Pentecostal Missionaries

In brief, indigenous revival with Pentecostal experiences took place in various parts of India even before the western missionaries came to India with Pentecostal message. This does not mean that the North American Pentecostal missionaries had no contribution in the making of Pentecostal Movement in India, but as A. C. George commented the Azusa missionaries in India ‘became instrumental in sparking the Pentecostal flame’ in certain parts of India, and particularly they had a significant role in the growth and development of Pentecostal churches in south India.
 While the indigenous Pentecostal revival produced spiritual awakening and missionary zeal, the western Pentecostalism assisted to lay foundations for the institutionalization of Pentecostal churches. Although there took a momentum for this Spirit-led moment with their coming and the organization of churches, the real impetus of the movement is the formation of the indigenous Pentecostal churches, and they literally took the movement beyond any imagination.
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