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Abstract

Iconoclastic parishioners who gather at a Pentatoktirch in Rust-Belt Indiana
envision their movement to be the final piece aed@nfigured eschatological prophecy; this is a
last-day revival that evangelicals have been gratog for over two thousand years. Having
been estranged by intolerance and misunderstandliisgipture, as the narrative goes, “God’s
gay children” are returning to the “Shepherd’s folthe predominately white and working-class
congregation seeks a redefinition of what it meartse homosexual in the United States:
persons not thought of simply for sexual desireabsihared normalcy with other moral
Christians. Mainstream Pentecostals demonize th®sdsl movement as a perversion of the
sacred, as evidence that they are living in the @ridlays. In this dissertation | explore the
innovative ways in which believers negotiate andlesce their queer and Pentecostal identities
as they entertain a spirit world and prepare ferSecond Coming of Christ. Amidst the
homophobia of mainstream evangelicals and the petenoral dangers of queer America, the
reconciled Pentecostals negotiate identity dissomas they speak in tongues, cast out devils,

become “slain in the Spirit,” and dance as a Hofwpw& mounts their born-again bodies.
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Chapter One: Introduction

My research centers on a predominately-LGBT Pestatohurch in the Indiana Rust
Belt and the congregation’s desire to form a glotevork of sexually marginal practitioners. |
explore the complexities of queering one of theldisifastest growing religions, the way in
which believers critique mainstream queer Amergeel their attempt to achieve inclusivity
among their normative, Pentecostal counterpartgaitticular, | examine the ways that my
informants filter everyday experience through l@islitext and their assertion that the spiritual
reconciliation of LGBT peoples is a final piecetalblical prophecy. As others have been
liberated from the bonds of oppression, the matdgteatecostals contend that liberation and
salvation for the LGBT community is inevitable, die a sensed opposition. Through
reimagined belief and practice, my informants reimvmainstream Pentecostalism and articulate
their understanding of the Bible through the perfance of piety in public venues. Believers
negotiate belonging amidst the homophobia of meeast evangelicals and mainstream queer
America by accepting a neoconservative religios#tya means to offset an oppressive and
spiritually uncertain existence. As such, the notizat they are engaging in a rearticulated
oppression, a mere queer copy of heteronormatitte fa challenged. For LGBT Pentecostals,
mirroring heteronormative lives and achieving isatun in the larger faith is preferred over a
lifestyle of queer secularism. Accordingly, hetesonative Pentecostal leaders continue to
inspire my informants regardless of the fact thahspatriarchs view the inclusive movement as
a “doctrine of devils.” How these men and womentesipret biblical text to produce a complex
liberation narrative that asserts that queer peay@ehe last remnant of humanity to be reached
and reconnected to a gospel that has often, irtipeacejected them, is at the heart of my

dissertation.



Why Study a Queer Pentecostal Community?

Queer and gender theorists typically focus onrtrecacies of a particular subset of the
broader queer community, whether that means workitigmen who perform on Saturday
nights as drag queens or lesbians living on comswunthe countryside, for example. Studying
life at the intersections of lesbian, gay, bisextrahsgender, transsexual, straight, however, does
not often happen. This ethnographic data offenglrisnto a religious community in which the
entire spectrum of sexual and gender identitiegttegether in one setting. Not only are LGBT
individuals present in this work but also includeé straight informants who are queered
because of their connection with the marginal chufdis analysis should contribute to
dismantling an academic tradition that tends ttatsovomen and men and by doing so often
ignores the interconnections and how such comnasnaverlap. The lives that my friends
negotiate are counterintuitive to the hypersextighsas that have been branded on their
existence and, furthermore, are, in part, a read¢tdhose imposed stigmas. In addition, queer
religion is a subject that has only minimally b&xplored by social scientists, as marginal sex
acts are perhaps too often the focus within queeliess. The queering of Pentecostalism, one of
the world’s fastest growing religions, is a critggtihat is just beginning to occur and one that will
continue to transform the faith. Overall, this etgraphic data should contribute to an
interrogation of the assumptions that are madetadpoeer lives, imaginings that typically
position queer people as anti-Church.

The Rust Belt and Boystown

Located in the Indiana Rust Belt, Spirit and Tritimistries is situated in a setting that
easily connects the local population to Chicagodte in a place where hay rides during annual

fall celebrations are feasible. In this dissertalithave been careful to complicate the dichotomy



of rural/urban and establish that the postindusteigion is neither one nor the other but, rather,
combination of both. | draw from Robert Orsi’s ide# pathways. He explains “...metropolitan
regions comprise complex networks of ‘pathwayst thegy people travel in their daily rounds,
which connect them with others across the cityssp299:51).” Such connectivity does not

only circulate within urbanity but attracts, in tbase of Chicago, Hoosier gays and lesbians who
venture into Boystown in order to experience a niiberated queer setting, and, while doing so,
contribute to the existing mecca. Therefore, gitrenidea of pathways and my informants’
proximity and careful participation in Chicago’sesr scene, | have been careful to not cast the
righteous few as rural nor urban but as intermgdiabjects who fuse these imagined and lived
distant worlds.

As John Howard and Brock Thompson have pointedattitpugh queer people have
often fled to cities in a sort of refugee mannénees have adapted to less affirming social
conditions, even in the American South (Howard 200fompson 2010). As Scott Herring
illustrates, though much of the scholarship and/sch has been accomplished in cities and has
been urban-focused, it is important to understhatdueer life has existed, if not flourished in
transgressive ways, in even the most homophobialdaadscapes (Herring 2010). As the lines
between rural and urban are blurred, making sehgeesr Pentecostals in the Indiana Rust Belt
also requires interrogating and destabilizing theaiof distinct and separated rural queer lives
and urban queer lives in order to reveal a messaity. As well as negotiating LGBT
belonging in Northwest Indiana, Boystown, as a tgahood” or “queer ghetto,” plays a
significant role in the lives of my friends. Pendag urban concentrations of LGBT people as
social ghettos was widely popular during the eddys of gay liberation and is a term still

applied to such safe spaces. In the 1970s, Wath\&lit wrote: “San Francisco is a refugee camp



for homosexuals. We have fled here from every ghifte nation, and like refugees elsewhere,
we came not because it is so great here, but bedawas so bad there” (1972:330). This
bustling queer community of Chicago offers my imf@nts a model for liberation, a constant
temptation, and a reminder that they must be ‘“sattiin the End Timeé My friends are
spiritually cautious when venturing into Boystowvhere temptations abound but,
simultaneously, greatly enjoy the freedom it offétewever, as | explain in this dissertation, the
practitioners are not necessarily understood insBwn as evidenced by what happened during
their participation in a pride parade. Despitedbrgregation’s attempt to evangelize during the
parade, other LGBT participants did not seem te taterest in queer Pentecostalism.

As explained by Michael Warner, in an era wheneasing numbers of queer people
strive for normalcy, it is essential to engage withse who may feel that their lives are less
stigmatized outside of a gayborhood and more féasia place such as Northwest Indiana.
This is the case of queer Pentecostalists who sease of an alignment with neoconservative
Christianity than with an expected secular ageidarfier 2000). Utilizing Boystown as
inspiration and a shared identity, my friends die &0 construct pious lives away from the lure
of the gayborhood. As such, my informants do naessarily partake in the club life that brings
other Hoosier queer people into the city. Howetles,believers enjoy having an affirming space
nearby to do such things as purchasing same-sedimgedards, which allows them to foster
Bible-based commitments. For those queer indiveluddo have latched onto ideals of family
values® monogamy, neoconservative religion, End Times anass, and the norms of a
heterodominant society, Northwest Indiana seenadfén a more suitable and spiritually certain

condition despite the discomfort of asserting aequeentity in such a place. This story reflects a



larger shift in society and broadening of queetwsl life, as LGBT people continue to assert
themselves alongside heterosexuals.

The Postindustrial Environment

Theorists, such as Steven High and Kevin LeicineHabeled the Rust Belt a
postindustrial region (High 2005, Leicht 2007). abftants have been referred to as
“postindustrial peasants—a class of people whadehitedness and economic instability at the
hands of elites has rendered them politically péesst living from one paycheck to the next,
one misstep away from economic disaster” (Leiclt72028) Being constantly reminded
through industrial ruins that blue-collar peopler@vence able to proudly contribute to a country
they loved “...is a testament to the inability of wimig people to control the destructive forces at
work in Pittsburg and across North America” (HighD3:1). The middle-class prosperity that
once marked the region continues to dwindle, palerty in the face of union busting and the
general class warfare being waged on working-g@asgle, including the assaults that the
working-poor bring on themselves vis-a-vis an idedl invisible hand of a Laissez-faire system.
Of course, another primary factor has been thergétrace to the bottofti to find the cheapest
labor, despite the human factor. Steven High erplai Corporate Wasteland: “By the 1970s,
many blue-collar people had come to see themsealwgart of the middle class. The higher
wages won by unionized workers offered milliongarhilies a home in the suburbs and a broad
range of consumer goods. However, this higher stahof material wealth did not change the
fact that industrial workers remained vulnerable¢onomic change. The job losses of the past
three decades have undermined people’s faith snuttiian and industrial version of the
American dream” (2005:3). The Rust Belt and itsainikants have been forced to re-create their

lives in an atmosphere of vanishing industry, gstahst interests have deemed the region no



longer profitable. Many of the people involved lnststory lived through the glory days of the
industrialism that defined the region, as mostraiddle-aged and senior participants. Only a few
in the community in which | worked have been ablegtain decent paying jobs within local
industry, while others are unemployed, retiredklng for work, disabled, or trying to make

ends meet by working in service industries.

The deindustrialization of the Indiana Rust Bel heft behind a people who are now
being bombarded with the idea that they are lazycamtent to simply enjoy their free meals.
Such a perception does not factor in the embarmasisithe feelings of worthlessness and guilt
that the working poor experience each time theypswin EBT card or enroll their children in
reduced lunch programs. Barbara Ehrenreich go&s &s contend that blue-collar individuals
unintentionally give the most charity. They do thest charitable labor, insomuch that their low-
wages must be subsidized by the government (280Rpugh labor, class, and federal
programs have not been the focus of my work, Igacee a transition of dignified working-class
people into being wards of the state. Throughastghoject, | have been conscious of the ways
in which “deindustrialization has been allowed twlarmine the American dream in a way that
is not easily repaired and that has contributgatafound ways to the spiraling inequality in
which the country has found itself,” as Christinal#Yy illustrates (2013:166). However, | do
not want to discount the strength of my friendshi@ church and others in the region. | hope for
this dissertation to reflect the optimism and adhjity of one subset of the population in the
Rust Belt.

The resilience here that | explore is not just @coic survival but also negotiating safe
space in the thick of homophobia. Preying on theratty” of blue-collar people remains a

favorite tactic among those who manipulate the deatac process by distracting voters with



fear, whether it concerns abortion, race, or hombgh Due to queer people being exploited
through carefully-constructed moral paniay friends have not only had to professionallyda
to the postindustrial region but also cope withtlikgghtened awareness of homosexuality and
subsequent homophobia among working-class peopbestvbuld have much in common with

the believers. In addition, queer Pentecostal faitm invasion into heterosexual supremacy and
remains a daunting task, especially given the slistéor it on both the queer, secular side and on
the heteronormative, religious side. To further pboate the nodes of queer and Pentecostal
existence, the believers sense a common causdetghonormative evangelicals on many of the
“moral” issues, such as the idea that Israel iallglby default, blameless due to being “God’s
people,” that women should not be in control oithedies, and a fear of the “Muslim world.”
The institution of marriage, which is a rather camsative expectation, has been the problem. In
the conflicted and transforming Rust Belt regiosgeat of believers have emerged to assert an
unexpected, pious presence despite the resistaegencounter. While my friends’ existence is
often shocking, and even threatening, to many@if theighbors, the normative values and goals
they share reflect the local community more thay bearealized.

Theorizing Queer Experiences

Considering that sexuality is a primary organizmmgpciple in my field site, it is essential
to provide an academic review of sexuality and geniistorically speaking, as Jonathan Katz
explains, the binary opposition of heterosexualitg homosexuality is a relatively recent
“invention” (2004 and 2007). The polarized oriertas, engrained into American morality,
serve as confirmation for the Other. The mascuylioftthe gay-bashing hatemonger depends
upon the perceived femininity of the “queen,” hender inversion, which clearly illustrates

Judith Butler's idea that “...the naturalized knowgedf gender operates as a preemptive and



violent circumscription of reality” (2008:xxiv). Heever, in an earlier state of American
homosexuality, the outwardly gay male, then knowia &airy, is said to have had friendlier
relations with heterosexual men. In his writingsatithe emergence of gay life in New York,
George Chauncey writes that “one of the reasong$arere tolerated by tough working-class
men and often had remarkably easygoing relatiotis them was the care they took to confirm
rather than question the latter's manliness” (1894 Therefore, homophobia could be
interpreted as a continual relegation of women“dmel effeminate” to an inferior status in
society, those who are thought to only be obsessiaca more superior, male form. In addition,
when lesbian women allegedly reject the superieteiosexual male body, their “deviance” is
seen as blasphemous. It is a shared struggle wiesr geople, particularly effeminate “half-
men,” desire to be seen as equals in a patriarcbronormative society. Sexism and its
offspring, homophobia, reveal themselves during $itiuggle.

“Queef” will be employed throughout this research in rafegeto my informants,
primarily self-identifying gays and lesbians, whavk been branded by society as unfit for the
mainstream Church. The term “gu&eés a problematic one, not solely for its histori@ad
present use as a derogatory epithet but also ginombines a diverse array of preferences,
experiences, and orientations under one word. Psrltpeet perpetrates the notion that
sexually marginal persons practice inferior sexigai The label, however, may also be thought
of in a positive light as it complicates all hunmsexuality. Accordingly, as Nikki Sullivan
explains, “...since queer is a positionality rathiiert an identity in the humanist sense, it is not
restricted to gays and lesbians, but can be tagdyy@nyone who feels marginalised as a result
of their sexual practices” (2003:44). | have alsediqueer as a verb to reference the ways in

which the Pentecostals have “queered” Pentecastaiisorder to underscore their active roles



in re-creating the faith for sexually marginal pkgp | use “queering” in reference to the ways in
which my informants are transforming a global fagistem. “Queering” is not a final state but
an ongoing process of adjusting heterodominant sofithrough the process of “queering”
Pentecostalism, my friends alter the faith justugioto make it work for their reality. Although
“queer” may be troubling to an extent, the terralg a powerful one because of its ability to
acknowledge non-normative behaviors that most geaptluding heterosexuals, practice. For
example, a threesome involving two heterosexual @oand one heterosexual man is a rather
gueer arrangement. Does it make the women biselaialBeterosexual man who has a
threesome with his wife and another man bisexual®@t about the straight man who cross-
dresses in the bedroom with his wife, and what diogissay about the wife? Or, what about a
normative wife who turns into a “femdom” when tights go out? Or, what about the
effeminate heterosexual male who is cast as gaguseche somehow fails to perform proper
masculinity? Finally, is the drunken gay guy whod@aut with his hag that one night actually
bisexual? In all of these examples, the individiralelved are somehow suspect through failing
to achieve gender and sexual proscriptions of beéswual, or even homosexual, normalcy.
Thinking in terms of “queerness” complicates thestiplaced in such categories. Although |
mostly use the term “queer” in this ethnographicoamt to refer to the categories of LGBT and
those who identity as such, the word offers a ptweesponse from marginal peoples to
highlight the frequent non-normative nature of mugnan sexuality. In addition, the term is less
dated than an ever-growing alphabet soup acronym.

However, it is also important to recognize the peois in reclaiming such powerful
language. Although the end goal and critique maggd@@opriate, are LGBT people accepting

and internalizing inferiority by attempting to owime word? As “queer” has been used as an
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epithet to ridicule and humiliate LGBT people, pairty gay males, is it easier for lesbians, for
example, to reclaim the word, and does it eventeeih? Is the word male-centric? Perhaps the
word does nothing to destabilize our quaint catiegobut it does unvell the reality that
normative sexuality is difficult to achieve, is reostatic state of being, and is constantly
transforming.

Several analyses, such as those written by BerngeBatton and Tanya Erzen, have
considered the queer nature of “ex-gays,” thogeaimsition from homosexual to heterosexual
(Barton 2012, Erzen 2006). These projects are gigtaficant in order to gain an understanding
of the ways in which neoconservative evangelicalegve gender performance as a direct
representation of sexual desire. Common among ‘soichistries” are activities to train
effeminate male and butch female bodies to redthesst appropriate masculine and feminine
instincts, for example, through sports for men dachg hair and makeup for women. The
worldview allows less suspect individuals to passtaaight, as long as they do not act on their
deviant desires, and essentially operates off@htition of gender inversion. Ex-gays, therefore,
could also be considered queers, in that they @amenormative and are liminal beings. Over the
past few years, these ministries have startedioncadedge the trouble they have when
attempting to redirect the “natural” flow of desirehich recently resulted in the ex-gay ledder
of the largest ministry in the world admitting thregt loves his wife but no longer believes that his
homosexuality can be changed (Huffington Post 2083¢h advancements as ex-gay leaders
renouncing their ministries are monumental buterforoblematize and isolate LGBT believers
who struggle to exist in the normative environmgehécause there seems to be less confidence
in conversion therapy among neoconservative Chanstdue to a greater inability to convert the

“perverted.”
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Apart from the literature addressing the ambiguoitgx-gays, several analyses have also
been written to better understand the ways in whigpect individuals have achieved a minimal
sense of inclusion in non-affirming, neoconsenagwnvironments. The inclusivity is largely due
to their usefulness in the church. Douglas Harrisod E. Patrick Johnson, in particular, have
explored how queer people, particularly gay mefiedefrom their homosexuality by producing
church music (Harrison 2012, Johnson 2011)THen Sings My SouHarrison contends that as
southern gospel singers spend much of their timin@moad in same-sex quartets and trios, it is
the perfect “beard” for gay men (2012). The sameesenmodore that occurs and the usage of
the high-pitched and often effeminate male termrgkample, provides a righteous outlet for
non-normative males and a negotiation for queetespehe atmosphere is, at once, homoerotic
and pious. | would add that the profession allogvstie suspect to be remotely married and with
children, thereby relieving the sexual pressuneeidorm heterosexuality. In African American
churches, James Tinney explains, the iconic, spichurch music would not exist without a
subtle tolerance for male homosexuality (1983¥abt, the reference to subtly labeling a man as
gay by calling him “musical” is evidence of a caildhtegration of the queer male, perhaps
exploitatively. Church music is, therefore, a ratheeer space, and there remains a wealth of
ethnography to be written.

In the field of anthropology, little has been waiiton the state of queer Christians,
particularly neoconservative ones (McQuenny 200@JI8nberger 1998, Thumma 2005). An
anthropological understanding of queer Pentecastail the United States has yet to be
articulated. The literature on queer religion doelp to capture some of the struggle involved
with reconciling faith and sexuality (Boellstorf@@5, Gaudio 2009, Shokeid 1995, Yip 1997).

These works acknowledge the audacity requiredrt@ke dominant faiths. Of the works that
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consider queer Christianity, the analyses tendjteathat these Christians, after being ousted
from heteronormal faith systems, are more inclitwabard religious pluralism. For evangelicals,
Scott Thumma explains that his informants were dpaeinterpreting other limitations known

in dominant, neoconservative Christianity, and ythee less affected by the moral proscriptions
against drinking, dancing, [and] sex outside ofmage”(Thumma 2005:80). Contrarily, such
compromise does not exist among the LGBT Pentdsasit&pirit and Truth Ministries. Aside
from a desire for the normalization of their sexigs, they share a common theology with
mainstream neoconservatives and refuse to rejacivarsal path to the afterlife. In fact, the
essence of queered Pentecostalism depends upange@mormal appearances and, for the
most part, orthodox theology out of a strugglelégitimacy amid straight counterparts.

This reality highlights the tension between inchitgiand exclusivity. The queer
Pentecostal worldview may seem sometimes incomsistecontradictory to the outside, critical
eye. The voices, however, in my field site formaianal, cacophonic chorus and dialogue to
engage with and react to popular understandingsopieer experience. According to M.M.
Bakhtin, such dialogue may be referred to as hglessia, which means that “at any given
moment of its historical existence, language igtogflot from top to bottom: it represents the
co-existence of sociological contradictions betwi#enpresent and the past, between differing
epochs of the past, between different socio-idecdgroups in the present, between
tendencies, schools, circles and so forth, allgadodily form. These ‘languages’ of
heteroglossia intersect each other in a varietyayfs, forming new socially typifying
‘languages’ ” (1981:291). I trust that this anadysiill provide insight into the internal logical
and the manner in which my informants negotiaté gavations. The presence of the rebellious

believers will, no doubt, transform Pentecostalisesulting in either further isolation or
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eventual inclusion of queer subjects into mainstrgaoups.

The Origins of Pentecostalism and an |magined Trajectory

Generally speaking, to be Pentecostal is to belietee idea of God’s Spirit, the Holy
Spirit/Ghost, entering the believer's body by alilogvthe gifts of that Spirit to operate (e.qg.
speaking in tongues, faith healing, loosing thazenlol by demons, et cetera). Pentecostalism,
therefore, is not one particular denomination bab@mon experience that links many
Pentecostal subgroups. To be possessed with theGhaist equalizes believers and allows them
to engage with its powers at all times, both in antlof a gathering place, provided that clean
and holy lives are maintained. As David Matrtin pt®entecostalism is a narrative and oral
faith, preached in homely language with homely epl@siby homely people. Believers exercise
their gifts by immediate experience on the job, leagthy instruction in theological colleges,
though further training may be offered by bibligatitutions” (2013:38). In fact, in alignment
with a type of egalitarianism that is central te ®entecostal spiritual experience, laypeople
often distrust clergy who have received higher atlon and, therefore, possibly tainted with
secularism.

A revitalization movement of an imagined, bibligast originated in 1906 at Azusa
Street in Los Angeles, California. Joe Creech arplthat modern Pentecostalism was
conceived, and “to Pentecostals Azusa signaleth, alithe telltale signs, the full outpouring of
God's Latter Rain; it was the culmination of fondanovements in a particular time and place
that would precipitate world revival and the comofdChrist” (1996:421). Housed in a
dilapidating African Methodist Episcopal churche tmovement collected a diverse group of
adherents. Women, men, children, whites, and Afrismericans, all yielded to the baptism of

the Holy Ghost. Accordingly, as Joel Robbins exgal‘this pattern of enthusiastic worship,
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relatively unscripted and equalitarian in offerthg floor to all those who the Spirit calls, is the
one observers would find all over the world by émel of the twentieth century” (2004:120).

William J. Seymour, an African American ministexdlthe movement in Los Angeles.
Born into poverty and racial tensions in the “swticrenvironment” of Louisiana to parents who
had experienced slavery, Cheryl Sanders conteradl$.tthe was subjected to many formative
influences, including the distinctively African vaiip practices of emancipated Christian slaves
still living in the plantation setting and the Leigina Creole religion, which emphasized
supernaturalism and Haitiasaudoti (1999:27). Influenced by African practices aheé t
Holiness/Methodist traditions, Seymour charisméfcaombined the approaches to the spirit
world in L.A. (MacRobert 1988). The movement catkt@ those struggling with inequality and
injustice. However, as the vision sobered up tadadities of racism in the country, African
American and white Pentecostals were segregated.

Pentecostals were further divided into camps ofr@ss and Trinitarian (Anderson
2004). Those who subscribe to the Trinity undesthat the godhead exists in three separate
entities, God the Father, Jesus the Son, and theStrit. On the contrary, Oneness
Pentecostals believe that God exists in one diveieg who is capable of manifesting Himself
in the flesh as Jesus, in spirit as the Holy Smnd then as God the Father in Heaven. Those at
Spirit and Truth Ministries belong to the Onenemsp. They contend that the word “Trinity” is
not in the Bible and is only a recent invention eBess Pentecostals emphasize “The N&¥me.
Jesus’ name is particularly important in termsnofiersion baptism, as it is believed that one
must be baptized in “The Name” to be saved, as sgpto “the titles” or the Trinity spoken
over one’s baptism. The difference is as simpld haptize you in the name of the Father, Son,

and Holy Spirit” versus “I baptize you in the naofelJesus Christ.” The difference may seem
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miniscule from a theological standpoint, but, adaag to the believers, it is a matter of Heaven
or Hell, as the precise imagining of the deitiesaatext-specific. Spirit and Truth Ministries and
the growing network of churches originating frone thcal congregation is said to be the first
gueered version of Oneness Pentecostalism in thd.Midve church was founded about fifteen
years ago in the basement of the pastors’ homé&asdrown into a complex congregation.

The history of the Pentecostal movement is impotamy informants as they attempt to
re-create authentic “old-time” religion. They unstand their queering of this faith system to be
an inevitable component of a prophetic trajectdiye believers play with the Pentecostal origins
of equality and insert their own marginal experentorder to produce a new wave of revival.
Although marginal for now, the believers envisibatttheir critiques will become popular before
the Second Comint.

The existence of a queer, Pentecostal identitypanfbrmance is built upon resistance to
the oppression imposed by mainline churches antitheof queer America (Goffman 2007,
Bauman 1984). My informants “cross borders” as thteiye to gain legitimacy in the church
world and “save” gay America (Gupta and Fergusd®7)9Catering to different audiences, the
performance and identity in each setting eitherlemsjzes or de-emphasizes certain
commonalities. Among “unsaved” queer people, mgnmiants play up the common experience
of the pain inflicted upon gays and lesbians bytwtominant religious groups. With
evangelical Christians, however, the believers amsjze gender normativity and stress common
causes such as Zionism, a pro-life agenda, and ctinwictions. The liminal positionality
requires a great deal of diplomacy as they constreomfortable belonging between the binary

opposition of saved and unsaved (Turner 2007).
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Religious groups are constantly in conflict in artienegotiate doctrine. Therefore,
writing about a multi-generational group of neoamative believers is a difficult undertaking,
precisely because of the multifarious interpretatiand personal relationships with Christ that
believers maintain, particularly when, as an argblogist, | am interested in lived religion.
Accordingly, as Wade Roofe explains, “lived religimight be thought of as involving three
crucial aspects: scripts, or sets of symbols thapinatively explain what the world and life are
about; practices, or the means whereby individigdige to, and locate themselves within, a
symbolic frame of reference; and human agencyheability of people to actively engage the
religious worlds they help to create” (1999:41)li®eers often cite Philippians 2:12, which
states, “...work out your own salvation with fear @arembling.” This form of agency is
certainly practiced in Pentecostal groups, oftamlteng in a spirit of independence and loosely
organized Pentecostal denominations. The passagesses an equalizer and to promote an
egalitarian ethos, but is also known to causeidmcin competitive, pious settings. Church
members may quote this passage when a challengadership seems necessary or when
individuals have their own ideas of what shouldlbae when a specific problem or
disagreement arises. In the queer Pentecostalgdbielievers have this same resilience and
agency. Much of the worldview presented in thislygsia reflects that of leadership at Spirit and
Truth Ministries and among the wider fellowshipR#ntecostals across the United States.
Although I listened to hours, and even days, o&pning while in the field, | also made a
conscious effort to understand how the faith wasdgkved. What | learned is that everyone was
“working out their own salvations,” despite theioifil dogma declared from the pulpit.

| bring up the dynamic of agency among believeftenoaccomplished through gossip, to

establish that while this analysis is primarily dagent upon the official dogma of the church
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and its leaders, such convictions may not alwagesesent the views of the church body as a
whole. For example, there are members of the chuhdhdo not subscribe to the idea that one
should speak in tongues in order to spend etemmitjeaven. Some believe that the church
should not emphasize a Pentecostal identity as rasithe Pastors believe to be necessary and
contend that denominational boundaries should Imemzed. There are those in the church who
do not outwardly exhibit charismatic worship andd&aptist or Methodist backgrounds but
attend the church because it is an affirming coyafien and a support network for the LGBT
community in Northwest Indiana. Some use profaaitya regular basis, smoke, get drunk, and
have anonymous sex, despite the official standectiarch doctrine takes on such activities. |
have been careful, therefore, to point out frictrathin the pious community. It is also important
to note the revolving nature of such religious camines like Spirit and Truth Ministries. The
membership process in Pentecostal churches isveflainformal, in that individual believers do
not sign membership roles or a collective theol&@gveral members were added to “the fold”
and numerous members left the congregation durpngear in the Rust Belt.
Christianese

Throughout this text, | have incorporated phrakas are part of a shared Pentecostal and
evangelical lexicon, and | have distinguished spittases with the use of quotation marks.
Susan Harding explains: “Once you are saved, tHg Sjairit assumes your voice, speaks
through you, and begins to rephrase your life.drisig to the gospel enables you to experience
belief, as it were, vicariously. But generativeiéklbelief that indisputably transfigures you and
your reality, belief that becomes you, comes ohtpugh speech: speaking is believing”
(Harding 2001:60). This sort of dialect is an infpot component to consider as it represents the

ways in which the Word is embodied and utilizesh&wigate, rationalize, and negotiate daily
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life. It also serves to distinguish believers franbelievers. Those in my field site maintain an
especially intimate embodiment of the text, as thaye had to work that much harder to arrive
at spiritual and religious peace with marginal sdities being in the way. Being able to navigate
the text easily and articulating it in a studiednmer is not only a means to harness cultural
capital within the community of saints but is atspart of their understood moral obligation to
repair colossal damage, considering the incredib$einderstandings of LGBT people in the
Christian landscape.

| have included a number of biblical passages tjinout this analysis in order to provide
my informants’ rationale. Unless otherwise noteldave used the King James Version, as it is
the preferred version in my field site. Howevek tielievers are not opposed to studying and
qguoting from other versions such as the New Kingelor New Living Translation. While the
parishioners adhere to the idea that the Bible imarrant and inspired text, they are prone to
compare translations, look into the contexts afatioaships between writers, and attempt to
gain a holistic understanding of the Word. Whileme sense they could be classified as
literalists, they have also been ostracized duslters’ literal interpretations of the text and,are
therefore, conscious of the mistakes that have beste. My informants meticulously study the
Word, even to the extent of reimagining and ingzdtng the cultural contexts of the time,
which is something that liberal Christians are aecliof doing too often. The Rust Belt
Pentecostals attempt to carve out a space betwéeme literalism and progressive
Christianity. While they have negotiated inclugnior sexually marginal people, they also
subscribe to the notion that “if you don’t stand $omething, you'll fall for anything.” Being

forced to understand God’s perception of his “gajdcen” has resulted in the believers taking a
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less intense stand on certain issues, mainly tiveir conditions, but the believers have not
greatly revised Pentecostal theology in other walgy remain true to their roots.

There are a few other specifics to be clarifieckilation to the Pentecostal dialect they
speak. | use the term “saints” in this ethnograghiidy to reference living and deceased
practitioners. Pentecostal tradition does not xestre use of the word for those who have
passed. The pastors frequently refer to the comafjmgas “saints” and going to Heaven to be
with the “saints who have gone on before them. réf@e, sainthood, according to this
tradition, is a work in progress that all believars eligible to achieve, which reflects a broader
Protestant dogma to destabilize hierarchies oftaplraccess. | also frequently use “Bro. and
Sis.” or “Brother and Sister” to reflect the wapswhich my informants refer to each other or
denote their names in written form. | also use t&®dsvhen referring to the ministers who lead
the group. Having lived among the believers fohsaic extended period of time, referring to the
men by their first names even feels awkward for @eurch members at Spirit and Truth
Ministries never call them by their first names bat‘Pastor,” Pastor David or Michael,” or “the
Pastors.” Likewise, when laypeople refer to eattentthey almost exclusively use the pronouns
“Brother” or “Sister” so-and-so. Utilizing such falral language continually separates the family
of saints from those “in the world,” those who aagd to not be a part of a Heaven-bound
family. Pentecostals often talk about “the world™the lost” when referencing non-believers
and even those who are non-Pentecostal Chris@mnghe community of practitioners, a
“church family” usually trumps biological relations that the members feel closer and
seemingly more obligated to those who have “royabd flowing through their veins,” as a lyric

to a familiar song articulates their sense of bgilog.
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| occasionally refer to my friends as being “chauagic.” Although the connotations may
not be evident to those unfamiliar with Pentecgséaticulars, the term is a charged one among
Pentecostals. | have incorporated the use of istmatic” in order to stress the necessities of
intuition, natural flow, and spontaneity that produhe diverse but universal Pentecostal
worship experience. | use the contested term ierdalhighlight the ways in which conduits
carefully guide congregations into “the anointinggthat visceral experience of Pentecost.
Alternatively, as Estrelda Alexander explains, “G&matic Christianity represents the adoption
of Pentecostal spirituality and a growing apprecradf the work of the Holy Spirit in enhancing
worship and Christian life without acceptance ofiteeostalism’s doctrinal emphasis on tongues
as initial evidence” (2011:344). It is alleged amanany Oneness Pentecostals that, when it
exists, tongues, tongues interpretation, and dgremimong Charismatics is faked, or at least
planned, practiced, and learned, to an extent. Mjjmesmong Charismatics may include a dance
team that performs for the congregation duringréiqadar segment of the meeting. Rather, in
my field site, dancing is something that may oausiny moment and by any member, should
the Holy Ghost urge the believer to move out ofrteeat and into the aisle for spontaneous
expressivity. Therefore, those who are investatiéndenominational integrity of the faith often
resent the term. | have used the term in a lowse-caanner to only stress the spontaneous,
emotional journeys believers undertake nearly egseryice as they produce emotional highs and
lows, marked by the guttural expressions of eastincing and the agony of weeping.

The Queer Pentecostals of the Rust Belt

Those who gather at Spirit and Truth Ministriesha Indiana Rust Belt are
predominately white and working class. While selvigréghe congregation are on federal

assistance and manage to live a hardscrabble mogsthey consider themselves equals before
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God. | have also chosen to not emphasize that mmatime congregation are poverty stricken out
of an attempt to understand Pentecostalism as tharethe opium it may be, rather than in a
spirit of classism, dismissal, and condescensiat) #ithough not necessarily current, does
persist. Instead, | seek to know why and in whatsathe new faith exists. However, the class
complexities of queer Pentecostalism in the Ru#itdde an important component of this study.
Accordingly:
Historically, social classes have often been vieagdollectivities determined in
economic terms. Yet class defined in this way tfterooverlooks the other forms of
individual and collective identity, like race aneksiality, that powerfully shape who we
are and that affect in powerful ways how class tode lived in our daily lives. It also
downplays the cultural worlds through which give bues meaning. Yet a concept of
class that focuses too exclusively on how we distish among ourselves based on
culture, ethnicity, and identity—without sufficiegtounding within those economic
relations of inequality that shape our life tragges—causes the concept of class to lose
the critical edge that makes it a potent tool fmsial analysis (Walley 2013:167-8).
The complexity of the global religion, and now is queer form, is much too complicated and
diverse to be reduced to a working-class religasnmuch of the literature regarding
Pentecostalism has often posited. As | remain miraffclass dynamics, | feel that | must also
respect the fact that inequality is said to no&lveality among the practitioners, as all are equal
when filled with the Holy Ghost. This supernatui@kce acts as an equalizer of complex
variables, such as race, class, and gender. Wialeangregation in which | worked is not
particularly racially diverse, | have utilized sealesources that address Holy Ghost experiences
in African American settings, particularly in ratat to a similar spontaneous nature of Spirit-
filled worship. | have incorporated such literattwenot conflate multifarious religious
experiences but to acknowledge the idealized sassayfehe Spirit as it navigates the globe in

both heterosexual and homosexual environments/d Baplored gender for the obvious reason

that it is a complex organizing principle for sebyianarginal Pentecostals. It is important point
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out the fact that the primary congregation | immedrmyself in was male led and, therefore,
male dominated. Within the wider fellowship of affing, Oneness Pentecostals, female
preachers and even transgendered preachers arteod lpadership. These individuals are also
invited to minister at Spirit and Truth from time-time.

In chapter one, | discuss the conundrum of condgdteldwork as one who was raised
in Pentecostal churches. | explain how | becam&lsemy field site and was cast in a musical
role, despite the inner conflict that ensued. Géapto provides an analysis of the ways in
which believers negotiate the Word, as they attemptconcile faith and sexuality. In chapter
three, | explore the role that the Holy Ghost plagsng queer Pentecostals, in particular the
ways in which the believers have unleashed the poihe Spirit to minister to all people.
Dating, marriage, and relationships are the subjéiscussed in chapter four. In particular, |
focus on the ways in which my informants engaga aomplex re-creation of family values.
Chapter five addresses gender at Spirit and Truthisiies, especially how the believers stress
the idea that there is neither male nor femal@énSpirit and have used this rationale to make
sense of their existence. Lastly, in chapter stgriclude with the overarching theme of this
dissertation, the idea that my friends see thenr@tation of faith and sexuality among
displaced believers to be a final piece of bibladphecy. Overall, | contend that the
ethnographic data presented in this text challengémeal indications of progress and
hegemonic notions of equality, as the believersoarefragment of a fractured queer community
who sense more of an allegiance with the Church with an illusory queer
family/nation/community. | acknowledge the inteimatl homophobia at my field site and,
therefore, the success of anti-gay rhetoric ince$p with many visions of what should be come

of LGBT people. | point out that it is importantd¢arefully distinguish between imposed
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homophobia from the individual agency of LGBT pepahd their emerging queer, conservative
movements.

This text is the first anthropological account akgr Pentecostalism among
predominately white and working-class practitionarthe United States. My informants sense
an unlikely alliance with mainline believers whopmge and oppress them. They remain patient
and trust that inclusion among heteronormative samk eventually happen. Those who |
learned to love as my friends often say they hatéthrown the baby out with the bath water,”
as other LGBT Christian groups have done. Persagerand the ability to not compromise their
faith is an important part of their identity andda;, as the theme to a recent church conference
proclaimed “S.T.A.N.D.—Stand Tall and Never DeviaiEhe counterintuitive existence of
LGBT Pentecostal believers is a complicated nareadi marginal people challenging religious
regimes that attempt to keep them out of an imabkheaven, and | trust that | have done them

justice.
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The Piano Bench: Fieldwork and Pentecost

“Praise him with the timbrel and dance: praise hiith stringed instruments and organs. Praise
him upon the loud cymbals. Let every thing thahHaeath praise the Lord. Praise ye the Lord.”
Psalms 150:4-6 KJV

Chapter Two
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In our Pentecostal churches, homosexuality is thotaybe an evil spirit one possesses
that must be expelled. My informants and | havenspeurs crying during what are called “altar
calls,” in which the butch men of God would beckmnforward after their suit coats and ties had
long been removed and sweat soaked through wress dihirts following sermons about some
lake of fire. The butch females and effeminate sialere the immediate recipients of the alpha
male anointing their foreheads with olive oil be&farrgently yelling at the devil to “loose the
qgueers.” He would continue to place both sweatyngain the deviant’'s head, shaking the poor
soul as he made contact with and engaged in wasfithehe devil. Every church lady, hair spun
into buns, joined in with hands placed on the baxtkbose to be miraculously delivered. The
sisters cried, spoke in tongues, and exhaustinghded directly with God and Satan in a
heartfelt manner. Some of the macho laymen wouldtjee supernatural battle too. Often the
abominable sin was left unmentionable as an antb@dy swayed under the pressure of an entire
army of “prayer warriors.” Believers knew the gqueamong them. Once outed in such a way,
the damage done to the “bound” individual’'s ego waparable. Most of us either ran away, or
we hid behind pews, pianos, organs, drums, and gukgits without peace. “Confessing one to
another™! placed the queer on a watch list for the “savatisamctified” to remain watchftfifor
indications of effeminacy or masculinity, dependargof one’s gender. The misunderstanding,
often one coming from a misguided place of love emakcern, has taken the lives of many,
caused individuals to marry and hide behind an sp@sex partner and offspring, crushed the
hearts of praying mommas and preaching daddiesiemnited in countless “abominations”
wandering in a lonely world in fear of the aftezliMy informants and | share this experience,;
they also did time in the altars. | do not inteadiemonize the believers who have long been

mocked for the homophobia and other understandiRgther, | am concerned with the
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innovative and creative response of ousted LGBiebefs remaking Pentecostal faith in a
counterintuitive fashion.

In order to understand the intimate relationshgi tthave with my informants and
subsequent ethnographic data, which undoubtedlpha&dfect on my analysis, allow me to
situate myself within this anthropological endeaw®@rowing up in Mount Airy, North Carolina,
better known as the inspiration for Mayberry andhAriffith’s hometown, the Pentecostal
religious experience was life to my family. We wererking-class people and still are.
Pentecostal women maintained the convention ofweatring pants, jewelry, makeup, and not
cutting their hair, or their “glory,” as it is refed to. For the men, the rules allowed us to blend
into a society a bit more easily. We could not wawaorts, take off our shirts in public, or grow
out our hair, all fairly easy rules to uphold. @rog up being told that gays and lesbians were
abominations, often referred to as “queers” inlitieealist pulpit, | sickened myself with
something | tried to change for years. | repentetyenight before crawling into bed and asked
God for another day to live before drifting offsteep, hoping that just maybe | would wake up
with “natural” desires the next day. The imageredl and the persecution of Christians in the
Last Days haunted my lively imagination, includimg dreams. | knew that the Rapttfreould
happen at any moment. | was not ready for thatideriag my “inversion.” Despite the agony
that | put myself through during my teen years,gh@mised deliverance never came,
unfortunately, despite the fact that homosexualeweomised peace from the sadistic demons
that stubbornly resided in our bodies. It was aenaible experience, but | do not blame the
ignorance on the good intentions of believers.

Early on, when | was around ten years old, odelithurch needed a piano player, since

the pastor’s son, who had been playing, was ledangollege. The believers gathered around
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and prayed over my hands so that | could takelhsepl had no previous musical knowledge,
but before long, by mimicking the sounds around ihnelped to provide music for intense
services in which fervent believers fell onto thaof, ran around the church, travailed through
tears for “lost” children, exorcised homosexuafs] eesponded to a number of emotionally-
demanding needs. Along with a drummer and basarngtitl played every service. | do not
remember meetings lasting less than a couple akhdhe few believers did not feel spiritually
released to leave the humble gathering placesrioustextile mill towns until their spirits were
fed and they “broke through,” experiencing ecst&sying winter, the primary church we
attended reeked of burning kerosene that attentpte@rm worshippers and defray heating
costs for a mostly poor congregation. Being invdliremusic, | found a pretty innovative way

to leave as | was becoming aware that | was albtelhd queer, and once embarrassing,
homoerotic evidence was discovered in my bedrotka the archive of Target circulars with
only the men’s underwear pictures valued. | lang@gab singing baritone and playing piano for a
southern gospel quartet, a traditional genre oficrthat is popular in Bible Belt arenas. At
seventeen, in Little Rock, Arkansas, | imaginedmnaip@able acts while making music in every
Baptist church in Texas and elsewhere. | decideatlibetter attend college before getting found
out so that | would have something to fall backagren | lost my job in southern gospel music.
My full-time work in the industry was short-lived &discovered direction at a local community
college among other curious, blue-collar minds,kinel of people I still feel most comfortable
around. For several years | was able to complét@hyerse myself in academic subjects
insomuch that | suppressed the pain of Pentecsstalnd the music | loved and started to gain a

new perspective on religious experience.
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Working toward a dissertation topic, | knew thatdnted to explore Pentecostalism, to
try and understand something that always, in aesdal incredibly foreign to me. |
contemplated working with serpent handlers in Apphia but decided to explore a previously
unstudied community through an anthropological .Iéfeund Spirit and Truth Ministries of
Northwest Indiana, a predominantly LGBT Pentecostalrch, on YouTube. | was thrilled to
discover the church’s page. The group was engagelarismatic worship without fear of
proclaiming what most Pentecostals would labeldetdne of devils,” belonging to a litany of
End Time signs they have long been ticking off strategic exit strategy. | spent several
conflicted nights studying those videos. | becamygtigated by the irony of it all, enjoying the
journey out of displacement from the mainstreanrcahinto re-creating faith with inclusivity
and liberation at the core. | was curious whatrtlnees were like, how the believers managed
relationships, how they felt about the End Timeyhbey negotiated belonging between the gay
community and church world, how they reasoned tiéhbiblical passages that demonize them,
and why they insisted upon Pentecostal salvatidneaperience. | was not sure what made the
practitioners insist on modifying a faith systerattmay never include them.

We come from the same strata of society and haperenced the same sorts of
rejection and displacement. They survived and rgjuige in their liberating truth that Jesus has
always welcomed LGBT believers. As a close friamthie field told me, deliverance, for her,
was not being delivered from homosexuality but fribv@ oppression of the mainstream church,
being free to worship honestly before God. We @htthrough the frightening realization that
our sexualities did not satisfy the expectationswfcultural realities, not just sects that wopshi
together a couple of times a week but networksuofigmity so intricately connected that to be

displaced and unwelcome means creating a wholenweld for oneself, starting over.
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Homophobia in the outside world simply adds anothger of contingent belonging,meaning
the ways in which social and political belonging dependent upon the exclusion of certain
bodies and practices (Cohen, Garcia, Cook, andi€Waligns 2011).

However, considering my personal history and sulsetjbaggage, | was not sure that |
could even do this project justice. | was a bitrgngith the ChurcH® Even my own struggle to
maintain peaceful relationships within my family eeeame hesitant about pursing such a topic.
Perhaps | was a bit jaded, and | knew that | wialde to open my mind to clearly and fairly
make sense of the stories and lives that were &rtiunto my care. Despite these reservations, |
went ahead and made initial contact and visiteditSmd Truth Ministries during an annual
conference. The week of the convention was a mowoferanflict for me. | sat through most
services viscerally moved by what | was seeingfasting; many first-timers did the same.
Everything came flooding back to me, all of theffstinat | had suppressed for many years. The
songs they were singing were the same ones tis&d to sing, the fervency of the preaching
disturbed me just the same, and the embrace otlelpgople and the sense of spiritual
community was a familiar feeling, a painful one hatenergy seemingly infused with love.
Following that visit, | was nervous about going lbato the field after they had agreed to host
me for a year.

Fearing self-righteousness, crushing dogma, ardtiso made me hesitant about the
return. | had run from faith for several years ara$ afraid that being around neoconservative
belief would bring back the guilt, the insecurityat plagued the first part of my life. For the
years | grew up in the church, the only exit stggtom temporal existence was not available to
those who transgress sexual norms; now, a Heawopplyrtunity presented itself, which further

complicated the experience. Despite being disaetbrgternal security was now accessible.
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Through the exhausting but enlivening disorientattwat is fieldwork, | forced myself to deal
with an internal struggle in order to understar@rtpersistence and connected with my
informants on an intimate level based on the shaxgerience of exclusion we have both
experienced upon coming out of the closet in thar€lihand elsewhere. While | fell in love with
my friends in the Heartland and their love for Gatitimes | just wanted all of us to be freed,
liberated from the fright of Hell and the lure opatential reward in an imagined paradise; my
informants taught me they had already found thie@ration, perhaps a freedom greater than my
own.

Within a couple of weeks of being at the church,infgrmants became familiar with my
history in the gospel quartet and asked me to @mpplay a song. An email to the entire church
was sent that week to announce | would be helpitig mvusic during my stay. Despite the
emphasis | had placed on my role as a researtlseemed that it was trumped by my
usefulness to the church on a practical levekdked out when | read the email, which made me
out to be the new music director. While with thegegation, | was left to produce all of the
music for several Sunday morning services a cooflienes, which left me feeling quite uneasy
about my influence and personal identity within teenmunity of believers. When | had musical
leadership at Spirit and Truth, | consciously llee members in songs that emphasized positive,
unadulterated emotions of love, happiness, andkibbress in order to resolve a brewing,
internal conflict. | tried to avoid singing aboutdgment or Jesus being the only way to Heaven,
because such lyrics felt dishonest and unethicaléoOne song we sang together on a Sunday
morning states, “I am blessed, everyday that | lihamn blessed. When | wake up in the morning
until 1 lay my head to rest, | am blessed.” | cheseh generic but wholesome lyrics to resolve

the dilemma | felt while sitting on that piano barduring fieldwork. Of course, | played right
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along with the band during those moments when pi@utrs sang about a Pentecostal fire that
burns in the soul. The fire they speak of is thergy and transcendence felt when they tap into
the spiritual realm, one that empowers the “saitdsiccomplish most anything. Folk
Pentecostal music is the soundtrack to such behasid emotionally drives and manipulates
supernatural contact. Since | spent my childhooHimggthis music, | knew the popular
Pentecostals numbers, the kind of music to invelaigh excitement to produce “leaping for
joy,” “victory marches,” and all-out dancing befdree Lord. | am also familiar with the ones
designed to create moments of calming emotion &ad weeping as congregants were in
constant dedication to Christ. During those perioidsonsecration, the lyrics | chose were about
one’s love and devotion to a higher power, therddsi be a vessel for blessings to flow through
humanity, and various standards. There were mamgants during fieldwork when | held back
tears as | sat at the piano. It was painful.

Having a certain competency, my friends put me ¢okvin order to fill a void in the
music department, which allowed them to cast meeparticular role that was useful and non-
threatening (D’Alisera 2004:31). It was as if mynifiarity with the music and my “native-ness”
cleansed the fact that | was there to do anthrgyolowas not seen as a threat and my presence
was made palatable. As it turned out, the pianelberas the safest place for me during a year
in the Rust Belt. | did not have to speak in torgytieere, dance, do victory marches, and pray
with believers as they experienced the ecstaslyeoHbly Ghost, but it was a vantage point to
absorb the complexities of sexual and religiousmediation, moments of joy and pain.
Originally, I just wanted to sit in the stackableaags and just take it all in. However, | learned
that my friends needed to make sense of my awkexsdence; | felt useful and, therefore, less

suspect in my field site. The piano was the nedulgf®r to negate any anxiety surrounding my
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ambiguous, temporary position. Despite not wantmgarticipate in such an influential way,
making music was the most natural role for me enftéld. In addition to being at the piano and
in the place where my friends wanted me to be, hatrsure that | would have been trusted
without our shared backgrounds, a shared heriteageanticipated Hell for most of our lives.

William Leap and Ellen Lewin explain that “choositigstudy a topic defined as
‘homosexual’ almost means that others will suspeet of being gay and very likely regard
one’s work as tainted by personal concerns,” | ballclear that my personal concerns for
choosing the church as a research site were twdfalds pursuing personal religious peace and
engaging in academic inquiry into the lived religiaf queer Pentecostals, a relatively
unexplored world in anthropology (1996:11). As pErthe larger family of ethnographers,
according to Anthony Cohen, “it would not be cortiuns to suggest that many anthropologists
are motivated by a personal problematic as wdbyasere intellectual curiosity” (2007:109).
My problematic is not fueled by a desire to criggeimainline Pentecostalism but to explain why
and how queer Pentecostalists are creating theirumwlerstandings of the supernatural.

| write with respect that | maintain for the spiat confidence of so many worldwide but
am troubled by the hardships of queer people indeestal and other churches around the
world, particularly the youth. Accordingly, as P&armer illustrates, “...we should not be
embarrassed as anthropologists or sociologiststartans—as people who have been trained in
scholarship—or apologize for our activism, or feirlg part of a movement. Looking back at the
classic and successful movements—the movemeniibrights, the movement for women'’s
rights, and the abolition movement in England dredldS—one can mark their strategy: they
wrote books” (2009:188). Hopefully Howard Zinn'sawill apply to this work, which claims

that “sometimes just telling people about sometthinvag they do not know about is an important
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thing to do, because that alone may move thengteaer consciousness and even into action”
(2009:18). If there is an activist bent to thist{gerhaps this investment will at least allow
insight into an unseen realm of queer religiousseovatism and what such a worldview means
for American religion and equality, and, ultimatehelp contribute to an understanding of the
struggle involved to be LGBT and believe in Jefteshaps the complex struggle of LGBT
people to maintain transparency and faith will bédr understood rather than simply dismissed
or ignored.

Since those who study religion often appear suspitlein academia, particularly the
intentions and a certain anxiety concerning “ndtasgthropology, | will satisfy popular curiosity
and write transparently about my engagement witbrinants as one who grew up sleeping
under Pentecostal pews with a preaching daddy exying momma. Perhaps | am just overly
sensitive to what often appears as a certain fdracademic regulation of objective, scientific
inquiry. Of course, withstanding such pressurepuila not write any other way. As Kevin
O’Neill, an anthropologist who works with GuatenmaRentecostals, explains, “...no one ever
asks my colleagues who study poverty whether theyaor, though | am asked often, and with
much seriousness, to outline the bounds of my f@ah10:XXVI). Despite the unusual, mostly
unspoken, demands placed on those who study neligioclude my history as a means of
interrogating my positionality and relations to $kan the field. Being raised within the faith
system and being a gay man provided nearly immeeiatrée into the fellowship.

| guess you could say that | am a native anthagpst. In Kirin Narayan’s words, “those
who are anthropologists in the usual sense of wogdhought to study Others whose alien
cultural worlds they must come to know. Those wheige as ‘native,’ ‘indigenous,’ or

‘insider,” anthropologists are believed to writeoabtheir own cultures from a position of
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intimate affinity” (1993:671). That is the labelbuld be given, | suppose, although the
cognitive dissonance involved in the case doesthotv me to feel like a native. | felt like an
anthropologist growing up in the homophobic, Peogéa church world. Will Roscoe writes:
“Gay men and lesbians [LGBT people as a wholeparéicipant-observers in heterosexual
culture, whether in the field or at home. They ste\by being sensitive to all borders—whether
social, conventions or rules of discourse” (1998)2@lthough | was familiar with the
expressions of my field site, | never really fétela native. In fact, the term makes some native
anthropologists cringe, as “the paradigm that dar‘native’ anthropologists and ‘real’
anthropologists stems from the colonial setting/imch the discipline of anthropology was
forged: the days in which natives were genuineveat{whether they liked it or not) and the
observer’s objectivity in scientific study of Othawcieties posed no problem” (Narayan
1993:672). It seems more accurate to realize thlel@ms of this term and gauge whether it
reflects the realities of the days and climate imcl we study, because “instead of the paradigm
emphasizing a dichotomy between outsider/insidebserver/observed, | propose that at this
historical moment we might more profitably view kamthropologist in terms of shifting
identifications...the loci along which we are aligneith or set apart from those whom we study
are multiple and in flux” (Narayan 1993:671). kasionally reflected on this idea of native
anthropology while in the field, particularly whémwould be sitting in the audience or playing
the piano while my queer “family” danced in the I8@nd spoke in tongues. One of
anthropology’s great matriarchs, Hortense Powdeemalanced in Melanesia, as she so
eloquently described: “I forgot myself and was of¢he dancers. Under the full moon and for
the brief time of the dance, | ceased to be anrapthogist from a modern society. | danced.

When it was over | realized that, for this shontipe, | had been emotionally part of the rite.
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Then out came my notebook” (Powdermaker 200716®here a certain liberty, particularly in
religious settings, that “non-native” anthropoldgiare allowed that would cause the ordinary
“native” anthropologist to slip out of the probleticascientific, and well-interrogated but
persisting requirement of objectivity? If | weredet too close to the fire, would | no longer be
doing legitimate anthropology? As JoAnn D’Alisergolains, with participant-observation
“always being connected by a hyphen, this term iesphat one or the other of its two
components is not sufficient to do ‘real’ anthragmp). Just to participate and not observe is to
‘go native.” Going native, according to the dominhanthropological view, is to lose the
scientific edge, the distance, the ability to olsedghat one needs to truly understand the society
one studies” (2004:33). | cannot help but wondéhnefe was a certain freedom that Ms.
Powdermaker sensed that I, on the other hand,aasgtight and afraid to realize. Or, perhaps |
did realize it and my role of being cast as a masioverstepped the bounds of the participant-
observer duality. Although the familiarity of susfiritual productions and my related
oppression as a queer individual likely facilitatedorporation into the community, would not a
native be up there around the altar competentlgidgntoo, or falling out in the Spirit? As
Narayan beautifully articulates, the reality is moomplex. Furthermore, there is a spectrum of
intimacy along which the native anthropologists agas identify and embody the productions
being explored. Perhaps the dichotomy betweenensidd outsider, in reality, is only a divisive,
territorial, and defensive imagining that servesdparate us as anthropologists when we should
be able to approach any human condition with enypd#lirness, and a goal of fostering mutual
understanding among our human family.

Being a working-class guy, | believe the meaningtolies we share, as social scientists,

should be accessible. | sense a struggle famdiatiter mobile academics such as Mary Capello,
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Carolyn Law, and Christine Overall. For the mogst ghis sentiment is unconscious but is likely
there to address the encroaching frustration “. el &s | devote myself to helping the privileged
become more privileged while | feel hopelessly uaab affect the quality of my relatives lives”
(Cappello 1995:133). In some ways, academia renansicomfortable crossing for me, not as
much because of my own insecurities but becausizeatlassism within academia itself. It is
much easier to just try and “pass,” but doing s@iidates one’s authenticity and relevance. This
positionality has been articulated by various wogkclass individuals who have crept into
higher education, as in the statement “we mustitiayacademia in order to get out of the
working class, but in doing so we also buy intodleeigration of our origins and the
preservation of class inequities. In the end,ens& the price of successful escape is to be
intellectually and socially ‘nowhere at home’ ” (€rall 1995:219). Furthermore, “while one can
appear to be a native in an adopted land, onevsyal haunted by voices from the other side of
the border...persons feeling out of place in bothldgir(Law 1995:7). While struggling to exist
in vastly different worlds can be difficult, vers#éy across the human spectrum provides insight
into the problems we address. | write for those Whawee been displaced by the church, to better
situate progressive agendas, to stimulate rebsliainline believers, and, in Ruth Behar’s
words, “...l took up the pen for the same reasoumthropologists do: because we care
passionately about the worlds that others inhatdtreot just about our own small worlds”
(2009:115). Since inquiry is often funded with palalollars, | maintain the conviction that the
public should be able to access and even enjoyeauadnalyses.

During fieldwork, | often experienced an uneasyifggabout my writing and what |
would eventually make of time with people | begars¢e as family, not because of collective

sexual marginality but due to more complex empattaetd protective instincts | experienced,
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not patronization but appreciation. At times, | visas$ sure that | would be able to write given
our intimacy. As clear as | tried to communicate imtgntions and justification for my presence,
| occasionally felt that some of the congregandsratit understand what | was doing, or even the
meaning of a dissertation. The pastor, a bold mesip with an unmatched determination,
singlehandedly led the group and allowed me indoctbmmunity, thus exposing the rest of the
circle to my inquiry. Board-run congregations wohkve required for my interest to be
presented to the people before proceeding. Noresthiethe believers embraced my purpose and
trusted their leader. We loved one another: thtéfidifew called me “brother” and | referred to
them as “brothers and sisters,” terms of endear@aashieternal relationships in evangelical
environments. My last church meeting was on a Wedkag evening. We gathered around the
front for prayer as we always did before Bible gtadd Pastor told the members that it would be
my last. It was an emotional moment. Pulling outhef gravel lot, | felt heartbreak but also
freedom. Despite beginning to feel at home, | veagly to leave the field. It was difficult,
however, to pack my few belongings and say my ggesliito a group that felt like my family. |
did not know if they felt used or not, but | tolteim that | thought | would make them proud. |
will forever be grateful for the believers’ trustine, along with the patience and zeal for me to
experience healing. | never fell out in the Sgitipined in their victory marches, or danced in
the Spirit. For that reason, | hope that they diosee their patience and agenda for my
reconciliation as a failed project. | know thatls@mnotional outbursts signify successful return
for the congregants, and | hope that my naturadicsiature in such environments did not make
them feel like their own plan failed. Hopefully d dight by my friends with this narrative.

The church that | write about is positioned alorgjratch of lonesome highway with

wide-open prairie, abruptly piercing the socialdacape with a rainbow cross, something
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offensive to many in the world. The postindustaeda along lower Lake Michigan resembles
the body and spirit of an aged pool boy, used, étwaed without accountability, left with little
self-worth, unemployed, and now without a meartenal for himself. He struggles to recover
from such a past. The place is not without bedutywever. There are glimmers of hope for a
people with a strong worth ethic and land thatlteen picked over, but seeing the vision takes
creative energy. The backdrop is composed of altpi@l plains and the remaining industrial
factories along the lake, with the likes of Gargary. To have a job at an established plant is a
pretty good arrangement for a loyal and handy wadd, readily available with a skillset that
has been cheapened by globalization and ever-siageanechanization. With fierce labor
competition, good jobs are scarce. My informantskwio a variety of occupations but most are
blue collar and working, unemployed and lookingd@abled and living on assistance, thus
sharing in the employment crisis of working-clagaekica and, in particular, postindustrial
environments. A paycheck-to-paycheck reality isribem here. The town closest to the church
has an inviting, eerie feel to it and church memliee throughout the area, in various small
communities, out in the country, and in-betweencadjural areas and seemingly unimportant
towns. The skinheatliving beside me had an impressive collectionnfitimmatory, anti-
Obama signage. We never talked. Similarly, theetdrdid not feel safe as unemployed, white
youth wandered through a town in which heroin isgddly the drug of choice. All of this
confirmed to me that “we need an anthropology toatsiders. the homegrown Other”
(Fordham 2009:90).

| spent thirteen months with the congregationieldimy best to hear their stories and
what brought various practitioners to a “gay chliamh a stretch of seemingly deserted Indiana

highway. My common introduction profiled me as alPtstudent writing about LGBT
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Pentecostalism and as one who grew up in the fagkistance to my presence as an
anthropologist was not an issue. | never felt ucamele. The believers loved me, and | greatly
loved them

My informants and the ministries involved havemgiven pseudonyms, and the data
gleaned from my field site has been used creaticefyrther protect the identities of the
participants involved. The mostly LGBT Pentecostalgregation | write about consists of
approximately fifty to seventy-five congregantsthéy are all in the same service. Most of those
individuals identify as gay and lesbian, a fewrassgendered and bisexual, and the rest are
straight allies. | also extended my research tlude national meetings of queer Pentecostals,
involving affiliates primarily from the southern@Midwestern United States, including
Arkansas, Texas, Georgia, Tennessee, West Virgdtia, and Arizona. Conferences are held
several times each year to bring together smalyi@gations from various parts of the country.
The national meetings were quite gay-focused itorieeto promote social healing, while the
language used in the local church consciously redigeieer references to allow a comfortable
belonging for all. The flockg represented at the meetings mirror Spirit andH[rspiritually
exclusive, relatively small, doctrinally sound, amndnterested in deviating from Pentecostal
norms. The resulting creation of such convictioas produced tight-knit, protected communities
of believers that work well for fully vested devete My ethnographic methods consisted
primarily of participant-observation. Structurederviews were not a part of my approach. |
politely took notes during the first few monthsny time in Indiana but turning to memory for
data eliminated barriers. | would journal after iy suppers, and other moments of contact.
Studying religious practices demands a special inukhe anthropologist. Being on the platform,

although reluctantly at times, required a morenaglevel of scrutiny than | would have been
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under only as an anthropologist in the audiencerd were also expectations regarding “the
devil's mouthwasff” and sex, for example, especially because of thsierole | was placed in
when [ first arrived.

The following story concerns the struggle of coriimgctwo worlds, the present one and
the one to come, while trying to make sense of skties that are deemed an ultimate and
abominable sin within the evangelical consciousneG8T people are threatening enough to
the church just by existing in a secular form, asa®iamond explains: “Acceptance of
homosexuality, as one possible type of relationahmong many, is a logical extension of the
feminist idea that gender norms are socially caiesd. ..the unhidden presence of homosexuals
in public space...means that everyone has to ackdgelthat there are choices to be made
about sex roles...sex is frightening because it mésnsg control” (Diamond 1998:172). For
“unsuitable” bodies to queer the Holy Ghost is enere threatening. The worldview of my
friends is not a popular form of queer Christiangyg in “gay churches” that are springing up
around the world with liberal, inclusive doctrinde faithful few at Spirit and Truth Ministries
understand such environments to be systems th&@secular and overly concerned with the
political correctness of diverse faiths to makgast the pearly gates. The believers often refer t
such inclusivity as Universalism, despite the Glarsmilieu. The elite, religious practices of
most affirming Christian environments do not satisfy friends. They crave the liberty needed
to throw their arms in the air to praise God anoinsgneously follow the Spirit's lead, even as it
redirects the routine of a service. Those in theah see non-Pentecostal environments as too
bound by tradition to let the Lord lead in his sfaoreous way. Barriers to the Spirit are
understood to be such deterrents as incense, itimts,Irobes, pipe organs, and services that do

not veer way from a planned schedule. Worship enwrents familiar to Episcopalians and
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Methodists, for example, are boring to many of mfigimants, and they do not feel free to
worship the Lord in “Spirit and in Truth.” Theseeahe reasons why a righteous few in the Rust
Belt and other parts of the country insist on gungea worship experience that is most
comfortable for them. While my friends allow therves to enjoy their natural sexualities and
coalesce the orientations with a biblical rationthe believers make a great deal of sacrifices to
separate themselves from the lure of the gay wbdd) the hypersexual temptations they are
thought to engage in anyway. In addition, the deestare confident enough to think they have
spiritually matured more than their mainline coupé&ets but maintain empathy and patience to
aid homophobic Pentecostals in a developmentakgeoc

This analysis should not give the impression thafmends are a bunch of tea-partying
fundamentalists, but the pro-life, pro-Israel, &aahily values convictions found within the
group place them into an ambiguous category. Thetitioners in Rust-Belt Indiana are
confident enough in the truth of reconciliationtttiteey “deny the flesh,” settle down, and
prepare for the afterlife, knowing the trumpetosis to sound. Writing about a congregation is
difficult when | must weave together the multifarsinterpretations in the group setting, while
acknowledging the official, dominant convictionsl@adership. | have made a conscious effort
to include it all, as | am obligated to do. Therjoey to find salvation is difficult enough without
Sodomitical desire. | certainly would not want nritical analysis and occasional sarcasm to
sound disrespectful of a fierce struggle for haisguality, one that transcends the temporal
inequity and diversifies the “Kingdom of God.” Theconciliation of queer believers who have
been pushed out of mainline Pentecostal churchets@mtinue to enjoy their Holy Ghost

experience and impending salvations, despite baewed as demonic influence in the Last
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Days, is something so meaningful that the righteyays and lesbians see their revival as a last

piece of End Time prophecy.
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A People Who Were Once Not a People

“But ye are a chosen generation, a royal priesthan holy nation, a peculiar people; that ye
should shew forth the praises of him who hath dajileu out of darkness into his marvelous
light; Which in time past were not a people, b aow the people of God: which had not
obtained mercy, but now have obtained mercy.”

1 Peter 2:9-10

Chapter Three
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An easily missed rainbow cross on the sign is tilg noticeable symbol that marks the
Pentecostal church as a predominantly-LGBT congi@myaGetting to the place of worship, a
church | refer to as Spirit and Truth Ministriesyolves venturing down a seemingly forgotten
highway. The cracked pavement from the severe wimather and snowplows make the ride a
bit jarring. The building used to be a bar befoastBrs David and Michael claimed it for the
Lord and a twenty-first century inclusive faith.ftér passing the flea market, gas station, meat
cutter, and a few more corn fields, members afvaevorship as they faithfully do several times
each week. The simple, cinderblock structure has lsenverted to a striking house of worship
with a good stucco job and white columns that enbdhe entrance. Flowerbeds that lift spirits
during the few months of warm weather surroundctiiech. A rather large gravel parking lot is
ready for revival and desires to be full of soutsovare hungry for Truth, but usually only the
first couple of rows are filled with expectant atees. The sizable tract of land also expects a
harvest and is ready to house a more expansivéusamp@s soon as the current one is filled to
capacity. Perhaps that dream will never come titidrny however, given the present struggle to
fill the stackable chairs, many of which are starethe Sunday school room in order for the
congregation to look more full and thus desirablee@wcomers. Inside, believers have all of the
elements necessary to channel the Holy Ghost. Tarmss are strewn throughout the
sanctuary, and there are drums, a piano, anoioting jolting sound system, and plenty of well-
worn Bibles that testify to the studious naturéelievers having to reconcile faith and sexuality
in a conflicted social landscape.

In this chapter, | introduce Pastors David and Malland the Hoosier congregation. |
focus on the ways in which queer Pentecostaliste btayed with the Word in order to create a

comfortable belonging and, subsequently, a libenatiarrative. The determined practitioners
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have attempted to find themselves in a biblicat,p#swing upon such accounts as the
Ethiopian Eunuch, Jonathan and David, and RuthiNawini. The Rust-Belt Pentecostals, as one
set of practitioners, exemplify the ways in whiokistent believers, across the spectrum, are
constantly reinventing religions. In particular, mjormants’ struggle highlights the agency of
sexually-marginal adherents, regardless of thergppancongruence, to recreate faith for the
future and to repair colossal misunderstandindberpresent so that those who follow in their
traditions will not have to undergo such socialitna in order to claim spiritual, social, and
religious peace. Pastors David and Michael are nrmeday Moseses determined to bring about
change within Pentecostalism.

A Hammond" organ, which has long been a part of moving Pestats into another
dimensior?? rumbles at the beginning of every service as P&xwid, a sixty-something year
old, flips on the Leslie speaker. He is not onliyegl with oratory skills but shares a passion and
intuition for church music, a role that he begaplty as a boy. Since Pentecostal environments
follow the spontaneous flow of the Spirit ratheairtra scripted program, the responsibility of
musicians and singers is to organically take patsdrs on a spiritual journey through the
emotions of music, so that believers experiencditjes and lows of Pentecostal feelings,
dancing and crying, in one intricately-woven sateyaemples, a thick head of salt-and-pepper
hair, stylish plastic glasses, and a stern but assipnate aura sets the leader apart. Pastor
David, or simply “Pastor,” as members defer to mmajntains a certain seriousness when
around the House of God. He wants to lead belieménsa new spiritual dimension each time
they gather, and he desires for the group to redeaguent revelations and visitations from God
as he guides the congregants through the texioHass the charisma and influence to have been

successful in any profession he could have chogeddzided that his calling was to reconstitute
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Pentecostalism for a local congregation and to &eadxpanding international network. The
Lord burdened his heart with the responsibilityd &we could not refuse divine direction, despite
how difficult the social costs would be. In a paws life, he pastored a much larger church that
was comprised primary of heterosexuals. He wasiethand raised lovely children with his
wife, until the torment of being closeted caused to take the risks of honesty. Pastor David
decided that transparency, for him, was an esseatiponent of “walking with the Lord.”

Living a lie undermined his and his family’s hapgss, and, furthermore, threatened his
salvation, which is all that matters to him in #red anyway. Pastor David resigned from his
position with the prominent church and acceptedhtsiral sexuality, despite the troubles that
resulted from being exiled from a membership tleatalled his brothers and sisters in Christ.
This form of fictive kinship, for Pentecostals uisually closer than biological relations. After he
came out, those he had worshipped with and habjtleal to an ecstatic state were quick to shun
him.

Pastor David has been “on this road with the Ldod’some time now, ever since he was
filled with the Holy Ghost as a youth. He was adjcburch boy, as were many of his current
saints, the type of church boys who are likely draavthe homoeroticism of patriarchal faith
and the need to continually offset the learnedusinéture of their existence. In his account of
gay and Pentecostal boyhood, Michael Warner exqléitHe walks with me, and he tells me |
am his own,” as we always sang. During this hymmouild look around to make sure no one
noticed that these words were coming, rather teaguirably, from my mouth. Jesus was my first
boyfriend. He loved me, personally, and he toldimas his own. This was very thrilling...”
(1997: 228). The sanctioning of same-sex sensualitye church has drawn many gay men in

with its allure and continues to remain a spaceekmressing a monogamous relationship with a
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male god. The culture of ex-gay ministries, as BaByzen explains, also builds upon this
homoerotic romance (2006). Admiring the old saoft&od from an early age, Pastor David
learned the oral traditions of preaching and mbgiemulating their styles. Although born into a
Baptist environment and a family that did not apjae his association with “holy rolleré*a

sort of classist term that was imposed on Pentalsosarly on, he decided that the Spirit was the
greatest feeling he had ever known and asserteselfinas he continues to do, as a tongues-
talking believer. While a young man, he got a tadtepiritual bliss that would determine his
career path and guide the rest of his life. Pd3&wid devoted his life in service to the King, not
knowing that his sexuality would later ostracizenhcreating a need to recreate theology in
order to include “all flesh,” as he points out e tbiblical text. He had his own spiritual
wilderness to wander through after being exilednflteteronormative churches and was
eventually able to reconcile faith and sexualitytigh a faithful prayer life and further
exploration of the Word for answers.

The news of his forming a “gay Pentecostal chusgt’off a furry of gossip and moral
panic within heterodominant churches on nationatllen fact, on one particular Sunday
morning, a memory of such gossip from my childhoathe flooding back while | was listening
to Pastor David preach and pace across the platfoeriery manner. When | was around
fifteen, long before | knew who was being demonjdedmember hearing a preacher tell us
from the pulpit that a married pastor came outefctloset and founded a “gay church” with his
boyfriend. The audience was stunned, shaking bezds, and | overheard a gentleman in the
pew behind me mumble “help us, Lord.” The news imgeypreted as a sign that the Second
Coming was nigh. While it frightened the congregatithe End Times update also excited them

in a sort of sadistic manner, to put it bluntlyh&ir bags were packed, and they were ready to
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go,”* as an old church song goes, and these good peepieable to celebrate their deserved

reward and escape thanks to the eternal doom disdlisg of a group of LGBT practitioners
who insisted upon a relationship with Jesus. Thee many in the church that seemed to enjoy
the fantasy of a bunch of “abominations” “gnashinejr teeth,® as they continue to do, and, in
their own strange way, celebrated the idea thdt §perversion” was tangible, prophetic
evidence occurring within their social landscapee Tact that abominations were tampering
with the sacred was confirmation that their dognaa tue and functioning properly, as their
readings were accurate. Things were supposed targity wicked in the Last Days, and these
well meaning people had not really seen anythiag dlark yet. Through it all, and despite much
rebuke, Pastor David found assurance in the Wotld affirmation such as “do not call anything
impure that God has called cledfi.He is convinced and seems to never doubt that God
intentionally created LGBT children and wants thenspend eternity with him. Rather than
demonizing those who do not approve of his mesdastor David praises God for the
revelation he has been given in the Latter Days,lenprays will be revealed to oppressive
regimes before the Second Coming.

Some say that Pastor David is a modern-day Mogesi@ted by the Creator to lead
oppressed LGBT people into spiritual freedom, et Christian inclusion but an experience
that allows marginal subjects to bask in the joythe Holy Ghost without fearing whether or
not it is of God, an anxiety that plagues newconoeitd they feel it for themselves. Pastor David
is the primary visionary for a congregation thaftvended with his partner and a few initial
members, at the onset of the twenty-first centimryhe basement of their brick home. The group
initially gathered to explore the possibility of atthe Lord would do when “two or three

gathered.?” They had seen what he could do when just a fetwegadl among straight
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practitioners; God would do the same for his galdon, if their predictions were confirmed in
the spirit realm. Equipped with a piano and a keybdpthe believers gathered around to sing
praises and ventured into a new type of servisehich Pastor David “delivered the Word” and
the revolutionaries prayed until something happeiibé narrative goes that the saints had some
incredible breakthroughs in the spirit realm initttidays of small beginnings’® Members
reminisce about one brother-in-Christ being miraaaly delivered of depression in that
basement. He had been abused as a child and ddratetdauma into adulthood, but, through
“laying on of hands® and getting God'’s attention, practitioners say titerally saw an
oppressive spirit depart from his body. Pastor to&lthat the man’s entire countenance and
form changed during his spiritual deliverance, ashook the dark force from his body with his
arms lifted toward the heavens. Pastor recountdtibae who gathered were desperate for a
move of God, and the believers were given favaeesinis his desire to visit those who greatly
yearn for his presence. It is believed that theyH&host does not move among the complacent
but only when his followers humbly need his visaatmore than anything else. My friends had
been through the humbling experience of exile. Ty been stripped of their pride through
this process, and, therefore, were the ideal catesdor revival that God was looking for in the
Last Days.

Pastor David calls the members of his church, thds®remain “lost,” and those within
both the domestic and international family of LGB&ntecostals, “God’s gay children.” He and
other ministers pace church platforms throughoaitctbuntry excitedly proclaiming, “We are a
people who once were not a people!” These margireglchers find favor in a verse that is
believed to refer prophetically their awakeninge ehey have found in 1 Peter 2:9-10: “But ye

are a chosen generation, a royal priesthood, gnrfation, a peculiar people; that ye should
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shew forth the praises of him who hath called youad darkness into his marvelous light;
Which in time past were not a people, but are rfeveople of God: which had not obtained
mercy, but now have obtained mercy.” The origirfggand lesbians who gathered, with
bisexual and transgendered believers to come laeérbeen without spiritual peace for quite
some time, after most had been exiled from thairates and wandered through a spiritual
wilderness. The religious environments that wouddoeme the queer bodies did not bode well
with their learned style of worship, not to menttbe intimidation and the strangeness of the
usually highfalutin religious establishments knawrbe inclusive. My informants could have
opted for inclusive Presbyterian, Metropolitan Conmity Church, or Episcopalian settings, and,
although they are grateful for such enlightenmtg,environments seem foreign for those who
have been called “holy rollers” for a reason. Fimasement, Spirit and Truth Ministries has
blossomed into an international network of congtiega and a new church home for the Indiana
congregation.

The successful network of affirming fellowships Webnot be possible without David’s
partner, Pastor Michael. He had not known Pentqumost to meeting the love of his life. The
men now spend much of their lives in their churtfices, each decorated with pictures of their
grandkids® and meetings with other religious leaders, such particularly cherished one with
the late Tammy Faye (Bakker) MessreEramed newspaper clippings concerning the
controversial fellowship are in the mix. Pastor Mael's office is a collage of church related
responsibilities and his secular career, two waitthds do seem to know each other’s boundaries.
Pastor Michael is a handsome gentleman with a weéltalents that he offers the congregation
and the wider fellowship of LGBT Pentecostals.dsr David is the visionary, Pastor Michael

is a practical man who carries much of the concefitise congregation with his full head of
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grey hair and a brow that attests to his worrieshlslel teaches Sunday school passionately,
while his partner offers sermons at the main ses:i®uring his lessons, it is not uncommon for
the Spirit to intervene and cause him to weep aad the congregation to another dimension. As
he responds to the Spirit's lead, Pastor Michésl liis hands and basks in the presence of God,
encouraging others to do the same before continwitigthe lesson. Despite the often-casual
blue jeans and T-shirt nature of the fellowshipstBaMichael and his life-partner put on their
Sunday best when it is time for worship. Even wherst congregants are dressed in casual
clothing on Sunday mornings, the pastors show wguits and ties which, they believe, shows
respect for the “house of the Ldftland they encourage others to do the same. Pilitbael’s
spirit is humble, and the man has the patiencelof \While Pastor David is the theologian who
provides structure for the church and the largkovieship, members often approach Pastor
Michael with a various troubles due to his gentetlire. The men’s distinct personalities allow
for a balanced ministry and marriage. Their work labor of love, given that the congregation
is not large enough or financially prepared to piesalaries for its leaders. The Pastors
continually sacrifice their own resources in ortiekeep the church afloat, especially during the
winter when attendance is down. Church membersfisaamuch of their own incomes, too,
particularly considering the fact that several memlare on fixed incomes. Pastor David
envisions a time when he will be able to ministeatiarger congregation and a day when his
husband will be able to quit his corporate job dadote himself entirely to the work of the
Lord.

Michael’s life-partner, David, has served as aig@l mentor ever since he introduced
Michael to the Holy Ghost. The men were introdutedach other while out West attending

various fellowships in order to find spiritual fillkinent and a church home they could call their
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own. Their love story involves two men searchinglifielong companionship and spiritual
safety. Both instincts have been fulfilled throwuagie another and Christ. After being ex-
communicated from the Church of Jesus Christ ofelcatay Saints and his social network in
Utah, Michael began a new journey. Despite theugison that sexuality created in his life, he
knew that God created him as a gay man and th&d oot be changed. For Michael, all of his
marginal experiences have been a part of God’'sfplamim to reconcile his faith and sexuality,
which allows him to reach others who have expegdrsimilar troubles. Being gay and
subsequently barred from the only life he knew watsa choice he would have made on his
own. During their initial dates, Pastor David begalling Michael about the power of Pentecost
and that the Holy Ghost has been promised to dlila¥n his spiritual quest, Michael began
praying for the supernatural gift, even in affirmichurches that did not entertain the classical
Pentecostal manifestations of the Holy Ghost. Adteintense prayer session around a church
altar one night, Michael called his boyfriend, wias working out of state, to tell him the
exciting news. He had received the Holy Ghost wphaking in tongues as the evidence. David
recalls that he could tell that his lover had reedi“the real thing,” just by the sound of his
voice. His tongues were unlike the tongues thatareording to Pentecostal contemporary
legend, taught to initiates.

Since Pastor David rejects the popular idea offtimaty and sees himself as Oneness
Pentecostal, the belief that Jesus embodied theF&on, and Holy Spirit, it was necessary for
Michael to be “baptized in the lovely name of Jeéslrsa preacher friend’s swimming pool, the
soon-to-be Pastor Michael was baptized by his m&bB&/hat was said over the candidate was
something to the effect of, “Brother Michael, ugbe profession of your faith, | now baptize

you in the Name of Jesus Christ for the remissioyoar sins, and you shall receive the gift of
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the Holy Ghost.” He, no doubt, came out of the watethe Spirit visited the gathered saints and
celebrated a Pentecostal’s rite of passage. Mickaelved the baptism of the Holy Spirit and
spoke in tongues for the first time later that stenm

For Oneness Pentecostals, the watery ceremony gmply a symbolic measure; sins
are believed to slide off of the submissive bodewit is lowered into the water. Growing up,
several of us kids would bring an extra changdathes so that we could play in the baptistery
while my aunt cleaned the church. When we askedtivpaptistery was so slick, she
responded with, “Honey, those are sins.” | am ghkure if she was being serious, but it makes
sense according to how Oneness Pentecostalise\aeimaptism. Regardless of the sins’
severity, the new believer is purified through thiscess. As Gwen Neville writes, “the
transition from having been a nonperson into noimdpan active social person is symbolically
accomplished for the civil realm at the time ofidety, with its attendant rituals of cleaning,
dressing, washing, taking footprints, tagging vathracelet, and making out a birth certificate.
The same transition into personhood within a fadlmmunity is symbolically accomplished
within the ceremony of baptism” (1994:17). Baptisgmains part of a three-step salvation
process for Oneness Pentecostals, which inclugesitance, baptism, and the infilling of the
Holy Ghost, evidenced by speaking in tongues. Thezewhile being baptized may only be
symbolic of a new identity for many Christians, @ass Pentecostals believe one must be
baptized in order to make it to the pearly gatdscivis why they can be witnessed, like
Mormons, utilizing several able-bodied men to dankneone in a wheelchair who cannot walk,
for example. Stepping into the water is requiredniiy friends, a symbolic act so meaningful
that “...Satan will try his hardest to interfere gam@évent a newly converted person from being

committed,” Nicole Toulis explains
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(1997:146). When LGBT people and straight alliesidieto be a part of the church, which is an
informal process as far as paperwork is concerhey,are encouraged to be re-baptized if they
were not initially baptized “correctly.” Even soraéthose who “went down in the name”
properly when they first started walking with therd prior to reconciliation decide to be
baptized again, this time by a preacher and aioelsgcommunity that offers complete
affirmation. | withessed several such re-baptisrhgdenin the field. To some, being dunked by a
homophobic preacher and being exiled to wandersipirstual wilderness makes their initial
baptisms seem invalid, and, therefore, prompts tteerastart their spiritual lives at Spirit and
Truth Ministries where they are fully-integrateduoth members.

Baptism is a key component of Oneness theology@mains a primary message for my
informants. Pentecostals in the Middle Americanrchury not to condemn other Christians to
Hell if they have not been baptized in Jesus Nangeoaly baptized according to the Trinity of
Father, Son, and Holy Spirit without actually sayllesus’ hame over the candidate. As Pastor
David assures his congregation, entrance into Heesveltimately determined by God.
However, he encourages attendees to not miss aheoxperience. If newcomers have not
already been baptized in Jesus Name or have béere libeit in an exclusive setting, Pastor
David usually leads them to the water. Due to thein marginalization, it would almost be
incongruent for the believers to condemn others hdnge not “taken on the Name in water
baptism,” which results in the congregation takangnore gentle approach to enforcing this
humbling of the self. However, when devoted paasbkrs are asked to explain the importance of
Oneness baptism, they will define it as essenbiasélvation.

A host of parishioners look up to Pastors David Einchael not only for their spiritual

guidance but also for their influence, or “sociapttal,” among affluent progressives in the
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community, especially given the laymen’s strugglse¢ize opportunity. Pastor Michael is
popular for his charismatic ability to host enjolabinners, and Pastor David is known for his
ability to entertain and relate to a wide assortneémeople while soliciting support for their
ministry, especially when it comes to favorable rembverage and church fundraisers. The men
operate as “classy” role models for the congregais they are both college graduates, own a
spacious home, and have achieved middle-classgnitspAlong with those qualifications,
David and Michael are frequent travelers and ale @mbmaneuver diverse environments with
ease. The Pastors are also tactful, with a tatenhfinaging a wide assortment of personalities
and those from various rungs on the social ladb®e.class dynamic is an important factor in
their leadership role within the congregation,tadlows the men to assert great influence in the
church. The difference, however, does not comeowitsome whispered resentment, especially
when the men are traveling out of state during Sy midweek services. These self-
proclaimed holy men are central to the formatiod spread of queer, Oneness Pentecostalism in
the Rust Belt and have played a pivotal role irdéselopment in other parts of the country and
world. As they carefully guide fringe Pentecostats an eternal dimension, they intuitively
instruct believers to coalesce an LGBT existendh wme that radiates the standards of holiness
that are a central Pentecostal theme. The pastgrataetically oversee and attempt to attract a
damaged segment of the population with their tingelgpel. Nothing brings greater happiness to
the Pastors than to witness “lost sheep coming lHasheep such as Barb and Trudy.

Sis. Trudy and Sis. Barb live in what locals reéteas an “upscale trailer park” next to
Lake Michigan. The lawns are well maintained. Thera pond with park benches, a new
playground, virgin speed limit signs yet to be lad by street artists, and a shared pride among

this community of homeowners. Industrial parks hdggre and extend into Chicago, including
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coal-fired power plants, nearby U.S. Steel, andréety of abandoned bricked structures with
smokestacks that tell the story of a region largddgndoned without any sort of accountability.
The women are vital members of Spirit and Truth istimes, and they can often be found
laboring tirelessly for the Lord, even when theoriwseems to be overlooked or taken for
granted. Their dog, Gramps, an aging Chinese guyeir constant source of entertainment, a
creature who seems to fulfill a child’s role foc@uple whose biological children look upon their
relationship with disgust and, for the most patuse to associate with their mothers. The
women both wear T-shirts and sweatshirts with ramgags on them, and, of course, they have
quite a collection of shirts with Bible verses ansbirational sayings in order to shine a light in
their mission field. Otherwise, their clothing isthing fancy; they just like to be comfortable
and approachable. Trudy and Barb came out of thesets later in life, after coping for much of
their adult years in marriages with pitiful excusashusbands. | will always remember Sunday
afternoons in their singlewide, a peaceful spa¢h southern gospel music playing on the bulky
television and a plethora of spiritual figurineaged throughout their home. The two have a no
alcohol policy in their trailer, a decision thateft up to the individual members in the church,
who can drink it in moderation and preferably owipe or beer. Sis. Trudy makes the best
banana pudding, too, and sees hospitality as padraninistry. Her stoic partner, having grown
up in a downhome kind of environment, is quite proé her delicious fried chicken. Using
Colleen McDannell's words, the couple’s home pregithe platform to perform queer piety, as
“it is a domain of purity in a defiling environmeatplace of empowerment in a disempowering
world” (1995:214).

The love story that | am presenting here has weadhiamilial isolation, pharisaical

judgment, and tough economic times in the Rust Béleir story is one about not getting by in
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America, a new sort of hardscrabble existence emrtargins of society and not just about social
class. Due to her physical ailments, Sis. Trudy weable to keep the job she landed as a clerk at
a big box retailer after being laid off from theettmills and so she applied for disability. She
was not able to stand for long periods of time #medcompany offered no alternative, although
she had worked at the store for several yearswidmeen struggle to make it in this “corporate
wasteland” and do not have the education, skitlgJaut to adapt to the changed labor
infrastructure of the region (High 2007). In heeeast study of postindustrial Chicago, Christine
Walley writes about the impacts on such women dkageaacial minorities of the region: “As
deindustrialization expanded across the counttiien1l980s and 1990s, some observers
dismissively depicted the loss of heavy-industtysjas primarily a problem for white men. Such
views, however, ignored the sizeable number of womleo worked in auto and other industries
as well as how the loss of industrial jobs for nfalaily members placed additional, often
unwelcome, pressures and responsibilities on walegated to lower-paying jobs”
(2013:157). After having contributed greatly to thdustry of the region and trusting that good
jobs would remain for quite some time, the pressofeglobalization and neoliberal economics
have abandoned many workers who live along Lakenigan. Their experiences are
representative of a larger crisis among working<laeople of the region who seem to only be
getting a little worse off as time goes on.

| bring the portrait of Barb and Trudy to the foweft of this analysis because it
highlights a struggle of working-class women in tbgion, who, in their love for another, get by
in a hard-hit part of the country but find wortlidhgh their leadership in the church, which, for
them, has offset the devaluation of their rolesaniety. Barb and Trudy are representative of the

congregation of LGBT Pentecostals at Spirit andiMinistries. Not all are unemployed or on
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disability but many are and have nearly been stdpg their blue-collar honor during tough
times, as the job security and comfortable exigdhat built the Rust Belt has since been
reduced or vanished for various reasons. As pahef social capital in the community, the
women also maintain a great level of respect feirtepiritual leaders, Pastors David and
Michael. They are a first line of defense when sonesin the church begins to criticize the “men
of God.” In accordance with their leadership pasis and membership expectations, Barb and
Trudy continue to give ten percent of their incoamel additional financial offerings despite the
hardships that have burdened them. For individsiadé as Barb and Trudy, service in a
leadership position within the church providesnieeessary influence to maintain “working-
class respectability,” despite their economic tggDuneier 1992).

For such believers, considering the distance irein being exiled from various
religious establishments, reconciling faith andusdixy feels like being born yet again, not just
initial born-again experience they found in maialchurches but in the LGBT one as well.
Being ingrained with homophobic teachings, negmttabelonging for LGBT Pentecostals is
complex process. The joy initially experienced whezy met Christ does not remotely compare
to the relief sensed when they stand transpareeflyre God. While in the field, | witnessed
several “lost sheep” make their way back to thedLdhese moments when “backslidd&n”
LGBT believers made contact with the Spirit oncaiagvere ecstatic events. Many cried during
their healings, but also usually with incredibleilesy often for entire services or even a series of
meetings. A number of these same believers spems lawound the altar simply praying in
tongues and making supernatural contact with aeftrey had deeply missed. Others danced
upon the reception of their social healings. Alieing outed or outing themselves and having

their social networks disrupted and quickly filieth “cares of the world,” the believers say
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they were ultimately unsatisfied as they lackedsiiygernatural contact that had once been a life
source. For these Pentecostals, it was primarmdydiktance from the Holy Ghost that left them
lonely. Although the Spirit is said to reside irckeaoul, it is activated within the larger body of
believers and then manifests itself in a varietya$s. Holy Ghost contact in one’s queer and
honest form is immediate affirmation that Jesug$okis gay children; the reconciliation process
does, however, not occur without a complex negotiadf scripture, the primary resource for
neoconservative adherents. Many have tried to wodugh the Word on their own prior to
joining Spirit and Truth Ministries but did not ikaan understanding of their complete
acceptance until leaders such as Pastors DaviMariael counseled them. The “backslidden”
were too polluted with an internalized homophobiat tvas beat into them by heteronormative
teachings. Through the process of reconciliatioostrhave arrived at the conclusion that “there
is neither male nor female in the Spirit,” wordsyhave gleaned from Galatians 3:28, and thus
Jesus welcomes all of his children. The righteeug however, are determined to find people
just like them in the Good Book.

Finding “family”**in the Bible is a difficult process, precisely hase of the constant
transformation of sexuality. Despite the inconvene doing so is essential in order for my
informant to justify their sexual consciousnessdisb in order for the believers to feel safe with
Jesus, especially considering the deeply persarbiraividualized relationship that must be
maintained. Anthropologist Tanya Luhrmann contefidlss indeed a striking God, this modern
God imagined by so many American evangelicals. Egcteration meets God in its own
manner. Over the last few decades, this generafidimericans has sought out an intensely
personal God, a God who not only cares about yalfiave but worries with you about whether

to paint the kitchen table” (2012:xv). Due to tleguirements of Pentecostals for this form of
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intimacy, it is especially important for my frienasthe Rust Belt to be assured that He affirms
them, and this leads the modern believers to sehechcriptures for proolMartin Duberman
addresses the frustrations that such gays analesbkperience as they feverishly look into the
past for others just like them. He states, “tolak ttheir sexuality is ‘unnatural,” gay men and
lesbian women seek to find its duplicates in eaderiods of time. But duplicates, of course, can
never be found, and the search for them is alwagsn@d to disappointment” (1988:522). The
real problem, according to Duberman, are the caitegjof gay and straight that we “...moderns
have quaintly learned to label ourselves” (1988)5PRderstanding biblical sexuality through
present perceptions of the body and its behavsodsficult to match up, but that does not stop
my friends.

In order to solve the textual dilemma of their maad sexualities, Pentecostals in the
Rust Belt have latched onto the biblical narrabéhe Ethiopian eunuch. He is understood to be
a converted Jewish man, given that he was on hysevderusalem for worship upon his
conversion to Christianity. Heteronormative Onereliserents have celebrated this character
since the movement’s inception but have never thoogich about the word “eunuch.” Since
Oneness Pentecostals insist upon baptism for galydhe account of the Ethiopian is primarily
utilized to stress immediate baptism. However, gaeer subject and an immediately baptized
one, the fabulous African man with his royal asaton as a treasury official for the queen of
the Ethiopians is even more useful for LGBT Pendtads than heteronormative ones. While on
his journey, the eunuch of great wealth and statesuntered Philip the Apostle. The disciple
helped the eunuch understand the sacred text hesadimg and, according to Pentecostal lore,
told him about the gift of the Holy Spirit and bagetd him in nearby water. They look to Acts

8:36-29, which states, “And as they went on theiywhey came to a certain water: and the
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eunuch said, ‘See, here is water; what doth hingeto be baptized?’ And he commanded the
chariot to stand still: and they went down botloitite water...and when they were come up out
of the water, the Spirit of the Lord caught awayliphthat the eunuch saw him no more: and he
went on his way rejoicing.” Although my informaritave embraced this contested character,
they can only trust that he was “family” due to tfagueness of the text and the varying
definition of eunuch identities throughout histolty.a recent study, Sean Burke writes:

The different and sometimes conflicting ways in evhancient discourses gendered

eunuchs demonstrate how troubling their ambiguaakels were for ancient

constructions of masculinity. In some discoursesuehs are gendered as not-men,

effeminate males, or half-men/half-males...in othetsjuchs are gendered as girls, or as

beings that have actually changed, or are in thegss of changing, from male to female.

In still others, eunuchs are gendered as hybriagsadé and female, or as neither male nor

female. In yet other discourses, eunuchs are debyehe loss of masculinity or

manhood, or even the loss of humanity itself (2003:8).

Despite the uncertainty surrounding the charatbeithe purpose of affirming Pentecostalism,
he is queer enough. The vague character providesnhpan example of salvation for a queered
individual but, in particular, provides biblicalguort for the notion of someone “gay” can be
baptized and filled with the Holy Ghost.

The determined believers have spent a great deshefexamining and celebrating the
eunuch, someone who has been glossed over byrgjez hurch world, but it is difficult to be
sure precisely what made this man a eunuch. They lbaated a broader biblical discussion of
eunuchs in Matthew 19:12, however, to offset angiedy. “For there are some eunuchs, which
were so born from their mother's womb: and theeesmrme eunuchs, which were made eunuchs
of men: and there be eunuchs, which have made gieesseunuchs for the kingdom of
heaven’s sake. He that is able to receive it It teiceive it.” The part of the passage that

resonates in particular with the righteous fewhis statement that eunuchs may simply be born

that way. The passage is said to offer biblicabpad non-heterosexual existence and,
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importantly, fits into wider equality politics thitrgely hinge upon cry for pity since queer
people cannot help being born that way. As MiclWdalner writes, “...so many gay people are
now desperately hoping that a gay gene can be faure) think they would be more justified if
they could show that they had no choice, that eeitifiey nor gay culture in general played any
role in shaping their desires” (1999:9). For mefdls, the changing role of queered subjects, or
eunuchs, proves that homophobia is only a recentfition,” as is the popular theology that
isolates them (Katz 2007). Through his divine inggi of early writers, my friends believe that
the Lord deemed the Ethiopian’s story be writteio the Bible in order for modern eunuchs or
LGBT people, the said current equivalent, to lo¢h&er positions in a historical context. For
those at Spirit and Truth Ministries and the braddBowship of LGBT Pentecostals, the
Ethiopian eunuch offers proof that Jesus did netréninate when it came to offering salvation
and tongues-speaking salvation. The eunuch is ildical equivalent.

Pious gays and lesbians have found someone mBilthethey believe to be a gay and
Spirit-filled believer, but what about same-sexat@nships and what about biblical lesbianism?
Since the believers have negotiated the notiorolyf &ind monogamous unions for same-sex
relationships, it is important, as it is with meserything they do, to find support in the Word.
Without a Bible backing, the unions they insisb&equal to opposite-sex partnerships would
unaccepted in the eyes of God, and, to them, shahat matters most. The intent Pentecostals
would rather be miserably closeted in the churdidkeir youth or completely lost in “the
world,” rather than making all of their theology tegpfeel good, or having their “ears tickled,”
as those who disapprove call it. Life or deatmithie balance for the marginal believers, and

they cannot afford to “miss Heaven.”
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The questionable love between Jonathan and Damwéses biblical evidence that God
intended for there to be same-sex relationships) @vthe Last Days. Their textual evidence in
2 Samuel 1:26 states, “| am distressed for theehmother Jonathan: very pleasant hast thou
been unto me: thy love to me was wonderful, pasiadove of women.” According to
believers in Indiana, it is indisputable that Ipassing the love of women for Jonathan and
David was a homoerotic one, not just the healtlgnttship that homophobic theologians and
mainstream interpretations imagine.

Heterodominant perceptions of the relationship tengtilize the Jonathan and David
story as a means to further demonize LGBT people attempt to queer it, as it is frequently
argued that such same-sex dynamics were never rtoeb@tsensualized. In fact, depictions of
the men, and even Jesus, have undergone a traasmmwith increased anxiety concerning
homosexuality and the consequential polarizatioor@ntation, as David Morgan explains:
“The theme of Jonathan and David’s friendship wately invoked by advocates of male
friendship among schoolboys and young men, butalsshailed as exemplary by Oscar
Wilde...as legal and medical concepts of homosexubaétame established and Muscular
Christianity was embraced by evangelicals on but@ssof the Atlantic, the iconography of the
biblical friendship began to change” (1998:104, Mp2001). Today’'s homophobic regimes
claim that the sexualization of the relationshigiraply the imposition of a “wicked and
perverse generatiorf’that attempts to broaden the “straight and narfbpéth into Heaven.
According to the straight-laced, to view the corimerin a sexual light speaks to the ways in
which social tolerance is attempting to pervertshered. In one of the few substantial analyses
of the relationship, Tom Horner responds to thasnal

Jonathan was obviously smitten. “But cannot two femgood friends,” someone said to
me recently, “without the issue of homosexualitingeaised?” Yes, they can. But when
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the two men come from a society that for two huddrears had lived in the shadow of

the Philistine culture, which accepted homosexyahhen they find themselves in a

social context that was thoroughly military in thastern sense; when one of them—who

is the social superior of the two—publicly makedisplay of his love; when the two of
them make a lifetime pact openly; when they meetedly and kiss each other and shed
copious tears at parting; when one of them prodalmat his love for the other surpassed
his love for women—and all this is present in thevid-Jonathan liaison—we have every

reason to believe that a homosexual relationshigieak (1978:27-8).

For fringe Pentecostalists, the Word is quite cteat Jonathan and David were in love, and not
in just the wholesome and manly way that the Clansten’s movement would have their
modern-day disciples believe. As Brian Donovan aixid in his analysis of Promise Keepers,
such a movement involves an “...attempt to adaptmegée masculinity to fit with demands for
egalitarianism and male sensitivity within evangglifamilies, thus reinvesting modern
masculinity with renewed vigor” (1998:819-20). Hoseauality is cast as sensitive and weak.
Considering the heterodominant role of dominatigrsissive wives and offspring requires
perceptive spiritual leadership, queer sexualitgdlens misogynist men who negotiate with
“...the proliferation of feminist ideas and practi¢bat have reached various sectors of
American Protestantism” (Donovan 1998:819).

Non-normative parishioners latch onto this biblicelle love and have, therefore, seized
their proof and alleged representation in the Waslfar as women who love women are
concerned, however, quite a bit is left to blinthaThere is seemingly less scriptural
affirmation for lesbian devotees than for transggaand transsexuals, considering that the
gueer Ethiopian is such a versatile character. Mem love men, and even those who began as
men, are able to apply their own experiences tetiwgy of the eunuch. For women, however,
finding a biblical match is nearly impossible, fisuch accounts have been completely written

out of biblical history. There is a beautiful sceneéhe documentaryA Jihad for Lovein which

female lovers are sitting in a mosque and seardhiroygh the Quran for anything that
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references them. The young women desperately wwamow whether they can justify their
existence or rectify it based on what they findha text. In a sense, they are relieved because
the Quran does not have much to say about theleasttnot as much to say about female love
as it does about male bonds. However, it is clearthe women feel that they have been
disappeared from the textual and social historigkear faith. Women in the Pentecostal church
sense a similar frustration. The only real potémadence of biblical lesbianism is the
“suspect” relationship between Ruth and Naomi,tbigtseems to be a stretch, even to some
stubborn queer Pentecostals. Most parishionersugethat their love was a highly sensual one, a
connection that may have crossed the bounds oé@a fdenilial love, but the evidence in the
narrative is admittedly quite ambiguous. The evagethey find is in Ruth 1:16: “And Ruth said,
Intreat me not to leave thee, or to return fronofwing after thee: for whither though goest, |
will go; and where thou lodgest, | will lodge: thpgople shall be my people, and they God my
God.” For those who take this narrative as lespi@sence, it is said that the text gives further
clues that the two are in a relationship and thahks not a true heterosexual, as her mother in
law, Naomi, instructs Ruth on how to seduce a rnfaRuth were heterosexual, some LGBT
Christians believe that she would not have needgtduction on this process. A child whom
Ruth later had with Boaz was said to be Naomi'&ddiaiter in the text. Based on such accounts,
some LGBT parishioners contend that biblical lesisia was apparently not enough of a
“problem” to warrant discussion. More broadly,dtsaid that perhaps any same-sex relations
were, in general, not problematic as long as oresponsibility of biological reproduction was
upheld.

For present-day lesbian Pentecostals, an absenisdisn of biblical lesbianism is, at

once, freeing and oppressive. For such women, themal and debatable, textual condemnation
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of lesbianism serves as a testament that femaéevi@as not problematized in the Word and
therefore, should any doubt exist, female love &haat be as troubling, as in “men with men
working that which is unseemly®From another perspective, it is as if the histdrand biblical
narrative suggests that female pleasure does eotraatter. The latter component to this debate
is the oppressive side of the search for lesbipresentation and general desexualization of
lesbionic love, as if lesbian couples are simplystoned with nothing more than an emotional
bond. Furthermore, as if female love was not alyegdored in the text to which pious lesbian
Pentecostals seek answers, such marginal womeiitlohiave largely been overlooked in most
available modern analyses. This may be becauséackaf textual evidence, but | contend it is
because of a continued male dominance and misdgyhaiefs even among queered
Christianities.

Other biblical affirmation for both men and womée tongregation has found is the
basic principle that humanity is cast from God’shamage, as Galatians 1:27 states: “So God
created man in his own image, in the image of Gedted he him; male and female created he
them.” The ambiguous passage could be debatee@ textient of contending that God is a hybrid
of male and female. For the purposes of LGBT Pastats, however, the part they find most
useful is that men and women were formed in Gadage, down to human consciousness.
Being gay or lesbian is a human experience thatfdhe members attempted to suppress in
themselves. Some members spent most of theirtiiditsg behind a “straight-actifyj facade,
while others came out of the closet in their twesitEvery LGBT individual in the church
attempted normative sexuality, and they attempi€'griay the gay away” prior to reaching a
breaking point or being found out (Barton 2012py#rg the gay away did not work, even when

it included extensive counseling sessions to rettree supposed natural direction of their
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desires. Even giving into heterosexual marriagdsdt fix them, and some of those marriages
were encouraged even after they outed themselhdsrtgy. The intense prayer sessions in

which “spirits,” as they are called in mainline ctives, could be released in order for the captive
soul to be returned to a heteronormative statefalkm. Knowing this, the practitioners realize
that God fully understands their existence anchueel for there to be LGBT diversity among his
creation. The fact of being made in his image h&srt the uncertainty out of their non-

normative desires, as it is believed that God wstdads opposite-sex and same-sex desires on a
personal level. Since it is said that Jesus expegi# every human emotion while on earth, some
believe he also knew attraction to the same sesh &uthe imagination and creativity of my
informants in the Rust Belt.

In general, coming out of and reinventing the loililiteralist norms of Pentecostalism
for a sexually-marginal audience requires careduision of traditional interpretation but not to
the extent that the innovative practitioners undeenthe casting of the Bible as an infallible and
inerrant guideline for their lives. As with the easf Jonathan and David or Ruth and Naomi, the
predominantly LGBT charismatics must acknowledge fexuality, marriage, and relationships
have not always been the same as the culturalngred®uld the interpretations work in their
favor. In the case of Jonathan and David, if the were sexually involved with one another
then, it is thought, there must not have been mbkoeed for such a relationship to be formally
recognized, since such a union would not have readeomic sense at the time. According to
such reasoning, same-sex relationships likely sedun-and-around heterosexual relationships
that protected belongings and lineage. Whereas kexoals in the present day are expected to
pursue desire and the fantasy of love, the reagayoes that biblical homosexuals existed but

would not have partnered simply over sexual gitfon.
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Reimagined biblical narrative and recent socialdmshave contributed to an impressive
and convincing rationale for affirming LGBT Pentstadism and, in general, inclusive
Christianity. The trouble that LGBT Pentecostalseto heteronormative practitioners is that
gueer subjects are able to mirror their own stasfegppression from accounts in the Word,
narratives that heterodominant leaders instillethe\LGBT subjects through the means of
Sunday schools, summer Bible schools, countless@ses and songs. Through this platform of
storytelling, LGBT Pentecostals have taken the deoaarratives they have been given and
inserted their own experience of marginalizationei meddling demonstrates that “histories are
not simply reports of what actually happened inghst; rather, histories are narratives of the
past that are told in particular ways to serve sparpose in the present” (Burke 2013:145). The
story of Moses and the Israelites, for example des used to triumph over the horrors of
slavery. LGBT proponents have now used this metahae to make sense of God abandoning
his gay children, offspring that have been lefivemder in spiritual wilderness. | am not
contending that the religious and sexual margiaibn of my friends is comparable to the
demons of slavery; rather, | am noting that LGBThteeostals have cited the liberations-in-
process of African Americans and women as analoptasrical processes. Therefore, despite
the disdain that most heteronormative Pentecostalgd have for the iconoclastic parishioners
at Spirit and Truth Ministries, mainline Pentecbstaurches were the training grounds for my
informants. As James Bielo explains, “when readnggBible evangelicals place themselves in
some form of ideological relationship with the th&acred text...they establish how they relate
to what is being portrayed,” which, coupled witle text's formable nature and the Pentecostal
emphasis on individual experience, makes reinvgrttie Word a messy but empowering

process (2009:60). Queer Pentecostals in the Ralsai representative of the uncontrollable
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and ever-changing nature of religious experienggsnew Christian identities are always born
in world of existing and competing Christian traahis, and develop in dynamic interaction with
them” (Bielo 2011:198). My informants were empowekbs heteronormative regimes to play
with the text, something that was further enharimethe existing “persecution complex” present
in the evangelical consciousness. The insistenmticmers have filtered their experience of
marginalization through this existing persecutiomgplex that anticipates differential treatment
for neoconservative evangelicals in the End of Days

As often happens, oppression eventually gives waalient liberation narratives, similar
to Liisa Malkk’s analysis of Pentecostal Hutu redag (1995). Without the disgust that believers
within the spiritual homelands of my friends mainttor homosexuality, according to their own
perception of the Word, the creation of the liberatrajectory of this ethnographic account
would have never been invented. It is a ratherifahecarrative, even a prophetic one,
proclaiming that God is calling forth LGBT people @ “last remnant.” The definition of
“remnant” illustrates their experience: “what it lafter a community undergoes a catastrophe”
(Freedman 1992:669). The remnants are often thaafgig scraps and as worthless, but the
revisionists say God has always had a preferendbdéodowntrodden. Using Sherry Ortner’s
term, this “key symbol” pervades queer, Pentecdbtalght (1973). Believers cite pride as
getting in the way of God using his believers invpdul ways and queer revolutionaries claim
that pride and closely related intolerance hasstcamed a once productive heteronormative
church world into a complacent environment thatasseeing the “move of God” that marginal
LGBT practitioners are experiencing. LGBT Pentealsshave been given the necessary tools to
construct their own liberation narrative out of ther and ambiguous biblical material that has

been made available to them, and, through thisrgeegorality, have been taught how
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negotiate and rearticulate scripture by the religicegimes that continue to demonize them.
Have established a queer, scriptural presencéelevers are able to unleash the Holy Ghost in
the queer context to include, tongues, tonguesgragtation, prophecy, dancing, and healing. In
chapter six, | explore in more detail their libevatnarrative and, more specifically, the ways in

which my informants have queered End Time prophecy.
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I Will Pour Out My Spirit Upon All Flesh

“And it shall come to pass afterward, that | widlyy out my spirit upon all flesh: and your sons
and your daughters shall prophesy, your old meh dream dreams, your young men shall see
vision...The sun shall be turned into darkness, aadroon into blood, before the great and
terrible day of the Lord come.”
Joel 2:28-31

Chapter Four
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Bro. Scott came to the annual conference at SmdtTruth Ministries expecting a
miracle. He knew that God would heal his body betoe left Indiana. The brother had fallen a
couple of months prior to the convention and shattdis femur. The event lasted four days.
During that time, he sat on the front row with lag stretched out in a cast. When the anointing
would sweep into the sanctuary, he would speakngues, lift his arms, and weep in
anticipation of what God would be doing for him.eTtHeavenly languagé® sounded as though
he were in a trance, and he could be heard repeitnsame syllables over and over, sometimes
in an authoritative tone and at other momentspeaceful whisper that could put infants to
sleep. His partner is known to frequently “danctieethe Lord,” flamboyantly waving arms in
the air and quickly moving his body in a repetith@wving act. The two men are easily excited
when the drums, organ, and piano start up withlfamup-beat songs about the goodness of the
Lord. When Bro. Scott felt the need to stand dupags of the services, he would prop himself
up on crutches, with shooting pain showing on hiddte-aged face. A committed partner stood
next to him, in a similar plaid shirt, feeling haer's torment, a physical condition that had
begun to affect his job as a machinist back hon@eaveland. The guys had loaded their
adopted children into a dated, Pontiac minivan@arde to the conference despite the man’s
agony. When believers would start to dance in thietSr fall out as ministers prayed over
them, Scott’s partner and others would try to kiéepworshippers from bumping into his leg.
The man wanted to be close though, just like thédail character at the pool of Bethe$d®&ro.
Scott worshiped as much as anyone that week, @né tias an enlivening tiredness that wore
on the born-again bodies, as services would lash fige hours. The faithful would sleep a bit

A2

and return for morning devotion. They call it “getf fed,”™ a time of harvest that enables

believers to survive during spiritual famine. Tl@ined land is the present day world in which
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the righteous live. In this chapter | argue thaBIGentecostals emphasize the importance of
intensive supernatural engagement and the attesdhsequent signs, such as healing, in order
to feel authenticated in the spirit world and taseethe Spirit through their oppression. Given
that heterodominant Pentecostals see the Holy Gisastheteronormative domain, my
informants work that much harder to produce supgarabexperience in the queer community.
Waiting on Heaven while engaging in a social Iifenhich most others do not share the
pressing concerns of the practitioners requirescoméinuously refresh in the Holy Ghost, in a
collective effervescené@that overtakes queer bodies during events liketieein which Bro.
Scott was to receive his miracle. Anticipationefiithe room as an evangelist with the “gift of
healing” asked for those who needed relief frongscal condition to form a line at the altar.
Although it is a quintessential practice of Pengtalism, healing is now a spiritual realm in
which many are now afraid to journey, because efstigma of phony victories and the
difficulty of achieving the instantaneous resuk®ded in a revival setting. Sis. Helen is old
school, though, and valiantly rejects the hesitasibe finds in the present church world.
Although heterosexual and a senior citizen, Sideileays that God revealed to her that he made
gueer people in his image. Making such a bold claithe homophobic churches she was once a
part of has limited her mission to a queer audieSbe does not mind, however, and embraces
the opportunity to help repair the spiritual dam#ge has been imposed on LGBT people. She
had preached her heart out that Saturday eventhgvas sweaty mess by now. Her makeup,
particularly the mascara, ran down the sides oftrekling face, which she gracefully dabbed
with a lacy, purple handkerchief. Unabashedly, Beden told the congregation that the sick
would be healed that night and that doubt has acepin the mind of the believer if s/he is to

receive healing. The minister commanded the rooth avi'holy boldness” that was sure to make
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Satan himself afraid. Scott was the first beliamdme. He hopped as quickly as he could on
those crutches to begin the “prayer lifé#& practice that is the climax of classic Pentedost
revival. Bro. Scott’s healing was obviously goiegae a tough one, however, a potential
struggle until something miraculously transformésitiody.

Sister Helen prayed for Scott first. She laid hezened hands on his forehead and began
a series of prayers, including utterances in unkntmagues. With a group of believers
surrounding him, she asked Scott to try and wakkrdhe initial round of prayers. Nothing had
changed. He was now bent over from the pain. Daastwritten on his partner’s face. The crew
of prayer warriors tried again. Sis. Helen was aeteed to see victory. The righteous few were
expecting her to channel it. The pressure was sategnd there was a sense of embarrassment
and disappointment surrounding the ordeal by nolwreaking point that would determine the
rest of the evening. Just then, musicians restheechood with an uplifting tone of praise. With
teeth clenched, the brother handed the crutchless tpartner and balanced himself on the
shoulders of those who were praying with him. Gdiogne without a healing was not an option
for Scott. After the third attempt, a new energysweleased in that sanctuary. Bro. Scott
motioned for his supporters to step aside as wieakled at him with anticipation, nervously
hoping for divine intervention. He took his firgw steps without a prop as joy replaced the pain
when he picked up his pace. The drummer begaratgan the cymbals and a certain relief was
signaled, as if we had all been holding our bretii there was a breakthrough in the spirit
realm. Scott ended up running through the churahrltght. The miracle set the stage for other
healings, seen and unseen. For weeks to comeleatam of medical devices displayed under
the pulpit testified to the many victories, consiaprompting the faithful to remember how God

smiled on the group that summer evening.
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Watching believers practice their faith in suchaaiing manner, in order to demand a
healing from God, was incredibly moving. Even sarvhée cynics in the congregation now
went forward for prayer, which was a humbling mo¥éaith, a moment of vulnerability. When
| noticed Kevin, a rather catty fellow, sobbing lehwalking up the aisle, | was afraid for him
and his pride. Since he was not an active partitipaPentecostal charisma, | had never seen
Kevin emotionally vulnerable before this moment.whes primarily known for his witty
commentaries on others’ worship, like the time songeran right into the water cooler while in
the Spirit. The brother’s “step of faitf’made me nervous for his fragile persona. Sis Helen
anointed him with oil as she intuitively placed hands on each side of his head very calmly.
He immediately “fell out in the Spirit.” The brothiid on the floor speaking in tongues for
several minutes. | had to look away. Despite my osgervations and those of some of my
informants that Saturday night, the faithful haduthed Heaven.”

The healing service moved the reconciled Pentelsasta a new dimension. A renewed
confidence filled the atmosphere at Spirit and fifotiowing the event. Such miracles were
familiar to those who grew up in Pentecostal emnents, but the gift was something that had
not manifested itself strongly in the affirming cbln until now. Divine workings were
something the believers knew to be possible, butiteess them as a gay and lesbian group
made for a glorious time. The healings allowedtémgible and undeniable proof of miraculous
interventions in the lives of queer believer angbasized that Jesus was personally concerned
with his LGBT followers. Although the faithful kneiwall along, anything was possible now.
The healings authenticated their movement.

The dominant homophobia that saturates mainlergdeostalism had warped the

mindset of my informants, resulting in a paralytbiat just had not realized instantaneous
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healings for LGBT persons. | refer to this statésgsritual insecurity,” or an embodied struggle
to realize equality in the spirit realm. It hacehelifficult for the LGBT fellowship to re-create
the iconic Pentecostal sign, a rather importantaamesidering that “prayer for divine healing is
perhaps the most universal characteristic of theymarieties of Pentecostalism and perhaps the
main reason for its growth in the developing worldhderson 2004:30). The ecstatic
manifestations of spiritual interference emergethimdem and in response to an increasing
emphasis being placed on biomedicine and as & disphrate access to it. As Jonathan Baer
expalins, “the materiality of the culture that gaise to Pentecostalism received its fullest
expression in ‘divine healing’ [as] suffering mamdavomen yearned for the restoration of their
broken bodies, and their faith provided it” (20@5). Considering that healings are part of the
benefit package and divine authentication for belis, the signs are something that the queer
Pentecostals need to prove that their Holy Ghgsisisas real, and the same, as one installed in
the bodies of heterodominant practitioners. Fouay marginal believers, it is the state of
feeling unworthy to receive blessings in the spedlm. The displacement of LGBT people told
believers that queer adherents were not good enousgjiep into the next realm of divine
interventions. Simply realizing God’s love aftelayg of uncertainty had taken some time and
was quite the victory. Most in the reconciled eamiment were still spending a great deal of
energy relearning a hegemonic biblical discourseramterpreting the scripture through the
liberating view of reconciliation in order to oftsaternalized homophobia and ensure
salvations. The focal point of the iconoclasticallogy which posed gays and lesbians dancing
about on streets of gold with straight counterpaite have long fantasized about the
homosexual’s destiny in Hell was hard enough fergaints at Spirit and Truth to believe.

Trusting that Jesus could instantaneously heal LB&dies exceeded the practitioners’
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expectations. Although the believers had recitegboal references such as “they shall lay
hands on the sick and they shall reco&igh abundance of physical manifestations had not
been experienced at Spirit and Truth before thghtniHealings in the psychological realm of
depression and anxiety for example, were commoaplad people going home without their
crutches and hearing aids was a true experienteea&upernatural. Despite their frustrations
with the gift of healing, the marginal practitioedrad not stopped practicing the talent of
internalizing the Word, so they were ready to reeet he results were undeniable evidence of
God's affirmation. In his response to the evengstor argued that feeling inferior was the
reason for why the believers were so amazed witdt @&od is supposed to be doing on a regular
basis. The inferiority complex will not be going ayin the near future, at least as long as the
congregation continues to be composed of discgudatditioners from mainline sects. The
faithful few just have not felt worthy with the omgssive histories from which they have been
recovering. Many have lost parents, children, gecandren, and LGBT friends who consider the
persistence at Spirit and Truth to either be demonjust an alternative oppressive dogma.
Internalized homophobia had induced the doubt eadthat had prevented the practitioners
from experiencing the radical manifestations upldinat point. The insecurity may have not
completely vanished but it provided a needed bobsbnfidence. The night of revival was
liberating, freeing the faithful to increase thexpectations of what God would be doing for
them and provided additional proof that might coiwei homophobic Pentecostals that a Holy
Ghost in the LGBT setting was genuine.

Prior to the conference, the environment had tpurged of sin. A series of intense
prayer meetings prepared the believers’ soulsdeive from God, the likely reason healings

occurred in the first place. The congregation seienmsake sense of any lack of supernatural
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success with the idea that not only is doubt aad feesent but that there is sin in the church,
something that was trumped the summer Sis. Helarstared. This reasoning is part of the
overall Pentecostal consciousness. LGBT Pentesastalain the sin in the Rust Belt as due to
mainstream queer influence. Depravity, in the waitorms of promiscuity, clubs, alcohol
abuse, sugar daddies and sugar baiasd pornography weakens the supernatural potential
among the network of LGBT Pentecostalists. My infants make peace with a host of demons.
As part of diverse set of spiritual contaminantsnegraphy is considered one of the greatest
threats to the church. The use of cybersex andogoaphic material is anonymous and
completely discrete and thus a popular concerniginxxoncerning its use runs quite deep
within the evangelical world but remains a fixatiarthe gay church, particularly for the
unmarried. The rationale has it that God will prowmmaself among those who cry out to him, but
he is not free to work when sin is present. Acaogdb the vision, the human form is inherently
sinful, despite being “set apart.” The fact thadGbowed up on Saturday was a testament to the
labor-intensive spiritual conditioning that hadeakplace. It is the job of all believers to cleanse
and separate themselves from the lure of the tdioapsa When everyone participates, the
church, as a whole, reaps the benefits.

The believers are in a constant state of cleansingder to create spiritually sanitary
environments to foster the divine interventiong thefine them. The profit found in the spirit
realm is not for the sole benefit of the practismwho eagerly seek after Christ but is an
evangelistic tool. My informants say that the last looking to the church during troubled times
in order to know whether God is real. “The worldpects to see the gifts operating in the
church, and successful manifestations are the coostincing evidence the practitioners have to

convince the unsaved and dominant Pentecostalsl|tameously, that their Holy Ghost is real.
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Non-believers and non-Pentecostal Christians shoeilable to visit only one service and
witness miraculous workings. If the attendees vealiay from the meeting without being
“touched” by the Spirit, the saints believe theg held accountable for those souls. The
expectations my informants maintain about miniaigy a tremendous burden on them, only
balanced out when they “win souls” and achieveusidn, one convert at a time. The process is
a slow one. Since it is understood that God matsifeisnself through his followers, the saints are
obligated to uphold holiness so that he can pravesdlf in the Last Days.

Healing is just one of the abilities the believiease located in the Word. There are a
total of nine gifts of the Spirit, including the vebof wisdom, word of knowledge, faith, gifts of
healing, working of miracles, prophecy, discernigpirits, diverse tongues, and interpretation
of those tongues. Often “women are major carriéth@charismatic elements of the movement,
particularly through their powers of healing, prep#, and ‘powerful prayer’...charismatic
virtuosity among women Pentecostal echoes theofolomen as healers and shamans, vessels
of spirit possession and prophets in many traditicnltures. It is the primary source of
women’s spiritual power and a means through wHely hudge toward the ‘modernization’ of
de factogender roles” (B. Martin 2013:131). While Martimistions of “traditional cultures” and
“modernization” are problematic, it is worth poimgi out that women in various cultural settings
utilize charismatic power and virtuosity to negtgianfluence in unequal, patriarchal
environments. Along with marginalized women, gaywnehether closeted or in a liberated
form, also tend to operate as spiritual sensitiiglsin Pentecostalism. Of these gifts, tongues
have received the most attention due to what maays exotic, something that has even quite
problematically been cast as belonging to an edrlienanity. Gifts of healing are likely the

hardest to manifest, given the faith required bthlibe receiver and conductor to produce a
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tangible manifestation. Therefore, it is somewlaa¢ to see the talent in action, despite the
familiar imagery of healing crusades taking platént revivals across the country. Overall,
however, to be Pentecostal is to be Spirit-filleddenced by speaking in tongues. Grant
Wacker, one of the premier experts on global Pestatism, explains that the peculiarity of
tongues has captured an audience over the lastrgetdo. Perhaps this focus is an unfortunate
consequence of strange behavior since “...the richaeRBentecostal culture could not be
reduced to tongues any more than the richnesspfRoman Catholic culture could be reduced
to devotion to the Blessed Virgin” (Wacker 2001:41pwever, the Heavenly language is the
emphasized gift to the believers and is the prinnéeyof passage. According to the believers,
“...baptism by the Holy Spirit is subsequent to @& heart.” The body is a vessel which must
be cleansed and maintained before it can be filiild the Holy Spirit” (Toulis 1997:158). | will
not transcribe sacred sounds here because offdrese nature of the script to my informants
and also because a few transcriptions could haeglisesent the varied nature of the utterances.
However, “the experience is self-authenticatingl ao real that its reality is beyond
guestion...no wonder it leads to greater dedicatrahfaller commitment to discipleship and
service” (Williams 1984:82). It is said that theil@ps universal, although the tongues may
sound nothing alike. In order to be a fully accdpead saved member, one is expected to speak
in tongues at some point for the congregation toegs. After doing so, the believer is then free
to operate in the other gifts.

Although everyone engages in the tongues experi@acene really knows what the
tongues are saying in the Spirit. Except when thunds are interpreted on occasion, the gift is
simply a prayer language that connects the beliwvdre spirit realm. Most often, the potential

translation is irrelevant. The understanding arfthdimn has evolved since the Holy Spirit was
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first witnessed at the turn of the twentieth cepiarLos Angeles. Valerie Cooper explains,
“coming as it did during a period in the United t8samarket by the expansion of de jure Jim
Crow segregation, Azusa Street represented a ranlark-even miraculous—period of religious
racial integration that is quite unique in Ameridastory, even into the present” (2011:65). The
handful of believers, comprised of working-classiédn Americans and whites, wanted to fully
experience the scriptures. Some believed that esgere perhaps earthly languages meant to
aid the enthusiasts in missionization. When arygadctitioner felt the urge to be a missionary,
others would try to identify the language and thgex one would be sent on his/her way.
Pentecostals, as they became known, quickly reattze failed experiment. The prayer language
then became a simple means to transport human teodksavenly ecstasy. | cite this history in
order to point out that the notion of the Holy Ghloas always been contested, including how it
should manifest itself and regarding what is autiedtioly Ghost. Over a century later, LGBT
Pentecostals insist that the Holy Ghost they manigethe same one that mainline practitioners
claim to enjoy. Since even leading Pentecostalsreappirit does not know boundaries, it has
become a means for queered practitioners to clgaldrose who dismiss them. However, the
Holy Ghost of LGBT people continues to be rejedigdheterodominant Pentecostals because it
is said that Satan has a replfoaf everything holy and this is the reason daneind music, for
instance, became secularized. The abominable asgimgewith a sacred force, so it is no wonder
that mainstream believers find the movement demamitwould rather LGBT persons remain
in the clubs of Castro and Boystown than claimirtdpdy Ghost experience for themselves.
Tongues interpretation, which conceivably worksaindem with the gift of tongues, is
another talent worth mentioning due to its releeaaimong queer Pentecostals. Interpretation in

Pentecostalism could be the most peculiar giftiahds frequently been employed to
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spontaneously and divinely solve conflict “...to stamt what hearers wanted to hear, especially
when troublemakers threatened to disrupt the smooéhation” (Wacker 2001:83). In addition,
since most do not claim to have this gift, pasharee “...undoubtedly nurtured the gift for
themselves...as an effective means for regulatingettmpo and direction of the service”
(Wacker 2001:82). That is not to say, however, ihi@rpretation does not often manifest itself
in a seemingly-natural, aggressive, and fiery matira offers a warning from God himself,
which immediately results in the saints spiritualligning their lives in intense prayer sessions.
While Pentecostals do not believe that every tirspiait-filled believer utters foreign sounds it
should be interpreted, it is commonplace for om&sressions to begin taking over the service.
As the group tunes in to the dominant voice, belikio be God speaking through the believer,
stillness sets in as believers begin to listenrandive. After the message is given through an
unknown tongue, it is believed that the interpretashould come forth. The speech is usually
gentle but, at other times, is angry. To trandlatgues for the entire church is a dangerous but
empowering responsibility and it happens on oceasio stutter or incorrectly articulate a
message can be embarrassing for the believer wdymersting out of faith. To slip up could get
the gifted caught up in a catty, royal realm ofggpsin all seriousness, in most Pentecostal
communities there are one or two members who ase/Rrio interpret tongues. These
practitioners have usually perfected their gifti@speak. In the Rust Belt, God speaks directly
to his queer community of believers through thelayge. In postindustrial Indiana, the bold
practitioners have taken the gift of tongues intetgtion with them in their journey of sexual
and religious reconciliation, freeing God’s voicespeak directly of LGBT concerns. He tells
them he approves of the affirming gospel and erages the marginal believers to spread it.

Since Pentecostals regard tongues interpretatitimeasost sacred voice within the church,
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because to do so is to speak on behalf of Jesoseiho disapprove of the inclusivity being
taught at Spirit and Truth are particularly dissexd by translations that speak in favor of
reconciliation.

While in the pious gathering, | participated inegigs of Bible study forums concerning
the nine gifts. The studies took place every Wedag&vening when only the most devoted
parishioners would gather for a mid-week refreshimtpe Spirit. After a few songs in the
sanctuary, the believers would put together a et to explore the Word. A velvet bag was
passed around that usually resulted in a few dol@uring this series, pastor energetically
outlined how the charismatic abilities should bagticed in the church, including his theological
take and ideas about etiquette surrounding usathe iassembly. For example, when someone
feels the urge to prophesy or has a word of knogéethe practitioner should get the go-ahead
from the leader. The insight should then be berafio the group and not a means to manipulate
with a personal agenda of some sort. As most Pest@preachers do, he stressed “decency and

order,”®

of which the leaders are the proper channelsafppkople to practice their gifts. Such
control is somewhat incongruent with the flow o tBpirit, as Harvey Cox explains:
“spontaneity and order...has raged on in Pentecsstdbr a nearly a century now, with splits
and divisions the rule rather than the exceptiod,tae struggle sometimes takes the form of a
contest between lay people and preachers, withréechers trying, often in vain, to harness the
essentially unharnessable surge of the Spirit” 81B85). The Spirit can be a chaotic force to
reckon with, demanding a constant intuitive exclealbgtween the shepherd and sheep.

In each church setting, gifts are divinely assigteethe particular members. Certain

saints become known for their charismatic rolesgtivér prophet, tongues interpreter, healer,

teacher, or discerner. It is the infilling of theld Ghost, a power lodged in the believer’s body,
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that allows for the believer to gauge progresssaifdcorrection. Receiving the infilling is the
beginning of unleashing the ability to engage inatullous workings, although only a few seem
to go beyond simply speaking in unknown tongue®rtter to maintain respect for the sacred,
often unspoken positions, constant renewal in tbly Bhost is required. Those who practice the
gifts and are not “prayed upi"are not taken seriously, since their salvationg nw be current.
The Calvinist notion of perseverance of the samtSpnce saved, always saved,” only applies to
some evangelicals. For Pentecostalists, salvatiema work in progress and require constant
maintenance. Technically, the rule is that a beli@an be saved but accidentally take the Lord’s
name in vain while entering an eternal destiny efcample, and immediately enter the torment
of Hell's flames. The ambiguity creates even maneiety about the afterlife, because no one
can be absolutely certain they will “make Heavegirthome.” The eternal implication also
results in an intense community watch program.

Believers are taught to frequently “pray throughrheaning pray until s’/he senses the
power and begins to speak in tongues. The strugglenstantly renew oneself in the Spirit is a
familiar concept in the charismatic faith. Howevehink the emphasis my informants place on
spiritual renewal is quite telling. Queered belisvia the Rust Belt are especially concerned
with this transcendence. For the many years | baes around Pentecost, | have never
witnessed such a fierce struggle and such an ernsplased on “breaking thougtas |
witnessed in Indiana. Pentecostals, in generalyynaiyout the losing the ability to connect in the
Spirit, but venturing into ecstasy for the quedsetievers in particular confirms that spiritual
contact can still be made, even with a lover inrthaam. For the couples to touch Heaven
together, while praying in the Spirit, is the uléita affirmation needed for impending salvations.

Believers go through what they call “dry spells’which the supernatural seems out of touch, all
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while seeing others “get a blessing.” As Troy Alsttites, “among Holiness-Pentecostals... that
emotional experience or ‘feeling’ is a primary goéivorship, perhaps even of religion itself.
There are frequent remarks, both in and out otthech setting, establishing the importance of
‘feeling’ God” (Abell 1982:124). In fact, to mangisits, the notion of Hell is to be out of touch
with God. Pentecostalism, in general, is a religitbfeeling the power, especially for those who
walk alone. Believers often talk about the anomtior Spirit present, as being so thick they
“could cut it with a knife.” Andrew Chesnut hasitten about the Spirit in Brazil and beautifully
illustrates this mobility in his writing: “the Pestostal God is not a remote figure to be
contemplated in silence but a dynamic force toxpergenced by the entire being, both psyche
and soma” (1997:93). In a church world in whichBIGpractitioners must exhibit faith on the
margins, frequent visitations compensate for thetspl insecurity of being LGBT and

Christian, demanding a constant refreshing in tbly Ii&host. Every time the saints tap into the
spirit realm, they are affirmed in their unfit bedi The Holy Ghost, as the great equalizer, is not
homophobic and, therefore, is said to not know blauies.

In addition to regular services and personal prag@ngregants meet once a week for
corporate prayer. The saints do not necessarilyipra unified fashion. Instead, they
energetically walk throughout the sanctuary loyglBading with God to visit them in a moment
of heightened gender roles in which men circlesdwgctuary waving their arms to Heaven and
most women kneel on chairs and altars. Penteqostgér meetings are moments in which
believers perform their Holy Ghost, including toeguloud vocalization, and other aggressive
tactics to achieve a spiritual climax. The restilihe aggressive and passionate struggle is a
cacophonic chorus that begs for Heaven’s attentinihe Rust Belt and elsewhere where

believers pray in the Spirit, “not only does théuat performance of prayer need to be on point,
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but so too does the music, the darkness, the htwoah, the hushed tones, and, when visible,
the pinched faces” (O’Neill 2010:73). Prayer megsiare key to the End Time revival bound to
happen in the LGBT community. The gatherings ase &ey to local church growth and
distinguish between committed and casual ChristiBresying through is labor intensive. The gift
of tongues, for example, seems relatively easydnage from the outside, but the LGBT
Pentecostals struggle hard to “break through” deoto allow the Holy Spirit to take control of
their bodies. Believers are often exacerbated, tywagal thirsty, by the end of it all. The power
sometimes twirls them or causes the faithful te lbeeir balance as they fall onto the floor, all
while giving up control of their inebriated bodiagsd over time itself.

Sis. Hazel, a social worker nearing retirementnie of the straight individuals who
comes to Spirit and Truth because of her distastéhe treatment of homosexuals in mainline
churches. She also enjoys the fun of Pentecosif #ike dancing, tongue talking, and healing.
Her husband, Frank, is a hard-lived man who cajukabout anything. Faded and smudged
tattoos tell his story. He is one of those workirgmvho usher in the scent of lvory soap when
they put on their Sunday best and joyfully walloititte “house of the Lord.” The rest of the
week those guys are covered in grease and whatamél brought her husband into Pentecost,
enthusiastically telling him how good it feels ts§ let go of one’s tongue and let the Lord
speak. But he has not spoken in tongues yet. Hsulftise us all when he danced in the Spirit,
though, in something looking akin to Appalachiaat footing. He had a big smile on his face.
Frank did not seem to understand that the poitiie@fvhole thing was to get lost in the Spirit as
he danced, not to look us all in the face durirggitmotenanny. If he wanted to look like a pro,
his eyes would likely be closed, his mouth flungpttering tongues, and his body would twirl

or be doing something unconsciously rhythmic. Fianéceding and wispy hair would be
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flopping around. That is the way it is done, buwas enjoying himself. Frank’s dance was
quite beautiful in its own original and incompetargty. When the brother starts speaking in
tongues on a regular basis, perhaps the faithliucamsider the dance more spiritual. The brave
couple makes a threatening statement in the sovail &is they affiliate themselves with a gay
church. Those in the community with whom they poegly worshipped do not have much to do
with Sis. Hazel and Bro. Frank now that they hagerb“turned over to a reprobate mind.”
Believing they will be going to Heaven hand-in-hamith the queers has caused them to lose
quite a few friends in small-town America. As farfrank knew though, he was saved, at least
until Bible study one night. He did not know thatcording to the official doctrine of the church,
he would have to speak in the unknown languagedardo avert eternal flames. Pastor asked
for members who had spoken in tongues to raise liagids while we were gathered around the
kitchen table of a family in the church. Frank’s\lanever went up, and others tried not to
notice. To boldly admit that one has not spoketongues puts a lot of pressure on the
individual. Although some speak in tongues ratbadly, the Heavenly communication is
deeply personal to many practitioners. The ambiguales and standards for the sound
frequently result in self-consciousness about opegyer language. When believers first open
their bodies to receive the Holy Ghost, supporgatier around in order to hear those first
utterances of unknown tongues. Frank was next@gtting the Holy Ghost® happens on the
first try for some and takes years for others, pefully, for his sake, it will all happen rather
quickly. He will fully be one of their own oncehtppens.

Newcomers eventually adapt to the faith but theelels insisting on Pentecostal
practice limits the number of potential convertse TSpirit practices not only isolate the

practitioners from affirming Christians but alsorft many LGBT Christians. The doctrine of
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Holy Ghost infilling makes evangelism a bit touglecause the dogma requires newcomers to
experience the Spirit, speaking in tongues at mimmnin order to be saved. The dancing, or
“shouting” as it is called, places additional pressthat seems to attract a few but deters most.
There are those who find all of the tongues spep&ind dancing fun but it typically takes years
to perfect the gifts. Practitioners who have beethe faith for years have a certain way of
dancing, for example, that blends in well withaudKing foolish. My notes bring one saint to
mind, Brenda, an enthusiastic worshipper in thegoegation. Without having that certain look
to her praise, her somewhat awkward jumping anlthgebut loud about the goodness of the
Lord did not quite fit in with the suave conferersadtings. Converts do not necessarily know
how to make sense of the stylistic worshipful espiens but, being oblivious to raised
eyebrows, attempt to enjoy their own Holy Ghostezignce, even when flat footing becomes a
chosen form of dancing in the Spirit. Among theidadrs, there is a competency that only
comes with time. While newcomers are praised feir ttonversions and efforts, only the
believers who have been in the faith all of thizie$ seem to gain any sort of power. It is a sort
of re-created class system for a mostly disempaiveeeple, resulting in domination by those
who are more middle class and have been in the fi@itmultiple generations. Those who
maintain control at Spirit and Truth and throughthé network of LGBT Pentecostals are
typically second and third generation adherentea®prs and leaders of the national
conferences, for example, are usually those whe baen born into the faith or converted at an
early age to gain the class of the faith, and pestiaey excel the fellowship because of their
extreme passiorns.

While believers imagine church growth and thatrgdasanctuary will be built on the

vacant field on the property, it is no wonder tbagregation stays small. The vision does not
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seem to take into account demand for an affirmiegt&ostal church in the Heartland. It is
difficult to imagine the mega-church filled withraight allies and queer, Holy Ghost filled
practitioners, especially knowing that all of thgexential converts would have to meet the
expectation of speaking in tongues and satisfyitbgtyle standards of righteous dogma. Among
the believers, however, a lack of success is at&ibto the devil’s interference. The faith is
guite specialized, at least in this era, but ades lack of success simply means the devil is
fighting Truth.

Fearing dangerous compromise and out of loyaltyadition, the faithful insist on
Pentecostal identity and practice, despite the lsmahber of congregants. Believers fear
encroaching non-denominationalism, universalisnd, gueer secularism. According to the
believers, the faith is not entirely wrong simpBcluse dominant Pentecostal leaders in the
world see homosexuality as problematic. After dasiagfor satisfying religiosity in other
churches and denominations, Jeff, an HIV-positineHer> testifies that he finally discovered
joy after coming across the Pentecostal religiogegence. He suffered from severe depression
for many years prior to joining the church. Jefbree of the most dedicated members in the
congregation, always available for prayer meetags$ church workdays. With his hands
gripping the altar, he travails daily until freetemptation and Satanic oppression. Jeff does not
need music, preaching, or even other believerg thwéh him to break through. He creates the
same altar space in his doublewide. Jeff says hadwwt find freedom to worship the way he
likes to in other churches. He can be a bit loudettmes when he gets to praising and knows it
would be inappropriate in a lot of congregations.isia bit rowdy when the Spirit gets to
moving on him. A typical Jeff praise would inclusemething in a lispy, deep voice like, “I

thank you Lord for being so good to me. God, yoveharought me through so many things.
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Thank you!!'!"” Such a proclamation is usually folled/by a few syllables of tongues. The
brother says his depression was brought on by lgaggHIV-positive, and unwelcome among
those he grew up with and, overall, by not feebpgitually at peace due to the complexities.
This uncertainty has been resolved in the Hoosiarah. In all of his life stories, he is most
passionate about Pentecost, a life-changing faithement he is not willing to compromise
anytime soon. Jeff is most passionate about shtmgee gift of the Holy Ghost. He tries to
explain just how good it feels when he speaksmgies and dances in the Spirit. Unfortunately,
he says, most people just do not seem to understaildhey feel it for themselves.

The righteous relish in their charismatic miliewadrship, confidently saying they will
not trade their faith for generic Christianity,eren worse, encroaching Universalism. As the
end of times approach us, it is increasingly imgiirfor those at Spirit and Truth to be on the
alert for false doctrines and Satanic trickery, rs@son the LGBT Pentecostals are marginal
within broader Pentecostalism itself. Pentecostedgaught “do not believe every spirit, by try
the spirits whether they are of God, because malsg prophets are gone out in the worfd.”
Mainline Pentecostals have been able to do justthihout even visiting Spirit and Truth. Queer
Pentecostals try their hand at it, too, in a werith many paths. According to the many
theological leaders within the fellowship, Univdisiaa seems to be the single greatest danger to
Truth. Faithful LGBT persons are being warned tblr@seduced by the appeal of acceptance,
diversity, and human connection present, despéedality that mainline Pentecostal
denominations have made little to no progress oejgitng the LGBT groups. Although the
crying in the wilderness exists from a theologieasis, Universalism remains a point of
contention among those in the fellowship. Manyredigious inclusivity as dangerous, while

others are satisfied in the Pentecostal experibatdo not imagine Heaven with just tongue-
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talking saints. Given the extreme conditions unvdeich the righteous have survived with faith
intact, they understand the importance of valuitigeoperceptions of eternity but some struggle
with the notion that non-Pentecostals will endmupiell. However, to believe that those of other
faiths will experience Heaven would mean comprongghe notion that the charismatic
experience is the only way, thus jeopardizing Reogil exclusivity, doctrine, and experience.
Proclaiming that every knee will bow to Jesus oag id quite unpopular and stunning in the gay
community, but it is a brash stance the believake to preserve their spiritual confidence in
tradition and ecstatic experience. To resolve thdejudgment, marginal practitioners
empathetically want to share the Holy Ghost expegewith those of other faiths and non-
Pentecostal Christians alike. The optimistic spirtlee issue passionately articulates the message
that Pentecost is so incredible that God wantsfdlumanity to experience it. Over the years,
having grown up in church, my friends have witndsbe outpouring of the Holy Ghost that has
happened around the world, namely the African @emti, Southeast Asia, and in Central and
South America. Not only, however, have gays anbliées been excluded from the gift at home
but have been rejected abroad as well. Some inienahothers are now also experiencing the
insistence of queer inclusivity as well and reaxindiana for support and fellowship. The
devotees now want to see unadulterated, Spiritgdsivity spread on a global level.

Pastor preached the theme of a recent conferertbeawmnessage about standing one’s
ground in these Last Days. The sermon naturallgimeca critique of Universalism and moral
elasticity. Pastor, also Bishop, recently came ufidefor what some identify as legalism. He
has stood his ground on issues of promiscuity,halcabuse, and loose theology, for example,
and has been attacked for his convictions by nargsh his own network and in other LGBT

Pentecostal fellowships. Pastor’'s sermon was théyat of attacks that left him feeling alone in
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an affirming faith system that seemed to be “swayedvery wind and doctrine®Others, who
compromise, do so in order to survive in a marketlich a peculiar ecstatic experience is
unpopular. Some LGBT Pentecostals leaders havgedalle compromised in order to keep their
churches afloat and to prevent isolation, includingepting “sinful” lifestyles and beginning to
understand Pentecostalism as one of many pathblisséul afterlife. In a fiery manner, Pastor
let us know that God says in his Word that, “As¢] saith the Lord, every knee shall bow to
me, and every tongue shall confess to God.” Inrpopular manner, he established that the
group still believes the Pentecostal experiencer@gideous living is required to experience
Heaven, not that anyone has the right to be hatefilose of other faiths but, rather, must
empathetically share Truth to those who need tHg Bbost experience. It seems natural and
intuitive to loosen restrictions on believers iderto grow the fellowship, but doing so is
compromise, something so risky that it could resufhissing out on a heavenly eternity. In
addition, leaders within the fellowship stoicalhsist that LGBT persons are not allowed special
privileges of being spiritually secure while livieg‘worldly” lifestyle, including excessive
drinking, clubbing, and bed-hopping. It is saidttingng a holy life comes easier for those who
are truly filled with the Spirit and “prayed up.’s/some LGBT Pentecostalists splinter off from
the association over their alleged moral elasti¢fgstor stands through the rejection, gossip, and
competition within his own fellowship in order tstablish righteousness in perilous timea,
strict lifestyle that some say places unbearalde@atability on those within the queer
community. Once the church quits emphasizing Trddles not labor in the Holy Ghost, and
individuals cease to “crucify the flesR”it is understood that true anointing abandons the

church, only to be replaced by a deceitful reptitthe Spirit and the resulting manifestations.
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Being incorporated into dominant Pentecostalis@m,Uhited Pentecostal Church
International, in particular, is the goal of leagtep at Spirit and Truth and the larger network of
gueer, Oneness Pentecostals. The perception dfuavesniccess is, no doubt, part of the
rationale for maintaining a strict lifestyle andrmdox theological standards. The UPCI suits the
theological tastes of the congregation, with thejection of the Trinity and belief that the
godhead exists entirely in Jesus as God in smidtia flesh. Each year, Pastor and his partner
make their way down South to one of the major camfees for the United Pentecostal Church in
Louisiana. Leaders there are familiar with Pastsecandal of coming out of the closet after
overseeing a church with his wife and then openm@n inclusive church with a male lover. To
those in Louisiana and elsewhere, Spirit and TKthistries exists as proof that the end is near,
that the outreach embodies the notion of a doctfraevils. The Pastors, however, see
improvement, because at least they are not beimpletely shunned these days. A typical
response from the confident revolutionaries is gbing like, “God will fight our battles; he’s
on our side.” Until victory, the Holy-Ghost filleguys continue attending UPCI conferences in
order to feed their souls and demonstrate theimatry. The righteous prophets exist as
diplomats in a psychologically damaging and hogéteain. It is a task that is not for the faint of
heart and one that a few in the fellowship see ast@ful. One must admire their courage,
however. Some argue that the oppressive reginmgdshimply be allowed to wallow in their
ignorance. However, Pastor sees souls in the balataseted LGBT persons being damaged by
just this one denomination. Their optimism envisiamcorporation as only a matter of time.

| contend that the reason for the congregatiorsstance on maintaining Pentecostalism,
doctrinally and experientially, despite being LGBITa heteronormative religious landscape, has

to do with the lack of spiritual fulfillment found other Christianities as well as the present, risk
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or spiritual insecurity, already involved in quegriPentecostalism. In his work with a gay
evangelical group, Scott Thumma contends “the itlenegotiation requires that these
Christians accept a historical critical approacth®Bible, but it does not change them into
liberal Christians. The negotiated identity alloiwem to accept their homosexuality, while not
requiring that they deny their faith” (Thumma 208B. Interpreted through the enlightened
biblical reality the faithful have revealed, salweatfor LGBT subjects is risky enough that
guarding against worldly proscriptions, includiig ttndangerment of other doctrine, is essential
to spiritual confidence and puts the believers netier position to argue for inclusion among
their brothers and sisters in so-called straightdhes. Determination to queer the familiar is
important within a mindset that teaches that nont€®stal Christians will not experience
Heaven’s splendor. Remaining Pentecostal in expesiand theology allows for the ousted
believers to have a continued spiritual experieneefaith system that is familiar. As with the
Seventh-day Adventists Rene Drumm writes abouttgeestalism is a way of life. Drumm
states, “Seventh-day Adventists lesbians and gayshare a heritage that is more than a set of
religious beliefs. Adventism is a way of life. & culture, an identity...when personal identities
collide, a painful struggle ensues” (Drumm 2005:6Sgttling for something other than the real
thing is not fulfilling. The dogma argues that o®@wd is the judge and will decide who gets into
Heaven, but being filled with the Holy Ghost istpafrthe salvation process. It is a righteous
message that does not make much sense to mostgayhcommunity who are said to have
taken to a universal message, when religion eaisél. There are motivations for spreading the
goodness of the Spirit, such as wanting othergpemrence the rapture found in the Holy Ghost,
but not giving into Universalism likely has moredo with the teachings and resulting

uncertainty brought about by mainline regimes, al as a seemingly-unquenchable desire to be
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included. LGBT Pentecostals seem to hold themsetvaggh standards in order to offset the
conflict involved in reconciling faith and sexuglit

In a spirited night of revival, Sis. Helen led arcaunity of LGBT Pentecostals into a
new dimension in their faith, a realm they hadlme¢n confident enough to experience. The
believers were now freed to explore the limitles&/@r of the gifts, including healings, not just
an assurance of eternal salvation. Those in thé Balstake pride in the power of the Holy
Ghost and empathetically share the promise oflimdil However, the practice of the gifts, with
tongues being at the forefront, is not a realm Imciv most LGBT persons imagine themselves
participating. There is the whole stigma of sucktipaes satisfying the wild impulses of crazed
holy men who have screwed gays over many timegonoention the classist judgments.
Despite frequent rejection of the spiritual foradavorite affirming passage for the congregants
at Spirit and Truth and the network of LGBT Pent#ats around the world is “In the last days, |
will pour my spirit upon all flesh.” Since the testiates “all flesh,” the interpretation has it that
all are eligible, an affirming promise to LGBT lmlers, and particularly transgendered persons,
who fall outside of the normative bounds of accelatélesh. To the believers, this prophetic
vision had the marginal saints in mind when it @agnely penned. In the Indiana Rust Belt, the
gift of the Holy Ghost is precious and empoweritog, great of a power to not insist upon
sharing it or allow its power to be diminished bgemeric and, to them, a less fulfilling spiritual
connection. Pentecost is not something they aleng/iilo compromise anytime soon, despite the
strains of spiritual insecurity brought about bg ttomophobia embedded in the streamlined
version of the faith. Pentecostal ecstasy is wh&miliar to the adherents and deviating from
that norm does not provide for their needs. Wittirtfaces against stained carpet, the insistent

will not concede a style of worship and a way td.IHealings produced that evening provided
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divine proof that God has smiled on affirming Peonstalism and offered undeniable evidence
that the Holy Ghost among them is genuine. The festations were greatly needed to offset
spiritual insecurity that has been imposed on LGBIbjects by the heterodominant regimes that
disposed them. With such divine intervention cothesexpectation that the believers must
“come out from among them, and be ye sepaf3tas a last remnant, my friends are unable to
serve two mastef$,God and the fleshly desires. They must not be wslggyoked with things

of the world if they are to continue experiencingheentic Pentecost.
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Be Ye Not Unequally Yoked

“Be ye unequally yoked with unbelievers: for wheltdwship hath righteousness with
unrighteousness? And what communion hath light déttkness?”
2 Corinthians 6:14 KJV

Chapter Five
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All six of us were handed a lesson plan for “Sdigtg,” a breakout session at the annual
conference. The purpose of the forum was for agdws singles to encourage one another to
not give into temptation or be burdened by the wafdwing life alone, because the right partner
would be coming along soon enough. Being the siagtaropologist, | was expected to be
experiencing the same struggles. We would sacradtg with this individual and be able to live
for the Lord together with a supernatural bless#ig. Alyssa, a transgendered Pentecostal from
Arizona, led the meeting. She used to have a noahe, fout now the transitioned sister identifies
as a lesbian with a said “God-given” attractiorotioer females. Alyssa has been alone for ten
years, ever since coming into Truth and losingdaetner to religious difference. This lady has a
serious tone about her, and an original deep uwbiteoccasionally manifests itself when she
gets in the Spirit. The ex-girlfriend just did regem to respect Alyssa’s walk with the Lord,
which resulted in the two parting ways. Alyssa’sary complaint was that her girlfriend would
not go to church or spend time in prayer with fAgre ex felt uncomfortable when Alyssa could
be overheard praying in tongues in the living rcamd did not like being startled early on
Sunday mornings when the fervent woman would makevay to the House of the Lord.
Knowing that a connection will not continue in diigerlife makes it difficult to be one in the
present life. Believers refer to these incongrueldtionships as being “unequally yoked,” an
expression found in the Word. The meeting had tgeament of a teenage sex-ed class, a
liberating forum to discuss attraction in a grobatt despite the sexual nature of their identity,
must restrain sexuality. In a passionate and raigdone, Sis. Alyssa warned us to keep our
“temples” clean, our bodies being the temples efttloly Spirit. Clearly promiscuity was not
acceptable but also porn, the solution to promigcuias not an acceptable part of a holy, LGBT

lives. The singles admitted that it is easy todmepted by pornography and cybersex with its
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convenient access and anonymity, but succumbitigetdemonic forces clouds thoughts that
should be focused on God. Likewise, with such tetdgy as Grindf? a phone application with
GPS locater for anonymous sex, pleasures “in aad@nd perverse generation” are easy to
come by. The breakout session highlighted a premiisf> approach that is being implemented
by LGBT Pentecostals, a frustrating and nearly mgcaent means of survival in a community
constructed upon on a sex-based identity.

As Pentecostalists build social support by demanduotountability, the believers are
engaging in a complex normalization of LGBT sexyalith their notions of purity. For the
current analysis, | will refer to these problemssesual anxiety.” | am referring @ heightened
struggle to reconcile faith and sexuality in twetdlict communities, of which neither offers
complete belonging but only a contingent fit. THentities of LGBT and Pentecostal are in
constant negotiation for the sake of peace ancert#pg on the moment, one association tends
to trump the other until the two are brought batk ialignment while in fellowship. The
righteous few are refusing to be seen simply asaedeviants, particularly in the church world,
and challenge society to see the community fovitelesome contributions. They are attempting
to accomplish such refashioning of queer identitpaigh celibate loneliness, monogamous
marriage, godly living, and other public and prevatesentations of piety. In this chapter |
explore the ways in which LGBT Pentecostals engagelibacy, cautious dating, and life-long
marital commitments that are believed to sepatade existence from Northwest Indiana norms
of detached, convenient sex and anonymity thatasdoag with other forces, due to an embodied
oppression.

Being single while in the field, | was naturallyclnded in the conversations of other

lonely souls, primarily men due to my subjectiwithin the gendered boundaries and the nature
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of the field site. One of my male fieldwork favastalways had a way of interjecting some
humor in order to alleviate the pious mood foundreamong casual fellowship around the
congregation. Quick remarks about getting “a big"awver in Gary, for example, were a
common theme. Whether true or not, the honorablegtiores could have gotten the guy into big
trouble with Pastor. The brother would pull us liose with his arms over our shoulders and
whisper something that would cause us to burstlaughter, ensuring a few stares from the
more spiritual individuals in the church. His corpadhs meant for us singles, a circle of mostly
guys, who understood and probably needed such. i¢lig likely that our resident comedian’s
accounts had no basis in reality; rather, the talag have simply been representative of the
sexual frustration found when attempting to synebaonservative Christianity with urges that
subsist underground. Singles within Spirit and finarant to “live right,” but doing so seems a
difficult positionality given that they must contie to engage with the broader LGBT
community in order to reach lost souls and findgitgi relief. Finding someone within the
church, or even at the larger conferences involbelgevers from across the country, is highly
unlikely. While my single friends were quite awafehe church’s standards, there was a certain
level of tolerance for promiscuity for those whash it, at least within casual, non-religious
conversation. Most tried to live pure lives, bug frustration that everyone faced was
collectively understood, resulting in a non-judgtaattitude, at least among singles. While in
the fellowship, | often felt as if there were twdistinct realities at play, the world of committed,
righteous couples and the more playful singles. @dr@-up energy was brought about by having
to reckon with purity teachings within the churchriosity quenched only with quick hookups

or relationships that, as far as the church wasemed, went unaccounted.
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Brother Ryan quickly shoved an iPhone into a poakéis slim-fitting blazer when
Pastor approached him to say hello after chur¢harparking lot. | was standing nearby and
could tell the brother was rather nervous and wa®ugs as to why. He, of course, covered it up
with nervous overexcitement as he embraced Pastell thim how much he and Pastor Michael
meant to him. His thick, black hair was classic@ifyted to the side and his physique marked
him as the sexiest guy that had been around theltlhu quite some time, perhaps too beautiful
to not be sexually active. Ryan attends a churehdifferent state but considers Spirit and Truth
his spiritual home. He later revealed to me thatvae on Grindr, a phone application for
meeting guys, when Pastor approached him in tHengalot.

The technological advancement for dating is comsifla seedy approach and many
gays, even in non-religious environments, look danrthose who utilize the app. Should a guy
be horny enough and in the right location, he @aah &ction within a few hundred feet. Out in
small towns, there will certainly be someone tokyap with just a mile or two away. Most in
this cyber platform are said to only be looking $ex. However, there are plenty of lonesome
men there who desire more than the usual, butrfghdhore than a quick fix in Northwest
Indiana, for example, might be asking for too muako not want to perpetuate the fantasy that
cities are the meccas of queer existence since €erjife beyond the city is as vibrant, diverse,
and plentiful as any urban-based sexual cultur&tidg 2010:6). It is also not helpful to think
of geographical differences as irrelevant regardjuger self-awareness since the “...cultural
marginalization that structures these specificlrooaxmunities render them ill-suited to
strategies of visibility currently privileged byalpriorities of the United States’ predominantly
middle-class, urban-focused gay and lesbian sowmakement” (Gray 2009:30). However,

without having the convenience of a great numbesafd spaces, dating in smaller towns
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requires more dependence upon cyber interactidhs is a consequence of not being
concentrated in one area. Online sites such asaayscruff, or adam4adam.c®hare other
options for males. The advantage of dating onknhat “...interaction on the Internet compared
to face-to-face environments is the simultaneoger&nce of distance and intimacy, which
allows individuals safety in conveying their sex(@l other) personal aspirations without having
to risk face-to-face rejection and its potentialdpoiled identity” (Brown, Maycock, and Burns
2005:70). Part of the identity that could be spbika pious, Pentecostal one, which the Internet
may shield. However, the other primary option fatidg is in the bars, which is problematic for
pious Pentecostals. Meeting places with an exatggetpeer theme, whether cyber or in person,
are needed to create a safe spaces, especialplaceawhere aggressive homophobes can attack
at any moment if lines get crossed. Since sexuallgy better known as cruising, are not
necessarily verbalized. The existence of LGBT daralght spaces are important to articulate
what goes unspoken. The problem for my friends, sthge for purity, however, is that such
spaces are not ideal and, due to their cruisy eatue a threat to uneasy salvations. The
believers strive to separate themselves from thielerof temptation, and usually stay away from
spiritual hazardous spaces in order to protect thedicate spiritualties.

According to the unofficial but omnipresent doatriof purity, walking into a queer bar
in the area, although such establishments are huited, does not send the right message. It is
not necessarily uncommon for believers to freqbeaizy environments but doing so is an
activity rarely discussed in company of the chu@bod-standing members do not check-on
Facebook when they are at a leather bar in Boysttwmxample. The kinetic energy found
under rainbow neon and the voices of affirming diiga force too tempting for singles and one

that partnered Pentecostals have no need to s¢ekspecially when promiscuity is believed to
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be common among the gays. As Richard illustratéssmnalysis, these women, particularly
Madonna and Lady Gaga have blurred the boundaries between the erotic andghiuzl, the
sacred and profane,” which is not a palatable fofmntertainment for pious, queer Pentecostals
(2012:225-6). In addition, since the constructedeagispaces are known cruising grounds, there
is not enough justification for pious LGBT persaasrequent them. To filter their experience
through Mary Douglas’s ideas concerning purity dadger, for the righteous few, “physical
crossing of the social barrier is treated as a eiang pollution...the polluter becomes a doubly
wicked object of reprobation, first because he sedshe line and second because he endangered
others” (1966:140). Although the believers are kndastop by the questionable queer events
for witnessing purposes, which | explain in thetnehapter, the bar life is commonly outgrown
and too risky of a social and spiritual pastimerfor friends in the Rust Belt. Venturing into the
temping environments usually requires going witmeone who can hold the believer
accountable. Options for dating, therefore, arétdich

As the singles learned in Solo Flight, God will dappropriate life-partners. Patience is
key. While believers are free to date within théofe@ship of saints, choices are extremely
limited as opposed to the range of possibilitiethanclub and, for example, on Grindr. Singles in
Solo Flight agreed that they were better off liviog God alone than to be unequally yoked with
a non-believer. To be in love with someone who daedive for God and does not maintain a
spiritual consciousness is seen as a spirituatymitag influence. If living pious lives requires
sacrificing one’s sexuality, even in the queer egttbelievers are willing to do what is
necessary to make it to Heaven. The influencef#iidt has on their lives is too powerful a force
to not share it with a like-minded believer. Thghteous few realize what is best for keeping

their salvations intact.
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The are other complexities regarding dating atiSgnd Truth such as bringing a
girlfriend or boyfriend around results in churclopk getting involved in the details of the
connection. Introducing a potential partner sigtlaésbeginning of accountability for the
relationship, similar to bringing a mate home tcetrtbe parents. There would also be pressure
placed on the lover to experience Pentecost, amvargkexpectation. It is no surprise that | only
observed a few individuals entering relationshifhw view of the congregation. Having a
pastor and a host of church members involved irsae¢ationship can be a difficult pressure at
the onset of a love interest. When the two areagethat their relationship will weather time,
hopefully the rest of their lives, single believees be at ease to bring the lover around. Such
anxiety is due to concerns of premarital sex. Witile rare even among heterosexual
evangelicals to put off premarital sex, sexualitg@y does not work in such a stoic manner in
gueer subcultures. Without having the social supjeonphold puritanical standards, entering a
celibate of relationship in the LGBT community sanly non-existent. For an unbeliever to go
on a date with someone who piously professes tteegaving themselves for the right person or
marriage does not even translate in the gay contsndnterested couples inevitably must
become sexually engaged and informally committddreesomething more substantial can take
place, unless, of course, a single person happeasl in love with someone they find in the
network of Pentecostal practitioners. Those waitindife-partners God will send them must
wait at this incongruent and liminal position.

However, Spirit and Truth is incredibly good at paging the relationships it blesses.
Those who find the church as a couple have diseovagreat support group to uphold their
vow of monogamy. Any successful couple that | obsemwithin the fellowship of believers

came to the church that way, already committeddeesawithin the wider fellowship and most
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within the church were certainly partnered, theixusal activities no longer suspect. For those
who were partnered, the righteous fellowship bectrar final means of social maturation,
including covenant marriage. Covenant marridyase commonplace among evangelicals, as
they operate on stricter grounds for divorce amire candidates to go through premarital
counseling. Such marriages are a heightened sadightion that imagines ordinary secular
recognition as not good enough, especially giverhigh percentage of divorces in the United
States. Accordingly, “while covenant marriage muach smaller step towards reducing divorce
than social conservatives would prefer, it is iaitldesired direction, and it is accomplished
without mobilizing the opposition. In that senggyrovides a potential model for other Christian
Right initiatives” (Felt, Rosier, and Manning 20020). The concept is a product of
neoconservative notions of family values, of whdmosexuality is a heightened threat. The
idea is that when such unions are taken seriouglycamented over time, there will be, for
example, fewer breakups, abortions, and promiscalkypyproducts of a world destined to end.
It is unclear why such zealots respond to the afiergioned issues of worldly others considering
that escape is the end goal and ramped, appareoilsi facilitates the getaway. Regardless,
LGBT Pentecostals have their own version of covenaarriages. While the vows function more
informally and are not state sanctioned, the unaesacknowledged in both secular and
spiritual ways. Considering the lack of legal reaitign, it is especially important for the same-
sex couples to have their marriages affirmed insthigt realm. For the believers, divine
recognition of the marriage is more important thamldly confirmation anyway, although the
believers are certainly invested in marriage etyald have not given up on an inevitable
victory in the flyover states. The benefit of beingcovenant is that those who are married are

held accountable for what God has joined togethdr eather than simply separating, agree to
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seek counseling and the extended support shouldthorg go awry in relationship.
Understanding that their connection could be a#ddky the devil at any time, it is important for
the pious gays and lesbians to bring God into timairriages to offset the spiritual warfare that
the couples will inevitably face.

Take for example, Sis. Nancy and Sis. Sheri wheredta covenant marriage that was
performed by the church. The two had a commitmergraony while they were in the world but
wanted for their union to be blessed by the Almjgfihe women, both lipstick lesbiafisused
to be relatively involved in the bar crowd. Mostatved in the secular gay community of the
northern Indiana town knew Sheri and Nancy. The-sawed women used to host an annual
Independence Day party that locals looked to witticgpation. Bud Light, brats, watermelon,
and good friends all made for good times. Locaystkat the parties were clean fun and a unique
event when lesbians and gay men mingled, as if tlaelypeen doing it all year. The sisters were
what one might call a power couple, at least irarddo the influence they wielded in LGBT
circles. Local narrative says that local LGBT pastoked up to the couple due to their
relationship’s consistency and active stance oml@guBoth sisters were raised in strict church
and re-found Jesus about two years ago. For thepads the two exchanged their worldly
friends for those they found at Spirit and TrutheTeason why their born-again experience
prompted such a change in social surroundingsaisttie women did not feel right about
encouraging alcohol abuse and a bit of cursingetample, at the parties they were known for
hosting. However, old friends or anyone, for thatter, who are curious about Jesus’ saving
power are free to drop in over at Sis. Sheri’'s dadcy’s two-bedroom brick home. A pair of

hyperactive Cocker Spaniels, Samson and Delilahther first to greet company.
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Sexual purity is a lifestyle at Spirit and Truthkadievers have developed ways of
instituting accountability and providing couplegiwsocial confidence. Pastor David says the
injustice of marriage inequality in the state amanuch of the country is part of the reason why
promiscuity seems to be prevalent among LGBT persBastor performs covenant marriages
before God and a crowd of witnesses. Same-sexar$fiips are often blessed under a flowery
arbor behind the parsonage and also on the beatheke Michigan. The marriages, often with
little family present, are deeply sacred ceremothiasresolve the imbalance of guilty pleasure
and the religious experience that brings about rdvpgace. The moral productions are probably
the reason | never witnessed a separation or cdwelile in the field. As it is rare to witness
relationships develop among singles, it is uncomboomatch them dissolve. When a marriage
ceremony occurs, it is usually for couples that eamthe church already as a couple. Separation
and divorce are as troublesome in the LGBT Pentakcesvironment as they are in heterosexual
churches. The ideal is that one’s mate will be witle for life, and the only socially acceptable
grounds for adventure being when one partner isaisx or cheats on the spouse. Should a
couple decide that their relationship problemsaoarteof control, ideally they will come to the
leadership for counseling. The congregation andoPawiill act as a support group to help the
couple uphold the vows they consummated. Once anitnent is made, especially once the
pair is in covenant, the relationship is expectedi¢ather even the greatest troubles, despite not
being acknowledged by state or federal governm@&atisevers are especially adamant
concerning the need for marriage equality. Sodeéptance of their marriages grants needed
authenticity for a wholesome performance in a ¢otafti social landscape. Establishing and
celebrating long-term marriages are very importantny friends in the Rust Belt, as marital

consistency provides needed evidence to arguadtrsion within the broader world of
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Pentecostalism. Knowing the criticisms and attaxfkmarriage equality opponents, same-sex
couples in the church take extra pride in the ciancy of their relationships. Experiencing a
separation or divorce in the religious communityuddbe quite distressing in a setting in which
believers have queered notions of family values.

According to my informants and other marriage esidsts, normalizing queer
sexualities through such processes as marriagditygsaaid to bring what remains
underground into the light. Doing so creates emnrents that not only allegedly curbs bodily
urges but also makes them socially acceptable. LB&Ttecostalists imagine a cleaner sexual
community, for both heterosexuals and homosexaals thus the promiscuity in Boystown and
other places is problematic for not only their al@mptations but for the shaping of queer
identity itself. Some queer liberationists who wibldok at the fellowship of LGBT Pentecostals
and their manner of regulating sexuality with disgdas only byproducts of homophobia,
religious intolerance, and, overall, an embodiegregsion. According to this perspective, for
the believers to desire reconnecting with mainprectitioners who have disowned them would
be counter to equality. Even several non-churclasd gnd lesbians | met near my field site
considered the church to be rather obnoxious. Micarner contends that such normative
goals operate, in part through “sexual shame” deestthat “large number of lesbians and gay
men—ijust how large we can only guess—embrace fqsodif privatization that offers them
both property value and an affirmation of identitya language of respectability and mainstream
acceptance” (1999:164). He continues to say “tka ithat marriage is simply a choice, a right
that can be exercised privately without cost tecthdazzles by its simplicity” (Warner
1999:97-8). His ideas highlight part of the idgntitssonance that informants sense as they

attempt to negotiate belonging between secularrqdu@erica and the largely homophobic
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church world. My informants regulate sexuality thgb the sexual shame operative, as do other
neo-conservative Christians. The shared imagirsrigat body is inherently profane and must
constantly be restrained. The responsibility totrihe flesh is part of their moral obligation,
even in the queer context.

Prior to liberating themselves as self-identifygays and lesbians, many of my friends
were members of mainline, homophobic churches wihiely attended with opposite sex
partners and offspring. Perhaps the reason whyipioaers do well as they strive for sexual
purity and maintain monogamy with their life pansés that many were married to the opposite
sex when they were “living a lie.” Since they hgreved the ability to live in a monogamous
marriage without a fair sex life, to both of thaseolved, the believers are quite relieved to have
the freedom to live for God with a partner of thairentation. Some lived most of their lives in a
church’s closet, unspoken accommodations in musicstries, for example. A great number of
closeted believers continue to live such a lifeiclvhs part of the reason why the self-confident
practitioners of Spirit and Threat are so threaignAlthough many married men and women
continue to survive oppression in the church, ibesdifficult an issue for most of the
evangelical world to identity and resolve with uredandings of sexuality that persist. Leaving
the environment typically requires a dramatic ekdin that involves getting caught up in an
affair, spontaneously leaving when the pressutedagreat, or confessing truth to the spouse.
For those who have been married and have now adlestted themselves in the church world as
LGBT, there is little visiting this past life. Faleis have been traumatized, a church has taken
sides with the heterosexual partner, and the LG&®qn at fault has started life anew. Many
take the opportunity to free themselves from thafioes of faith or to expand their notions of

belief. Others take to remedying a nagging spiritoasciousness. Those within the affirming
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Pentecostal fellowship typically came across tlith f&ter being estranged from dominant
churches and spending a bit of time experiencieg tratural sexualities “in the world.” A
hiatus into the queer subcultures is like comingge again, which is something rather
transforming, especially at middle age.

Despite not being biologically fruitful with childn in the relationships, as many of my
informants were when they were married to the oppaex, the purists see themselves as
socially productive. The teachings offer guidetifier LGBT persons to conduct themselves
sexually, ideally with salvation and in monogameeiationships. Such partnerships help to cut
down on selfish passions in the Latter Days. Thatiomships also engage in mutually beneficial
relationships by responding to heterosexuality'sess with loving homes. Let us not forgot
Brother Scott, his partner, and that minivan fdilkiols. Ellen Lewin contends that “at a moment
when being gay is invoked in popular discourse esde for irresponsibility, profligacy, and
selfishness, gay fathers and gay men who aspfeglterhood can stake a claim to a different
moral terrain just by declaring their desire togudr” (2009:188). Heterosexuals are not the only
ones imposing notions of “selfishness” and “irresqbility.” Moral conflict occurs among gays
and lesbians, too, as queer people negotiatedthwimotions of morality, as is the case among
LGBT Pentecostals. Many in the fellowship produckildren in past heterosexual marriages,
but, of course, some of those offspring do not haueh to do with the parents due to honest
living. Others, though, are encouraged to adoptidm and fully participate in society with a
wholesome contribution. For those who adopt, tieesn obvious sense of confidence about
them as they have defeated a glaring disparity éetviheterosexual and homosexual. With
children at their side, the relationships do not@y appear as fleshly desire. Such monogamous

pairs are then able to contribute to society. Tlomsgles operate in a shameless manner as they
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passionately acclimate the children to Truth witimn@&ay School and Vacation Bible School.
Having enough children for a Sunday School is oétgmoblem for LGBT Pentecostals but the
need to impart religious instruction does not et The believers dream of beginning a bus
ministry to bring in disadvantaged kids in the dpaaidoing so with the stigma of pedophilia that
is inflicted on queer populations, for no ratiorehson, makes the evangelistic vision a lasting
obstacle. The church is overcoming the challengeibying over straight couples with children
and encouraging same-sex couples to adopt. Thé hesoya pictures and sharing stories about
childrearing are tolerated and even celebrated ier&wironment that is often thought of as
childless. Having a single mother attend with loerfkids was an exciting moment in the
church. It meant that the Sunday School prograntddoel revived.

With or without children, the purity teachings alléthe queer righteous to participate in a
familial morality that has excluded them. In ortlebe a part of family values notions, LGBT
persons must minimize hypersexual stigmas that lmeagedominated their identities. The
stinging rhetoric of family values has been useddamonize gays and lesbians, single moms,
and others who exist on the margins. However, ginadiligent intuition and the reality that a
heteronormative and morally anxious society hagmwettits own expectations, the pious gays
and lesbians are offering their cases as upstamhidgroductive members in society by
manipulating the very movement that intended torémem. Rather than attacking from the
outside, LGBT Pentecostal and other socially corsdere networks of sexually marginal people
are fighting from the inside. The Pentecostalscarestructing their own version of what it means
to exhibit a celebrated morality despite being with same sex, and they proceed to share their
normalcy with non-affirming Pentecostals. Similaitihhe queer Judaism that Moshe Shokeid

writes about, with discussions of childrearing awdngelism, for example, queer Pentecostalism
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contributes to “the emergence of gay and lesbiacesg more visible and familiar to the world
outside where gay and lesbian encodes more tharcaeies profound consequences for the
current living of gay and lesbian communities adl a® for the meaning of their identities”
(1995: 242-3).

Despite isolation over one segment of society’siegl the LGBT Pentecostals do not
simply dismiss morality problems in queer enviromtse Sexually, there are many issues pious
believers find in the gay community. To elicit @pense, | mentioned the upcoming
International Mr. Leather Festival coming to Chicaghen talking with Pastor David. IML is an
uninhibited time for leather-clad men from arouhd world to sexually express themselves in
the city’s Boystown. Activities like S&M, while natncommon among LGBT persons, are an
uncomfortable reality for pious circles. With inslan in normative society and religion a
primary goal, it is clear why unconventional sexegbression could impede progress. Someone
in the community who we both knew was going to tberaing the convention. He was not a
church member. Picturing the scene caused a trddotav on Pastor’s face. His immediate
response was that the man could be freed fronf #gilad, much like liberating oneself from a
demonic force. Pastor also said he was curioustabewconvention, however, and even snooped
around at it one year. Without saying so, it waacto me that Pastor seemed to view such
physical engagement as a sinister energy withigéyecommunity. However, at other times he
ensured me that it did not matter what individwidgn their bedrooms. The point is to keep such
behavior in the bedroom and not in the street dsarlML or pride parades. Being LGBT and
Pentecostal demands a clean representation oft sexlifficult enough for homophobic

practitioners to make peace with the notion of heexaal relationships without complicating
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their repressed and consequently hypersexual irmagns with even more scandalous visions
such as pride parades, drag shows, or the IML.

All may be sexually suspect but bodily account&pib especially demanding for those
in leadership roles within the local church andevitkllowship. Certain members of Spirit and
Truth had quite a bit to say when a female coupéarsed to be entering a relationship, both of
whom were on the platform. Both women were activthe music department and one would
occasionally deliver a sermon. The sexual energyyden the two had been apparent for quite
some time. Whispers were starting to be heard daggathe current relationship status,
especially since they had been going out of towa oegular basis. Sis. June, a certain church
lady who sees herself as a moral gatekeeper, wisrcthat the lesbians must have been sharing
a room together when on the road, and it was thedirshe did not approve of any sort of
shacking up until they were married. She knew tiey could not be recognized by the state but,
to her, being married “in the eyes of the Lord” vadlghat mattered anyway. The righteous sister
was not comfortable with the women being on thediig platform given the reality that they
could be “living in sin.” One flamboyant brotherigted in that he did not want either of the
women to pray for him during the next altar caichuse it was becoming clear that the sisters
were not living right. They were “living in sin.”flé social drama was getting a bit out of control
and the reputations of talented people were otirieePastor had to step in to put a stop to the
malicious gossip. Otherwise, the women would hékedyl been ostracized and felt the need to
find another church. Pastor David was quite chaatgimn his approach to the problem within
his congregation. Although being a gentleman witbrg) convictions, he assured those whom
he pulled into his office that it was not the layriseresponsibility to manage the morality of

these women. Rather than to judge the sisters,bmenshould leave the issue up to God due to
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the danger of risking “blood on their hands, iétwomen were to leave the church and not
make Heaven home. He was clear, however, thatstneaappropriate for the women to be
engaged in questionable relations but perhapstthdyalready been in covenant with one
another, such as an informal agreement made imfth®se hotel rooms. Despite the gossip that
Pastor extinguished and his defense of women thatdssoon experience his inquiry, rising
attention to the developing relationship was a mhelmatic example of purity’s pressures. If
their reputations and spiritual respect were teisar the women now needed to prepare for
commitment, in the form of a marriage, engagemamkeeping a comfortable distance when
around other believers. Plans for the couple tmlm®venant surfaced soon after the gossip
became widely known. There was excitement in theaw. Believers were ready to witness the
sisters-in-Christ making their vows public and sbecame a great support group for the couple.
They would no longer be living in sin.

Several Oneness Pentecostal fellowships for LGB$qmes have been organized over the
last couple of decades and a shared sexual arastyesulted in similar drama among other
congregations. In addition to the sexual unceisntheological issues, power struggles, and
difficulty organizing relatively few scattered belers over a vast landscape have led many of
the organizations to give up on their missionsideigeally, the latest fellowship will take the
spotlight. Their conferences are widely attendeadithen the revival seems to move on. The
existing movement will obtain a crafty name andstially has an energetic and savvy online
presence, since the success of revival is greatipected to cyber interaction. YouTube videos
become must-sees and momentum builds with sucke\aahients of the Spirit that are recorded
and uploaded. Lay believers follow the Spirit te #ettings it chooses to manifest itself. These

sacred environments, usually humble in terms oenaltgoods, provide a channel for constant
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gusts of supernatural power to overtake born-algaghes, often resulting in hours of wailing
around altars and experiencing divine ecstasy.rnBEweorganization will establish itself with
leading ministers, perhaps a Bishop, and connadtecthes that take on its name. Ministers will
be licensed and ordained by the dominant groupewhe others struggle to maintain
consistency. The dominant may disappear or morghsiomething new as quickly as it appears,
which can likely be attributed to the casual ancedéralized location of these movements on the
Internet. As Birgit Meyer and Annelies Moors writthe adoption of the mass media, although
suitable for the spread of religious ideas, raisingortant questions concerning the maintenance
of religious authority. Addressing religious préciners as audiences may entail cracks in the
maintenance of religious regimes, and hence géestd ambivalent attitudes vis-a-vis media”
(2006:9). However, in the case of Pentecostaliemgssence of such organizational style
represents the fluidity of the Spirit that has glevaeen a problem within Pentecostalism. From
an organizational standpoint, the spontaneous Bablyst is problematic. However, perhaps the
lack of uniformity helps to level out concentrafealver, but frustrates leaders as it appears that
naive believers are being “swayed by every windazftrine.” The reality is that lay
Pentecostalists cannot be bothered with the solifimabgain to be had within structure and are
more interested in having their souls fed. Pratgrs move along to the next happening place,
even if doing so leaves behind dry wells and bdisgos. Since all have access to Holy Ghost
power, laypeople tend to disperse the movementtadrganizational power of it, which
arguably keeps the faith less centralized thanrd@heistian denominations. The fellowship and
local congregation of this narrative prides itggifconsistency. The faithful here, including the
leaders, have cautiously stood their ground ane nav been seduced by the latest and most

charismatic distractions. The fellowship has bemswarded with stability because of their stance.
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For those LGBT Pentecostals who have splinterefraff the more strict fellowship of my
research, the new organizations, albeit quite estierqitially, are said to taper off quickly. The
revivalist bursts begin with a distracting outpogrbut “the form of godliness” does not seem to
carry believers through the rough patches in thess. Those at Spirit and Truth are taught to be
wary of such movements, to test the spirits. Pexltaing hesitant to jump into every revival fire
has put a cap on their constant renewal but hasmkeality and the anointing in check, meaning
Spirit and Truth has been able to keep the dooes.op

The fellowships come and go, seeming to evolvespataneously combust overnight.
When | inquired as to why splits are somewhat comnhavas told that many of the problems
have to do with promiscuity. One story that cir¢esaamong believers claims that a minister
within a different fellowship was caught lookingdrn during a conference he was hosting. His
damaged reputation was irreparable at that poinliffArent, hellfire-and-brimstone preacher,
again unaffiliated with those of my field site mdiana, was known for his gravitation toward
younger newcomers and ended up having sex withr@eskethe guys. His sexual practices were
his ruin.

Particularly during conferences when most are stay hotels, there is plenty of chatter
concerning the bed arrangements. Although no oams¢o pry into the business of others in an
aggressive manner, being surveilled and kept iclchg other attendees is a response to sexual
anxiety. A corresponding problem is the intensisetsuality involved in being around others of
like faith. For the attendees, all but a few of whgrew up around the Holy Ghost, finally being
able to confidentially assert oneself into thegielus social landscape as a queer believer and
befriend other gay believers connects a spiritoakciousness with a physical attraction. It is no

wonder the dissociated preacher slept with sevenatomers. The mutual understanding can



117

mean deeply erotic connectivity, especially considggthe believers’ bodies are not their own
but dominated by the presence of the Holy GhosidiRg a potential mate with the same
infilling is a visceral experience. There is an iptrate, basic but deep understanding of
another’s origins. The possibility of meeting someds rather slim, considering many of the
believers are already partnered, but the deternseacch goes on for those who are single.
From the viewpoint of my friends in the Rust Behave issues of purity are a central
concern, groups that have dissipated did so beaduseonsistency and not being completely
“sold out,” meaning not able to fully sacrifice tfiesh in exchange for rewards in the Spirit. As
discussed in the previous chapter concerning sgplrgifts, authentic manifestations cannot be
conceived in an atmosphere comprised of peopleashmot living right. Even when
practitioners achieve spiritual results despitelwatg godly lifestyles, my friends in Indiana
cannot associate with such organization becaueedfinted and inevitable self-destructive
nature of it all. The local church, Spirit and Truand the connected branches of the ministry
throughout the country are known for a strictnésd temains consistent, even in these perilous
times. As believers see the Final Day approaclimey feel that it is increasingly important to
stand one’s ground. The pious remain watchful, kngwhat deception can often be avoided
with careful scrutiny. The devil is thought to specially concerned with destroying the
prophetic promise of an LGBT revival, the one iredlin the biblical statement of “I will pour
out my spirit upon all flesh.” Since it is said tisgxuality is a primary method Satan uses to
destroy God’s children, in general, it is a specalse of concern among an identity that is was
forced to unite over nothing more than sex. My infants have not been afraid to articulate
these concerns in their pulpits and call for inpextion of sin in the camp. Considering its easy

access in a sexual underworld, promiscuity is thehgat worries saints the most. Morality is
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thought to go awry without clear grounds for bebauvihus destroying the believers’ sense of
spiritual alignment.

Despite the sexual anxiety, uncharted territorg sporadic nature of LGBT,
neoconservative Pentecostalism that | have outliRadtors David and Michael have achieved
the ideal partnership and consistency in leaderdiip Pastors provide an example of holiness
and theological soundness for the rest to emuldie passionate men of God have made a home
for themselves on the outskirts of town, a house ihframed with free-spirited flowerbeds. The
lovely, two-story, brick home with rockers on thierft porch has a certain peace about it that is
hard to come by. It is the type of stillness tludiioivs honest, content, and good lives. Pastor
David’s gardens are his recreation, places in whekwells on the goodness of the Lord while
caring for creation. The cordless phone is usualgrby, as cell phones have a limited signal in
the area, and brothers and sisters from acrossotirery seem to always be calling for guidance
or general fellowship. For Pastor David, his gasdare a natural sanctuary to foster and better
articulate a plethora of dreams for Spirit and firide imagines a youth group with a seemingly
ungquenchable thirst for God, greater revival forBX3ersons who have been estranged from
the church, a bussing ministry, and mainline belis\naving a revelation that God loves all of
his children. | have never asked Pastor specificaliat goes through his mind when he is deep
in thought but he is quick to talk about such issaier his furrowed brow eases up. Preaching
an inclusive gospel is a constant burden for PaSemmons come to mind here, as well as
worries for church family and social issues thatgagyn the passionate man. The carefully
sculpted but wild nature of his flowerbeds seemsatpsomething about his personality, one that
attests to the freedom and direction he has foaring true to himself after many years of

having to hide out. It is a freedom he found inrtaeelation that salvation is his, too. A plaque in
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the dining room reads, “Jesus is the head of thisséhold.” While Pastor Michael enjoys
nurturing guests with such kind hospitality, Pafdarid busies himself by entertaining with
stories of church life and sharing visions for tufe of affirming faith.

The spacious home welcomes a consistent flow dhbre and sisters from across the
country. With the number of practicing, LGBT bekes being rather low, believers have to go
out of their way to bask in the fellowship of thieelminded. The Pastors’ home, with a piano in
the basement and roomy living area, can be tram&fdinto a prayer meeting at any given
moment. A Christ-centered mindset is the natuth@home. Magazines likeharisma&® and
various End Time publications are scattered throughas well as Bibles, study guides, and a
variety of digital media to assist the men in liyimoly lives and articulate an inclusive message
in the Last Days. The home is a sanctuary in whitifestyle of purity is held to its highest
standards, which is likely the reason why those e maliciously attempted to destroy the
men’s reputations in the past accuse them of hauiggs and engaging in lascivious behavior.
Since it is widely known that the “men of God” liwdhat they preach and unapologetically do
not back down on clean living, the false gossipeigainly hurtful, especially when it comes
from competitive leaders of other fellowships. Pestors understand that their ability to live in
a monogamous relationship and uphold the stanadifdentecostalism is the reason why Satan
seeks to destroy their reputation, as he usestigries of those who are not setting a high
standard. Additionally, other ministers within LGBentecostalism sometimes accuse pastors
David and Michael of being too legalistic. Past@vidl says that an accusation of legalism is not
terrible if that is the worst those guys have tp &aout him, since it means that the pillars of his
faith and teachings have remained consistent ubtedl times. The aura of the Pastors’ living

situation would astonish most of those who judgelt&BT Pentecostals. Despite how hard they
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try to live right, it seems that most cannot gedtgheir sex lives, something that, considering
their constant laboring for the Lord, occupies aimal part of their lives. Regardless of a piety
that may never be realized by the rest of the ¢hwarld, the Word instructs the faithful to
stand: “Wherefore take unto you the whole armd&od, that ye may be able to withstand in the
evil day, and having done all, to starfd Through standing one’s ground, LGBT righteous are
challenging both the gay community and a heteroatiu® America with examples of a new
righteousness. While gossip regarding sexual atiomsaccurs frequently among the pious
LGBT saints, this discourse also comes in a foffiastiion form the pulpit.

In a memorable and flustered fashion, a ministeem#ly challenged the fellowship to
straighten up and fly right during a conferencéhm Midwest. In one of the more rare moments
of talking about sex, rather than just sexual idgnirom the pulpit, the brother criticized
believers by saying that the problem with LGBTgglus circles is that the club mentality has
crept into the church. The brother paced from ade sf the platform to the other in a fiery and
concerned manner as he wiped the sweat from hes e told those gathered that church
people have not been able to rid themselves coeiplet this worldly mindset. This was in
reference to how promiscuity is a constant temgtaéind some have even used the church as a
cruising ground, especially when newcomers comeratoHe said we are to help those “babes
in Christ” find their way and set an example. Topit of sugar daddies and sugar babies came
up while he was all stirred up. Despite probablkima a few intergenerational couples
uncomfortable, it was clear that he disapprovesuch arrangements.

Such a jeremiad is one of many involving the comifikss of juxtaposing dissonant
identities. One of the greatest threats to a piepatation and, consequently, an anxiety among

the Pentecostals is being accused of being proousciccasionally, believers boldly put others
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in line that are believed to be living in sin witlthe church. The theological stance argues that
couples should not be sleeping together until thasebeen some sort of commitment ceremony.
The problem is that not only do heterosexual reteships rarely operate according to this ideal
but, arguably, homosexual relationships are depgng®n such informal beginnings. For
LGBT persons who face constant shaming, especdralyplace like Rust Belt Indiana, meeting
the church’s expectations of purity is a lonelyséaince unless one is already partnered.
Although articulating the strict stance is a bikswvard, it is essential to define moral grounds.
The uninhibited reaction to something that setseagher off over sexual misconduct may come
from anywhere, a ride through Boystown, a frierdééeebook status, or even gossip.
Establishing purity’s standards reminds believked,tregardless of the situation, it is not proper
to simply start shacking up with someone. Abruptiyrecting the errors is usually accomplished
with a stinging sermon but Facebook has becomeltbsen method for some preachers.
Instructing brothers and sisters not to judge oraheer but to simply pray when they see fault
typically concludes the diatribe. While some inigas Pentecostal fellowships have said a less
damning approach is needed when dealing with gagdesbians, those like Pastor David have
responded with the conviction that LGBT personsjaseas capable of living wholesome and
monogamous lives as straight counterparts. To éxsthing other perpetuates homophobia’s
fears and demeans the value and potential of sambyge. He does not believe that gays and
lesbians should be granted a special tolerancéd@cstuse the primary depiction of the gay
community is hypersexual and seems to celebratériess. Most members of the congregation
seem to agree, except for a few of those singls fjdiscussed earlier. Sometimes getting a big

one in Gary is too tempting.
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In general, while in the field, | found myself ceastly inspired by my friends’ strength
to out themselves as LGBT in society while maintagra monogamous relationship or hoping to
be partnered and not enjoying the usual or imagbeeekfits of a sex-based identity. The trouble
with being single and a neoconservative, LGBT Rm#al means facing the consequences of
homophobia as an ousted individual but not being tbexperience sexual freedom in the
traditional sense. Such positionality requireseddole restraint, something that highlights the
depth and sincerity of faith in the lives of myeinds. In particularly, those who are single and
earnestly lived the dogma of the church demonstzra@mplex strength and conviction that is
challenging and unachievable for many. Althouglesieg around does happen and is joked
about, there are a great number of committed beigewho trust that God will send the right
woman or man along in his own time. For those wieopartnered, too, the believers must
reckon with the hypersexual conations of their texise while attempting to live righteously,
something that seems goes unnoticed by those ar®hedorocess of synching sexuality and
faith is an ongoing process for righteous LGBT passwho exist in a liminal place during this
exhausting struggle for equality, one that prodisseaial anxiety as believers prepare their
traditionally unfit bodies for the Kingdom of HeaueBeing pure, in their minds, the marginal
practitioners respond to oppression with a perforceaof sexual normalcy, consisting of faith-
based monogamy or abstinence. The believers msibeing understood according to their
normalcy in this multifarious nation, as differdnit collaborating for a wholesome society.
Unfortunately, according to heterodominant Pentiedassions, the LGBT Pentecostals only
seem to be confirming how twisted and confusingetgas destined to become in the end of
time, which ultimately provides proof, to both nafirming and affirming believers, that their

eternal redemption is nigh.
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TherelsNether Male Nor Female

“There is neither Jew nor Greek, there is neitlogrdbnor free, there is neither male nor female:
For ye are all one in Christ Jesus”
Galatians 3:28

Chapter Six
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Reverend Elizabeth Brashear greeted a gatheriaginfed saints at a regional
conference in St. Louis last winter. The meeting Weld in a gothic-style, Presbyterian church
in the inner city, a bit of a High Church settirng Holy-Ghost types who quickly became proud
of the fact that they were the first ones to ruwuad its sanctuary while under the influence of
the Holy Ghost. The sophisticated setting had teeporarily repurposed to allow for LGBT
Pentecostals to partake in a supernatural visitatfdheir own. A Hammond organ was brought
in on a rolling, wooden platform and an impresswvand system was positioned throughout the
sanctuary to allow the believers to worship inmifear way. The sounds produced that
weekend, in a sanctuary with brick floors ricochgtanointed preaching and music, allowed the
Holy Ghost no choice regarding whether it wouldd\stup and show out’® The intensity of the
noise alone was enough to funnel the Spirit. Tlaeshad been prepared by the righteous
through prayer, a place that had not yet knownddast. Reverend Brashear and her female
partner recently founded a “radically inclusive’necostal church in Booneville, Mississippi, a
state infamous for numerous social problems, witbrise homophobia making the state one of
the most frightening places to live for many LGBdople. The woman of God passionately
brought this humble church to life in our imagioas as she described a simple, wooden
structure outside of city limits. What once wash@-eoom schoolhouse and multi-purpose
facility for the local population now serves asadhgring place for LGBT Pentecostals who
reject abuse in mainline churches and, simultarigorefuse to become what the devil would
make of them should they sever their ties with &hiihe passionate woman of God shared that
locals have not been completely dismissive of tristence, but, for the most part, the inclusive
congregation exists in isolation. The church igaialy one of a kind for the deep southern state,

a place in which Pentecostalism is a dominant @andgorm. In a zealous manner, the anointed
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preacher slapped the podium a few times and spo&adh tears as she told us about poverty
and a struggle for spiritual freedom the devil sgmg on the state. Her own inequity of being a
lesbian Mississippian was not her concern; ratierheart was burdened by what she referred to
as the “spiritual oppression” of Mississippi, imgeal, which she believed to be responsible for
problems that constantly entertain the rest otcthentry. Spontaneous chords on the imported
Hammond organ backed up a greeting that turnedaimiini-sermon. Although being a lesbian
and considered demonic by the surrounding soutttanrches, Sis. Brashear told us she was
determined to not let prejudices hinder her frobolang for the Lord. Conference attendees
sensed the urgent need for a message of hoperéatrnyimber of queer believers in the state
who have been rejected by their churches, andusothese places of worship but, for many,
systems that are their complete social networkss.EBBashear had many in the gathering moved
to tears as it was evident that a marginal exigteoe several levels, had not undermined her
pure love for humanity, even for those who refusadsociate with her and the deviant flock she
tends. The fervent sister simply believes that @idldreveal the message of inclusivity to
heteronormative environments and demonstratingist@mgy and an aura of love is all that is
required of her. She claims to have been calletbtthis special work in the Last Days and
insists that believers must be “set apart” in thecpss.

Despite being out of the closet and barred fromtexeng the churches of her youth as
her current self, the preacher continues to loekpidt. Sis. Elizabeth refuses to cut her hair. The
godly woman puts her waist-length hair into a panynd rarely fixes it very fancy, as many
pious women of her spiritual homeland are knowddoMeaning, most women who emphasize
holiness through hair spend a great deal of tiresgarting it in an attractive and even edgy

manner to include, but not limited to, fake flowarsl even glitter, depending upon the confines
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of the local rules. However, Sis. Brashear justraé@r hair slicked back and in a big ponytail.
It sort of waved back-and-forth when she took &pplng that podium. She also refuses to give
up those iconic, blue-jean skirts made popular &yt€ostal women who conform to what they
call “standards,” meaning norms of dress that alb@hevers to perform notions of “holiness.”
Such coverings feel right to her, not that she @sdgthers for their clothing choices, especially
given the gender issues involved in pastoring d@renately LGBT church. Sis. Brashear’s
modest dress, her lack of make-up, and remaining lhair makes her a bit of a novelty in the
fellowship. She is someone who believers appreboatearrying over familiar clothing
standards, since most women have whacked theirdaned “ear-bobs,” and exchanged knee-
length skirts for pants for quite some time now.the righteous, Sis. Brashear’'s appearance
stimulates nostalgia for a shared heritage. In &mgrSynnott’s words, “hair is one of our most
powerful symbols of individual and group identity-ewperful first because it is physical and
therefore extremely personal, and second becatlsmigh personal it is also public, rather than
private,” | contend that Sis. Brashear has utilitegilmaintenance of her Pentecostal hair as a
symbol of resistance, as a witness to the factshats still a child of God (1993:103). Although
the reverend'’s insistence upon Pentecostal dresslenger required of her among LGBT
brethren due to the destabilization of gendes &dmired.

In this chapter | will discuss concepts of gendat hody management among LGBT
Pentecostalists in Rust Belt Indiana and the wadi@ming fellowship. | will explore the subject
through the consideration of clothing and modesanssexualism and transgenderism, and “lust
of the flesh”* as it applies to the virtuous in the Last Dayssj being initially taught that
holiness is performed, in a large part, througlssiréwill outline the ways in which the

believers have re-created the embodied systemlioielss in their lives despite having to deal
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with the problems of gender in an inclusive congteEm and have, therefore, arrived at a
consensus that stresses a generalized modestthevgpecific, gendered rules that are familiar
to my informants. Furthermore, | will synch thessues with the trouble of being “set apart” at
the intersection of saved and LGBT.

One of the ways classical Pentecostals maintaiaragpn from the rest of the world is
through what they call “standards,” or more broaefgrred to as “holiness.” In her discussion
of Pentecostal standards, Amanda Phillips statgsctrtain Pentecostals “...use dress to ‘set-
themselves apart’ from mainline society, and defif®liness identity which can be used to
communicate their closeness to God to both mendiehe assembly and to the outside profane
world” (2012:66). Since, “the Pentecostal viewhattthe world is the domain of the devil,”
many believers have turned to clothing as a meanktify that they are not a part of it (Toulis
1997:136). These standards are norms of dressaly management that allow believers to be
noticeable in the rest of the world, mainly longrfand skirts for women and long pants and
short hair for men and could be considered “fassdifashion” or “...a sudden ‘freezing’ of
fashion whereby a group continues to wear a stylg hfter it has become outmoded for the
general population” (Arthur 1999:5). While belieseto intend for their dress to represent some
sort of continued, or frozen, modest dress, Pestatdress is in a constant state of negotiation
as modesty meets current style. Therefore, bebemegage in a type of Pentecostal fashion that
maintains neoconservative imaginings of the pastsboverlaid with the pressures of
fashionability. Without such holy attire, adherectsmitend that it is difficult to reach the lost
should believers look just like them. If the mem avomen of God are running around in short-
shorts and sunbathing in strings then the lostvatlbelieve that there is a God. In addition, as

Elaine Lawless suggests, “Pentecostal dress isaadsatement to other Pentecostals that the
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believer is willing to sacrifice all notions of taisn for notions of holiness...but dress also
serves as a comment on the immoral attitudes gtessif the rest of the community” (1988:37).
The specific rules for covering signal belongingte another and to “the lost.” Godly dress
provides a visual means for distinguishing betwssred and unsaved while surviving in a
doomed social landscape, in which blurred linessaré to be the norm. As Colleen McDannell
writes, “sacred clothing traditionally is worn testinguish one group of people from another: lay
from ordained, male from female, initiate from uhated. Clothing symbolized powers,
responsibilities, and duties that other people alchave” (1995:206). Dressing in the particular
manner allows the world to see the light of Chausd, ideally, will provide an opportunity for
evangelism. Bodily presentation, primarily clothiaigd appearance, theoretically allow the
unsaved to look onto the men and women of God atidena difference, ideally something
better and different than what they currently kn&y.dressing according to “holiness”
standards, “without which no man shall see the |"6tdhe practitioners are able to exhibit their
own piety and salvation but also submit their bsdethe name of service.

Should the female believer, for example, cut hérdrad start wearing pants, she is
classified as backslidden. Accordingly, she usuelits her hair first when she wants to separate
herself from the church. Just as her participatiomoliness norms marked her as a member of
the group, her rebellion isolates her even moréelmwork with LDS devotees, Colleen
McDannell has written specifically about Mormon enghrments as a method for constructing a
similar godliness and the implications of refusiogvear them. She states, “Mormons who
decide to stop wearing garments make a strongnséaieto themselves, their family, and their
community. Members may challenge doctrine, dritdear or two, or stop going to services but

when they stop wearing garments those around thmaw khey have left the faith” (1995:208).
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The responsibility of shining a light for the ldstsee through proper presentation of the body is
flattering but is also a demanding performance tast be maintained for the woarld and for the
church. Since Pentecostalism is a broad faith vatious denominations and norms, those who
exhibit the dress standards are only one fractidheolarger group, whether or not they see
themselves as one group or not is a different matt@wever, as the majority of my informants

in the LGBT fellowship stem from such traditionredoconservative dress, a system also utilized
to establish gendered boundaries in a time whedegds said to be ambiguous and threatened,

"3 have been translated in what could

it is important to recognize the ways in which fetards
be called a queer displacement, at least in tefrbsing dispersed from mainline churches and
left to wander in a spiritual wilderness. Althoulgbe of many restrictions, as previously stated,
LGBT Pentecostals maintain certain standards ieranot look like the world. The concept of
“looking like the world”*is much more prevalent in heteronormative churetitring to
holiness dress standards but the practices lingehave been transmuted in affirming
fellowships, primarily being converted for a gerieed modesty.

One of the primary truths that queer Pentecossdbishg into the twenty-first century

S Of course, such a revelation is the

church is that there is “neither male nor femaléhm Spirit.
community’s ideal that has faced much negotiat®believers sort out problems with utmost
spiritual intuition. LGBT Pentecostals understanaktin general, that salvation and Jesus’
understanding of his children does not necessaclyde a gendered difference. LGBT
theological revisions allow reconciled saints &efthemselves of the typical clothing restrictions
that are gender-based, including the practicesSisatElizabeth exemplifies. Although they have

abandoned the staunch dress codes of heteronoensaideriors, queer believers maintain dress

convictions that have been carried over. More $padly, my informants, especially the pastors,
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have established the following perimeters to govgimeous, queer bodies: it is inappropriate
for any sex to go into public in short-shorts, teavskimpy swimsuits around unknown others,
for women to wear low blouses or for men to betkdss for no practical reason, for believers,
especially men, to wear an excessive amount oflfjgwer one’s pants or skirt to be too tight,
and, in general, to reveal so much of the body appear seductively in public arenas. What the
practitioners see as enlightenment has allowed tbemove into a dimension, not without inner
conflict, that has allowed for the full participani of transgendered and transsexual practitioners.
Through the process of destabilizing theologicahmsof sexuality, my informants have called
gender and the nature of the physical body intstoe Despite how uncomfortable doing so
has been for a group of believers intent on stgvor social normalcy, for them, questioning the
norms has been the only path to true inclusivitye Tellowship had considered itself inclusive of
the LGBT sexual and gender spectrum but had beeosdly homogeneous collection of gays
and lesbians until recently. There were a few belig who came to fellowship as established
transsexuals and transgenders but no one hadtibaesi during their tenure in the fellowship.
Dressed in a modest pink blouse and black skisteE5amantha, formerly Brother
Byron, led us in a Bible study one Wednesday nightthe congregation gathered around the
table, Samantha passionately explained the Ten Gaoaiments given to Moses a few thousand
years ago. In a thick, Rust-Belt drafflshe quoted from her favorite talisman, the Holyl&;
“Thou shalt have no other Gods before ffeWith a fist pounding the table, she interpretesl th
scripture as any good literalist does, “So, they dbes the world think there can be other Gods
like Buddha and Allah?” “It is our duty to tell threthe truth, Jesus is the only God,” the sister
passionately uttered. Her Bible case appropriatelf{ched the message, a colorful one depicting

Moses with two stone tablets in his hands, snowkiltg hair, and words being etched on the
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tablets with divine lightening. Samantha is a passie convert. After spending years in public
school being made fun of for “looking like a girByron dropped out to pursue a GECHe had
always been a pretty boy, a fellow who started iagtin makeup as a blossoming tweén.
Despite “persecutiofi® in the world, Samantha found peace in salvatighatittle LGBT
Pentecostal. Regardless of her male genitalia, Bdr@aays God sees her as a woman, more
specifically as his daughter. One day she will ¢geaner anatomy to match the gendered
understanding of her body, but coming up with theney needed for the operation will be quite
the challengé&!

When | first arrived in the field, the issue ofrtsgsexualism, transgenderism, and bodily
transition was a social drama that was just begmito play out. Samantha had announced her
desire to transition into being female, and otlwergregants were forced to decide where they
truly stood on the issue of bodily modificationn&ntha had been around the church for quite
some time but had only recently insisted upon gaga of a female name and pronouns when
being referenced. After years of confusion andihgeds if she did not belong in her body,
Samantha realized that the gender imposed on ketharexpectations of that cultural meaning
did not match her body. Previously, the memberitedtified as gay but gradually began to see
herself as a straight woman. Had the individudlated herself as Samantha and already
transitioned then there likely would not have baanssue with her acceptance in the
community. Rather, the church family loved Byroml dhought of him as their son. He was
someone who crashed on their couches and enjoybthganore than being in the Holy Ghost
and fellowshipping with church family, his fictiken, since most of his biological family had
rejected him. Spirit and Truth Ministries were fthist group of humans to ever accept him and

certainly the first religious institution to alloByron to worship the Lord. Since Byron had been
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incorporated as a son in need of much developmehlowe, the announcement of a transition
came as somewhat of a shock, one that challengeabtion of acceptance in an LGBT-
affirming Pentecostal church. The believer put upgega campaign, too, often refusing to answer
to the name Byron and insisting that the saintisheal Samantha. At one point while eating at an
all-you-can-eat hibachi grill, one of our favorgkaces to share a meal after Sunday service, a
sister in the church used Byron’s name when spgakirectly to him. Samantha responded with
“I don’t know who you are talking about.” She reddsto engage at that point with the member
for the duration of the meal. Samantha had to neliticorrect others for referring to her old self,
a past existence she diligently attempted to sHedstruggle to redefine, enforce, and perform
her new gender beautifully illustrated the trutatttthe effect of gender is produced through the
stylization of the body and, hence, must be undedsais the mundane way in which bodily
gestures, movement, and styles of various kindsttate the illusion of an abiding gendered
self” (Butler 2008:191). For Samantha, much of gasial transition involved being thought of
as a sister in Christ and as his daughter as oggodée social and spiritual role of son and
brother she had once been assigned. AccordingiyaBtna gradually introduced the appropriate
female attire in order to perform her new roleasdle, including high heels, silky blouses,
form-fitting skirts, and painted nails. For sucliwiduals who are in transition and for cross-
dressers, as Jane Hegland and Nacy Hodges expldiair analysis, dress “...allows them to
become what they believe they should be and tetbier express their ideal self, but dress is
more than just a tool to facilitate the masculiademinine [or vice-versa] transformation. Dress
carries with it the desires, motivations, and gogie®werful connections can be seen between
the senses, feelings, and dress within each natdtiegland and Hodges 2007: 165-6). Using

the seemingly natural divisions between male anthfe dress and other performance, Samantha
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was able to construct a new female, pious, Pentdcgedf within the congregation despite the
fact that “just as concepts of male and femaleraadculinity and femininity are complex and a
mixture of physicality and enculturation, theraathing innately feminine about hosiery or a
slinky dress” (Hegland and Hodges 2007:166).

Byron’s drama became a moral quagmire for the egin$ to carefully navigate. Many
initially saw Samantha as somewhat of a scandamb&gs knew that Byron was not a
masculine guy by any measure but imagining a rgassent surgery, involving the cutting and
manipulation of what God had created, was diffiéoitteven Pastor Michael to justify in the
Word, an all-inclusive road map for the saints etvffelt they had been duped, as if Byron
should have joined the church as a woman insteagiarfyone getting accustomed to him as
their innocent son. Certainly Byron’s online beloagiwere questioned, considering he could
have been inspired by demonic influences such aspgoaphy to become fixated on transition.
If God wanted Byron to be his daughter would hehaote created her as a women? Would
manipulating Byron’s body be the same as critiquwgl’s work? Others were supportive of
Samantha, knowing the courage that it must haventéd have a second coming out, likely due
to genuine empathy and also the fear of losing imlpee in the intimate congregation.
Thankfully, there were no spiritual causalities @adoss of membership in the church due to
the social drama. No one was bothered by Samambea/sdentity so much that they left the
church. The mild crisis allowed for the congregatio truly define and articulate its stance on an
issue that had not been dealt with until now.lthaéd for the believers to interrogate the
assumptions they had made about queer bodies. rEiseiution assumed that Jesus also
understands the torment involved in the transgetgpirit making peace with societal

impositions and personal awareness of the bodysulh, the issue allowed the believers to also
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feel safer and liberated about no longer fitting Bentecostal mold, in regards to their revised
standards of dress, due to their freeing of Sanaatiody.

As | have explained elsewhere, although my infortsidellowship consists of
predominantly gay and lesbian believers, that cam¢snean that the disciples go along with
accepting all things queer. Rather, the righteeusremain watchful for deception. Meaning
through Holy Ghost vision, “by ‘seeing through ®irit,” members with the gift can detect
physical and spiritual danger for themselves aheérst (Toulis 1997:161). For some, the
Byron-to-Samantha controversy was immediately féabgs potential deceit, to be reviewed and
decided upon after much prayer and discussionjmass to be excluded. The righteous realize
that eternity is at stake should they be misleceKia mind that salvation among Pentecostals is
not a fixed state; rather, salvation is constanding maintained through the process of clean
living. It is especially important for the shephgrdr the pastors, to maintain spiritual intuition
when dealing with such delicate issues in theigecegation. Should the pastors lead others
astray, then it is believed that “the blood will @ their hands.” Therefore, the men are
responsible should the sheep wind up in Hell dumacal miscalculations. Pastors David and
Michael were initially conflicted on the issue. Ing Byron’s time at Spirit and Truth
Ministries, the ministers watched the Lord transfdyron into a powerful leader, and they
wanted to be sure that the devil was not intertewith the delegation God had appointed to
reach the lost in the Last Days. Rather quickhgt®aDavid was quick to articulate a theology
of acceptance for those who undergo gender reassiginsurgery. He felt that God understood
how problematic the notion of gender is for creatidastor David contended that modifying
genitalia would be similar to correcting a cleftgia. He understood that biological reality was

different than original creation and that thesecpsses are too complicated and not yet fully
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understood to be dismissive of the intellectualityethat the human may suffer. He argued that
a cleft palate would quickly be corrected withoabdte. Therefore, according to his rationale, it
would not be any different to match a disjointedwith a gender the individual felt was
socially comfortable. Although Pastor David did fiatl direct biblical evidence in which bodily
transitioning is addressed, he assured those whr@aghed him with their concerns that “there
is neither male nor female in the spirit.” He als@w that a soul was “in the balafitén this
situation. Pastor David knew that he had to béblethe Holy Ghost on the issue and, no doubt,
sought guidance through travailing in prayer betbeeLord. Samantha provided a theologically
intellectual dispute over the meanings and cegtahggender, as it is understood through the
body and its presentations.

On the contrary, Pastor Michael was a little lag®e shan his partner that bodily
modification could be “scriptural,” meaning justifition found in the Bible. Not directly to
Samantha but in informal conversation, Pastor Matkautioned that he just wanted to be sure
that Byron was not getting caught up in the “lusthe flesh.” The notion of lustful flesh is
ingrained part of the evangelical consciousnesagtining that believers must continually bring
into alignment with proper prayer lives and spaitguardianship. According to this perspective,
“lust of the flesh” causes cheating, divorce, resklfinancial decisions, alcohol abuse, and other
temporal satisfaction that disconnects the beliéen Christ. Should Samantha’s decision to
transition be brought on by sexual fantasy and ggnaphic stimulation, for example, it would
be a choice that would ultimately “lead her astf3yThe decision could have easily been a
satanic attack on Samantha, one in which he filedmagination with fantasies that could steal
her soul. Not being certain how to proceed, Pagiohael trusted that the Holy Ghost would

direct his husband, since Pastor David serveseagrimary pastor and Pastor Michael’s role is
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more of a supportive one. Michael was empatheticlaved Byron as a fictive son, but he
wanted to be sure that the homely young man wamylbed by the Spirit, not a sex drive and
lonely fantasy world. As Pastor David shared heotbgical perspective on reassignment with
Pastor Michael, the two begin to agree that theathshould serve as a support network for
Byron during what must be a difficult time of adjment. Those in the congregation who were
hesitant gradually followed the pastors’ lead, @ligfh the matter was never directly addressed
on the platform or through other official outle®f course those who were accepting from the
beginning were a bit embarrassed that the groumbestioned acceptance, something they were
already proclaiming to “a lost and dying world.”&tssue of manipulating the body in real time
to match a culturally assigned gender had not beafronted so intimately before; other
transsexuals and transgenders came to the folachs I was rather easy to label the church as
accepting the entirety of LGBT sexuality, but whiecame down to managing its subjects, the
reality of tampering with what God had created wasartling idea to some. Although Samantha
is transgendered but not yet transsexual, theuseBenave worked through the theological and
spiritual confusion and are prepared to welcomene®r body into the fold when that time
comes. The grueling process of transition, botfeims of financial and psychological demands,
continues to prepare Samantha for a transitionstheaety does not allow her to do easily. The
process seems to say that she is not capable ahgna her own mind, as if there is something
wrong with her for wanting to be physically consel female and severe the penis.

If Sis. Samantha’s decision was steeped in demoftieence and the church

immediately accepted the transition without “prayon it,”®*

the community would have
allowed a dark influence in their midst that cohfdre potentially hijacked the church. The

situation would have been worsened with Samantlad@adership position. Then the suspect
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individual could have led others astray from a posiof authority, not just from a layperson’s
level of influence. Therefore, the church would é@&mbraced spiritual impurity, and the blood
of her soul would have been on the pastors’ Haniintaining a prayer life in the Holy Ghost
on individual and group levels offsets such thréatte integrity of the church.

The drama surrounding the idea of Byron fully tiaosing into Samantha highlights the
dangers of the flesh, even in LGBT-affirming enwineents, and further illustrates why places
like Boystown and other areas with high concerdretiof LGBT individuals must be carefully
navigated by believers. The idea of separating fileemmainstream, especially as believers
approach the end of time, dominates Pentecostalfaliress. Once spiritual contamination
happens, it may be difficult to purge the environm8elievers carefully enter and negotiate
with queer culture, knowing that even the stronppesiever can succumb to temptation.

While walking through Boystown one night beforekpng up Pastor David at the airport,
Pastor Michael told me about how the church paid in the Chicago Pride Parade several
years ago. | will discuss the following event thgbuecall ethnography, since | was not there,
depending upon Pastor Michael’s recollection. Tékelers pulled a decorated float with the
pastors’ SUV. The LGBT Pentecostals rode on theowamd marched along side of it with
gospel music accompanying their pious presenceniusec was that upbeat, praise stuff that is
iconic for charismatic worshippers. Other musid gr@vided a soundtrack for the celebration
was the popular stuff that many gays love so msobh divas as Lady Gaga and Madonna,
music that allowed flamboyant participants an oppaty to flex their bodies in a rhythmic
manner. The church’s float advertised Spirit andtfi Ministries, the Pentecostal church about
an hour away. The purpose of Pentecostal repis@amivas not to blend in with other LGBT

participants but to appear as distinguished anfiij@hristians. The righteous few insisted that



138

other queered persons in this gayborhood couldsoaltheir sexuality and faith too, and the
believers intended to emit an aura of love and ¢nyp@long with the music and Bible-toting
came their print culture. Gospel tracts were passg@long the festive trail. Authored by the
believers, such tracts as “A Positive Look at thi@dBand Homosexuality,” and “What if
Christian Leaders are Wrong about the Gay Issumtest a blurred history of passion to make a
place for themselves within mainstream Christianiiyese self-authored pieces are intended to
salvage a few of the souls headed for an etemibyell. Many boozy participants rejected the
gospel tracts that were kindly offered to them atiters went so far as to toss them onto the
ground. The lost with a jaded perception of religveere not to blame, necessarily; rather, the
attitude of mainline Christians were at fault farging their communities of gays and lesbians
for quite some time now, resulting in celebratibke the one in which LGBT Pentecostals were
left responsible to repair colossal social damagiew graciously accepted the invitation to
attend the church; however, the righteous delegaidhe Chicago Pride Parade was mostly an
unrepeated, failed attempt at evangelism. Participan the event provided a sobering message
for the party, one that challenged LGBT subjectetmnsider a role for faith in their lives and to
focus on eternal satisfaction rather than tempaessures.

What is important about the pride parade in retatmthe current topic of dress and body
management is that LGBT Pentecostals participatéide festivities as children of God, as ones
who could extend an offer of hope and grace toabled community. They partook in the
notion of pride but their pride is much more foalis& being heirs to the Kingdom of Heaven.
Not only did the righteous commission distinguisarhselves with the music and the gospel
tracts they attempted to get into as many hang®ssible, the believers did not look like many

of the attendees and parade performers who wesseatten revealing clothing. A great number
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of the “worldly” men were dressed in nothing bugittunmentionables. The pious visitation
came in the form of mostly middle-aged to blossapsaniors fully covered while joyfully
sharing the gospel of inclusivity. The men of theirch were not shirtless. The women of the
church, while most were wearing shorts or pantsndit look like the women “of the world”
either. The evangelists were “set apart.” Whilerthrgention was not to protest the behavior of
the LGBT group that had gathered to celebrate thigihr unintended family, the presence of the
Pentecostals morally critiqued what they founchie gay village. The participation of affirming
Pentecostals from the neighboring state likely apgetto many lost souls as judgment. The
zealous believers, however, attempted to overcamole esistance by asserting a queer identity
in tandem with an empathetic, inclusive messag¢iLast Days.

For LGBT Pentecostals, the trouble with being ‘agdrt” and “being Holy for | am
Holy, saith the Lord® is that the nature of such an existence challetigesxpectation that the
group will share common cause with other margi@gisgand lesbians. As Martin Manalansan
writes about immigrant, gay Filipino men who, intpaeject a belonging to a homogenous queer
America, queer Pentecostals engage in a similatitggolitic. He states:

Despite the kind of gay lifestyle ascribed to memhe gay community, Filipino gay

men’s quotidian experiences reject the kind of hgemizing tendency of what is seen as

a gay ghetto or ‘circuit’ way of life. Filipino gayen are in fact continually positioning

and repositioning their performances and themsehresigh varying modes...depending

on the kinds of exclusions and affinities they facdaily life (2007:124).
Similarly, while the believers do entertain thelitgdahat they suffer alongside queer non-
believers, their cause is primarily otherworldiyeTrighteous few want to seize equal
protections and authentication of their love, esglycwhen they realize the difficulty of

maintaining same-sex monogamy in a place that doegalue such commitment and in a queer

culture where open relationships are relatively eam; however, earthly causes do not take
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precedent over soulful contributions to the KingdoitHeaven. As the pride parade
demonstrated, in many ways, fringe believers regesggment of society in which they are
supposed to belong, a group to sense a common. chnfeetunately, for the righteous few,
spiritual warfare often comes in the form of theiposed identity and its associations, which
highlights the complexity of what it means to barmal” or socially-acceptable homosexual
in a conflicted queer sociopolitical landscape. éwding to Steven Seidman, this imagination of
the “normal gay is presented as fully human, agp#yehological and moral equal of the
heterosexual. Accordingly, gays should be integrateo America as rights-bearing, respected
citizens...the normal gay also serves as narrow kooran...the normal gay is expected to be
gender conventional, link sex to love and a maeribie relationship, defend family values,
personify economic individualism, and display naéibpride” (2005:45). For “normal”’ gays,
pride parades rarely exhibit their values.

Meanwhile in South Africa, in the only publishedtmopological account of LGBT
Pentecostals, Graham Reid argues that believestrooted a similar performance that
challenged gay men to perform traditional gendesrand lesbian women to enhance their
femininity for a pageant in the Johannesburg Pe&lebrations. Their goal was to problematize
the mainline church’s notions of gender, howevgmpérforming heteronormative roles in drag.
As Reid writes, “ in this sense the pageant wasdhkdrag show, because it was in the pageant
that participants worked hard to achieve a geratatity that was far removed from what was
known, what they felt comfortable with and was relga as ‘natural’ ” (Reid 2010:90). While
this production was meant to highlight the incotesisies and injustice of gender in the wider
South African church world, life in the Rust Bedta bit more serious and less playful.

It is difficult for my friends to sense an equivady with scantily-clad muscle gods who
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would cause their imaginations to wander and, r@salt, threaten their salvations. The lust of
the flesh, this revealing of the body, is all pzfrthe contradiction experienced as members strive
to demonstrate their decency for mainline believere insist they are no different than the
sensuous imagery of Chicago, New Orleans, New Yanll,San Francisco. The trouble with the
notion of a gay subculture and the notion of a ggeenmunity, in general, is that it is trusted to
unite those who initially have nothing more in coomthan same-sex or “deviant” desire. It is
essential for the congregation to cautiously ventato spiritually hazardous zones such as
Boystown and to carefully consider Byron’s annoumert. The believers must ward off the
lustful spirits that could destroy their “walk withe Lord.” For the righteous few, such a
common interest is trumped by an emphasis on livigigt. The Pentecostals challenge us to
further think in terms of subcultures, intersecélines, and conflicted and contingent belongings
that now constitute what it means to be LGBT, beedwhen a practitioner of ‘homosexual
acts,’ or a body that carries any of many queemiagks moves between officially designated
space—nation, region, metropole, neighborhoodyen eulture, gender, religion, disease—
intricate realignments of identity, politics, anelsite take place” (Patton and Sanchez-Eppler
2000:3). The iconoclastic visions of LGBT believarsvarious forms, are resulting in the new
formations and the splintering of faiths as thesesisa pious presence in the face of
heterodominant fears.

For a group of fringe Pentecostalists coming frompgerspective of total depravity, in
which there is a constant effort to reign in theyis natural inclinations through processes of
holy clothing and presentation, revising this matenanifestation of spiritual consciousness has
been an important component of constructing salaati the queer environment as well.

Although, as | have previously stated, adheringaditional holiness looks with long hair and
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dresses for women and long pants and short haméor is no longer the rule for insistent LGBT
practitioners, there is a certain appreciatiorttiose who make such a sacrifice, as in their
admiration for Sis. Brashear. Queer believers liefmed their own limits to baring the body,
such as when a young sister was called out foringahorts that rode too far up her thigh. In
this regulatory mechanism, “there is personal $@oatrol...second, there is informal social
control. When the individual begins to offend, @eissue a warning of disapproval” (Grayhbill
and Arthur 2000:10). The young woman failed tdizreahat she transgressed norms of
modesty, which prompted other believers to cortevlbody. Due the complications of gender,
it is not possible for the believers to enforce ioécies of those who have rejected them in their
religious motherlands. Should the marginal devogses achieve inclusion in a homophobic
church world, mainline Pentecostals would havedioamly get over their prejudices regarding
non-heterosexual relationships but also the retlay LGBT believers do not look the same.
The appearance alone of LGBT Pentecostals willflikevays keep them far removed from their
superiors. Despite this reality, the physical mestétions of maintained holiness remain to be
seen as reflections of the inner spiritual healtthe believer. As previously stated and
demonstrated through the performance at the ChiPage Parade, practitioners are able to
accomplish separation and subsequent eternal safépresenting their bodies a living
sacrifice.” An ambiguous and negotiable notion afd@sty now encapsulates the emphasis on
performing holiness for the world to see. It idsthie Holy Ghost that dwells inside of the
believer is capable of instructing the individualdressing in ways that please the Lord. For
example, if the girl had been prayed up, the ir8w@rit would have told her that her short-shorts
were not appropriate in the House of the Lord. Wihety cross a line, such as wearing

swimsuits for some, the Holy Spirit will “prick thréhearts” and bring the believer back into line.
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The new system of governing dress is said to bera mccurate reading on who is living right
and who is not, because they are not having to gubran exact set of rules for covering the
body. The Pentecostals of Indiana have replacedaged, clothing guidelines with a general
emphasis on intuitive modesty. My informants bedi¢vey have insight into answering the
guestion “what does ‘transparency’ keep obscurB@tlér 2008:xx). With their realizations, my
friends have been able to critique mainline Perst® for what they may have gotten wrong for
too long.

The revolutionaries have uncovered, along with othiiques of holiness dress
standards, that emphasizing and enforcing striesror outward appearance may allow the
interior of one’s soul to hide in a tarnished caiodh, either filled with lust of the flesh or other
problems such as jealousy, gossip, resentmenpthied dangerous energies that are covered up,
provided the believer appears holy. Also, they ustad@d that mainline believers run the risk of
arrogance as “Pentecostal dress, rejection of tr&land persistent proselytizing all contribute
to a ‘holier than thou’ attitude that is difficdtir outsiders to accept, but is generally cultidate
with pride within the ranks of Pentecostals” (Lagde1988: 41). According to a critique that
even certain heteronormative regimes have caudbt ans rather easy to cover up what would
otherwise be called out as sinful and damagingedbdy of Christ. These standards have been
a matter of contention in Pentecostal churchesver a century, with many refusing to define
standards other than modesty and moderation, wthikr congregations, one in the deep South
that | am familiar with, may go as far as contegdimat sisters of the church should limit the
styling of their hair to include no more than seeen$’. The independent nature and the notion
of “work out your own salvation with fear and trelinly” has given rise to a plethora of

interpretations and resulting divisions from indwal interpretations. While some churches may
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not allow any makeup on its female adherent, otivdtdolerate an unspoken amount of
foundation. | have heard others that have coméaliriess traditions say, rather disturbingly,
that “any old barn looks good with a coat of pdiRbr many, these material markers have been
a simplistic way for others to categorize believate a distinct, usually inferior class group, in
society. As Bernice Martin writes of Pentecost atih America, and | would contend that the
same is true in the United States, “the dress doeleguse it usually prevents them following the
latest fashions, makes them instantly recognizabl®elievers’ and simultaneously relegates
them to the category of ‘out of date,” as well aglerlining their class identity. Pentecostals in
the professional middle classes...are acutely awdieeaclass connotations of the typical
Pentecostal dress code and tend to modify, if fatllyw abandon it...while still avoiding sexual
immodesty” (Martin 2006:152).

While my friends in the Rust Belt tend to admireamwf what comes out of mainline
Pentecostal churches, believes whom they consaaiaityf in Christ, they articulate a salient
critique of heteronormative standards of rightedtess. Their argument and experience is that
simply having a rather butch lesbian don a hypariféne, floor-length dress and manage uncut,
flowing hair does not take away or compensate éordame-sex desire. Similarly, having the
male homosexual cover his suspect body accordittietoules of the religious establishment
does not make him any less gay. However, evenmitie most rigid Pentecostal
establishments, LGBT people are still easily dgtished. From the heteronormative gaze,
proper clothing form does not cover up the sigredaling symbols are such things as
rebellious males wearing pink dress sHiftsither for the purpose of coming to terms withirthe
sexuality or innocent taste, or pants that aregust too tight. Although popular knowledge sees

Pentecostal women as homely-looking to begin vgigters who do not emphasize the
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femininity of their dress are also suspected oh@p@nfested with evil spirits. Of course, the
assumptions extend beyond the material that cdkierassumed-to-be queer bodies to include
one’s gate, speech, and interests. According tguleer critique, heteronormative practitioners
have long been guilty of attempting to compensatetfeir homosexual fears with proper gender
technique and standards of dress. Liminal ex-gay, fioe example, are frequently told that
orientations can change with the proper cultivabbgender: “The idea is that if they first
recuperate their gender identity through mascuiini@l practices like basketball,
heterosexuality, masculinity’s natural correlatiaml] soon follow. For many, climbing a
mountain or scoring a basket is a transformingyi@lis experience” (Erzen 2006:109). Of
course, the alleged successes have been manipbiated Religious Rigfit to directly attack
their own, as in Erzen’s ethnographic example obxagay fighting equality with a baby and
wife while “the sign over their baby stroller prashed, ‘My daddy changed...Now | existt's
Possible” (Erzen 2006:126). Through the militaii@atof queer bodies, in the form of ex-gays,
homophobic regimes have activated a most crysthhzanifestation of fear and oppression in
the form of self-hate. My informants have been ableeveal this problematic system of dress
uniformity, expected reproduction, and other geratel sexual proscriptions for what it may
leave hidden and, therefore, not truly capableafting holiness in the lives of the believers, as
is popularly believed. They know that same-sexrdagintinues to exist even under the most
creative facades. Most heteronormative practiti®aernot seem to understand the discrepancy,
however, and blame changes in appearance on whagmdtected believer delves into the realm
of homosexuality, there to be destroyed and morpmedsomething demonic by Satan himself.
Some behaviors, for individuals such as Pastor davill never feel completely

comfortable, despite having received the revelatia there is neither male nor female in the
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Spirit. For example, the Pastors have a pool, hstd? David continues to feel awkward when
visitors engage in “mixed bathind”meaning both sexes swimming together. Pastor David
upholds this standard for himself, regardless afeustanding how odd it may sound to explain
that although he is gay but does not feel comfégtatvimming with his sisters in Christ, despite
not desiring their form. On a side note, the noighlights the homoeroticism and conveniences
for queer people built into the separation of tees found in such neoconservative
environments. Meaning, whenever there is a conagoitr of the same sex in order to restrict
behavior and desire, such as the protection ofsosexual purity or even in the cases of
imprisonment or locker rooms, there is a certaimvemience and anxiety of being found out for
those who attracted to the same sex despite thdtahndaries are built upon assumed
heterosexuality and, hence, homophobia. Pastorddzriainly does not believe that his
congregation should adhere to the rule, but, ratieers aware that refraining from mixed
bathing is more of a cultural conviction for himekhing, the rule is one that he has in embodied
due to familiar, repetitive practice. Similarly,cacding to any sort of liberated judgment, Sis.
Brashear would get away from what “the world” sagss®n oppressed pilgrim- look and drop
those blue-jean skirts off at the Goodwill for retexual Pentecostal women to sort through.
However, preaching in blue jeans or even a Clipamtsuif* does not bode well for the modest
Elizabeth. She was saved while wearing long dremsegulling her long, blonde hair into a
ponytail. The performance of holiness is what ferjist for the sister, even though she crawls
into bed every night with a female life-partnersiiantling such an embodied system of dress
for the woman may not be possible. Her convictioinsot feeling spiritual safe without
maintaining a holiness wardrobe posit a furthed@gion into the material aspects of religion.

This material culture, for Elizabeth, are homelytskand straight, long hair that flings back-and-
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forth in one big bundle, as she preaches the Wdatdexcitement. Clothes, therefore, become a
part of realized salvation. Elizabeth’s sanctifeeghressions and Pastor David’'s concern with
mixed bathing have been unintentionally carriedrdr@m the embodied convictions of their
youth, forever structuring their presentation amenaction with the world.

The way in which LGBT Pentecostalism supports fitagth the rationale that there is
neither male nor female in the Spirit will likelgrever keep heteronormative and LGBT-
affirming assemblies segregated. While the realimsetloms of loosening gendered restrictions
is a contested terrain among queer Pentecostalists, have had to perceive the body in a
starkly different manner than heteronormative Rengtals to realize that the Holy Ghost is for
all people. In order to justify complete incluswiaf not only gay and lesbian but also
transgender and transsexual believers, such aS&isantha, LGBT saints have had to develop
an iconoclastic approach to gender rules. Thezaadin that gender is a temporal and fluid
identity has allowed inclusive congregations toegiy the iconic clothing norms and other
bodily management practices, causing many LGBTtpi@eers to look quite different than their
straight counterparts. In order to define and perfootions of holiness, LGBT Pentecostals in
the Rust Belt, have imagined beyond clothing amndgilfar bodily management techniques that
they have been conditioned to but maintain mod&€xyntinuing to preach that women must
wear skirts below the knee with slits not to corbewee the middle of the leg does not make
sense when the belief in gender itself has beeaalbiézed to accommodate individuals such as
Sis. Samantha. In the queer, Pentecostal temponalitoes not make sense to demand that
butch lesbians present their bodies in ridiculdlasyery dresses that sweep the floor. In order to
compensate for the discrepancy between what isa&what remains unseen, queer believers

emphasize inward purity. When impurity is inwarghgsent and manifests itself on the surface,
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other saints will be sure to correct the wandesiogl. Other comments about the general display
of cleavage through low-cut blouses and shortsréhagal too much of the thigh are also a means
of defining and displaying holiness without haviogenforce specific rules that have caused
Pentecostals to look like pilgrims for quite sonmee. The congregants do not look at those who
uphold traditional convictions of holiness dresmsiards with disdain or as less evolved. My
informants understand the only reason why they lhaesn given this End Time revelation of
Christ’'s LGBT inclusivity is because they have haduffer through oppression, thought of as a
satanic attack to keep LGBT people out of Heavath& than resentment, there remains an
admiration for the ways in which mainline churclhe#d steadfast to their truth, even when,
unfortunately, as rejecting queer subjects is agfaheir particular truth. Amidst this myriad of
allegiances, Sis. Brashear has become a site jecpoertain longing for spiritual homeland and
an admiration for the way mainline believers kdepfaith. Despite painful histories of exile

from safe spiritual havens and their attempts toai@e righteousness of an affirming kind, queer
practitioners prefer to idolize heterosexuals witimainline Pentecostal churches or their own
successful believers rather than search for LGB mmdels’ Using the pride parade as an
example of what queer communities offer the uncativaal Pentecostals speaks to the reality
that, according to their convictions, there is aoything worth aspiring to be within the identity
that has been branded upon their existence. Taesettionality of LGBT and Pentecostal
challenges believers to present holy bodies witgle @ining in the fight for equality among
tainted “family” without getting too close to tenapion among the among people they should be
reaching, as was witnessed at the Chicago PridelPaBuch positionality contributes to the
further complication of what it means to be queene@imerica, as faith is re-created in places

where it may not be expected. These “...effects ofentent, of tectonic shifts between
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differently produced and carried identities andedéntially textured places are far from
uniform...the focus of attention is no longer onet¥ter identity is ever not constructed...but
instead on how to make sense of the always poigmahsometimes hilarious labors of
reinvention and renegotiation in new places, aeimagined old ones” (Patton and Sanchez-
Eppler 2000:3). While my friends in Middle Amerigzay have “family” who strut through the
streets of Chicago in sexy briefs, speedos, artldeharnesses, they do not go as far as
completely disassociating from queer people, ang ewan attempt to justify such behavior, but
understand that they must remove themselves fram ‘$ust of the flesh” and be “set apart” in
order to make Heaven their home. In the End of Déngsholy separatists have a difficult time
maintaining their purity, especially considering tiecognized profanity of other “family”
members. However, as | will explain in chapter sixch a complex existence contributes to the
idea that queer people are a last remnant to lomcded with the gospel and are being

specifically chosen and refined to make it in treptare.
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Two Men in One Bed: Two Women Shall Be Grinding Together

“I tell you, in that night there shall be two mendne bed; the one shall be taken, and the other
shall be left. Two women shall be grinding togetitee one shall be taken, and the other left.”
Luke 17:34-5 KJV

Chapter Seven
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The anointing had been incredibly strong. Congregasere exhausted by their journey
in the Spirit that night. We had been at churchsreral hours. Sometimes believers gather and
the Holy Ghost does not really show up and the mgd¢el like a waste of time; at other times,
like tonight when practitioners are “prayed up . fiowerful force completely takes over the
service, resulting in a beautifully blended andrmily directed pandemonium. Two souls “in the
balance,” Alice and Jewel, became the focus ok#reice as they viscerally reconciled their
faith and sexuality on a night composed of interrgeng around the altar, hand clapping, smiles,
speaking in tongues, marching around the sanctaad/joyous dancing to finish it all off. It
seemed we had experienced the entire spectrumntdédstal emotionality before leaving the
place. Jewel, a twenty-something who emits a bieaduatiira, could have been a flower child if
she had been around in the 60s and 70s. Thoseskinig she continues to wear fit her
personality quite naturally. The young woman grgamusmall-town Alabama and ventured up
north to find work with a bachelor’s degree in Hslgland determination to escape what she
called a physiologically-abuse home. She was radaitilical literalist and charismatic
worshipper. After being reinitiated into Pentecbisia, she was reminded of how much dancing
in the Spirit fulfills her. Some in the church a@t known for dancing, but others, like her, want
to do it just about every service. In those eastatbments, her lily-white face maintains a
constant smile and she utters unknown words whilengng about like a Sufi. Flowing blonde
hair swirls around her head as she responds tBphi¢. Although Jewel is quite “fem®in her
mannerisms, Alice, on the other hand, is a selélpimed “plaid-shirt dyke* Her spirit, like
Jewel’s, is quite magical. There is just sometipagicularly comforting about Alice, perhaps it
is her quiet confidence, analytical mind, or simiilg compassion she extends to everyone who

makes contact. While Jewel had went forward dupirayer, Alice was just taking it all in,
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anxiously gripping the chair in front of her with aager expression. When Alice witnessed her
lover experience spiritual freedom, she decidedcsldd no longer resist. The hardy woman was
soon surrounded by a group of prayer warriors, inosher lesbians, as she surrendered to the
Spirit. Her body collapsed as the Holy Ghost owaktber body. The sisters knelt on the floor
with the “backslider” and continued “praying herdugh to the Holy Ghost,” meaning until
tongues begin to flow from her belly, somethingytfeels so good. The utterances were guttural
and everyone began to listen in as she was “rerdewdldde Holy Ghost. When individuals are in
the Spirit it is said they disconnect from the antof time, which is likely why the couple stayed
in a happy place for nearly two hours. For youngrigmatics, such as Alice and Jewel,
harmonious identifies must be confirmed in theispiorld. Making peace with theology and
their conflicting attractions cannot be realizemsly by studying biblical literature and modern
contentions. Rationalizing on paper is not enowghet certain salvation is had. In the frenzy of
the Spirit, they find true peace, as much of Pexgtadism exists in the realm of individual
feelings. Within the controlled chaos of the Spsijtiritually damaged LGBT subjects are
reconciled. Before the women left, they felt Godse and knew they would be “caught up in
the clouds to meet the Lord in the &ir.”

Watching the women reconnect with Jesus causetkeeastors David and Michael to
burst into tears and then start running aroung#metuary in celebration. Their lives’ work was
coming into fruition within view, a cumbersome lalad love that often benefits humanity out of
their site through online media platforms, for exden At one point, Pastor David took Pastor
Michael by the hand for a Holy Ghost dance aroinedsanctuary composed of stackable chairs
and modest chandeliers above. Pastor David thdibgdathe cordless microphone and started

singing along to the upbeat music. “It's not formdat’s not fashion. This salvation sent from
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God suits me fine. It's old yet it's new. It's porfid, yet it's true. I'm so glad this Holy Ghost is
genuine!®® He twirled around and sang another verse to théeBestal standard: “On the day of
Pentecost, there assembled but a few. But the impsirtant thing was soon to come. Then from
Heaven God did send like a mighty rushing wind. Ttieey found that Holy Ghost so genuine!”
Pastor inserted short proclamations during thebcatery mood, passages he has found to affirm
LGBT saints in the Word. “But this is that which svspoken by the prophet J&lPastor
David joyously yelled as he took off his tie andt seat. He immediately recited additional
biblical affirmation: “There is neither Jew nor @ke there is neither bond nor free, there is
neither male nor femaldor ye are all one in Christ Jesus.” We areradluded and equal in the
Holy Ghost, he said, gays, lesbians, bisexualssgranders, and heterosexuals. Pastor quoted
Acts 2:17, another favorite among the reconciléhd it shall come in the last days, saith God,
| will pour out of my spirit uporALL FLESH and your sons and daughters shall prophecy, and
your young men shall see visions, and your old steall dream dreams.” He quoted mostly
from scripture, such as telling us that this wassrdtvival that was promised long ago to gay and
lesbian people. The believers ended up dancingigtd away in Holy Ghost bliss. To
experience God moving in a mighty way among sexuelginal believers is a testament to the
imagining of queer people being a final territaoybie reached before the Lord returns. Pastors
David and Michael, along with their flock, have d&ad their lives to fostering such visceral
reconciliations for queer people. It is their realiv

In chapter one | addressed the ways in which timefeestals find queer representation in
the Word. In this chapter, | further explore theyg/an which my informants understand their
role in the End of Days and have produced a comdexration narrative and subsequent

revival. | will explain the ways in which queer Recostals have filtered their marginalization
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through an existing persecution complex. As queepfe, who have long been used as incarnate
evidence of the Second Coming, navigating the Hridlays involves being conscious of the
misguided notions that often lead homophobic ptiackers, while also sorting out shared
convictions. Accordingly, they have inserted thearginalization and resulting liberation into
Pentecostalism’s story. The Last Days, despite fne@ing they may be, are tough times for the
believers. Their passions are great and theiralistuwuntapped mission field is so vast that
reaching the lost can often be a frustrating amdateling responsibility. Individuals such as the
lovely Jewel and Alice remind the practitioners whgy insist on sharing their inclusive gospel.

According to the worldview, others have been libedldrom the bonds of oppression,
such as women and African Americans. Queer peapleeen as the last targets of pharisaical
judgment and consequential displacement. Thodeeimimexpected Rust Belt congregation
articulate the argument that God tends to use lsogteasts. In fact, practitioners say he prefers
them, the downtrodden, those who have been taartddleemed unworthy of God’s presence by
the rest of society. The very origin of Pentecastaltestifies to such equalization. As poor
African Americans and Anglos gathered amidst humsbléings in Los Angeles, they were
considered lunatics by the press and religiouswesgiof the time (Robeck 2006, Wacker 2001).
Press headings are telling of the inequality afibequent marginalization of the times: “
‘Religious Fanaticism Creates Wild Scenes,” Acconyiag this headline were such delectable
subtitles as, ‘Holy Kickers Carry on Mad OrgiegiddAt All Night Meetings in Azusa Street
Church, Negroes and Whites Give Themselves Ov8tramge outbursts of Zeal..."Women with
Men Embrace’..."Whites and Blacks Mix in a Religidesenzy...’Disgusting Scenes at Azusa
Street Church’...’Crazed Girls in Arms of Black Mén(Robeck 2006: 125-6). As lan

MacRobert explains in his analysis of racism witRentecostalism, tragically, “just as infants
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are unconscious of racial and colour distinctions| those who are ‘older and wiser’ infect

them with prejudice in their childhood, so also Bentecostal movement enjoyed several of
racial harmony until the division of the basis ofaur, which had split the older denominations
in America, led to the segregation of white froradi Pentecostals...the Pentecostal movement
conformed to the prevailing racist attitudes of t@hAmerica” (1988:87-8). LGBT Pentecostals
are attempting to build upon the true equal nadfifrentecostalism and include their own
marginalization into a historical narrative. Accmgl to the vision, God prefers to channel
himself through broken spirits and their conseglyamilling vessels. It is said that he enjoys the
poetic and ironic nature of manifesting himseléuch a way, all while heteronormative
pharisees observe with disdain and miss out onremeng revival.

To arrive at such a position, my informants re+iptet End Time prophecy. Interpreting
the convoluted book of Revelations and other passttat make sense of what is to come in the
Last Days has always been a source of contestatidmntellectual pursuit within
Pentecostalism. For many working- class belieus#s)g able to navigate the complexities of
the Word serves to offset marginalization of blodar existence. For the disciples, studying
scripture is a method of proving worth and intdlieca world that only seems to value their
manual labor while disregarding contributions @& thorking-class mind. There are those who
self-identity as pre-tribulation, mid-tribulatioand post-tribulation with regard to when the
precise moment of the Second Coming will occur.nsaudistinction in thought means that
Christ will return either before Christians havegtothrough any persecution, during the middle
of such a time, or after many Christians have beaéd by those who despise God. These
strands of thought pervade not only Pentecostdlistmuch of neoconservative evangelicalism.

The anticipation and perception of imagined Endd@mappenings is likely the least understood
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but most crucial component of American EvangelsraliWe can only make sense of
neoconservative actions and expectations whendhesfully calculated trajectories of End

Time events are understood. For many in the chtinehgreatest fear but anticipation is that the
notion of social progress involves an attack oe tvalievers that may be followed by isolation or
eventual elimination. While some believe that thighful will be “called out of the world”

before troubles begin, others understand that méthe righteous will have to give their lives
for Christ. Despite differences, it is commonly ergtood that true Christians, primarily Holy
Ghost filled ones, will have to face some sort @fgecution prior to complete redemption. These
apocalypse subcultures are not necessarily contevitle the fate of liberal, inclusive

Christians; rather, they are constantly on the dobkor attacks on those who take the Word
literally and defend its teachings. This is whegfer to as an existing persecution complex.

The practitioners feel the need to keep up with Einge advances but understand their
own existence has been included as part of thig ptathey must be careful to not be deceived
by other misleading moral panics. Once they hagared their own names of trouble, the
believers have had to face anxieties such as abatid how to envision the role of Israel.

Although many expect a time of tribulation, bekkeown as “persecution,” believers
operate as if the Rapture could occur at any moniranttecostalists and other apocalypse
enthusiasts are constantly on the lookout for petiptevidence that the Second Coming is nigh.
American involvement in the Middle East, for exampmontinues to signal that time is coming
to an end. As soon as the world comes against |$3a€d is expected to physically intervene in
the tension. For Pentecostals and other End Tirtleisiasts, the past, present, and futures of
existence are intimately linked to their visiongloé Middle East. Susan Harding writes, “The

rise of the West, the development of capitalisna, #ur@ expansion of American hegemony are
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not central stories in world history. History inastieis centered in the Middle East and narrated as
a relentless road toward the fulfillment of biblippophecies in which reemergment biblical
empires plunge into war, all ultimately in pursoiithe apple of God’s eye, Israel and the
Jews—with whom God has some unfinished businesaidiiHg 2000:238). Zionist evangelicals
and their queer counterparts are in a quandary viloemes to God’s People in the contentious
state, a predicament not unlike many of their othedern concerns. Supernatural involvement
is expected should everyone come against thelstatevangelicals do not want to be in the
wrong here. It seems rational to idly watch propgbe fulfilled, should they be accurate;
however, in practice, it seems that believers arelmmore concerned with delaying events
rather then watching them proceed naturally. Unidday, in early American Pentecostalism,
“by the calculus of apocalypse, politics, reformaay ‘worldly ambitions’ became anathema
(Stephens 2008:170). Harvey Cox explains that leestal involvement in politics is something
new: “In the early years of their movement pentedeslid not have much time for the politics
of this fallen world. Since Jesus was coming agaion it didn’t matter much who was mayor or
governor or even president. In the past two decdaegever, American Pentecostals have put
aside their reluctance to participate in politigSbx 1995:287). | contend that by involving
themselves in what is understood as End Time carcére believers negotiate additional time
to reach the lost, particularly salvaging the safilamily members they could not imagine
being doomed for eternity. What is particularlyeirgsting, though, is that LGBT Pentecostals
engage in theological questions concerning the Bme but have positioned themselves as
persecuted victims in the Last Days, oddly by hohaodyic Christians.

As is the nature of the End Times, the righteousHave no choice but to constantly

engage in spiritual warfare, not only with the deMectly but also as he is made manifest
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through mainstream Christians who have been trickedPeter Martin illustrates in an
ethnography concerning the Holy Ghost in Brooklyxe, acts of warfare
...occur on behalf of oneself, another individuadjraup, neighborhood, city, state,
region, country, or world. Spiritual warfare comb#ite personal problems of the
individual or structural issues threatening humaeiety... Spiritual warfare is used to
help heal the sick, eradicate disease, eliminaé, gure physical disabilities, make poor
people rich, ameliorate depression, destroy sire ¢ice, resolve conflict, and provide
hope...But it is always only individuals who are sé&veno can wage this war for the rest
of humanity (2013:245).
The rationale of queer Pentecostals is that a pyifeam of warfare is homophobia in the
Church. My friends believe that heteronormativei§€itans have been deceived into believing
that LGBT people are a threat rather than recoggithem for their talents, gifts that enhance
supernatural connectivity rather than distractimagrf it. “Certainly, there is no quarrel about the
fact that obviously gay, flamboyant and queenlyeaaand masculine-type females exist in
abounding numbers in Pentecostal churches—moteasoih other faiths. If our churches were
to instantly get rid of the homosexuals in theneyttvould cease to remain ‘Pentecostalist’. For
the gospel choirs and musicians (the mainstay amd of our ’liturgy’) would certainly
disappear” (Tinney 1983:169). Although heteronoiveabelievers recognize queer presence
and abilities to prompt the Spirit's moving, ackredging the evil spirits must not happen. Ever
since queer people came under attack by the chuiishsaid that the devil created one of the
greatest attacks on humanity. He is accused ofmglibeaven of a LGBT presence. With
displacement into leather bars and dykes on bikests instead of focusing on Jesus, it is said
that Satan has attempted to keep an entire segrhkamanity from seeing Heaven'’s gates.
Although queer individuals must make a choice réigagrwhich God they will serve, Satan or

Jesus, opportunities to serve the Lord have bedtelil due to blatant exclusivity or simply

distaste for religiosity resulting from most chuestbeing on the wrong side of history.
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Practitioners in the Rust Belt congregation reategr role in diversifying Heaven’s population
may be the most difficult one assigned in the EnDays, but they eagerly meet the challenge.
With impending redemption, the righteous realizeytbnly a few more years to reach those who
have been disposed. Despite homophobia comingeindme of God, it is, ironically, Satan who
is responsible for the damage to an unknown numbsouls who walked away from the Truth
in exchange for lives that are solely focused enptesent world. According to the rationale of
my friends, he has used innocent believers to aartyis plan, individuals, institutions, and
leaders such as the late Jerry Falwell, for exapgoid his End Times war on LGBT subjects.
Falwell’'s words testified of his disdain and oulitigear of gay and lesbian people:
| am against homosexuality because it is not amiess crime—it enslaves others. The
worst thing about homosexuals is that they draverstimto their net. They proselyte after
the worst order—they prey on children. Little clndd are exploited and their bodies are
ravaged by human animals...Because homosexualityot@nocreate, it must proselyte.
If one generation rejected homosexuality, it wadilel out. If one generation became
homosexual, there would be no next generation ¢8#013:108-9).
In other responses and fear mongering to his vgfisdong with such morale boosters as Anita
Bryant, claims were made that homosexuals enjogibgrBibles. This rhetoric has not
disappeared and only continues to evolve in its mmage. Such fear and understandings,
assisted by modern-day prophets as Rick Warrerg aiegedly even contributed to the recent
criminalization of LGBT people in Ugand&.My informants see all of this moral panic through
their existing persecution complex that includeshbphobia as part of the confusion to be found
in the Last Days.
As part of an End Time prism, LGBT Pentecostalistderstand strides toward equality
as God’s work, while opponents view such advansageanonic in nature. According to the

opposing view, “evil will be called good and good!®® in the Last Days. Heteronormative

Pentecostals feel as though the gay agenda is pasiged on them and their offspring. The
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strong-willed opponents predicted this would begd®agpng as they neared an escape, so they
stand their ground just as those at Spirit andhldat, all while feeling as if they are being
martyred for Christ’ sake. As marriage equalityegls throughout the country and world, my
friends take advantage of such opportunities tespréne Lord for intervening on their behalf.
Since the devil is responsible for attempting tordajueer people to an eternity with him, the
homophobia that is aroused during same-sex mardelates, for example, is also his work.
When mainline televangelists, for example, engagehateful attack on LGBT people, my
friends rationalize it by seeing the devil at wakich events as bullyih) and murders of queer
people are additional reasons to see persecutithre ibast Days. The church world tends to
simply ignore such events, likely due to progressegislation that the events encourage.
Members of the Rust Belt church understand thatdpirobia permeates the church world due to
spiritual warfare and do not necessarily maintamasity with their non-affirming,
heterosexual counterparts. My friends believe @ad is on their side and is using them to
reveal the fact that Jesus has always welcomee tibe have been queered by society.

As part of their revival, my informants are findiagestored joy. Due to their long
journeys and learning to cope without the comféfadh for so long, the believers understand
that they were robbed of their intimacy with Chriklhe virtuous refer to this theft as having joy
taken away, since relationship with Christ is dedimn terms of joy. However, the practitioners
realize that the due recompense will be unlikelaingtthe church world has ever seen, in the
form of a revival, as an innumerable amount of gsebjects make their way to Christ in the
next few years. Those who are opposed to LGBT comom with God will be surprised and
confused by the way in which queer persons wily‘iento God” for authentic, supernatural

connectivity. It has been prophesied in the Rudt tRat over the next several years, marginal
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people will begin to “fall on their faces before @5bJoel 2:25 reflects this promise and remains
a favorite among the fellowship: “I will restoretoryou the years that the locust hath eaten, the
cankerworm, and the caterpillar, and the palmerwonyngreat army which | sent among
youl® The time spent in the dry and barren wildernsssroving to be worth the reunion with
the savior. Some did not realize what they hadamlas their supernatural relationship was
concerned, until reconnecting with Jesus aftersyefemptiness.” Many cried out for God
even while in the clubs and knew he was there.bEtievers say they felt his presence and knew
he never left them. However, they had no accefisttéthrone room,” meaning access to God’s
presence, until reconnecting in places such abltiosier church. According to Pentecostal
vision of the social landscape, there is no hagsite be found in the gayborhoods of America,
unless the Lord is present. Since they say Jesus & prominent or celebrated influence among
the intentional communities and happiness is umndedsas coming from God, it is a difficult
environment for believers intent on a satisfyinkigreus existence.

My friends’ reasoning does not place entire blaméeteronormative believers for such
a problematic existence; rather, divisivenessit abe product of satanic confusion, just the
type of thing to be found in the Latter Days. Mfoirmants have therefore utilized their
oppression within a liberation narrative. They htaleen their histories within psychologically
damaging environments to exemplify just what Gosl drelivered them from. Their assurance is
said to be stronger due to the grueling processaainciling faith. Salvation within the queer
circles typically carries with it the sting of hatad feeling inadequate but the inequality
produced causes the believers to expect greatsibis in the spirit realm, especially as they
approach the Last Days, as | explained when disay$sith healing and other Spirit

manifestations in chapter three. The spiritual outpg is expected to intensify as the believers
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get closer to the Second Coming. The reality thatielievers are living in a society in which
LGBT lives are routinely threatened by hate exefigslia rationale that part of End Time
persecution is manifesting itself in the form ohlmphobia, not necessarily homophobia directed
towards non-believers but by those who are prafigsShristians. However, queer non-believers
are inevitably affected by the exclusionary fagh,many are “living in darkness” due to
pharisaical judgment. Therefore, the homophobiapmmnt of End Time persecution has been
inflicted upon all gays and lesbians, and the nurobé&ose who would have lived for the Lord
will never be known. The believers make sense @if $ocial positions through the Word.
Therefore, my friends insert their experiences Pé¢mtecostalism’s evolution while casting
themselves within the eschatological expectatiopep$ecution.

My friends understand that the church world halemgprey to the devil’s trickery,
resulting in a lack of access to redemption. Ireoffdr the Lord to return, complete Truth must
be revealed and barriers eliminated. Proponemttend that the gospel must be preached to
everyone. In order for the Second Coming to ocalinf humanity would have the choice to
accept salvation, including gays and lesbians. oAding to the rhetoric, LGBT practitioners
become the heroes and heroines needed to compigteisal prophecy as they embrace queer
“family” into the fold. Realizing the role they plan finalizing preparedness for the End of Days
is terribly frustrating when the pious few mustsea with the structural and social limitations of
their movement. Being positioned outside of an art@nter and involuntarily in opposition with
other churches in the area means an isolated egéste

At no point can frustration for revival and expeictas of members be more felt than at a
wintery, mid-week Bible study that is under atteshde short, midweek Bible study often feels

like this. Money is tight. Many in the congregatiare on public assistance and the rest of us
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seem to be in a constant struggle to survive firglgclt is the dead of winter in northern
Indiana. Attendance has been down for the entinetmof January due to icy roads and
consistent below-freezing temperatures. The weadkes a toll on the bodies of the aging
congregation, a group consisting mostly of middieato senior citizens. Frustration seems to
dominate the tone as ten of us spread around #séipfolding table for a Bible study that is
held every Wednesday evening. The projector irsémetuary is not working and it will have to
be replaced. Despite costing several hundred doilamust be changed since it is used to
project biblical passages and song lyrics. Thegafequipment is especially important for
church growth, since visitors depend on it to geplrt of the worship and competency is already
such an informal process in Pentecostal settinigstific bills have been quite high due to the
cold weather as well. Pastor David asked us to giktie extra to help cover those costs but he
knows God will supply the need. He says he canmotywabout stuff like this anymore because
it has taken a toll on his body. Pastor says ta#&rsfights when he sees potential.

Being LGBT and Pentecostal means frequently fedlkegmuch of the world is against
you, seemingly demonic to mainline Christians ahlittte use to the rest of America. Sure, a
few liberals find the congregation alluring for gsetic nature, and then are a few faithful allies
who drop in occasionally. Certain yuppie liberasms to think the idea is colorful and allows
them to feel like they are participating in somenfmf equality before heading back home to
their opposite sex partner and children. Churclsgag a sort of accessory for some locals.
However, it is primarily Pastor David, Pastor Miehaand a handful of faithful believers that
keep the church open. Understandably, the charisrvatship, however, does not seem to make

sense to many visitors. Practitioners, howeverpassionate about sharing faith. They want the
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visitors’ souls to be saved, even if it takes begyagonized a bit, even if it takes being someone’s
gay.

To make such outreach possible, members such t&s Bezel and her husband Frank
are held responsible for the unending chores assacwith operating a church. The several
acres of land always seem to be in need of mowmaigtlae heating and air conditioning are a
relentless challenge during winter and summer peis PA system and media ministry require
a great deal of time in and of itself. On top ad4h laborious demands, there is the managing of
people, including curtailing gossip, hospital \8siand a general litany of responsibilities thit fa
on the backs of the pastors and supporting leaigedrorking and unemployed saints tithing
ten percent of their income and then being theokdly challenged to give offerings in addition
demonstrates just how much they believe in the agesef inclusivity. Their sacrifices
represent how important it is to share Truth so &Hatter raift”? is made possible. Members
also assist in monthly fundraisers to help supttetchurch due its limited financial means.
Monthly spaghetti and pizza suppers offset mudhefiinancial burden and allows individuals
who feel financially inadequate to support the missThe productions also bring in a great
number of people from the community and believergesthese “divine appointments” to share
their love of Christ. Being in the church facilgialso allows non-members to feel comfortable in
case they decide to return for a Sunday morning@erOne tired church member would
inevitably volunteer or be volunteered to wash éssha labor of love | carefully steered away
from. With that being said, being committed to wwrk of the church was a demanding and
occasionally tiring devotion. Likely, as a combioatof hard work and often not realizing a
tangible return, defeat occasionally would satutiageair, like during certain mid-week services.

Thankfully, the Spirit of the Lord would show uprefresh the weary pilgrims in the Holy
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Ghost. The enlivening but frustrating process @irsty the faith is translated as a dark attack on
what God has promised during the Last Days. Firguhanitations, as well, become part of the
negative energy found in the quagmire of strugdlesng their final stand. Satan does seem to
damper their revival at times, but the saints aoeentletermined to press on as he battles the
church. The devil fought the first night of a receanference when the electric piano just would
not turn on. The believers knew that the Holy Ghestild be moving in their midst that night.
For the Pentecostals, frustrations serve as supeahapproval and signs that God is about to
move among them.

Amid other duties, the primary responsibility fbe individual in relation to the revival
is to sacrifice time for prayer. P.U.S#,a popular acronym used around the church means
“Pray Until Something Happens.” The promise is thihen the righteous few put forth the
effort, God will show up. An End Time revival isngied upon this laborious process. Through
weekly corporate prayer and intense personal pilases, the revolutionaries continue
experiencing revival. Unbelievers and estrangeaigaees will be attracted to the movement
through their prayer. Attending the meetings i®apected part of the Christian lifestyle at Spirit
and Truth Ministries. It is a Pentecostal dutyreyail in the Spirit, even after working all day.
Those who have been on the job drag themselveshatsanctuary for congregational prayer but
sense a new energy before leaving the sacred 9pace.they push through the supernatural
oppression felt in the world, they tap into thegag ecstasy that carries them through another
week and fosters revival for the LGBT community.

The ambiance of the revival is centered on th8TL@xperience, simply because of the
energy required to reconcile queer sexuality artt.felowever, as believers see the end of times

approaching, they realize the need to broaden tekgious identity away from irrelevant labels.
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The believers have found that it is easier to redhbrs who have been marginalized by
mainstream dogmas, such as single moms, interramigiles, and others on the margins of
society. It is something they have trying to dodarte some time but something that has not
been an organic transition. Pastor David remindsctingregation periodically that Spirit and
Truth is not a “gay church.” Rather, the humblehgaihg is God’s church and should include not
only various sexualities but racial and class défee. Perhaps only in Heaven will believers be
able to free themselves of the restrictions thagypé the current experience. On numerous
occasions, | attended “straight churches” with meralof Spirit and Truth. Predominately
African American churches seemed to be the safestaments for us to enter, although it was
clear that we were marked. We would attend for salgirograms, for example, and it was clear
that members were not sure how to or if to engatje ws. When we boldly entered
predominately white churches, the experience was ewre awkward. They were not afraid to
stare or question our right to be in their presehtéoth environments, Pastor David would use

404

his “gaydar™~ " and give a church card to those who seemed ttriggéing with accepting their
natural sexualities, particularly men who were iwed in music who sensed a mutual
understanding. He empathized with such abusedithdils and wanted them to live honestly
and open for God. Pastor gave out the church ¢mdsuse he says that time is running out. He
knows the Second Coming is about the happen.

Alternatively, the crossing of heteronormative fenstals into the spiritually dangerous
environment of the LGBT church rarely occurs. PaB@avid was thrilled to have Sis. Annette
and her husband Bro. Bryan visiting from Cincinn&tie minister and his wife were associated

with the United Pentecostal Church and were invitesing during a conference at Spirit and

Truth. Sis. Annette was in full-blown PentecostaHiort®, complete with an assortment of pin
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curls just dangling off of her head. Her pencirsKalling just below the knee, and an
ornamental flower on her chest marked her as soen@om the other world, a reflection of a
past life for many of friends. Despite the sametdioe and salvation process, believers needed
to convince the couple that the same Holy Ghostiedswith believers at Spirit and Truth as the
one they were accustomed to in southern Indiana.dBlegation had passed over into the danger
zone, either in hopes of reaching lost souls cereing an olive branch. We were not sure. The
Spirit moved that night. It seemed that there wasecond guessing God'’s favor on that Rust
Belt congregation. Miracles were accomplished aglgbbers sensed a deep supernatural
connection to one another that night. Heterononwaatgimes have lost a few of their followers
to the seduction of inclusivity but mostly only LGBnNes. A few straight ones, such as Annette
and Bryan, have been won over to the ideal of Biolubut such enlightenment has been met by
immediate isolation if they were to share such $ene their home churches. Even if they sense
the Spirit there, the social risks are tremendousaiten not worth associating with the suspect
congregation. When Pastor David sees such sudwessassures the congregation that God is
revealing to homophobic church people he lovegaischildren.

Daring souls such as Annette and Bryan, who ingish Pentecostal norms but
transgress boundaries, are few. Rather, engagemitérthe church world typically takes place
in other forms, occasionally volatile ones. Despiteat my friends see as theological and social
enlightenment, believers are taught to not arguk heteronormative practitioners. Doing so
only stirs up strife. As much as mainline believeesest the “homosexual agenda,” especially
when it means perverting the sacred, they have emea the homosexual through their fear.
Those in the Rust Belt are not sure that theyevifir win over those who call their Truth a

doctrine of devils but continue to patiently reach. When a member gets angry or frustrated as
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they attempt to share Truth, Pastor David genttg pliem back in line by explaining that we do
not have to feel inferior when dealing with praotiers within mainline Pentecostal churches.
He says they are the ones in the wrong and we migpoay that God will “remove the scales
from their eyes,**° as they ask God for clarity during this confusiimge. Congregants also get
frustrated simply combatting religious intoleranaiéh non-Pentecostals in the area. Since the
church is routinely attacked in local pulpits amccomments left on online newspaper articles
about the group, Pastor David and his flock haaenked to remain calm and confident in a
supernatural battle for “God’s gay children,” asclaéls them. The queer Pentecostals are
determined to see their revival succeed, even whaeans putting themselves in tense
situations. They are activists for religious inotus Pastor David says at those who are closeted
in those churches will know that an affirming, Reutstal group exists, perhaps saving a few
spiritual and physical lives. All of this spirituadarfare, he says, is just the devil working
feverishly because he knows he does not have nomgfet to build his eternal kingdom.

The way fringe believers flatter themselves witl hotion that their revival is likely the
final one would sound rather arrogant to heteromabire practitioners who are trying their best
to simply hold onto faith in testing times. For ygalevotees have anticipated the promise of a
“latter rain,” meaning a final down pouring of thiely Ghost. Accordingly, as Donald Dayton
explains in his analysis of Pentecostalism’s roots,

This literal rainfall pattern provides the imagewlich Pentecostals understand their

own relationship to the apostolic church and toithinent end of the age. The original

Pentecost of the New Testament was the ‘early réie’ outpouring of the Spirit that

accompanied the ‘planting’ of the church. Modermteostalism is the ‘latter rain’, the

special outpouring of the Spirit that restoresgtits in the last days as part of the

preparation for the ‘harvest’, the return of Chimsglory (1987:27).

The waves of glory would cause the world to takiceo Although anticipated, this saturation of

the Spirit is supposed to be surprising. Sinneosikhbe in awe when they see the movement
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occurring, causing a great number to fall on tfeges before God. The latter rain has been
explained as the international growth of the sugemal experience, particularly in relation to
the African Continent, Central and South Ameriaa] parts of Southeast Asia. The faith’s
successful global growth is likely to “...Pentecostals fluidity, its lack of common set of fixed
doctrines, creeds, or institutional forms beyorsirall cluster of elements” (Martin 2013:117).
Considering that much of the revival has been datef the United States, it has caused
American Pentecostals to explain their own antteigaievival away as something that was
missed due to moral decay. Nigerian, GuatemalahPdipino Others, for example, are seen as
more thirsty for Truth and are able to harnessdrahnel the incredible powers of the Holy
Ghost due to an innocent purity. Histories of cabsm have been important in the construction
of this narrative due to oppression supposedly mgldroken spirits into the types of candidates
God is seeking’’ In the United States, people have had it too gt say. With the
entrapment of materialism in the form of fancy ¢dMsMansions and a secular consciousness,
many Pentecostals understand that they been pagsedn various Pentecostal pulpits across
the country, believers are scolded for not beirlg &bseek the things of God anymore. It is said
that many idle practitioners are too complacentevtiie rest of the world experiences the
harvest. Even much of the contemporary messagedagvangelical audience emphasizes the
consumerism that is believed to be problematic¢Herspiritually minded types. This health and
wealth gospel is argued to not feed the soul, rgtlse those deprived of meaningful status,
further depleting any notion of revival.

On the contrary, LGBT Pentecostals in the Unitetest say that revival is happening.
Unlike heteronormative believers, the queer belegee an inclusive revival happening both in

the United States and beginning to be preachether parts of the world. According to Sandra
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Turnbull, an affirming preacher, straight Pentealssare invited to the revival but will likely
miss out, as one minister writes: “God’s Gay Ageisdane that purposes for the world and the
Church to know the uniqueness, calling, and gifftdie gay and lesbian children. If the Church
will not receive this agenda that comes from Heaitesill miss out on one of the greatest
moves of God in the earth” (2012:17). The unexpebedievers know that their message is a
timely one that Jesus has designed for humanitgalize prior to his Second Coming. As such,
a large part of their ministry is online. As AisB&issinger explains in her analysis of queer
Muslims, in an online age, “now, members of sexam gender minorities who have access to
the Internet and the requisite technological skifla put forward their own religious views,
interact with others who share them, and thus ergaual communities” (2012:84). The
Pentecostals meet promising others virtually, agch recent recognition of kinship in Thailand.
Pastor Gan of Bangkok joined us via a prerecowugéeb clip during a recent conference.
The jovial thirty-something greeted the meeting armicbduced several members of his
reconciled Pentecostal church. About fifteen quredievers flashed through the video offering
quick hellos and God'’s richest blessings upon thdse had gathered in St. Louis. The
“gaysiang’ as a few attendees lovingly labeled theemsed the same Holy Ghost in the
American meetings that had been piped in via SlygkYouTube. The Thais have been
conjuring up the superpower for two years now. Apact sanctuary on the fifteenth floor of
the urban skyline provides a home for their gatigi Redeemed “ladyboy$’® a few lesbians,
and “straight acting” males meet several times a@atk to “stir up the gift” of the Holy Ghost.
Pastor Gan reached out to Pastor David after fgnthe fellowship while searching the Internet
one night for inclusive faith. He was inspired &gin his own work in the bustling city after

coming out of the closet and resigning from a leslie position in a mainline Pentecostal
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mission funded by North American Pentecostals.ratges in St. Louis periodically raised their
arms to praise the Lord and cried when they met finst sister church abroad. Believers gave
sacrificially that night to support the work on tbiner side of the world. Certificates were given
to those who pledged to support the church evemtmd he five, ten, and twenty-five dollar a
month commitments became righteous status symhbdlparformances of piety as believers
took them home to be displayed in living roomsicef$, and bedrooms. Several in the fellowship
even tried to organize a trip to Thailand in ortilemeet their brothers and sisters in person. The
finances just did not seem to afford such a luxbuy,the visionaries know that there will be a
great meeting in Heaven soon enough. Faithful Télzésed anticipation of the Great Day when
the sky will split apart as the King welcomes dlhes children home.

Claiming that queer Pentecostal revival is adast to sweep the world is a bold
proclamation, a rationale that can only be understn an age of new media that allows
humanity to “...reflexively transcend traditional balaries, andd are now brought nearer ‘the
action’ in the public sphere” (Hoover 2006:284)splaced believers are scattered throughout
various parts of the globe without sufficient cahtocations. A church in Harrison, Arkansas, or
Quetzaltenango, Guatemala, for example, may disangsaiple of queer subjects over several
years but it is quite difficult for those few membeo form some sort of fellowship, even if they
are interested in reconciling faith and sexualBych outcasts will likely be absorbed by secular
affirmation. Due to the torment of spiritual dispdanent, however, some insist upon being
hopeful and their search is aided by the fact'thatocial media such as MySpace, Facebook,
Twitter, and the video-sharing service YouTube hava short time become part of everyday
life for users of the internet across the world’'j¢g812012: 27-8). YouTube, in particular,

captures the anointing in various meetings andus guite important to the LGBT revival. Such
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a phenomenon has occurred very recently when ‘tey2@05, YouTube was the most well-
known service among a group of web-based seniadbsted videos” (Mjgs 2012:30). The
site is free and can be accessed across languaggdaSince the Spirit does not have a
language, other the universal tongues that areew#ssarily understood anyway, desiring
believers can still feel the Spirit even when tdeynot understand the songs or sermons. Curious
believers can also sense the obvious LGBT natutieec$ervices as well, which all confirms for
them that sexuality and faith can be synched. Als Rastor Gan in Bangkok, online searches,
YouTube, books, webcasts, and other forms of cdivitycallow scattered practitioners to
reestablish faith in their lives. LGBT charismatweshout access to a place of affirming worship,
which would be most, are able to sit in their lyimooms with Bibles in their laps and enjoy
week-long conferences and services that are bretttéor free by an increasing number of
worship centers throughout the world. Through thatia platform, the Holy Ghost is able to
visit with estranged queer subjects from all owerworld, even if linguistic barriers exist. The
theological explanations for inclusivity may eadly translated. Although queer Pentecostalism
has been an American concept, fellowships of devaegions and languages are beginning to
join in the promotion of inclusive faith to makeagtiream of global revival possible.
Enlightenment occurs even with just one revolutigreearching for understanding. Witnessing
Thai brothers and sisters in Christ unapologetigalacticing Pentecostal faith, even without full
English language competency, demonstrates RustrBleience in the new media age. Contact
has also been made in parts of Africa, Central Acagand India. As members cope with the
financial and audience limitations in northern both, they zealously realize “the harvest truly is

great” as it extends beyond their physical locatidme Internet allows the revival to easily and
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rather quickly repair the social damage that mgmitis are determined to correct. As the last
remnant, the access thus prompts Jesus to retdrcla@m his children.

LGBT Pentecostal revolutionaries know that timeaming to an end and are waiting to
escape this temporal existence. Until the “midnigiying™°®is heard, meaning the pleas of
those who have been left behind in the Rapture, hlage a great responsibility to share Truth.
The obligation is one that constantly burdens thgirits thus they continue reminding
themselves that they can do more to reach wandsouig. The LGBT saints realize they have a
limited timespan to influence those who have bgmmntgally displaced by dogmatic regimes,
and it is the believers’ duty to correct what miealchurches have been wrong about for too
long. Promoting global access to the Holy Ghosbimething that must be done with their
limited means. Thankfully avenues such as YouT dfe the capability to reach the globe
without placing further financial strain on the &church, a collection of passionate believers
who often struggle to financially survive due te tomplexities of life in a largely postindustrial
land. The technology has been perfectly timedHerEnd Time. Reconciliation is beginning in
other parts of the world with leaders such as P&am sharing the burden in Thailand. Others
are reaching out to Pastor David and local chusoh They understand that God is beginning to
use their multimedia ministry in a mighty way. WIitGBT people being the last group needed
to experience salvation and have it offered to theslievers in the Rust Belt understand such
reconciliation to be a final piece of End Time pnepy, as the last remnant of humanity needing
to be reached. Accordingly, the unexpected belgiresert their struggle into the history of
Pentecostalism and challenge opponents to cortsiddaith’s egalitarian roots, specifically the
ways in which God used “remnants” to produce ralikien. Since they understand that time is

quickly coming to an end, my informants are unaftai attend non-affirming churches in order
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assert their theology of reconciliation and to hreappressed LGBT believers who may give up
on faith and miss out on eternal bliss. The innorsatinderstand that a revival has been
promised to those who have been rejected by hedarative religious arenas. My informants
are beginning to see a rising number of LGBT pefgdleon their faces before God, as they
search for a happiness that they believe can anlyad in Christ. The believers will never know
the true extent of this revival or of the heartst thave been reconciled and devoted to Christ
until they make it to Heaven. Up there, lives thayched will approach the righteous few to say
thanks. All of their labor will be worthwhile. Thesn the Rust Belt church contend that God
prefers to manifest himself through those who Haaen marginalized by dominant societal
forces. Although the majority of heteronormativenfeeostals see the inclusive gospel as a
“doctrine of devils,” LGBT practitioners expect beanormative believers to be quite surprised

when they see queer saints dancing alongside tinefreaven’s streets of gold.
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Conclusion

In this dissertation | have explored the compleritYoneness Pentecostalism in its queer
form. The reconstitution of Pentecostalism is ayg fragment of queer, religious innovation
presently occurring in the American cultural larejse. Due to the polarization of sexual
orientations and homophobic religious regimes, akbxmarginal believers and, quite
importantly, a few courageous allies have beenamadeing displaced by the communities of
faith that have played such an essential roleeir tives. Many ousted, LGBT subjects have
adapted to life without the dogmas that once omaeshem; stubborn others, albeit usually
unaccepted by the mainstream, have resisted byrigrafternative sacred spaces. For a group of
LGBT Pentecostals in the Indiana Rust Belt andtevoré of fellowships they have aligned
themselves with, simply transitioning into Chrisitges that offer affirmation was not enough to
fulfill their understanding of expected supernakesgressivity; rather, the believers have
chosen to recreate the Pentecostal experiencehwitludes the classic manifestations of
speaking in tongues, tongues interpretation, lagim@f hands, dancing, demonic deliverance,
prophecy, and other charismatic practices thatdcoat be found in the existing churches that
would include them. Heterodominant Pentecostalstmbwhom would not dare affiliate
themselves with Spirit and Truth Ministries, immegely flagged the formation of queer
Pentecostalism as prophetic evidence that thelyang in the Last Days; contrarily, for my
informants, the existence of inclusive Pentecdsith now means that all of humanity has been
offered Holy Ghost salvation, which will allow ftine Second Coming to take place. The fringe
believers understand the oppression and liberatidwGBT people to be a last remnant and final
equalization to occur prior to when they will b@tared. Since it is understood that all humanity

must have access to the gospel prior to Christismeand Pentecostalism has already been
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introduced to the rest of the world vis-a-vis hetermative initiatives, the reconciliation of
sexuality and Pentecostalism must now be offereddse who have been displaced.
Fortunately, with the assistance of YouTube anermogfiobally accessible media outlets,
prophets in the Rust Belt speculate that their gmatconcile “God’s gay children” will be
achieved rather quickly, thus prompting Gabrigblimw his trumpet.

As the charismatic subjects strive for purity irdlas that have been deemed unsuitable
to house the Holy Ghost and invade a neoconsegydtateronormative religious regime, they
are dangerous and “out of place” (Douglas 1966¢o#ding to this dominant vision, queer
Pentecostals should not be able to conjure up the Ghost in order to heal their bodies. Even
according to secular, hegemonic expectations oéigpeople, LGBT people are not supposed to
be speaking in tongues. The unexpected piety nthkes difficult to categorize. Due to their
liminal state, my informants cannot easily partakenuch of queer America, and, at the same,
they are essentially barred from the mainstreannctias they identity with most. Queer
Pentecostals are negotiating and blending puremapdre as they attempt to reinvent the global
faith and normalize their existence at a plethdriatersections.

Being raised in a non-affirming, Pentecostal sgtiia a gay man, such oppressive faith
led me to study religion from an anthropologicalgpective. Although | was quite struck with
the innovative Pentecostalism that | initially obhv&sl via YouTube, | was unsure that | could
write fairly about the queering of such a globdlhfan the American social landscape, because it
would be too difficult to separate my own prejudiead, simultaneously, negotiate any
remaining emotional connectivity. In this procddsarned that my familiarity and vulnerability
were assets to building rapport with the commumiinile, at times, | resented my informants’

persistence and wanted to dismiss their supernatomeact and dogma as only internalized
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homophobia, | eventually began to appreciate ttediellious spirits as they combated inequality
where it starts, from the pulpit, or the “sacredldéas my friends refer to it. Several analyses
have been written on the complexities of non-dematnonal and, therefore, less conservative
gueer communities; however, my research providgiait insight into one vein of
unapologetic, neoconservative faith emerging in Aca@é society, as it is the first
anthropological account to explore queer Penteteistamong predominately white and
working-class practitioners in the United States.

As all research projects have limitations and acelpcts of their established perimeters,
should this exploration be expounded upon, it wanddmportant to interrogate the usual
structure of male-dominated leadership and anynpialeesistance among similar
predominantly-lesbian congregations of faith. Wmiost affirming Pentecostal fellowships,
such as the primary site of this analysis, are nealethere is a great need to simultaneously
understand the ways in which determined lesbian @mgmwho without significant biblical
representation, attempt to construct pious lives.

As | have articulated in this dissertation, theticgsof the reconciliation movement as a
last piece of biblical prophecy helps to offset timmendous feelings of loss and disruption that
pharisaical judgment has caused in my informantesl Queer Pentecostalists in the Rust Belt
and their wider fellowship maintain an understagdimat the exilement of LGBT subjects from
heterodominant, Pentecostal churches has beemoatidues to be a manifestation of spiritual
warfare in the Last Days and, ultimately, Satanakéery to rob Heaven of a queer presence.

Embattled with religious homophobia and a distéstéhe moral highs of
neoconservative faith in the larger queer commutiny LGBT Pentecostals negotiate identity

dissonance through an innovative pious performamoeder to elicit sympathy from the church
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world and a cautious queer belonging in order &v&sS their “lost family.” The message of
neoconservative reconciliation of faith and sexyain particularly of a Pentecostal form, is not
a popular message, as many in the gay community imawved beyond such faith. My friends
sense a frustration for a revival that they expettappen, because it is not happening as fast as
they would like. While the believers sense an atleawith other LGBT peoples, the righteous
few also adhere to the notion of being “set apanganing being in “the world but not of it.”

The ways in which my informants have utilized, medized, and rearticulated
mainstream Christianity’s homophobia illustrates é¢fficacy of such dogma at this pivotal
moment in our nation. However, it would be unfaiistmply assert that the ethnographic
particulars | engage are only a product of reddied oppression. Queer, religious creativity is a
messier reality. | prefer to challenge the notibnmlineal queer progress. Troubling for this
unilineal project are perhaps the ways in whichegee peoples do not necessary lay faith aside
upon being told of their unworthiness, but, ratlodten latch onto neoconservative religiosities
as a means to offset uncertainty. The agency afrquesople to reconstitute faith in their lives
should not simply be viewed as the reticulatiometerosexual dogma. Rather, it is the
transformation and reconfiguration of existing syishband structures that have been
reappropiated for “unfit” bodies. As “queer peopbere always taken dominant systems and
structures of meaning and used it for our own psego.we've expressed our gendered and
sexual selves as drag queens, butch and femmarneasiianny boys and girls, leather daddies,
bears, and twinks [and] when institutional religions would not take in, we created our own
religions” (Lindsay 20112:224-5). Although muchibfmay appear as simply mimicry, doing so
only casts pious queer people as victims of insbits that they themselves have defined as

important. As “...identity is social, unstable, contally in process, and to some extent, is both
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necessary and impossible,” my informants’ multitegeand dissonant identities are evidence of
the continued fragmentation of queer equality aken-for-granted allegiances in our landscape
(Sullivan 2003:149). The narrative at hand alsdlehges those interested in equality and
syncretism to reconsider ‘the Church,’ as it istgayred.
Whilst queer spiritualties can be described agitsgailities of life,” they can also be
inextricably linked to public religiosity and ‘domant religions. This finding has
significant implications for activism; it is unhéipp perhaps to keep shouting that ‘the
Church’ is homophobic or biphobic and transphobibat tan essentialise ‘the Church,’
and unhelpfully alienates religious communities &GBTQI people within them”
(Browne 2010:237).
When LGBT Pentecostals sense more of an allianteheiterodominant practitioners than with
the leathery men parading their beautiful bodiesget a visual of the complexity of equality
and diverging views on what it means to be equdlexjual to whom, particularly given the race,
class, ethnic, gender, and religious complexitfesugh a notion. Being liberated in Boystown is
not necessary the same as liberation in a neadty town. It is important to consider the
resistance and realignment of allegiances thathatpward equality produces. That which
liberates in one setting may not free another. &®stsuch queer, pious presence is the
embodiment of Paul Robinson’s words: “gay conséswashould be thought of as a luxury that
comes with success” (Robinson 2005:5). This ethaqugc evidence is indicative of the
continued fragmentation of queer identities, idgae, and politics, particularly as marriage
equality is achieved and gays and lesbians arengel politically monopolized. This project
should challenge the field of queer and genderiesuid consider the ways in which queer lives
intersect and overlap in their struggle for eqyadind, in this case, achieve religious impartiality
When | left the field, the church was experiencngrowth spurt. New souls were

coming into the fold, including “lost” LGBT and sight people alike. The congregation was

especially proud of the last converts, ones theywan over to the notion of equal access to the
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Holy Ghost, and not only supported their cause fouthermore, labored to make supernatural
connect with them. Continued and increasing comoaimmn with queer Pentecostals in other
parts of the world built greater anticipation foeir revival. Without oppression, liberation is not
necessary. However, when oppression occurs, i oftéy produces a more pronounced and
salient liberation. On one of my last nights in tieéd, Pastor David gave a particularly fiery
sermon about God’'s movement among his LGBT offgpridressed in his high-class clergy
shirt, he paced the platform and excitedly tolddamts in a loud and masculine tone, “Church,

the best is yet to come!”
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Notes

1 Spirit and Truth Ministries is a pseudonym | usedference to the congregation | conducted
fieldwork among. | have used fictive names for ¢harch, the pastors, and the members of the
congregation in order to protect their identitielsave also blended certain data in order to
further protect the identities of my informants.

2 | have alternated between End of Days, End Time, BEmes, Last Days, and Latter Days
throughout this text in reference to the eschatoginderstandings among evangelicals. These
references all refer to the same imagining. Thigeeied period in time is a contested trajectory
but one that is said to involve saved individuaBving Earth, potential persecution of saved
persons prior to their departure, catastrophic swhen the Earth is destroyed, and a realization
among those left behind that Christians were raglh#long. | have chosen to capitalize these
terms as those who expect this period in time teférin a proper form, as if it were like the
Renaissance. For those who expect a period ofidtiba, or persecution, there is a general
tendency toward survivalism, as they understang whk not be able to buy or sell without

taking “the mark.” The mark is said to be a futticisbut not far off, technological advancement
that will require subjects to have a chip implantetheir forehead or hand. Since believers
understand that the Book of Revelation statesttizete who take the chip will not be able to
make it into Heaven, those who expect to be predanmg the time in which “the mark” is
implemented are planning to survive without iislhot uncommon for such individuals to store
away freeze-dried food and, increasingly, gunsef@mple, in preparation for a subsistence
lifestyle through this period. My informants do macessary prepare in such ways. There seems
to be less fear among my friends regarding the ®Eme, which is likely due their recognition
that much of it is misguided, specifically realigithat their own existence has been manipulated
as part of End Time fear.

% Marketing the notion of family values became papimn the 1980s among conservative
Christians and became part of a political platfofmlevangelists, such as Jerry Falwell, played a
critical in its conception. Among issues such agrtiin and insistent feminists, these
neoconservative Christians imagined gays and lasli@be primary contributors to what they
called “moral decay.”

* “Race to the bottom” is a socio-economic term tieétrs to competition between countries and
geographical areas. It is the idea that profit-@mienterprises move about in order to find the
cheapest leader and under conditions that do ndtthem accountable for the human and
environmental costs.

®> By moral panic, | mean that LGBT equality, spexwifiy the contest between the Religious
Right and affirming others, has been a moment ¢wtige morality. Much of it has been fear-
based and a sort of panic, particularly on the sidbose who disapprove of queer equality.

6 Emerging out of gay/lesbian and women'’s studies, the use of “queer” started to become
popular in academic discourse during the 1990s, particularly with works by Judith Butler

and Eve Kosofsky Sedgwick. “Queer” has been utilized as a means of resistance to

oppressive categories and to problematize heterosexuality. The term continues to be

debated.

" Alan Chambers resigned from Exodus Ministry in 2@hd denounced reparative therapy as a
cure for homosexuality.

8 | have utilized several sources that focus spadlfi on African American Pentecostal
churches. | have done so not in order to confldtatvare mostly segregated religious
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experiences but in order to acknowledge and inclbdesimilar experiences for African
American and white queer subjects. | have alsorparated the research as a means to recognize
the roots of the Pentecostal movement as a jdiottehat initially rejected racial divisions. In

my experiences, and as one who spent much of nyldarn a 50/50 African American and
white Pentecostal church, there is a great delaingiing on both sides for unity. The problem,
however, is the remaining racism on both sidesthedeality that both groups have developed a
multitude of sophisticated and powerful organizasithat will probably not be willing to
compromise their power anytime soon. | have alstuded the research to make sense of the
ways in which queer Pentecostals desire a retutimetorigins of Pentecostalism that involved an
equalization of difference. As the emergence offéité in the early 1900s challenged gender,
class, age, and class, the LGBT Pentecostals | withkcontend that the marginalization of
gueer people can be overcome if heteronormativievsb would return to their roots and utilize
the mechanics of the Holy Ghost as the great exprali

® Oneness Pentecostals, in accordance with their thiat the Trinity does not exist and all three
functions are products of Jesus, often refer tee“lName” instead of saying “Jesus.”

9 The Second Coming refers to Jesus returning tthEaorder to gather the believers and take
them to Heaven for eternity. It is called the Set@oming, as opposed to the first, because it is
said that Jesus’ time on Earth was the first timevas physically among humanity.

1 James 5:16-18 states, “Confess your faults om@dther, and pray one for another, that ye
may be healed. The effectual fervent prayer ofjateious man availeth much.” The practice of
confessing exists among believers as a meansetogsiren the body of believers. While, in
practice, it can be helpful, doing so is often knaw cause people to gossip about the
confessions.

12 Remaining watchful is a theme among neoconsematiangelicals involving watching for a
variety of signs, including but not limited to Emdne prophetic evidence and spiritual decay
within society and church body.

13 Leviticus 18:22 KJV is a favored passage amongaffirming believers. It states, “Thou shalt
not lie with mankind, as with womankind: it is dmoanination.” My informants understand the
passage as dated, Old Testament guidelines thaidgtesd individuals to not waste their seed in
order to grow the population.

14 Rapture is the idea that the angel Gabriel will\bbbtrumpet one day and cause believers to
rise to meet Jesus in the air and spend eternltgaven.

1> The term “contingent belonging/s” has been utilimea few veins of academic discourse to
reference various marginalizations. Most commoaitfig,term was used in a paper called
“Chronic Threat and Contingent Belonging: ProteetBenefits of Values Affirmation on

Identity Development” by Geoffrey Cohen, Julio Gardonathan Cook, and Valerie Purdie-
Vaughns. The usage of the term in this paper isference to the academic performance of
African American youth in high school settings.plopular queer studies discourse, the term was
used to name a queer studies conference at thetditivof Minnesota. | have used, in part, the
definition that the organizers of the conferenceehgenned to understand contingent belonging
in the queer context.

16 | use a capital C in “Church” to reference a brodutely of believers rather than a particular
congregation.

17 «Falling out in the Spirit,” or being “slain in €Spirit,” is a common experience among
Pentecostals. It usually occurs when a ministercamgjregants pray for an individual. The
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individual is said to be overwhelmed by the Spirdomuch that they can no longer stand. Some
practitioners, including several of my informarfe®l that falling out in the Spirit has too often
been attributed to charismatic televangelists siscBenny Hinn. When Hinn prays for his
subjects, they usually fall on the floor. He quofteen will force them onto the floor as a sign of
submitting to the power of the Spirit. Those sushPastor David maintain a certain discomfort
regarding this spiritual manifestation, becausaants to be sure that nothing be faked. He does
not believe that it is wrong to fall out in the Bpbut does not believe it is necessary.

'8 Neo-Nazi

19 As is popular among evangelical groups, my infartadrequently employ the analogy of a
congregation being a flock and the pastor the sérelo his metanarrative comes from the
parable in the Bible about the shepherd who lefflock to go after one lost sheep.

20| am referring here to alcohol. | have heard savereachers within Pentecostalism refer to
alcohol as “the devil's mouthwash.”

1 Most Pentecostal meetings are not complete witaddammond. The desired style often
resembles what one would here in jazz and soulani&ny white Pentecostals envy the
incredible talent of Hammond players in African Aman churches and often attempt to mimic
the “licks” that can be heard on such gospel reogsd Typically a pastor’s wife will play the
organ or piano. When a women marries a preachemftén feels that she should learn to play
the organ or piano if she does not already know twplay the instruments. As such, piano and
organ roles are usually occupied by what wouldechdiffeminate and, therefore, suspect men
and heterosexual women.

22 pchievements in the spirit world are often artitel in terms of dimensions and levels. To
experience a new ecstatic high is to experienddexeht dimension of existence.

23 “Holy rollers” was applied to early Pentecostal®do the ways in which ecstatic believers
would fall onto the floor and sometimes roll whitethe Spirit. | have never seen someone roll
on the floor while in church. However, the ternsigl a popular one. Pentecostals have even
written songs that refer to themselves as holerslIThey do so in a humorous but proud way.
24 The title of the song is “Ticket to Paradise.” T8ung was written by Scotter Simmons in 1987
and made popular by The Cathedrals, an all-malpejagiartet. This analogy is frequently used
in evangelical rhetoric and has also been popualaecular music, such as in “Leaving on a Jet
Airplane,” written by John Denver in 1966.

> Matthew 13:49-50 KJV “So shall it be at the endhaf world: the angels shall come forth, and
sever the wicked from among the just, And shalt ttesm in the furnace of fire: there shall be
wailing and gnashing of teeth.”

%® The believers see themselves as having been edléasn Old Testament views of not
wasting seed, which includes homosexuality. As stiay say that God sees them as clean.
They connect their positionality to Acts 10:15 wh&od was revealing to a disciple that it was
okay to consume certain meats. “The voice spokenioa second time, ‘Do not call anything
impure that God has made clean.’ ”

27 Christian groups often refer to Matthew 18:20 whg&rndance is low in a particular service.
Doing so serves as a means to reassure them ¢haetbting is not a waste and that God will
still be there. “For where two or three are gattdéogether in my name, there am | in the midst
of them.”

28 Believers often reflect on their church growth @etebrate what God has done for them
considering their small beginnings in the baseroéthe pastors’ home. “For who hath despised
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the day of small things? For they shall rejoica] ahall see the plummet in the hand of
Zerubbabel with those seven; they are the eydseofdrd, which run to and fro through the
whole earth.” Zechariah 4:10 KJV

29| aying on of hands” occurs at times such as waeindividual is attempting to be filled with
the Holy Ghost, when someone needs a healing, albatiever needs to be refreshed in the
Spirit, and for other concerns. It typically invel/the use of virgin olive oil and the minister,
and potentially others, dabbing their finger in tileand then anointing the one in need on the
forehead. Often laying on of hands will involve @feg hands on certain parts of the body that
need healing, such as a sprained ankle. Typicaftye®ne of the same sex will anoint the
troubled part of the body. Olive oil is used be@aakits historical significance in the Bible days.
There is a tourist industry of importing and selwlive oil that is marketing as being harvested
in the Holy Land. This adds a special value toptaguct for many believers. Often those who
visit the Holy Land will bring back a bottle fordlchurch to use. However, if olive oil is not
available, believers will utilize any sort of asiich as vegetable oil, when spontaneous prayer is
needed.

30 pastor David has several grandkids, while Pasioh&&l does not have any biological
offspring. The two are quite proud of David’s ligeaand Michael calls them his own.

3 Tammy Faye LaValley Bakker Messner (1942-2007) avasrt of celebrity among
evangelicals. Many liked her and others thoughtvea® a terrible image for the Church. Her
downfall in popularity came during her marriagelim Bakker and his alleged misuse of funds
at The PTL Club (1976-1987). Tammy Faye, havingeglemced what it felt like to be ousted by
judgment, befriended gays and lesbians. Althoughnglver came out in support of marriage
equality, she was loved by many gays and lesbiamslys because she reached out to them, a
segment of the population that most of the churoldvseparated themselves from and
demonized.

32«The house of the Lord” is a term that believess tor the church.

33 «Backslidden” is a term that believers use to rréfethose who once had a relationship with
Jesus but have since been out of spiritual toukh.térm, backslide, may also be used as a verb.
3 Referring to other LGBT people as “family” has begound for quite some time in the LGBT
community. This likely comes from the fact that maGBT individuals are rejected by their
own families and have created a world of fictive &mong other marginal subjects. The 1979
song “We Are Family” by Sister Sledge has been fppmong gays and lesbians, in particular,
for this reason. My informants even changed lyticthe song a bit and sang it during a
conference to not only refer to Christian famillateonships but also the queer idea of family.
The new lyrics concerned how they become familpéyg baptized in Jesus Name and being
filled with the Holy Ghost. It had a double meaning

%2 Timothy 4:2 KJV “For the time will come when theill not endure sound doctrine; but
after their own lusts shall they heap to themselgashers, having itching ears: And they shall
turn away from their ears from the truth, and shalturned into fables.” This passage is used by
both non-affirming and affirming believers as a me# guard against seductive theology that
makes their Christian lifestyles easier. The vegsgpically used to further demonize groups
that accept LGBT people into their congregationswelver, my informants reappropiate the
passage in their own way.
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% phijlippians 2:15 KJV “That ye may be blameless hadnless, the sons of God, without
rebuke, in the midst of a crooked and pervers@naimong whom ye shine as lights in the
world.” This passage is utilized to refer to thewased degenerative nature of human existence.
37 Matthew 7:13-14 KJV “Enter in at the straight gdte wide is the gate, and broad is the way,
that leadeth to destruction, and many there belwdpicin thereat: Because straight is the gate,
and narrow is the way, which leadeth unto life, &ewdl there be that find it.” This passage is a
favorite among Pentecostals and serves as a nearngain the idea that salvation is uncertain
and one may be tempted into a different directioang moment.

% Romans 1:26-7 KJV is a favorite passage to conde@BiT people. It states, “For this cause
God gave them up unto vile affections: for evenrtvemen did change the natural use into that
which is against nature. And likewise also the nkeaving the natural use of the woman, burned
in their lust one toward another: men with men wagkhat which is unseemly, and receiving in
themselves that recompense of their error whichmeest.”

3 Plenty of gay, bisexual, and “heterosexual” mem\Wwhve sex with men individuals refer to
themselves as “straight-acting.” This may mean tiney watch sports, are not “limp-wristed,”
wear ball caps, have Skoal rings (chewing tobacdndheir blue jeans, or they simply attempt to
or naturally pass as heterosexual, similar toitgdesbians. Often such men cling to their own
kind and distance themselves from overtly gay maefioym of internalized homophobia. They
are often “tops” and do not like to, or refuse“tmttom,” out of fear of being feminized.

0 Tongues are often referred to as the Heavenlyukzge, as it is believed that only God and the
angels know what the tongues mean.

“1 The Pool of Bethesda narrative concerns a poatadér in Jerusalem that would occasionally
be stirred by God. The narrative states that tisé gick person to enter the water upon the
stirring would be healed.

42 «Getting fed” is used by my informants to refertteing spiritually charged when in fellowship
with other believers. The analogy likens the iielig meetings as feeding the soul and allowing
it to exist in “the world” among the unrighteous.

3| am referring to Durkheim’s notion of the collet energy felt in certain group settings. In
the case of the church, it is a self-fulfilling éence that truth is had. It is a sense confidemae t
anything is possible in the spirit realm.

* Prayer lines have fallen out of popularity amorenmPentecostal fellowships. These events
were wildly popular in the days of tent revivalfi€lprayer line would typically occur at the end
of a sermon or during a climatic moment duringrigsic. The conduit asks those who need a
spiritual blessing to line up, usually down theteemisle. A few ministers then lay hands on the
first person in line and then they are moved toside. The preachers continue praying for each
individual until everyone in the line has been tigb it. The intensity builds as participants are
often praying for the person in front of them. Rnaljnes are typically quite ecstatic and result in
falling out in the Spirit, speaking in tongues,ing; dancing, and other outward signs of tapping
into a spiritual realm.

45 «Step of faith” is often referred to the initiakep that a believer makes as they step into the
aisle and head toward the altar for a spirituaddiley. However, believers also refer to it when
taking certain risks, such as launching a busiress trust God to protect them.

6 Mark 16:17-18 KJV “And these signs shall folloveth that believe; In my name shall they
cast out devils; they shall speak with new tonglieégy shall take up serpents; and if they drink
any deadly thing, it shall not hurt them; they k@ hands on the sick, and they shall recover.”
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These are referred to as the believers’ powersatteagjiven upon being filled with the Holy
Ghost. While my friends utilize most of these sighgy do not go as far as to handle snakes.
Snake handlers exist primarily in Appalachia arelaasmall fragment of Pentecostals. Serpent
handlers are usually thought of as a cult by mestétostals and are accused of testing God. |
once made the mistake of giving my opinion aboaksrhandlers in a dinner conversation with
the pastors. | told them | had spent some time sntike handlers and that they were wonderful
people. | went too far, however, when | said | dlid see why serpent handling could not be
considered “anointed” just as other things thatt®mostals do. This statement did not settle well,
and they lovingly looked at me like | was crazy. &¥hmeant by my statement is that if
believers were to read the text literally theregmmed rational according to such a perspective.
47«gugar daddies” are those who provide an aboveagedifestyle for their often younger and
attractive spouses known as “sugar babies.” Thageumay or may not be attracted and “in
love” with the older. Often the arrangements argebleon class as middle and upper class men or
women are able to exploit the inequality betweenttio.

“8 pentecostals who enjoy the dancing, up-beat masitecstasy of the spirit world contend
that these are sacred manifestations but alsoiaxigrverted, secular forms. They often cite the
King of Rock and Roll as evidence. Elvis was raigetbng Pentecostals in Mississippi.
According to Oneness Pentecostals, he was eveizéad Jesus Name. Despite singing plenty
of Gospel songs during his music career, he wasaitletdisapproval by Pentecostals. They
understood that he had perverted the musical lggftwas given by God. Elvis had a difficult
time dealing with such harsh judgment.

9 Corinthians 14:40 KJV “Let all things be donecdetly and in order.” Managing the
spontaneity of Holy Ghost interactions within a gaegation can, at times, be difficult. This
passage is cited to understand that there is leeieshould be intuitive and tactful in their
outbursts.

*0 Being prayed up means that the believer is maiimtgia healthy prayer life, which includes
frequently praying until they begin to speak ingaas.

*1 Similarly, to pray through is to pray until thelleger begins to speak in tongues under the
direction of the Spirit.

°2«Breaking through” is when believers tap into #ustatic spiritual dimension and feel God’s
presence among them.

3|t is said that one gets the Holy Ghost when firsy speak in other tongues. To get the Holy
Ghost is a primary rite of passage for believeng, the announcement that someone got the
Holy Ghost in a particular meeting is articulateithvelation.

** There is a sort of dynastic element to Pentecostahs. | once brought a gay friend with me
to the field. He was a fourth generation PentetoBtstor David was quite impressed with such
a family history. In a sense the Pentecostal mertiggational connections operate as an
alternative class system.

> Spirit and Truth Ministries has ministered to thegith HIV and AIDS ever since the
ministry’s conception. Several years ago, the dhused to operate a home for those who were
suffering from AIDS and did not have a place t@lifhe believers see this epidemic, in part, as
a result of a homophobic society that has ignanedhealth needs of LGBT people. HIV-positive
individuals and those suffering from AIDS find difirming religious home at Spirit and Truth.
Some of these individuals are straight but have lsbenned from their home churches simply
because of their sickness. They find an alliand¢a wiy informants.
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* | John 4 “Beloved, believe not every spirit, bnytthe spirits whether they are of God: because
many false prophets are gone out into the worla:¢gding to heteronormative believers,
Pastors David and Michael would fall into the catgpf false prophets.

" Ephesians 4:14 KJV “The we henceforth be no mbildren, tossed to and fro, and carried
about with every wind of doctrine, by the sleightten, and cunning craftiness, whereby they
lie in wait to deceive.” Affirming Pentecostalisnould be cited by heterodominant practitioners
as an example of a demonic theological force #raps those who are not careful.

*8 2 Timothy 3:1-5 “This know also, that in the lastys perilous times shall come. For men shall
be lovers of their own selves, covetous, boaspeoaid, blasphemers, disobedient to parents,
unthankful, unholy, Without natural affection, teliweakers, false accusers, incontinent, fierce,
despisers of those that are good, Traitors heaglintinded, lovers of pleasures more than
lovers of God; Having a form of godliness, but dagythe power thereof: from such turn away.”
These words are often used to condemn LGBT peeppeecially the debatable reference to men
loving themselves and being without natural affactiHowever, my informants have debunked
this End Time evidence as not referring to LGBTpdepbut they see certain truths within this
passage.

>9 Galatians 5:24 KJV “And they that are Christ’s @avucified the flesh with the affections and
lusts.” Among evangelicals the notion of crucifyitig flesh is discussed in terms of making an
effort to do one’s Christian duties. For exampfeersling a few minutes in prayer at night rather
than watching TV would be referred to as crucifyihg flesh.

%02 Corinthians 6:17 KJV Wherefore come out form agithem, and be ye separate, saith the
Lord, and touch not the unclean thing; and | vatieive you.

®1 Matthew 6:24 KJV No man can serve two masterseiitrer he will hate the one, and love the
other; or else he will hold to the one, and degpi¢eother. Ye cannot serve God and mammon.
%2 Grindr is a smartphone application for men. b of a few that allows gay, bisexual, and
curious men to post their picture and info suchges height, weight, and race into their profile.
The popularity of this application is primarily dteethe fact that it has the option for GPS
location. Opening the application in Boystown, éaample, will provide cruising access to
countless guys within a few or several hundred &¢eine another. It is especially useful for
introverts who prefer a virtual introduction.

®3 Promise ring, pre-engagement ring, and purity d@rgnearly synonymous terms for rings
worn predominantly by young females to symbolizmamitment to virginity until marriage.
Such rings are also employed as symbolic matestad hon-sexual but committed relationship
prior to being engaged.

°4 Gay.com and adam4adam.com are gay dating weksitéar to match.com for heterosexuals.
% Checking-in on Facebook, a social media site fesature that allows users to specify their
location, as in a restaurant or bar, and creatatassand/or share pictures of the activity.

% Covenant marriages are a legally recognized uimiovhich heterosexual couples agree to
stricter ground for divorce and also agree to celimg prior to marriage. Mike Huckabee has
enthusiastically touted this concept for severaryeand, as such, has been a public face for the
movement. Covenant marriages came into popularitige late 1990s and 2000s. Proponents
contend that divorce statistics are way too high laewve responded by promoting a more
committed form of marriage.
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®7«Lipstick leshian” is a term given to women whe@aonsidered to be quite feminine and able
to pass as heterosexual in society, if desirecerOftich women embrace the label should they fit
the criteria.

% Charismais an End Time sort of publication featuring agi&ktonsidering prophetic evidence
of the Second Coming. The reports typically ceotefsrael, with Jerusalem being the center of
attention.

%9 Ephesians 6:11 KJV

"0“Show up and show out” is a general expressionréfars to the Holy Ghost moving among a
congregation. The Spirit shows up when believergure it up and it shows out when the Spirit
moves through the bodies gathered, resulting iareety of manifestations.

11 John 2:16 “For all that is in the world, thetlo§the flesh, and the lust of the eyes, and the
pride of life, is not of the Father but is of thend.” My friends referred to the lust of the flesh
when negotiating Byron’s desire to transition. Tikdisa is anything that distracts from one’s
walk with God. In Byron’s case, in particular, thetion the flesh’s lust was quite suiting
considering the imagining of changing body parts.

"2 Hebrews 12:14 KJV “Follow peace with all men, &mfiness, without which no man shall see
the Lord.” Those who propose strict standards e$slioften refer to this passage in order to
claim that one should dress appropriately in otdesee Heaven.

3 Mainline Oneness Pentecostal churches typicalér te their guidelines for dress as
“standards” and “holiness.” The rules vary from @oagregation to the next, particularly among
independent churches away from the United Penta@lcGburch International and Assemblies of
the Lord Jesus Christ fellowships. For example,trld®¥C churches would not approve of
makeup. However, a church in Fort Smith, Arkanalisgedly allows females to wear mineral-
based makeup, as it is said to be more naturaleSbmrches require members to wear sleeves
below the elbows, while others do not have rulgarding sleeve length. Certain congregations
require women to wear pantyhose, especially whethemplatform, while others contend that
such a rule is a bit overzealous. Rules for menramee standardized. Most generally require
males to not wear shorts, tank tops, and to mairstaort hair. These rules are easier to uphold,
while women bear the brunt of a marked existenea id a primary site to perform holiness for
women, with some churches not allowing women taevien their hair. Long hair is referred to
as a woman'’s “glory.” This view is taken from 1 @ohians 11:14-15: “Doth not even nature
itself teach you, that, if a man have long haiis @ shame unto him? But if a woman have long
hair, it is a glory to her: for her hair is giveartor a covering.” For women, the scripture
ordering them to not put on anything that pert&ina man, Deuteronomy 22:5, results in a
limited selection of clothing, as all pants andrshare off limits. Women’s liberation is often
cited as the reason for women allegedly puttingn@m’s clothing. Queer influence is also
implicated in what is referred to as a confusiotheftwo genders. My friends struggle to
negotiate their own dress “standards” coming owguzh dogma. Therefore, they emphasize a
general agenda for modesty but also maintain rgpatédr their heritage, even in a sort of
humorous way. Doing so would probably involve atirerchapter, but | should mention that
Pastor David dressed in Pentecostal drag as aryeldeman preacher while | was in the field.
The performance was part of comedy skit.

"4 The idea of looking like the world fuels much bétdress convictions for heteronormative
Pentecostals and has been, to an extent, carrexdrdo the queer version of the faith. Looking
like the world involves engaging in sinful behavaord appearance. This could involve tanning
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in skimpy swimwear on the beach, showing too muehwage, a man taking off his shirt, and a
number of other behaviors. My friends have queénednotion to make it palatable for the
LGBT community and, rather than rigid rules, emppbesa general common-sense modesty.
My informants would not deem it appropriate for memarch shirtless in a pride parade or a
female to wear a halter-top in public, for examplewever, they have broadened this notion to
emphasize one’s interactions as well, such asguatith kindness, love, and other godly
manifestations. Doing so distracts from the gladigparities between queer and heterosexual
Pentecostals.

> Galatians 3:28 KJV “There is neither Jew nor Grékére is neither bond nor free, there is
neither male nor female: For ye are all one in S hlesus.” This passage is one the primary
verses that offers my friends affirmation. It issaof their favorites, as it equalizes humanity and
offsets culture-bound marginalization.

’® Samantha’s voice is on the most distinctive votbas | heard while in the field. She has never
traveled far from Northwest Indiana and maintais®d of undefiled drawl.

" This is one of the Ten Commandments believersrdemomemory early in their spiritual
relationships.

’8 General Educational Development

" Tween refers to minors who are not yet teenagarate in transition from childhood to
teenhood. Tween years are the years from age @Oghrl2.

8 As | discuss in chapter six, my informants oftensider attacks on LGBT people to be a form
of persecution. The idea of persecution is a witksgpexpectation among Pentecostals that
typically imagines devout Christians being perseduty godless people in the End of Days.
What is interesting here is that persecution anteigrodominant groups typically thinks of
being persecuted, in part, by having homosexu&ahypved down their throats” by secularists.
My friends, however, have queered this notion §othat persecution may, in reality, be LGBT
people being hated, bullied, and even killed by bphobes who are often reared in non-
affirming religious establishments.

81 Samantha and her family are quite working-classsaruggle to make ends meet.

82 A soul being in the balance is an expression tssttess one’s duty to evangelize and also to
emphasize the ambiguous nature of the souls thia/bes are expected to reach.

8 This analogy relates to the shepherd and sheeplpan the Bible.

84 «“pPraying on it” means that a believer takes tlseiésto God in prayer. When approached with
a particular decision, practitioners often say thay will pray on it to reach a decision.

8 Having blood on one’s hands means that they dcerbsponsible should they cause a believer
to fall from grace and lose their salvation, sisaévation is not a fixed state for Pentecostals.

8 1 Peter 1:16 “Because it is written, Be ye hoby; lfam holy.”

87 Although the conviction is apparently true, theesecurl story is more a legend among
Oneness Pentecostals to remind themselves thatgsiubeild not get out of hand.

8 |t is not uncommon for heterodominant ministerpreach against men wearing pink, to the
point of saying that it causes men of the churdod® like queers, homos, or, even, faggots.

% The Religious Right or Christian Right refershe emergence and present existence of
religious-based political platform. It came intaiffon in the late 1970s. Televangelism,
specifically movements such as Jerry Falwell’'s Mitajority, played a pivotal role in its
development, as well as homophobia being a priraeggnizing principle.
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% Rules against the sexes swimming together are gaihmon among heteronormative
Pentecostals. Such Pentecostals usually do not Bwsmimsuits, anyway, but take extra
precaution to not engage in the sensual environthanhtauses lust of the flesh.

1| am referring here to Secretary of State and Eisly Hillary Clinton’s iconic pant-suits. She
has quite the collection.

92 Usually on Sunday nights, the pastors and a chmexber or two would gather in the
pastors’ basement to watch services broadcast#éuelyentecostals of Alexandria, a
heteronormative megachurch in Louisiana. Those gdtbered would “have church” with those
appearing on the television. There was a sensangfig among the displaced, queer believers
who were raised in such environments.

%3 “Fem” is much like being a “lipstick lesbian,” m@ag the individual maintains a normative
gender expression despite their same-sex attra@mmetimes such individuals are resented for
“passing” in society as heterosexual, simply beeanighe assumptions that are made about
them.

% A “plaid-shirt dyke” is a “butch” lesbian who engmes what others refer to as her masculine
mannerisms. Often she may be an outdoorsy typednties a truck or motorcycle, enjoys
hiking and camping, or just simply exists as a tibit These women are often working-class
“rednecks” who retain much of their origins buteeshomophobic impositions. There were
several of these women among the fellowship | cotetufieldwork. They usually did not dress
up for church, but, rather, wore everyday clothi®gch women were quite approachable and
down-to-earth, rational, and desired a simplististence. A rather flamboyant and male guest
musician referred to these women from the platfamie | was in the field. He said he enjoyed
visiting gay churches, because they were the gqlg of churches in which men insisted upon
wearing nicer shoes than many of the women.

% 1 Thessalonians 4:17 KJV “Then we which are aind remain shall be caught up together
with them in the clouds, to meet the Lord in the and so shall we ever be with the Lord.”

% The title of the song it “It's not form, it's nd&shion.” The song was written by Carroll
McGruder and first recorded by the McGruders ind3Barroll McGruder is Pentecostal
preacher and singer/songwriter.

7 Acts 2:15-18 KJV “For these are not drunken, asygpose, seeing it is but the third hour of
the day. But this is that which was spoken by ttogpet Joel. And it shall come to pass in the
last days, saith God, | will pour out of my Spufpon all flesh: and your sons and your daughters
shall prophesy, and your young men shall see \gsiand your old men shall dream dreams.”
Acts chapter two is an important theological taoradlize the Pentecostal experience. It is
believed to encapsulate the strangeness of thatieaskperience.

% On Monday, January $42014, President Yoweri Museveni of Uganda signesilaw an
antigay bill that may result in life-long imprisoemt for LGBT individuals. The bill was greatly
contested by LGBT individuals and allies in Ugaadd by many other nations. The bill
originally included the death penalty. There is muadticism of American evangelical preachers
who have engaged in anti-gay seminars in Ugandaméwaned Ugandans that gay people wanted
to high-jack their country and were after theirldien.God Loves Ugands a recent film that
interrogates the role that American evangelicalehdayed in further enhancing homophobia.
The few impassioned evangelical leaders who spok&ganda about the threat of
homosexuality were likely imposing their own senéailure to control homosexuality in the
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United States and were eager to participate indiai®gue. This is same rhetoric that Jerry
Falwell and others used decades ago but now inra giobalized form.

% |saiah 5:20 KJV “Woe unto them that call evil gpadd good evil; that put darkness for light,
and the light for darkness; that put bitter for etyand sweet for bitter!" Homophobic believers
often refer to this passage in order to arguerthiaiy marriage equality and other advancements
for the LGBT community as being society’s way ofliog evil good.

1% There was a rise of bullying that swept the medtide | was in the field. As a result, there
was quite a bit of discussion happening among rffornmants and in society, in general, to
address schools could prevent LGBT and marginarstitom being bullied. As | explain in
chapter six, the rise of bullying and awareness leds been interpreted as part of a form of
persecution among my informants.

191 The locusts that queer Pentecostals imagine @heiform of homophobic heterosexual and
the wider homophobic church world.

192 The notion of a latter rain implies that thishie second time in history that God has poured
out his Spirit, the Holy Ghost, on humanity, wittetfirst being on the biblical day of Pentecost.
It is expected that the intensity of the lattennaill continue to build until the Second Coming,
meaning a growing number of souls will be addeth&Kingdom.

193p U.S.H. was a popular expression among heterativ@revival movements in the past
twenty years or so. The acronym has been carriedinto the queer environment in order to
produce revival.

104«Gaydar” is a popular term that references an LGBTson’s ability to know if someone else
is LGBT. The term is particularly used among gayn@ften one knows through eye contact or
lack thereof. There is a certain gazing in anotheyes or curiosity that is like exchanged outing.
195 pentecostalism maintains its own fashion nornesids, and an art to clothing that sets
believers apart. The fashion is often incrediblgnpetitive, especially felt during youth
crusades, for example. For the young, it often Ive®testing the limits of what is acceptable in
order to negotiate relevant yet timely modesty. éhgive clothing with modern labels is not
excluded within this production.

198 Acts 9:18 KJV “And immediately there fell from hiyes as it had been scales: and he
received sight forthwith, and arose, and was bagtiZThe analogy of scales being removed
from one’s eyes references one’s human and ndilinainess without supernatural intervention.
Believers pray that unbelievers will have scalesaeed from their eyes in order for Truth to be
revealed to them. Also, believers pray for theindvedies in order to receive a clear,
supernatural vision.

197 The LGBT believers also maintain a mission driveider to introduce their theology to the
rest of the world. A wooden plaque in the shapthefAfrican continent is situated on a wall in
the back of the church. Members give sacrificialleh month and at other times in order to
support affirming missionization.

1% athoey, better known as ladyboy in English, ishaiferm for a transgender women or
effeminate gay male.

199 The notion of midnight crying comes from a popwdauthern gospel song, “The Midnight
Cry.” The song was written by Greg and Chuck Da$986. The lyrics refer to the weeping
believers imagine will occur when a great numbepexiple do not make it in the Rapture.
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April 21, 2014
MEMORANDUM
TO: Joshua Eugene Noah
JoAnn D'Alisera
FROM: Ro Windwalker
IRB Coordinator
RE: PROJECT MODIFICATION
IRB Protocol #: 11-03-526
Protocol Title: The Last Remnant: Pentacostal Salvation, Desire, and
Queering the Holy Ghost Experience in the Rust Belt
Review Type: D] EXEMPT [] EXPEDITED [ ] FULL IRB

Approved Project Period: Start Date: 04/21/2014 Expiration Date: 03/17/2015

Your request to modify the referenced protocol has been approved by the IRB. This
protocol is currently approved for 150 total participants. If you wish to make any
further modifications in the approved protocol, including enrolling more than this
number, you must seek approval prior to implementing those changes. All
modifications should be requested in writing (email is acceptable) and must provide
sufficient detail to assess the impact of the change.

Please note that this approval does not extend the Approved Project Period. Should
you wish to extend your project beyond the current expiration date, you must submit a
request for continuation using the UAF IRB form “Continuing Review for IRB Approved
Projects.” The request should be sent to the IRB Coordinator, 210 Administration.

For protocols requiring FULL IRB review, please submit your request at least one month
prior to the current expiration date. (High-risk protocols may require even more time for
approval.) For protocols requiring an EXPEDITED or EXEMPT review, submit your
request at least two weeks prior to the current expiration date. Failure to obtain
approval for a continuation on or prior to the currently approved expiration date will
result in termination of the protocol and you will be required to submit a new protocol to
the IRB before continuing the project. Data collected past the protocol expiration date
may need to be eliminated from the dataset should you wish to publish. Only data
collected under a currently approved protocol can be certified by the IRB for any
purpose.

If you have questions or need any assistance from the IRB, please contact me at 210
Administration Building, 5-2208, or irb@uark.edu.



	University of Arkansas, Fayetteville
	ScholarWorks@UARK
	8-2014

	The Last Remnant: Pentecostal Salvation, Desire, and Queering the Holy Ghost Experience in the Rust Belt
	Joshua Eugene Noah
	Recommended Citation


	Microsoft Word - 287492_supp_8D0A1040-DC60-11E3-958F-C247EF8616FA.docx

