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CHAPTER FIVE:  PRELUDE TO THE KINGDOM   (1976-1978)tc \l1 "CHAPTER FIVE:  PRELUDE TO THE KINGDOM   (1976-1978)
Stone by stone, I am building my temple,

With spirit and truth I'm creating my bride

With flesh and blood I am forming my body

Where the glory of the Lord shall reside...
(Message from the Holy Spirit to the Body of

Christ at Chapel Hill Harvester Church, sent 

through His servant Mrs. Lynn Mays.)

By 1976, the Holy Spirit had a new message for Chapel Hill Harvester Church.  This message became the keystone blocks for new spiritual archways and ​structural formations in the construction of this congregational kingdom.  More specifically, crucial aspects of Earl Paulk's theology were beginning to take shape during these years  that would directly affect the rest of the church's history.  The Charismatic movement, with its attendant subgroups, revised the life of this church as it had many other faith communities in the seventies.
  In this spiritualized orientation, Paulk found the guiding per​spective in which to reinterpret his entire blueprint of the Harvester vision.  

Earl Paulk's embrace of many Charismatic doctrines, such as spiritual authority, oppression of Christians by evil spirits, and the discernment and deliverance of these spirits, introduced distinctively new themes into the church culture.  Within this milieu, a number of long‑present patterns in sermons and church structure, including Paulk's relational authority, the congregation's uniqueness, and the dual​ism between the natural and the spiritual, were significantly reworked.  These new or redefined ideas, in turn,  affected the church leadership structure and power relations, its worship format, and its direction for the future.

These changes first had an impact upon Earl Paulk's theology and then later revolutionized the organizational shape and practices of the congregation.  This shift to a charismatic perspective  took place before any great influx of  Charismatic believers created the need for the switch in religious expression.  The reworking of Paulk’s and the congregational ideology came about primarily through the direct efforts of one member in the congregation, although they were reinforced by many indirect influences upon Paulk.  

For the second time since its move to Flat Shoals Road, the congregation was undergoing considerable redefinition.  This time, however, the redefinition was ideological rather than specifically contextual.  If the previous reorientation was the result of catering to a new middle‑class suburban audience, this shift in theological scripts came about as Paulk continued to search for a powerful form in which to present his visionary message.  The Charismatic Movement’s spiritualized approach helped set the stage for Paulk's introduction of the kingdom message.  The image of the kingdom would soon be offered as a unifying vision of the church’s "harvester" motif of evangelism, refuge, and rebirth.  The hierarchical and autocratic organizational ideals implicit in this theology, similarly, provided a means to control the explosive growth of the next few years and to contain the necessary division of labor this growth demanded.  This subsequent growth in membership, in turn, would provide confirmation for the validity of these theological and organizational revisions.  The narrative of this period of church history vividly displays the effect of charismatic beliefs upon this congregation.  In the language and theology of the Charismatic movement, with its related Discipleship and Latter Rain Restorationist characteristics, Earl Paulk found the powerful kingdom image around which he would organize his aspirations of creating a successful megachurch.

CHARISMATIC RENEWALtc \l2 "CHARISMATIC RENEWAL
Chapel Hill Harvester Church was not the only congregation to experience radical reorganization because of the introduction of Neo‑Pentecostal beliefs.  The Charismatic Movement in the mainline denominations fostered countless incidents of controversy, schism, and congregational renewal (Synan, 1986, 1987, 1991:88-96; Derstine, 1980; McDonnell, 1980).
  One such event actually precipitated the Charismatic movement’s official beginning in 1960.  An Episcopal priest by the name of Dennis Bennett, after having received the  baptism in the Holy Spirit, shared his experience with his affluent St. Mark’s parishioners.  Church members in this Van Nuys, California parish immediately called for Bennett to resign, which he did.  Later, Bennett accepted a position in a small church in Seattle, Washington that soon grew to a center of the Charismatic movement for the United States.  This incident was featured in both Time and Newsweek and gained considerable notoriety.  Although many clergy and lay persons had accepted this spiritual experience in the decade before this event, most chose to remain "closeted" rather than risk the wrath of their denominational leaders.  The national publicity of the incident involving Bennett, however, brought into the open the existence of this undercurrent in mainline Protestantism.  From that point on, the Charismatic influence became prominent in many Protestant denominations.
 

Within ten years time, every major denomination had been touched by this movement including the Roman Catholic Church.  By the early 1970's most of the Protestant mainline denominations had issued special commission reports stating their tentative acceptance of the Charismatic believers in their ranks (Synan, 1991).   In the following years of that decade these religious groups had set up service organizations and agencies to attend to the needs of their Charismatic members (Synan, 1987; Hocken, 1988).   Nevertheless, a tenuous relationship existed between these denominations and the spiritual expressivist Charismatics in their midst.  At the same time, countless para-church organizations and nondenominational groups had been established and were functioning to satisfy the needs of Charismatics of all denominational persuasions.  Groups such as Full Gospel Business Men’s Fellowship International, Women’s AGLOW,  Youth With A Mission, Maranatha Christian Ministries, Jews for Jesus, and Christian Growth Ministries offered Charismatic Christians alternative sources of information, inspirational literature, music, and support that may have been lacking in some denominational quarters.
  In addition, many disillusioned denominational Charismatics were able to worship at the countless small, informal “prayer and praise" fellowships.  These could be found in homes and storefront gatherings in almost every city and town in the country during the sixties and seventies.   Often the ranks of these fellowships would swell with Protestant and Catholic Christians who had abandoned their church homes in favor of the more spiritually expressive worship.  Many of these informal gatherings eventually became independent, nondenominational Charismatic churches (Quebedeaux, 1983; Synan, 1991:140).

The theological doctrines introduced into Chapel Hill Harvester Church were neither unique nor aberrant within the Charismatic Movement.  In fact, by 1976, they were well entrenched in the theology of the Charismatic Movement in general.
  This Neo‑Pentecostal movement had as its central tenet the possibility of a direct experience with God as the third person of the Trinity, the Holy Spirit.  It was this realization that the realm of the Spirit is immediately present and is in fact at least as significant and as "real" as the secular, material world that shaped the Charismatic perspective as it was lived (Neitz, 1987: 30ff.).  A foremost doctrine within this general spiritualized perspective was the need for a secondary encounter with this God, following (some said simultaneous with) one’s initial conversion to Christianity.  This "baptism of the Holy Spirit" was seen as the way by which one received the supernatural power of the Holy Spirit.  The Baptism was not understood to be a private, emotional "high" (although it often functioned as such) but rather an infusion of powerful "Gifts of the Spirit" to equip the Christian for ministry.  These "spiritual gifts" including the gifts of tongues, of healing, of prophecy, of discernment, and of deliverance (Quebedeaux, 1983; McGuire, 1982:28ff.; Poloma, 1982:50ff.; Neitz, 1987:38-56).  To these more spectacular gifts were added a host of mundane yet practical gifts such as the gifts of teaching, hospitality, offering monetary support, administration, and intercessory prayer (Poloma, 1982:60-61; Quebedeaux, 1983).   It was this awareness of an extra‑mundane spiritual realm of existence, the claim of unmediated access to the Holy Spirit, and the active involvement in these ecstatic practices in worship which set the Charismatics apart from "nonspirit-filled" Mainline Christianity (Neitz, 1987:24).   

These characteristics were quite similar to Earl Paulk’s Classical Pentecostal heritage.  Many of these beliefs were a part of Classical Pentecostal theology generally (Synan, 1971, 1991; Conn, 1977; Dayton, 1987; Crews, 1990).  One distinct theological difference with the Charismatic Movement, however, was the Classical Pentecostalism emphasis on speaking in tongues being the necessary initial evidence of the Baptism, whereas Charismatics often de-emphasized the experience of tongues as the proof that one was spirit-filled.  Certainly the Charismatic movement was also distinct from Classical Pentecostalism in that it had more middle class oriented norms and values.  It contained a nonsectarian character, devoid of the "cultural baggage and rigid exclusivism espoused by the Pentecostal churches" (Synan, 1991:119).   The Charismatic movement downplayed the Classical Pentecostal idea of leading a sanctified life of holiness prior to, upon, and after being spirit-filled (Synan, 1991).  The de-emphasis of the Pentecostal "holiness codes" caused many Classical Pentecostal spokespersons to malign the Neo-Pentecostal movement (Synan, 1991; Crews, 1990:155-59; Hughes, 1974).  The Classical Pentecostal denominations’ more sect-like identity, less organizational flexibility, and limited openness to the larger world clearly distinguished them from the groups involved in the Charismatic Movement.  These factors made the Old-line Pentecostals less receptive to many of the new organizational and worship forms intrinsic to Charismatic Christianity.   For the most part Classical Pentecostal leaders also rejected many of the theological tangents often accompanying Charismatic Christianity such as the prosperity doctrine, teachings on discipleship, and dominionist theology.  One significant element intrinsic to the Charismatic Movement was that the "baptism of the Holy Spirit" was an "experience" and could be accommodated to any doctrinal form.  On the other hand, as Ray Hughes then General Overseer of the Church of God pointed out, Pentecostal beliefs had to be grounded in doctrine, in scripture (1974:1037).  This made them less open to ecumenical cooperation in their eyes, especially with Catholic Charismatics.

None of these distinctives, however, can fully explain the radical effect the adoption of a Charismatic theology had on Earl Paulk as a former Pentecostal preacher and on Chapel Hill Harvester congregation.  Much of the disruption in the church’s status quo can be traced to one other distinctive feature of the Charismatic Movement.  Implicit in this experiential perspective, and most often exhibited in independent fellowships and nondenominational churches, was an attitude of spiritual freedom from leadership structures, organizational forms, and denominational bureaucracies.  This perspective was rejected by Classical Pentecostal leaders, although seldom directly addressed (Hughes, 1974).  In Classical Pentecostalism, the Spirit was often expressed with abandon but always within organized forms, theologies, and structures.  In the Charismatic tradition, the Spirit was the form.  This focus on the experience of the Spirit created for many Charismatic congregations a spiritual orientation toward church structure, worship, authority, and leadership (Farah, 1987).  In short, the entire ethos of the congregation, as well as its members’ lives, became spiritualized.  It was this distinct feature of the Charismatic Movement which was primarily responsible for revolutionizing Chapel Hill Harvester Church.

Several factors in the history of Earl Paulk and this congregation explain why the influence of the Charismatic movement had not directly affected them until this point in time and why the theological shift took place gradually over several years.  First, Earl's Pentecostal upbringing made him skeptical of the Charismatic attention to demon possession and spiritual deliverance.  The congregation itself was even still comprised mostly of former Classical Pentecostals, who were slightly older and less affluent than many Charismatics [see Table 1].  The church’s organizational forms and leadership structure continued to parallel the Classical Pentecostal model.  Furthermore, the church ethos since 1960 had been one of introversion and relative isolation from outside theological influences.  Like the Classical Pentecostal denominational leaders, they generally treated the "johnny-come-lately" Charismatic Christians  with skepticism or disdain.  Finally, a majority of those practicing Charismatic Christians who joined the church in the early seventies had either come from abusive and over‑spiritualized Charismatic fellowships or they were recent denominational switchers who had been kicked out of their congregations after receiving the Baptism of the Holy Spirit.  Because of these precipitating circumstances, many of the Charismatics in the congregation wanted a "sedate," "balanced," and "low-key" spiritual experience, one which was reflected in the "body life" church of the early 1970's (personal interviews).  This congregational atmosphere was about to change, however, beginning with pressure on Earl Paulk from one woman.

THE CHARISMATIC CONDUITtc \l2 "THE CHARISMATIC CONDUIT
Although the Charismatic Movement rapidly spread throughout the middle class suburban households around the church, these external forces were not the primary catalyst for the congregation’s shift in theological orientation.  Rather this change, by all accounts, was due for the most part to the direct influence of one female member, Lynn Mays.  Lynn had been introduced to the Charismatic Movement in 1965 within the unlikely context of a Southern Baptist church in Baltimore, Maryland.  After her husband's employment transfer to the South, the family attended a local Southern Baptist church.  This congregation was not nearly as accepting of the Baptism of the Holy Spirit as her home church in Maryland had been.  Within a few months she was kicked out for practicing the Gifts of the Spirit.  Throughout this time Lynn attended numerous Charismatic fellowships and even conducted healing and deliverance meetings in her own home.  After being rejected by the Southern Baptists in 1973, the family found its way to the new octagonal stone church down the street.  

Almost immediately Lynn became an active member of Chapel Hill Harvester, volunteering for any task.  She regularly attended what would later become her base of operation, the Ladies Prayer Meeting on Tuesday mornings.  It was a small group of eight women with a female lay leader, who left in late 1975 to begin an evangelistic ministry.  When this vacancy arose Earl, one day after a service, stopped Lynn in the hallway and reported to her that, "In a dream, God told me to ask you to lead the Ladies' Prayer Meeting" (Weeks, 1986:274).  Paulk's biographer relates that Earl "felt inner resistance in asking Lynn with so many unanswered questions about her ministry, but he willingly obeyed the Lord.  If Lynn's ministry were valid, good spiritual fruit would quickly prove itself" (1986:274).  Lynn later stated, "In a way I had to prove myself after that to show that the Spirit was in it."

This action by Paulk appeared completely contrary to his then‑held theological convictions.  His own religious training in the Church of God, and his preaching up to that point, rejected the idea that Christians could be possessed by evil spirits.  As Paulk's biographer states (Weeks, 1986:274), 

Earl was somewhat skeptical of deliverance ministries. In some circles "casting out demons" seemed like emotionalism or sensationalized melodramas....As with many aspects of the Charismatic flood of "hyped pseudo‑spirituality," Earl demanded valid proof of God's power at work.  He saw much abuse and misunderstanding on the subject of deliverance. 

Yet, according to a number of sources, Earl was being inundated with reports of healings, deliverances, baptisms in the Spirit, and discernments that Lynn was performing for members, including his own daughters. "He would hear from the congregation that they got the Baptism or got healed or delivered from spirits by her," recalled one member.  Evidently, Lynn had become the resident expert on the Charismatic Gifts of the Spirit.  Her popularity possibly influenced Earl to assert his own familiarity with the Gifts of the Spirit.  Paulk commented in one sermon during this time, "I preached (the gifts of the Spirit) when they were not popular...they are not something new to me, or something that I just heard yesterday" (11/14/76).   Yet as Lynn later reflected, the membership "needed deliverance here in this church at that time, and Earl Paulk really didn't have that particular ministry ‑‑ discernment and deliverance from evil spirits."  Her ministry both created and filled this void in the congregation.

Even with Lynn’s growing ministry to the Charismatic members, Earl Paulk remained suspicious of her "gifts" for quite some time.   A number of those interviewed, including Lynn herself, suggested that perhaps he was threatened by what he perceived to be her "take‑over type personality."  Paulk’s  response to her potential threat was much like his handling of his sister‑in‑law Clariece several years earlier.  He invited her to be a part of the official church staff, perhaps in an attempt to limit her independent power.  Every two years she was promoted deeper into the organizational system.  In 1973, Lynn joined the church.  In late 1975 she was selected as leader of the Ladies Prayer Group.  After her divorce in 1977, she was appointed as the first female deacon.  Then, in 1979, Lynn was ordained as the first female pastor.  By offering her these positions he was able gradually to increase his control over her actions.  As he did this, however, he opened an avenue by which her influence and spiritualized Charismatic ideas could enter "officially" into the life of the congregation.  

Paulk's Charismatic Conversion tc \l3 "Paulk's Charismatic Conversion 
Earl Paulk's conversion to Lynn Mays’  theological position was not an immediate "Damascus road" experience.  He vacillated over this Charismatic perspective from 1973 to late 1976.  This wrestling was evident to many of the members.  One congregational member reflected, "it seemed like he was struggling in himself about it." How he eventually became convinced that Lynn Mays’  perspective was correct is a complex and multifaceted issue.
  Many factors can be seen as contributing to this gradual acceptance of the Charismatic perspective.  One thing is certain, however, once accepted this perspective forever altered church dynamics, as one member’s comment attests,

Lynn brought in an element that had not existed. For a long time she moved among the people as a normal person and then began to grow in her influence over Brother Paulk and brought in a level of spiritism that opened him up.  He fought it for a long time. He just would not choose to recognize it.  Eventually he did and when he did...from that point forward the church was never the same. 

Earl Paulk has suggested that his acceptance of Lynn’s perspective came through an "examination of the fruit of her ministry," with "fruit" being interpreted in terms of numeric growth of the Ladies Prayer group (Weeks, 1986:274).  This group rapidly multiplied during 1976 and 1977 due to the steadily increasing influx of new persons familiar with the spiritual gifts.  As a member recalled, "The people that came with (Earl Paulk) of the Church of God situation were kind of staid in their ways, but all of a sudden these new Charismatics started coming in."  By 1977 the morning prayer group became a "Life in the Spirit" meeting and was attended by men as well as women.
  As was stated above, this group functioned as the heart of Charismatic vitality for the church.  In these meetings all the gifts of the Spirit were exhibited in great degree, with countless healings, deliverances, prophecies, and words of wisdom being given and received.

For Lynn there was a down side to her increased involvement in the church.   As her  influence in the congregation grew, her marriage became increasingly troubled.  After a year and a half of marital counseling with Earl Paulk, the decision was made to "submit" the couple's future to the counsel and wisdom of the church elders.  Lynn and her husband agreed to allow a group of six elders to "find the mind of God" in this matter.  The result was that they counseled the couple to get a divorce in 1977.  Her husband left the church within a year.  From that point on, as she reflected in an interview, her ministry grew even stronger.  Not long after her divorce, she was ordained a deacon in the church.  Perhaps it was her act of ultimate submission to Earl's and the church leaders’ authority which convinced Earl that  her ministry could be trusted and embraced.   After all, Lynn had submitted her marital situation to the authority of the ministry.  In return, it had not only rescued her from a bad marriage, but had given her a full time ministry.  

Paulk himself received a measure of psychological healing from Lynn.  This may have also contributed to his gradual acceptance of her views.  Early in their interactions she confronted him regarding his "tight reins on emotional displays" (Weeks 1986:274).  She attempted to "soften" his dealings with the congregation, especially with its female members.  As one member reflected, "he had come out of such hurt, that his family just protected him, and he never really got to the people."  Lynn commented later that she "formed a bridge over the gap between him and the people.... It gave him a closer vulnerability with the people."  One core church leader characterized Earl and Lynn’s interactions as, "a strong relationship developed between Paulk and Lynn, a dependency relationship."  This relationship was intensified by the fact that they began to spend large amounts of time together.  Bob Crutchfield recalled, 

They were constant companions.  On many, many occasions both cars were [at his house].  It was so blatantly obvious that you would go anywhere that he was, and she was there. His wife might not be but she was.  And if his wife was there, she was also there.  That close companionship has tremendous influence.  We could all see it.

Another dynamic which may have contributed to Paulk's gradual shift in theological orientation was Lynn's role in verifying and confirming Earl's position and authority.
  Her confirmation of his status took many forms, including personal prophecies over him, words of discernment for him, and of course the introduction of a theological system that posited him as the primary and singular spiritual authority.  In accepting this perspective, Paulk could legitimate and solidify his own position as the spiritual head of the church.  Lynn's words of wisdom and discernment provided the spiritual confirmation of this position.  Interestingly, this entire dynamic unfolded immediately following a point in the church’s history when Earl's leadership and desire to begin a church school had just been challenged and thwarted.  

Whatever the exact configuration of influences which caused Earl Paulk to embrace the spiritualized Charismatic perspective, the reality is he did adopt it.  Once this conversion was complete, the church immediately began to experience a pull toward theological and organizational conformity around this orientation.  This theological change, and especially Lynn's prominent role in the leadership, did not sit well with many members of the congregation.  Her presence on the staff engendered a challenge of Earl Paulk's leadership of the church.

The Congregational Conflict over Lynntc \l3 "The Congregational Conflict over Lynn
The decision to give Lynn leadership of the "Life in the Spirit" meeting created considerable tension within the congregation, judging from sermon comments and later interviews.  Not only was she a woman in the midst of a divorce, but Earl had offered her the leadership of the Tuesday prayer group without consulting the deacons.  His defensiveness surrounding this appointment and her deaconship exemplifies the tenuous character of the authority he possessed at the time.  This challenge to his decision followed on the heels of the frustrated attempt to establish a school.  Likewise, members' comments about Lynn’s divorced status precluding ministry, no doubt, reminded him of the rejection and lack of compassion he felt after the Hemphill incident.  Earl had "rescued" Lynn and given her a place of ministry; he would not allow other church members, including deacons, to malign her.  It was not until the selection of her to be a deacon, however, that Earl Paulk began overtly and severely to chastise members for their gossiping, backbiting, and intruding in this matter which was "none of their business" (2/20/77, 4/3/77, 7/24/77, 10/9/77, 2/12/78).  These comments, made not so gently from the pulpit, exemplify Paulk's analogical preaching style described above in Chapter Three.  If members understood the context in which to interpret the vague references, then those warnings or admonitions were meant for them.

Some of you listen up, you need to cut off your tongues and sew it up and listen.... You say, 'well they are just new folks, they've no business taking over at Chapel Hill...' that's none of your business.  That's God's Business! (Paulk's emphasis 4/3/77) 

We are not going to start up in attacking you with gossip, rot and filth...your greatest criticism may come from those you least expect ‑‑ your wife.... What you say is of the Devil and I'm not going to accept it. (4/3/77)

God didn't raise you up to be a judge among God's people...that's God's business.... If you are among the crowd that spreads people's sins around among the people, honey, you don't belong at Chapel Hill ‑‑ you don't belong to God! (10/9/77)  

A little damsel among us, whom the Lord raised up because the body of Christ must be taught a lesson, yet when you stand with critical minds and hearts of judgment.... It's no wonder that God can't put a body together in unity. (2/12/78)

Paulk's defensiveness, combined with Lynn's influence in reshaping his theology, eventually created a situation with which some members could no longer agree.  A few of them left, not just because of this theology, but because of Lynn's increasing presence in the life of the congregation.  As one of these former members concluded, 

When she started having a lot of influence, not just over the church but over him, and his development and his preaching and what he was doing, I said I'm out of here.  I could accept a lot of the charismatic influences...but I had this feeling about her that wasn't nearly so congruent, so I quit going.

Although dominant in her influence, Lynn's charismatic experiences were not the only source of Earl's theological revisions.  The books recommended by her or other parishioners offered new insight into and confirmation of this belief system.  Prior to 1976 many of Paulk's sermon references were to Evangelical and Pentecostal Christian leaders.  They included persons such as Billy Graham, Corrie Ten Boon, Kathryn Kulhman, and Catherine Marshall.  During this period, however, Paulk made numerous references to well‑known Charismatic and Prosperity writers including Watchman Nee, E.W. Kenyon, Robert Schuller, Father Scanlon, Derrick Prince, Kenneth Copeland, and Kenneth Hagan.  In the early months of 1977 he reported six different times in the church newsletter that he had been given these authors' books to read.  In July of that same year, he mentioned ten more books he had examined at the behest of members.  Although the direct influence of these writers is more difficult to ascertain than the influence of someone like Lynn Mays who was present and active in the congregation, they clearly provided a voice of confirmation for the doctrines espoused by her in the prayer group.  Paulk confirmed the role of these authors in validating his theological changes in a sermon in 1978.  "I know this [the doctrine of spiritual authority] is of the Lord cause many times after I preach it here, as the months go on, I read about it somewhere else" (3/12/78).

INFLUENCE OF THE LATTER RAIN MOVEMENTtc \l2 "INFLUENCE OF THE LATTER RAIN MOVEMENT
The one other person who possibly had a significant direct effect upon Paulk's developing theology was Clariece's uncle, John Meares.   Meares, a prominent minister in the Church of God during the 1940's and early 1950's, was a close family friend of the Paulks.  Earl appears prominent in a photo taken at John Meares' wedding in 1944.  During the late 1950's Clariece worked as organist for his Washington D.C. church.  He also performed her marriage ceremony to Don Paulk in 1960.  During the Inman Park days, he had frequent contact with Earl and Don.  Don attested to the intimacy of their relationship, "He's Uncle John to me.... Across the years he'd come and visit with me and Earl."  

Meares was disfellowshipped from the Church of God in 1955, according to his account, for founding an integrated church.  Not long after that expulsion he came into close contact with a large church in Detroit called Bethesda Temple which, as he admitted in his autobiography, had a great influence on his ministry (Meares, 1987:122‑23).  This church and its minister were an important part of a Pentecostal splinter group known as The Latter Rain Movement.  The movement and its distinctive set of doctrines began as a revival in 1948 in Canada.
  It spread rapidly throughout the Assemblies of God in both Canada and the United States.  By the end of 1949 the General Council of the Assemblies denounced it as heretical (Bowman, 1988:12).  

The theology of this movement included commonly accepted Classical Pentecostal ideas such as faith healing, the practice of fasting and other spiritual disciplines, and an expectation of the imminent end of the church age.  Some of its less orthodox beliefs, however, entailed the establishment of the five‑fold ministries (prophet, apostle, pastor, teacher, and evangelist) outlined in Ephesians 4:11, a belief that Christians will overcome death, and an emphasis on necessity of the complete unity of the mature church prior to Christ's return.  Another Latter Rain belief was that the full gospel of Christ, which had been distorted and abandoned by the medieval church, was being progressively restored through successive revelations by the Holy Spirit to Martin Luther, John Wesley, several Pentecostal leaders, and finally Latter Rain proponents.  Certain Latter Rain doctrines even directly threatened denominational structures.  These beliefs including a complete disregard for denominational organizations and the assertion that the unfolding restoration of God's truth was being accomplished by prophets and apostles, not by denominational church leaders (Barron, 1992; Bowman, 1988).  There is little wonder why church officials quickly declared this movement heretical.

Although Meares' recorded sermons at Chapel Hill Harvester offer little evidence of Latter Rain preaching, Paulk specifically referred to a number of the movement’s main tenets in his sermons prior to and during this formative period (10/13/74, 3/2/75, 10/9/77, and 6/4/78).  The parallels between Paulk's theology and that of the Latter Rain movement are even more pronounced in his later sermons.  His association with, and reliance upon, a Latter Rain theologian, Bill Hamon in the 1980's is unmistakable (Barron, 1992:76-79).  Hamon's book The Eternal Church (1981) appears as a blueprint for certain later developments in Paulk's thinking and rhetoric.  This connection with the Latter Rain movement was explicitly drawn by Earl's critics in the mid and later 1980's (Barron, 1992; Anderson, 1990; Griffin, 1987).
  

Along with Meares and Hamon, any number of other Charismatic leaders were writing about these ideas during the seventies.  A modified version of Latter Rain thinking was apparent in the writings of a Charismatic subgroup called the Restorationists.  This group included later friends of Paulk such as Ern Baxter and Dick Iverson.
  The Restorationist theology combined Charismatic worship styles and its small group fellowship format with Latter Rain doctrines all under a new name and with more middle class respectability (Nation, 1990).  The Restoration message was popularized in the  successful book Present Day Truths by Dick Iverson published in 1975.  This book described in detail the ideas and beliefs toward which Paulk began to migrate during this period.

Earl Paulk's adoption of the Latter Rain message, although perhaps not blatant or specifically named in the church's history, nevertheless offered an ideological framework for his experiences of the 1960's and early 1970's.  These Latter Rain beliefs resonated with his personal experiences of the previous years (Barron, 1992:78-79).   After his expulsion from the Church of God, he had a disdain for organized bureaucratic denominations much as Meares, Hamon and others did.  He stated, "What denominations and organizations could not do, God by his Spirit is doing" (10/9/77).  Instead, Earl chose to follow his own revealed mission from God for the church.  "Since this work was built on a vision from the Lord, it seemed good to me that it should be directed by a vision," he commented (10/9/77).  Like the Latter Rain theologians, he stressed the unity of the body of believers around his inspired leadership.  Fasting and faith healing were central practices in both groups.  Paulk also preached that members were living in the  " Last Days."  He perceived evidence of Christ's imminent return in the catastrophic signs of the times (bulletins 3/9/77, 3/15/77).  He commented explicitly in 1977, "The latter rain is what we are seeing take place now. We are now in the midst of the latter rain, an outpouring of the Spirit in the last days, beginning not more that fifteen or twenty years ago" (10/9/77).  Therefore, although the influence of Meares, Baxter, and Iverson is difficult to verify, there is no doubt that the unique Latter Rain position was prominent in Paulk's preaching during this period. He adapted it to fit his distinctive "vision" as he merged each of these ideas into his developing spiritualized Charismatic perspective.

A BLENDING OF INFLUENCES
The significance of the short-lived Latter Rain movement grew as it was integrated into the Charismatic Movement, much in the same way as it did in Paulk’s case.  Bowman (1988) asserts that the Latter Rain Movement produced or influenced a number of the Charismatic Movement’s offspring.  He finds direct relational ties between Latter Rain ideas and the Shepherding or Discipleship movement, the Positive Confession/Prosperity preachers,  and even the Full Gospel Business Men's Fellowship International.   Other researchers (Riss, 1987:140-44; Pousson, 1990; Nation, 1991:65) have also asserted that the Charismatic Movement was indirectly influenced by Latter Rain doctrines, often through the writings of Iverson, Hamon, the New Wine magazine, and the Logos Journal (Riss, 1982:43-45) or the preaching of Meares, Baxter, and other members of the Christian Growth Ministries.  The congruence of perspectives and what each movement offered the other made them a perfect ideological match.  The Charismatic movement presented Latter Rain proponents with middle class respectability, a following which had little exposure to the Classical Pentecostal claims that it was heresy, and multitudes of people full of spiritual fervor and vitality.  The Latter Rain doctrines provided the Charismatic movement with a method for ordering and controlling its enthusiasm through a hierarchy of leaders, an interpretation of the rise of the Charismatic movement (as the Spirit's outpouring in the last days), a this‑worldly activist orientation, and the freedom from the constricting dependence upon denominational structures (Barron, 1992).  

Once Paulk became convinced that the spiritualized Charismatic beliefs were Biblical and authentic, the merger between the Latter Rain influence of Meares and these new ideas can be seen in his sermons (especially the sermon from 10/9/77).  No doubt Earl received intellectual confirmation for Lynn's beliefs when he realized how well these ideas fit together.  In a matter of a few years these Charismatic beliefs introduced by Lynn, the Latter Rain doctrines of his long‑time friend John Meares, his past personal experiences with denominational hard liners, and his current rhetorical and organizational needs in the congregation congealed into a consistent ideological whole -- an emphasis on the Kingdom of God.
  Likewise, he saw the spiritual validity of these doctrines in the success of Lynn's prayer group as well as in the growth of Meares' church, and in the vitality of the Charismatic Movement as a whole.  In addition, his theological shift was encouraged, even rewarded, by the ever-increasing influx of Charismatic Christians into the congregation.  Within this short two years period, then, most of the formative doctrines which shape the church's future reality were introduced and began to be incorporated into the ethos of the congregation.  The question, then, is what was the character and content of this radical theological shift?

THE WORLD OF THE SPIRIT
The greatest change at Chapel Hill Harvester Church, as was stated above, came about as a result of Paulk’s  shift to the spiritualized world view implicit within the Charismatic Movement.  Prior to 1976 Earl's preaching, and the church's ethos, could be characterized as a subdued Classical Pentecostal  approach.  The emphasis was on ministry to the members' families and teaching the Bible.  Expression of the Gifts of the Spirit and excessive emotionalism were clearly limited.  In many ways the church resembled any progressive, "uptown" Church of God (Crews, 1990).  The first overt indication of a radical shift to a more spiritualized theology came in Paulk's series of sermons in November 1976 on the "Spiritual Wonders of God."  Not long after that, in early 1977, he taught two more sermon series ‑‑ one on "Spiritual Authority" early in the year, followed by a second on the "Baptism of the Holy Ghost." 

Earl Paulk's preaching soon became infused with an overwhelming sense of spiritualism.  By spiritualism I mean that every aspect of the church, and members' lives, began to take on spiritual significance.  The Holy Spirit and a spiritual perspective were used to interpret all of life.  Events such as the weather, current issues, the crime rate, the success, or lack of it, of the Atlanta professional sports teams, and Paulk's own illnesses all became significant spiritual signs of an unseen Spirit world.  Earl's verbal use of the third person of the Trinity in sermons doubled (See Appendix B-3).
  Likewise, during this time Paulk's sermon references to spirituality,  the Gifts and Baptism of the Spirit, healing, spiritual authority, and even his own praise exclamations rose almost as dramatically (See Appendix B-5, B-13, B-14, B-7, B-6).

This new orientation required Paulk to spiritualize his portrayal of the church's multi-dimensional identity.  The Baptism of the Holy Spirit was meant for more than just personal emotional expressivism.  Paulk often stated, "The Holy Ghost didn't just come to make us happy and jump up and down; the Holy Ghost came to empower us to become witnesses" (10/8/78).  By preaching this idea, he drew  the church's evangelistic "harvester" identity into the spiritual realm.  Even the "Body Life" image became a supportive part of this spiritual reality.  The Gifts of the Spirit were understood as being for the edification of the congregation, part of its Body Life, and never just as an individual experience.  According to Paulk, then, the Holy Spirit had become both an empowering force for "harvesting lost souls" and also an active agent in strengthening congregational unity.  In addition, he started to describe the church as being led not just by the original Phoenix "vision" but also by continual, even daily,  spiritual revelations.
  "We have come to a place where we must be directed by the Holy Spirit" and "Since this work was built on a vision from the Lord, it seemed good to me that it should be directed by a vision" (10/9/77).  Accordingly, he proclaimed 1977 to be the "year of revelation."  In keeping with this theme, he portrayed many of the revisions in his theology as revelations and visions given to him directly from God.  He began to preface his sermons with comments such as "God wants this to be understood," "God led me to this," "God told me to tell you," and "the Holy Spirit says that I should say to you."  Over and again he stated, "I haven't heard anyone say this [idea] nor have I ever read it...." Perhaps this frequent disclaimer was mentioned in case members of the congregation had read one of the many books in circulation at the time espousing similar ideas.  

Another change this increased spiritual orientation created in Paulk's preaching was his radical differentiation between the natural realm and a spiritual reality.
  Dualist thinking was a constant feature of Pentecostalism and the Charismatic Movement (McGuire, 1982:34-39; Quebedeaux, 1983).   Likewise, this dualist interpretation of reality had been evident in Earl Paulk's earlier sermons.  Now, however, this distinction between the natural and the spiritual became paramount.  Dualistic references in Paulk's sermons nearly doubled during the 1976‑1977 period (1.9 times per sermon in 1974‑75 to 3.6 per sermon in 1976‑77, See Appendix B-17).  Rather than simply perceiving the two realms as distinct, a greater valuation was placed on the spiritual approach.   All of life’s experiences were seen as having spiritual meaning, interpreted in light of this parallel spiritual universe beyond and superior to the earthly mundane reality.  As Paulk stated, "You cannot spiritualize flesh. God can teach you a lot of things in flesh relationship...but it remains a flesh relationship until we are able to communicate it into the spirit life" (5/1/77).  This spirit reality was percieved by listening with "spiritual ears," seeing with "spiritual eyes," or tuned into by having one’s "spiritual buttons turned on" (2/20/77; Neitz, 1987: 30-31; Ammerman, 1987:61).

Even in the midst of Paulk's increasing emphasis on spiritual dualism, certain paradoxical incongruities arose.  An excellent example of this was that he often preached on the importance of physical fitness.  Earl was a very strong proponent of healthy living and exercise.  He often participated in sports activities, and even wrote a book on running and spirituality The Divine Runner published in 1978.  This incongruity was even more evident in his comments on education and the rational mind.  Since early in his childhood, Earl possessed a strong appreciation of educational attainment.  In sermons during this time, he would brag about having attended seminary reminding members, "We are not a bunch of idiots, some of us even got out of graduate school" (5/2/76).  On other occasions, however, he expressed very anti‑intellectualist views such as "I get so turned off when a spirit-filled person goes to higher education," or more poignantly, "God don't need your PhD's, your MDIV's!" (10/9/77).  The "carnal" natural mind could not be expected to comprehend the spiritual realm.  "[The mysteries of God] can be understood only by the spiritual heart.... It requires no educational background" (11/14/76).

Another incongruity inherent in Paulk's spiritual dualism could be seen in his preaching on the church's perception of doctrine.  Paulk often emphasized the freedom in which the congregation followed the Spirit's leading.  Doctrinal statements, even creeds, were de-emphasized, with comments such as, "At Chapel Hill doctrine is not LORD...." (10/28/76), and "We are not a church given to doctrine..." (10/8/78).  Yet the new doctrines of the Spirit were taught, studied, and discussed.  Paulk gave the imperative that these beliefs were to be accepted, practiced, and internalized as the absolute truth of God. "Get this (teaching) in your head!," he would exclaim.  He insisted that members accept his revelations as self-evident truth, "There are those times when we know that we have received a direct message from the Lord...this message, I am sure, is from the Lord.  The Lord has spoken...and just take it that way!  (his emphasis, 3/6/77).

This dualistic perspective prompted a preoccupation not only with positive spiritual aspects but also with a negative spiritualism focused on Satan and evil spirits in general.  The Charismatic movement's increased focus upon the spiritual realm created the need to discriminate between good and bad spirits (McGuire, 1982).   Paulk, too, realized they had to know their spiritual "enemy" in order to identify "counterfeit spirits."  He made this clear to the congregation.   "Mark it down because you are going to hear a lot more about Satan in the coming days" (11/7/76).  Indeed the congregation did hear more of their arch-enemy.  Sermon references to Satan during this time more than doubled (3.4/sermon in 1974‑75 to 7.6 in 1976‑77.  See the table of Paulk's usage of the term "Satan" in Appendix B-4).
  The world (both in the natural and spiritual realms) was envisioned as the  cosmic battleground between the forces of good and evil.  Each person individually was engaged in this struggle.  In fact, the level of spiritual warfare became a sign of right‑standing with God (Neitz, 1987:35; Ammerman, 1987:65).  "Some of the more spirit‑minded people seems to be those whom Satan attacks more," stated one bulletin (6/2/76).  

In the first few years of his interactions with Lynn, Earl had strong reservations about her emphasis on demonology, discernment, and deliverance.  However, he soon conceded to this perspective by making the distinction many other Charismatic Christians had ‑‑ separating "demon possession" from "demon oppression."
  Earl reflected on the shift in the definition of deliverance in a 1982 sermon (his emphasis, 7/11/82). 

[Deliverance] was new to me. If we're children of God, then Satan can't touch us, is the scripture I read.  But many of us overlooked the scriptures that talked about the various powers of Satan that must be overcome in the life of the Christian.  Not that he could ever be possessed of the devil again, but that he could be oppressed in his emotions, by his anger, by his fear, and by his troubles.

Given the personal individualistic nature of the battle against Satan, Christians had to know all they could about the enemy.  In general, this included studying books such as The Screwtape Letters by C.S. Lewis or Satan is Alive and Well on Planet Earth by Hal Lindsey in order to understand how evil spirits operated.  One had to know (discern) the names, for instance a "spirit of depression" or a "Jezebel spirit," of particular devils in order to bind them and deliver the Christian from oppression.  Therefore, a strict spiritual dualism, an emphasis on Satan, and the reality of individual spiritual warfare all went hand in hand with the gifts of discernment, deliverance, and the principle of binding in the spiritual realm.  Members were encouraged first to examine themselves, "Test yourself by asking in what areas has Satan oppressed me?"  They were then to allow those with the gifts of discernment and deliverance to "test the spirits" for them.  One church bulletin suggested, "When a child of God is sick or is not in prosperity, it is time to turn to God and seek help and deliverance, but in no way allow Satan to accuse to the point of despair" (6/2/76).   An individual's protection from, or deliverance from, evil spirits required faith in and complete obedience to the insight of the spiritual discerner.  At Chapel Hill Harvester, this meant surrender to the spiritual guidance of Lynn Mays.

A corporate dimension to spiritual oppression also existed.  The congregation could have a spirit of "repressed worship" or conversely one of "hyper‑emotionality."  Corporate discernment was required to make crucial distinctions about the exact nature of the afflicting spirit in the congregation.  The person with the gift of discernment was able to wield tremendous power in a group.  For instance, by 1978 Lynn Mays employed her discernment to identify persons    who had a "spirit of intellectualism."  Most often these members discerned to have their minds oppressed by Satan happened to disagree with a particular spiritual direction of the church.

For this period of church history, however, very few indicators exist (in sermons, bulletins, or interview reflections) that point toward corporate discernment being practiced at Chapel Hill Harvester.  During these years, discernment and deliverance functioned primarily at the individual level in the context of the Woman's Prayer group or in personal counseling and prayer sessions.  A majority of members were not yet fully convinced of the need for this activity nor of Lynn's prominent role in guiding the congregation.  Later, after Earl and Lynn solidified their power base in the congregation and this spiritualized world view was integrated into members' thinking and church structures, corporate discernment offered essential guidance for the entire church.

The Spiritualizing of Authoritytc \l3 "The Spiritualizing of Authority
The Charismatic emphasis on the unmediated experience of the Holy Spirit contained the potential for unbounded antinominalism and uncontrolled expressivism.  Likewise, the assertion that each believer possessed both the Holy Spirit and specific spiritual gifts created a situation of multiple, and often competing, authorities.  This was especially true in nondenominational fellowships or churches.  This need to persuade the entire congregation of the validity of this new spiritual orientation led to a reorganization of church structure and authority. 

At Chapel Hill Harvester this tendency was in evidence.  As more Charismatic Christians were drawn to the services, and current members were baptized in the Holy Spirit, the amount of time spent in expressive worship began to rise.  Likewise, judging from the tapes of services, members were increasingly demonstrative in their expression of their gifts in worship services.  The church leadership encouraged this spiritual expression of gifts by ever-increasing numbers of people.  As Earl exclaimed, "It is not our desire to strangle or coerce [your gift] but to release and set free the spirit that is within you" (9/28/76).  Yet they also needed to ensure order and maintain control.

In the larger Charismatic community the promotion of individual spiritual gifts resulted in two distinctive dynamics.  In the first dynamic, the diversity of possible gifts of the Spirit enabled persons to expand their role in leadership.  The energies and talents of previously overlooked members came to be valued and released into ministry.  In the Catholic and Mainline Protestant denominations influenced by the Charismatic Movement this dynamic increased lay participation and furthered the movement toward more egalitarian, lay‑led organizations.  For these religious groups (the more tradition-based, church‑like organizations), the Charismatic Movement could best be  described as a "renewal movement," often interjecting into the existing structures an expressivism that brought about revitalization (Poloma, 1982:197ff.).  These bureaucratic denominational forms allowed for extensive personal freedom of expression while providing an organizational form for controlling any possible chaotic expressivism.  Only occasionally did the spirit-filled subgroups within these churches challenge denominational authority and break free of their institutional checks and balances.

In the case of many independent and nondenominational groups (the more sect‑like organizations), the Charismatic influence tended to function on the individual level and was seen as a deepening of one’s relationship with God.  This model was consonant with the emphasis in other historical Holiness movements.  This deeper relationship with God was envisioned as bringing about a new level of power for evangelism and ministry.  This spiritual empowerment took place in groups which had no extra-congregational institutional or traditional checks.  Consequently, these independent sect‑like groups were more susceptible to excessive emotionalism, unorthodox doctrines, and to abuses of authority in order to control this expressivism (Poloma, 1982:233).

In order to restrain the frenetic ecstasy, the multiplicity of gifts, and the competing voices of authority, many groups began to introduce doctrines which defined the pastor as spiritual leader and created a ranking of importance to the diverse spiritual gifts.  Following from this, a hierarchical system of congregational organizing was proposed with personal submission to spiritual leaders, often called "disciple elders" or "shepherds" as the key feature.  During the early seventies, groups advocating this system of spiritual discipleship engendered a controversy among Charismatics and other Christians over the use and abuse of these practices.
  A number of religious leaders, including Pat Robertson, Dennis Bennett, David du Plessis, and Kathryn Kuhlman spoke out against these practices (Plowman, 1975; Synan, 1976; Maust,1980).  Paulk, too, critiqued these authoritarian discipleship practices during the early seventies.  A number of people, including Bob and Kim Crutchfield, recalled being attracted to the church because of its stance against this movement.  However, by 1976 Earl had accepted this structuring of authority along with the other spiritual beliefs. "A lot of folk are getting all excited about the use of discipleship or shepherding today but I've got news for you honey, it's scriptural.  It is God's word!, he asserted in one sermon (3/7/76).

The primary proponent of these discipleship practices was a Florida based group called Christian Growth Ministries.  This organization, led by six men ‑‑ Bob Mumford, Charles Simpson, Don Basham, Derrick Prince, John Poole, and Ern Baxter, was organized under this name in 1970 to fill what they saw as a void in the Charismatic movement.  In the rapid and effervescent growth of the Charismatic movement during its early years, a need arose for "spiritual maturity, sound doctrine, and discipline" (Digitale, 1990:38).  The Shepherding or Discipleship Movement, as it was commonly called, attempted to address that need (Plowman, 1975).  

Mumford's group stressed submission to a shepherd or elder as a way to develop spiritual growth and maturity, and of course ensure order and control.  As local discipleship groups grew larger than a dozen members, they often divided to form new groups with group leaders always responsible to, and covered in authority and oversight by, their spiritual elder.  Thus, a strong hierarchical arrangement was established, one which fit perfectly with the "five‑fold ministry" doctrine of the Latter Rain Movement with which Ern Baxter was well‑versed.  Authority was seen as flowing down from God to the spiritual leader (who was often understood as a prophet, pastor or teacher) to his under-shepherds, and then  to the people under their authority.  Christian Growth Ministries held conferences and training sessions for shepherds, the majority of which were young, immature, and themselves undisciplined.  Many abuses of authority occurred including forbidding marriages, demanding public confessions of secret sins, discouraging school and career plans, and establishing dating relationships for disciple members.  The occurrence of abuses resulting from these teachings diminished with time, yet the potential for abuse remained part and parcel of the theological position.  Nevertheless, many of these teachings gained wide acceptance among Protestant and Catholic Charismatics.

Not long after he accepted the spiritualized perspective, Earl Paulk began to preach the concept of spiritual authority and congregational submission.  His early transitional expressions of this concept were marked by a blurring of  the previous organic image of the congregation with this new hierarchical idea.  On the one hand, he clearly asserted that "The Body" was the authority to which all members, including himself, must submit.  "That rebellious spirit must be totally subdued, and committed to God's authority....I submit myself to the Body of Christ, to a body ministry!"  Authority resided in the corporate entity that was the Church.  On the other hand, as the "head" of a "Body," Earl had been called of God and was, therefore, the chosen authority for this Body.  Following the teachings of Nee, Baxter, Ortiz, and others, Paulk preached of a spiritual chain of command which flowed from Christ as the head of the Church to Earl as the head of this body of believers.  Spiritual authority was only partially understood as an individual attribute; it was not personal authority alone but also corporate authority. 

Spiritual authority, nevertheless, had become the possession of one individual.  In this case it resided in the person of Earl Paulk.  Paulk's authority soon became tied both to his relationship to Christ and his calling to the congregation.  He preached, "Spiritual authority is kept alive by prayer and communion with God.... You can't fight God.  God will raise up those whom he will and it will never be by position but always by calling" (2/20/77).  He began to assert that acceptance of his singular authority in the congregation was a requirement for involvement in "Body Life," "If you, my dear hearts, are not willing to submit yourself unto the authority appointed by God...find some place else in the world to worship" (10/9/77).  In 1978, he stated forcefully, "Submit to a body ministry, or God can’t use you in this church" and "That rebellious spirit must be totally subdued and committed to God’s authority.... I must submit myself to the Body of Christ...to a body ministry" (2/12/78).

A Singular Authoritytc \l3 "A Singular Authority
Paulk's verbal expressions of the "correct structure of Biblical authority" represented a distinctive ideological change in the congregation.  In fact, at this time it was a change that very few members wholeheartedly accepted.  This shift still required a reworking of the organizational arrangements, legitimation of leadership, and polity within the church community before these teachings were to have the effect they later did.  In order to create these changes Paulk began subtly in his sermon rhetoric to redefine the criteria for power in the congregation as spiritual rather than as a representative democracy or as a traditional trust in the "fatherly pastor."  He preached, 

No election or position can give you spiritual authority...Jesus wasn't elected and nobody cast any votes to put him on the cross...So you want to be a spiritual authority in a church then you will never assign yourself a position or compare yourself to others, you never have to strive with God's authority (2/20/77).

In redefining this authority he openly challenged the power of the Board of Deacons.  He began, not so subtly, to erode members' confidence in the decisions of board members, "I did not have to take a vote about it, I didn't even call the official Board together" (5/1/77).   On another occasion he remarked, "That means you’re not in control here, doesn’t it?  It means the Holy Spirit is going to do it the way he wants to... and you and your big minds, planning committees, boards.... You don’t know anything" (10/9/77).

A second tact Paulk used to institutionalize his singular position of spiritual leadership was to propose a more congruent form of organization as a substitute for the deacon board arrangement.  He presented a model based on his understanding of Jesus and the disciples.  Although it took several years to fully implement, his idea was to surround himself with loyal, hand chosen disciples who would support him in ministry and in maintaining his authority (Ammerman, 1987).  His first action toward this goal was to embrace Lynn Mays and several other key deacons as confidantes, an inner circle (Wallis, 1986).  This move resulted in gossip, murmurings, and outright defiance from some members.  Paulk responded vehemently to these challenges, "You say God doesn't have an inner circle, you're a liar.  He has always had.... Jesus knew who he could trust and where he could make himself totally vulnerable" (10/9/77).

Besides this verbal undermining of the board system of leadership, Earl Paulk began to merge the Charismatic ideas of spiritual authority with the "Latter Rain" portrayal of the five‑fold ministry.  He acknowledged what was a commonly accepted fact in the congregation, that he had been "called" to be a "pastor" and "teacher."  At the same time, he also began to assert tentatively that spiritual leaders were also "prophets."  He merged the idea of prophetic office with that of God's called spiritual leadership.  As he commented in one sermon, "When you are raising up prophets you don't vote for them.  That's not a word of the Lord...voting for (the church's) leaders...is of the devil.  It can't be of the Lord" (10/9/77).  In essence, if church members recognized his calling as their spiritual leader, then they also must recognize him as having prophetic abilities.  The full implication of this definitional merger would not be felt in the congregation, however, until later in its history.

  
Pastor Paulk, in the stereotypical mold of Southern religious orator, had always been bold and outspoken in his preaching style.  When he began to perceive and portray himself as the sole spiritual authority, however, his forceful preaching reached new heights.  Earl's spiritual boldness was joked about by Don in a 1976 bulletin (9/10/76).

Some strange, if not downright funny things happen in Church!  This past Sunday morning was no exception.  For instance there was the case of Peggy ruining her hose after the morning worship.  It seems she tore up the knees of them crawling out of church.... a number of people have reported cases of very sore toes this week as a result of having them trod upon Sunday morning.  

Jumping ahead in the story, but as a point of contrast, by 1978 there was no joking to temper his forceful, and sometimes abusive, preaching style.  Paulk commented in one sermon (11/18/78),

A new member came to me and said,'You know I came and the first time I heard Pastor Paulk preach 
and I heard him tearing people down and ripping them apart, I thought God have mercy, why do they keep coming to hear him preach....' Well you might find out if you listen!  There are some things I won't compromise. 

During this period of church history, the congregation had not yet come to identify their pastor Earl Paulk as the singular spiritual leader which his rhetoric attempted to portray.  Nor was Paulk in a solid position organizationally to demand that they obey or submit to him on the basis of this authority.  Therefore, although his sermons contained an implicit message of obedience, Paulk seldom discussed this relationship using the explicit terms of "discipleship," "submission" and "obedience" (See Appendix B graphs B-22, B-23, B-24).  Only later when a majority of the congregation accepted his prophetic and spiritually superior status, and this status was organizationally supported, was he able to make overt demands of obedience and submission.  For the majority of the congregation at this point, Earl continued to be honored as their pastor, respected for his credentials, and loved like a brother.

Re‑Legitimating Authoritytc \l3 "Re‑Legitimating Authority
It was to these shared congregational perceptions of him that Earl turned in his continuing effort to legitimate this new sense of his authority.  Even though he had proclaimed 1977 as the "year of revelations," Earl Paulk did not attempt to ground his spiritual authority in a prophetic status or a supernatural vision for the church.  Rather his attempts to legitimate his increasingly centralized authority took the form of over‑emphasizing and reworking several generally held images of the relationship between him and Chapel Hill Harvester Church.  These four images were Earl's pastoral role of being guided by God, the congregation as family, love as the greatest virtue for an authority, and the need for "oneness of the Body."  

First, Paulk clarified his pastoral role by asserting that he, as pastor, was the one who most clearly heard God's voice.  Previously much of his pastoral authority had come from his educational achievements, his insight into the Scriptures, or his awareness of the "mind of Christ."  During this time, Paulk began to redefine his pastoral authority based on his being guided by God, unmediated by natural channels such as degrees, book learning, or familiarity with the Scriptures.  He used comments such as "God told me to tell you", "God said", "The Holy Spirit would have me say", "The Holy Spirit says that I should say to you," and "The Lord would have you hear" countless times in sermons.  He grounded this authority in verbal conversations he had with the Divine, "I would add one final note that the Apostle Paul did not add...and I say this by permission of the Holy Spirit.... I checked it out with the Holy Spirit to be sure it would be alright and the Holy Spirit said it would be" (11/14/76).  Comments such as this one implied a reliance upon direct experiential contact with the Almighty.  Even his sermon references to the persons of the Trinity, the words themselves, signified his intimate relationship with God and the ground of his spiritual authority.

At the same time Paulk intensified his rhetoric around the image of the congregation as family, "Hear me, harvesters, if you want God to do what he wants around here you are going to start living like a family" (10/9/77).   In sermons he began referring to himself more often as "Brother Paulk" than as "Pastor."  Many of the images in his preaching were taken from his family's experiences including diaper‑changing, his daughters' dating rituals, his marital  bliss, and his wife's cooking.  His references to family life in relation to the church increased three‑fold during this time period (74‑75 average 3.0/sermon, 76‑77 average 9.4/sermon, see Appendix B-10).  In the previous historical period, the family rhetoric in sermons was natural and without subtexts.  During this period, however, the same language became not only more frequent, but also intentionally symbolic.  The congregation was purposely being directed to perceive itself as a family with Earl as its father/ husband/ big brother figure.  To reinforce his status in this familial arrangement, his paternalistic comments like "honey," "sweetheart," "my little children," and "dear darlings" increased dramatically during this time (74‑75 average 2.6/sermon, 76‑77 average 10.1/sermon, see Appendix B-21).  

The familial image Paulk cast of himself, however, was not that of a stern, authoritarian father.  Like his portrayal of God, Earl was a loving, yet firm, authority.  Authority was not defined by power, force, or coercion but by love, trust, and concern.  He often reminded the congregation, "This pulpit is built on love and trust, not on fear" (5/2/76).  During this two year period Earl's use of the term "love" in sermons rose by 400 percent to an average of twenty‑four per sermon (See Appendix B-9).  This theme of love was also used to temper his increasing emphasis on authority.  He assured the membership, "[God] has drawn us to him not by constraint, not by the letter of the law, but by the bands of love" (3/6/77).  In one of Earl's most powerful sermons on authority, he mentioned love thirty‑one times in a 45 minute talk (2/20/77).  The expression of love even represented the evidence of the Spirit's power and the "mark of the true church" as the 11/30/76 church bulletin attests. 

Someone said of the Sunday night service 'love was flowing like a river among believers'.... That was why we experienced healings, the baptism of the Holy Spirit, tongues, interpretation, prophecy, discernment of spirits and perhaps the other gifts. Praise God! That's the mark of the true church. 

Finally, another effort by Paulk to legitimate his spiritual authority came in the form of a renewed call for complete congregational unity or "oneness in the Body."  Since spiritual authority resided in the corporate body, and obedience was due specifically to that body with Earl as its head, the unity of the whole was the necessary prerequisite in proving its obedience to God.  Dissent, bitterness, and gossiping were signs of the disobedient, signs of the influence of Satan (Ammerman, 1987).  Members were to have no fellowship with such destroyers of unity.  As Paulk counseled, "If somebody comes among us with an argumentative spirit, St. Paul says not to get involved with them" (11/14/76).  On the other hand, he characterized any godly venture as necessarily promoting unity, obedience and social solidarity or "oneness in the Body.... If it is of the Lord, it is always in unity...never in opposition but always in unity" (11/14/76).
  

This abstracted portrayal of the changes in Paulk's beliefs might give the appearance of a situation of startling and radical shifts of which every member should have been immediately aware.  This was not the case, however.  Earl introduced these beliefs more gradually than my summary portrayal indicates. Certain themes, long existent in his preaching, were reinterpreted to conform to and reflect this new spiritual reality.  Earl's subtle reinterpretations of familiar concepts allowed him to accomplish some drastic shifts in theology without a majority of members becoming aware of the changes until a few years later.  Although certain changes did evoke immediate outcry from the congregation, Paulk’s reliance on reworking his previous bases of authority gradually reconfigured the church's ideological framework without a major congregational revolt.  

These spiritual doctrines did not exist only in a verbal reality.  Paulk's spoken word had power, but these theological changes needed to be embodied in congregational structures and practices in order for them to have the significant impact they had.  As this spiritual perspective became more familiar to members, Paulk was able to institute the organizational changes necessary to reshape the congregation into a new entity.  An examination of this period of the church's history is incomplete, then, without a discussion of how these new doctrines began to be incorporated into the structures of community life.

Structuring the Spirittc \l3 "Structuring the Spirit
The deliberate reconstruction of the church's institutional arrangement to conform to the new doctrinal reality was a very gradual process.  Although the initial reformation began to take place in mid 1976, the process continued for many years.  This discussion of the early reshaping of the congregation includes evidence stretching into the middle months of 1978.  The first step, already discussed above, was to formalize Lynn Mays' role in the congregation.  From the point where she was selected as a deacon, her influence in shaping the congregational practices was clearly significant.  A second step in changing congregational practices involved opening the worship service to more vocal spiritual expressiveness and an increased demonstration of the Gifts of the Spirit.  Another effort in structuring this spiritual perspective included  Paulk's creation of ministry opportunities which allowed individuals to express their diverse spiritual "gifts and callings." Each of these changes aided in incorporating the spiritual perspective into the world view of the congregation and solidifying Paulk's position as spiritual authority.

 
Part and parcel of the Spirit's wishes, as communicated through Lynn and other Charismatic believers, was to infuse more expressive praise and the practice of the gifts of the Spirit into church life.  The Ladies Prayer group was one place in the church where uninhibited praise and expression of the Gifts were fully sanctioned.  This group led the way in introducing more spiritually expressive practices throughout the church.  By late 1977, worship services began to be punctuated by shouts of praise, occasional prophecies, and much glossolalia from the congregation.
  Lynn strongly encouraged this expressiveness, both to Paulk in private and to the entire congregation during her first pulpit opportunity.  "This church as a whole has a 'Spirit of Inhibition,'" she asserted, "We have not been set free to worship" (her emphasis,  Fall 1977).  Later, in 1978, she again counseled the congregation, "We make ourselves totally given to God...in praise, clapping our hands, with dance, with tongues..." (11/18/78). 

Earl Paulk responded affirmatively to this imperative.  His expressions of praise during sermons increased gradually each year from 1974 through 1977 (from 10/sermon to 40/sermon) but in 1978 jumped to almost 100 praise comments per sermon.
  Following his lead, and reinforced by the active involvement of the Prayer Group women, the rest of the congregation soon participated fully in this spiritual expressiveness.  The amount of time spent in ecstatic praise on the Sunday morning rose from just a few minutes to well over ten minutes.  Even the portion of the service reserved for the ritual of anointing with oil was adapted to embrace more overt charismatic gifts of healing, prophecy, and deliverance.  At the same time, the Sunday evening service became almost exclusively a time of praise and ecstatic spiritual celebration.

These changes were not without conflict, however.  In fact, church records hint at a tension between the worship leader/organist, Clariece, and those promoting this Charismatic expressivism.  Clariece's preference for worship music always inclined more toward hymns and "music with a message."  Earl's biography addresses her reluctance to switch styles. 

The 'Word' songs hit popularity in the late sixties as the Charismatic movement sweep through denominational congregations always included singing scriptures.  The Harvesters sang some 'Word' songs in which scriptures and music were well synchronized (which was rare), but hymn arrangements of songs with lasting, edifying messages made up the bulk of their musical repertoire. (Weeks, 1986:248)  

Even with Clariece's control over the worship service, the tapes from this period show a distinct shift in worship style.  A church bulletin from 1977 summed up the results of this more spiritualized worship ethos, "More and more people want to be involved in the life of the church and they want the church to be more "lively" (their emphasis, 5/10/77).  No doubt this observation was seen as factual and self‑confirming since the congregation was beginning to grow, mostly with Charismatic believers.

Another drastic shift in organization was due to the increased diversification of ministries and decentralization of leadership.  As more members realized their spiritual gifts and talents, the church accommodated their desires to implement these callings.  Paulk encouraged this expression of gifts in a September 1976 bulletin, "...God wants to meet people at the point of their needs. It is toward this goal that we attempt to establish ministries that will serve people...So, please, please pray and make yourself available for a mighty move of God" (9/7/76).  By the end of the following year the church membership had begun a group for overweight persons, a regular marriage encounter retreat, and a support group for older singles and divorced persons, as well as organized numerous special hobby groups, Bible studies, and prayer fellowships.
  As Paulk commented in one sermon, "When you come here, sooner or later you are going to get involved. We have very few spectators here" (10/9/77).

The most important of these ministries for the future of the church was the youth Bible study.  Duane Swilley, Earl's nephew and a star athlete who just graduated from Georgia Tech, had recently been persuaded by his uncle to lead a week night group for the youth.  Duane was young, handsome, and had considerable personal appeal.  This Bible study met in the basement of a deacon's home on Thursday evening, later switching to Tuesday night.  The group struggled for quite a few months before it "bore fruit" and began to grow.  As will be seen in the next chapter, this youth group singlehandedly reconfigured the constituency of the congregation.  

As odd as it may seem, this decentralization of leadership actually facilitated Earl Paulk’s consolidation of his  congregational authority.  Not only had he called for and sanctioned these diverse ministries, but they reported directly to him rather than to the deacon board.  Likewise, this rapid multiplication of outreach efforts symbolized a successful ministry for which he could take credit.  As more avenues for an individual’s congregational participation unfolded, the "simplistic" organizational lines blurred.  This, too, allowed for a greater consolidation of power by Paulk.  Finally, these ministries were tangible proof that the Gifts of the Spirit were in abundance in this congregation.  

As the diversity of ministries flourished the image of "Body Life" continued to be refined.  The "Body Life" idea began to be institutionalized in order to organize these multiple gifts and callings.  Paulk argues in one sermon, "Body life takes on a very broad aspect. It is the all‑inclusive activities of the total church" (8/17/76).  As noted above, authority was grounded in the whole body, with Paulk as its head. 

This process of diversification and complexification functioned as an unlikely counter to the decentralizing effects of the multiple spiritual gifts being implemented by members.  Although Paulk preached and even encouraged the expression of a member's call to serve, at the same time he set limits or qualifications on those engaged in service.  He made this clear in a church bulletin, "One day last week I was prayerfully considering our growth in Body‑Life ministries.  I really felt moved upon by the Holy Spirit as I began making a list of some of the qualifications for those sharing in these ministries" (9/23/77).  Along with the expected conditions of salvation, a calling, commitment, and the good report of others, this list also included being "without competitiveness," "understanding spiritual authority," and not being "given to riotous or unruly actions in church matters" (9/23/77).

A Special Spiritual Purposetc \l3 "A Special Spiritual Purpose
In Earl's move to a more spiritualized church structure it was natural that these ideas be reflected in the image of the church.   Earl, Don, and other leaders began to speak of the congregation as more than just a "little church by the side of the road," rather it was envisioned as an "unique church," which was "Called of God for a Special Purpose."   In one church bulletin a writer commented, "We know that (Chapel Hill Harvester Church) was raised up of God for a particular time and a special need" (10/28/76).  Elsewhere in its  literature, the church was referred to as "the impossible church."  Even the image of "Harvester" became synonymous with a "true," or at least more sincere, Christian lifestyle.  Paulk preached one Sunday, "If you are not humble, contrite...God can't use you.  You find another little place somewhere.  You are not really a Harvester at all" (10/9/77).  By late 1978 Paulk got to a point where he defined the church against what it had not long before prided itself in being "a little family church by the side of the road.... God has not called us to have a little family fellowship" (10/8/78). 

This dynamic of spiritual self‑definition went hand in hand with that of distinguishing themselves from all other religious groups.  The number of negative references to other Christian groups increased from an average of .5 times per sermon in the previous period to 3.8 times during 1976 and 1977 (See Appendix B-20).  Many of Paulk's comments were indirectly aimed at his former denomination and the church he had pastored.  The success the Church of God had experienced in the 1980's overshadowed his own.  The denomination had grown rapidly, doubled its membership over the previous sixteen years.  The Church of God was also beginning to prosper financially with an increasingly middle class constituency (Crews, 1990: 139, 151‑152, 159).  Mt Paran, as Hemphill Avenue Church of God came to be known, grew even more rapidly than did the denomination.  When Paulk left in 1960 membership was reported to be approximately 1000.  In 1978 they claimed their membership was over 3000.  It had become one of the largest and most well know churches in the city and in the denomination.  

 
This effort at re-characterizing the church's identity can be seen in the rhetoric surrounding the tape and radio ministry.  The Sunday sermons had been taped since 1974 and a radio program began early in the Inman Park days.  However, it was during this time that the tapes began to circulate outside the congregation.  Paulk used the responses to these tapes as confirmation of the church's spiritual importance.  Often excerpts of letters were read on Sunday morning or printed in bulletins to show the scope of this ministry.  This early self‑aggrandizement established a pattern for using  their media exposure which lasts throughout the church's history.  Positive responses were seen as a self‑validation of the ministry, a confirmation of its worth, and a verification of the church's unique role as a "Move of God."  The promotion of radio and tapes enlarged the sphere of Paulk's ministry, or at least appeared to do so.  When a response was received from a distant state, even if it was from a relative of a local member, this was interpreted as a "miracle" and proof of the importance of Paulk's message.  As Paulk stated in a bulletin after one such glowing tape report, "It is such a thrill just to be a part of what God is doing in these last days.  This adds a new responsibility to all of us here at Chapel Hill Harvester Church" (6/9/76).

As the church began to be seen in a spiritual light, with a God‑given purpose, disagreement with a discerned course of action became the sign of spiritual rebellion.  Spiritual threats were used as a means of control and intimidation for those who disagreed.  Paulk made this very plain in one sermon (10/9/77),

Notice, honey, when the Spirit of God is in it then you take your hands off of it...  God has charged his church and they are not to be touched, and when you put your hand on God's church you are in trouble already!... Honey, when you start putting obstacles in the way of God's people, you are in trouble...with heartaches and sorrows that you never dreamed about.  

By the middle of 1978 the congregation members had progressed considerably toward accepting a spiritualized perspective of the church and the world.  Likewise, the church structures, leadership, and identity were beginning to reflect this spiritualized orientation. What remained to convince members of the truth of this perspective was the tangible proof of it "bearing fruit."  Not only had this criterion been established in Paulk's preaching, but it had become an accepted norm in the life of the congregation.  Several doctrines emphasized by Paulk during this period contributed to this norm as well as to a congregational atmosphere of expecting some miraculous event.

LIFE IN THE END TIMEStc \l2 "LIFE IN THE END TIMES
Like any good Pentecostal preacher, Paulk preached on the Return of Christ and the "End Times."  This was at a time when apocalyptic panic and heightened expectations of a pretribulation rapture were rampant, propagated by authors such as Hal Lindsey and movies like A Thief in the Night and A Distant Thunder (Ammerman, 1987:44-45; Balmer, 1989: 58-64).  Paulk participated in this wave of pre‑millennialists discernment of the "signs," hoping to perceive the "times and seasons" of Christ's return.  He related stories of recent earthquakes, crimes, destructive storms, the Three Mile Island disaster, and the Camp David Accord to the congregation as a warning that they were living in the "latter days" (See Appendix B-18 for Paulk's use of end times language.)  A March church bulletin records one such warning (3/9/77).

During the past few days we have heard news reports of great earthquakes that have shattered cities, sending hundreds and thousands to their deaths.  This always serves as an outstanding reminder that indeed the second coming of Christ is at hand!  

By mid 1977, Paulk's messages on "the end times" were punctuated with a new sense of urgency.  He seemed  convinced, as were many other Christians, that Christ's return to Earth was imminent, perhaps even by the end of the decade.  Yet he always seemed to portray Jesus' Second Coming in such a way as to encourage activism, rather than spiritual navel‑gazing which was the product of many Charismatic fellowships.  Paulk never emphasized an "escapist" mentality regarding the rapture.  His view was oriented toward an involvement in the world, primarily in the form of evangelistic outreach.  "It seems evident that we are in the closing days of this spiritual generation. It is time for us to be aware that what we are to do for God must be done NOW," he exclaimed during one sermon (9/9/77).  In another sermon he encouraged the membership to be involved, "If we will open our eyes in your communities and in your neighborhoods, I believe God wants to do something that we have never believed possible in these last days" (10/9/77). 

Paulk's portrayal of the Second Coming was also probably shaped by the Latter Rain teaching.  In this scheme, Christ would return once the Church Universal had matured, after its ranks swelled in a final ingathering of saints during the "latter rain" of the Spirit (Nation, 1990).  This idea, when combined with the congregation's own "harvester" identity, provided a powerful motive for evangelistic action and the expectation of an impending mighty harvest of souls. Paulk reinforced these feelings with countless sermon comments similar to the following one (10/9/77).

The latter rain is what we are seeing take place now.  We are now in the midst of the latter rain.... God has raised up harvesters to reap the latter rain.... What denominations and organizations could not do, God, by his Spirit is doing... God is raising up laborers into a great field of harvest.  We are sent into the field. What is the harvest? It's that last great world‑wide ingathering of souls into the kingdom of God...the last great move of the Spirit before Jesus comes...preparing us to move through the tribulation and into the millennium of God. 

SUCCESS EQUALS PROOF tc \l2 "SUCCESS EQUALS PROOF 
Another prominent theme upon which Earl Paulk often elaborated in sermons from this time was that success, defined variously, was the "fruit" of correct doctrine and obedience to God.  This idea, too, was very common in Charismatic circles (Poloma, 1982; Quebedeaux, 1983).  The idea of prosperity and material blessing went hand in hand with the intense emphasis on spirituality, especially for the upwardly mobile, materialistic middle class spirit‑filled believers.  Economic success became the tangible evidence of an upright spiritual life.  As was shown above, earlier in the church's history Earl rejected the explicit preaching of material success for its own sake (5/19/74 and 11/9/75).  

Now, a few years later and reflecting changes in the membership's financial status and the church's own economic advancement, Paulk began to redefine personal success in line with the prosperity authors.  "It is when we give liberally to God that we create a legitimate need for more prosperity, the prosperity flows to us automatically," stated one bulletin (1/4/77).  Material success and the power of a victorious live became the characterization of a prosperous Spirit‑filled Christian.  References in sermons to prosperity, victorious living, and success rose dramatically during the year of 1977 to the highest point in the church's history, an average of 12.4 references per sermon (See Appendix B-26).  

On a corporate level, a distinct connection was made by Paulk between the success of the church and the recognition of his spiritual authority.  Corporate success was primarily defined as an increase in attendance, although additional buildings, ministries, and staff members also counted as spiritual blessings.  This emphasis on success, most often determined by numerical size, as a measure of exceptional spirituality was evident in many of the Charismatic fellowships and movements throughout the seventies and eighties (Caldwell, 1985; Barron, 1991).  Paulk had previously used this formula to determine whether Lynn Mays' perspective was a theologically sound one.  He now employed it again as an incentive for the congregation to accept both the spiritualized theological perspective and his singular authority.  This formula argued that if the church was prosperous under his singular spiritual leadership, then this was a certain sign that his leadership was valid.  Earl Paulk described this condition in a 1977 sermon.  "We will follow authority because there is effectiveness in ministry.  And when effectiveness in ministry is lost with in also goes a corrupt ministry that will end in bankruptcy or a radically diminishing from lack of support" (2/20/77).  Conversely, and more importantly for intensifying this aura of expectation, if the congregation accepted Paulk's theological perspective and his authority as legitimate, they could expect success.  Although neither of these conditions nor the resulting blessings materialized immediately, this preaching facilitated the creation of an atmosphere where members began to anticipate  growth and success.

These themes in Earl Paulk's preaching, along with several seemingly miraculous gifts of money at exactly the moment they were needed, resulted in an intense anticipatory mood in the congregation as 1978 began.  Paulk both encouraged and capitalized on this expectant atmosphere in his sermons. 

"A few weeks ago the Lord spoke to me and showed me people standing around looking for a place to sit" (10/10/76).

"God will do a mighty thing here but he has got to get it lined up just like He wants it" (2/20/77).

"We are going to have a harvest like we never thought possible... If we will open our eyes in your communities and in your neighborhoods, I believe God wants to do something that we have never believed possible in these last days " (10/9/77).

"There are going to be some new innovative ministries soon. IT'S TIME TO GROW!  [to God] You would never have given us a vision...without it coming to pass" (4/16/78).

The period of church history from 1973 to 1975 introduced the church into a new environment and a new constituency; however, this two year period from 1976 to 1977 brought about even more revolutionary changes.  The ideological influences of the Charismatic and the Latter Rain Movements filtered through Earl Paulk's sermons and into the minds and worship practices of the congregation.  In so doing, the character of the congregation began to change.  Like so many other congregations touched by the Charismatic Movement, Chapel Hill Harvester had become a spiritual community.  The radical changes which resulted from this ideological shift were not immediately apparent.  The embrace of this spiritual perspective, however, forever altered what Chapel Hill Harvester Church and Earl Paulk as its leader were to be.  This theological shift contributed to the church’s development toward becoming a megachurch by providing the frame for a new and powerful leadership structure.  Likewise, the Charismatic Movement, with its spiritual power and vitality, became the reservoir of energy from which the church drew its strength.  The unique combination of this spirit-filled perspective and the Latter Rain ideas provided Paulk a foundation for what would become the unifying congregational image of the Kingdom of God.  All that remained to integrate this spiritualized world view into the congregational ethos was the evidence of God's blessing, the proof that Paulk was the spiritual authority of this unique and anointed move of God.  This evidence came in the form of thousands of teenagers descending upon the unsuspecting, but expectant congregation.

� The Charismatic Movement discussed here has also been called the Neo-Pentecostal movement and the Charismatic Renewal.  These labels are used to distinguish this emphasis on the Holy Spirit’s work in the Christian  faith from an earlier similar emphasis labeled Pentecostalism or Classical Pentecostalism.  Throughout this narrative I use the term Pentecostal to refer to those Classical Pentecostal denominations such as the Church of God, Cleveland, TN, the Assemblies of God, and the Church of God in Christ.  I will use the inclusive term Charismatic Movement in reference to the more recent demonstration (1950's-1980's) of Pentecostal  beliefs and practices in mainline Protestant, Catholic and nondenominational churches.   There is considerable debate about the similarities,  differences, and character of each broad category; however, this debate is peripheral to this narrative, see for instance Poloma (1982:16), Quebedeaux (1983), and Synan (1971) .  This narrative demonstrates many of the differences as they are embodied in the practices of this congregation.


� Early in the history of the Charismatic Movement many leaders and lay persons, after being baptized in the Holy Spirit, found themselves uncomfortable in their current mainline homes, although few left.  Often small praise services were established, either in the church or in the homes of members, in an effort to compartmentalize the spiritual fervor.  Another alternative was for the spirit-filled minister to begin to integrate Charismatic beliefs and practices into the existing service. This would either lead to the adoption of a Charismatic perspective, with more traditional members having to find a new church home, or to denominational pressures being brought upon the deviant Charismatic Christians essentially forcing them to move elsewhere creating a congregational split and often a new independent Charismatic church.  Eiesland (1995) offers an account of this taking place in one United Methodist church.


� It is beyond the scope of this paper to trace in detail the history of the Neo-Pentecostal movement.  There are many fine general works describing this movement including Synan (1991, 1987), Poloma (1982), Marty (1976), McDonnell, (1976), Quebedeaux (1976, 1983), Hollenweger (1972).  Other authors focus more specifically on the Catholic Renewal movement such as Neitz (1987), McGuire (1982), O’Connor (1971), and Ranaghan and Ranaghan (1969).


� These nondenominational Charismatic organizations will be discussed in greater depth at various places in this narrative.  Fuller accounts of these groups can be found in Wooding (1993), Synan (1993), Burgess and McGee (1988), Quebedeaux (1983), Maust (1980), and Shakarian (1975).


� Quebedeaux (1983) describes a similar theology to that of Chapel Hill Harvester in his general survey of Charismatic beliefs, as do McGuire (1982), Poloma (1982), Neitz  (1987),  Warner (1988), and others. My intention in this very brief summary is not to present an exhaustive description and  analysis of Charismatic theology.  It is rather to offer the reader a brief orientation which will be expanded at appropriate times during the story of the church. Likewise, this discussion primarily focuses on those aspects of Charismatic theology which are most significant to this congregation.


� The ecumenical efforts of David du Plessis (Mr. Pentecost) are a notable exception to this tendency (Synan, 1991:86-89; Quebedeaux, 1976:92-95).  The Assemblies of God disfellowshipped him however (Quebedeaux, 1976:173).


� For an account of Lynn Mays’ early years with the church see Weeks’ account (1986: 272-277).


� Life in the Spirit sessions were very common among Charismatic groups.  They were most often well-ordered, soft-sell introductions into the Charismatic theology and the experience of being baptized in the Holy Spirit.  McGuire (1982:63-67) portrays  Life in the Spirit sessions as the mechanism which led to conversion into the Catholic Charismatic group she studied.  This is not how this group functioned in this congregation, but it is interesting that they chose the same name.  By 1978 the name was changed to "Life and Growth in the Spirit" perhaps to reflect the ongoing instructional nature of this group throughout the life of the spirit-filled believer.  


� The role Lynn Mays played in convincing Earl Paulk that he was an exceptional spiritual leader was very similar to that of the woman named Maria in Wallis' account of David Berg's gradual coming to understand and accept his own spiritual power and calling in his leadership of the Children of God Movement (1982:31�33).  Marie introduced Berg to the spiritual gifts such as speaking in tongues and prophecy as well as encouraged "Mo (Berg) to take seriously his utterances as the voice of God speaking through him" (Wallis, 1982:32).   Wallis further describes her role, not only as Berg’s mistress, but as the one who enhanced, "His sense that what he was doing was of great significance...that whatever words he uttered were of cosmic significance" (Wallis, 1982:31-32).  In the development of the spiritual career of Bhagwan Shree Rajneesh, it was his female cousin and lover who questioned whether he was enlightened which then propelled him to announce this fact publicly (Johnson, 1992). 


�  One has considerable difficulty in tracing the influence of these works on Paulk and these authors reliance on each other.  Both Earl Paulk and these writers, rely on the power of "words from God", "visions" and "revelations" to prove the truthfulness of their perspectives.  Revelation does not need a footnote.  Words from God are just that.  Therefore, even though Watchman Nee preached the text of Spiritual Authority in 1948 which was then published in 1972, Paulk's nearly verbatim quotes from the book were "fresh revelation" to the congregation in 1977 during his "Spiritual Authority Series" of sermons.  


�  For a complete description of the Latter Rain Movement from various perspectives see Barron (1992), Riss (1988, 1987, 1982), Darrand and Shupe (1983), and Holdcroft (1980).


� Earl Paulk commented to the Assemblies of God archivist (in 1987) and Bruce Barron (in 1989) that he did not know of the Latter Rain Movement until after he had begun adopting the views that caused critics to associate him with these ideas.  This comment may be true in that he did not know of the actual heretical movement itself but there is ample evidence that his preaching, even during this period of time, often portrayed these ideas.  He was not accused of holding Latter Rain doctrines until he began publishing and Pentecostal theologians began reading his books in the mid eighties.   


� Both Baxter and Iverson were quoted, invited to church conferences, and asked to preach at the church during the eighties and nineties.  For a description of their relationship to Latter Rain and Restorationist theology see Nation  (1990:64-71).  Nation (1992, 1990) and Pousson (1990) discuss in detail the Restorationist movement. 


� It is unknown whether Paulk read Iverson’s book or was aware of it, but specific quotes from the book are very similar to comments Paulk made in his sermons at this time, such as the church not being a democracy, and not voting to determine a prophet, his preaching on the temple/tabernacle of David, and on the church being the glorious bride of Christ.


� Nation (1992, 1990) argues that the idea of the "Kingdom" should be seen as a central principle of Restorationist Theology, however, he finds that Earl Paulk was one of the few to actually employ this idea.


�  Paulk often used the term "Holy Ghost" as did many others in the tradition of his Pentecostal heritage. 


� Darrand and Shupe (1984), in their book on a Restorationist church suggest this tendency was prominent within Restoration and Latter Rain thinkers.  They write, "‘God’s revelation is always progressive’....This notion of progressive revelation is often expressed through a three-fold interpretation of church history: early glory, loss of glory, and restored glory" (1984:78).  Given this emphasis on restoration and rebirth it is not surprising that Earl Paulk found these ideas appealing.  


� The interesting feature of this strong dualist emphasis was that while it drew a very clear line between the two realms, this thinking also created a bridge between the two spheres.  Thus this dualist understanding actually blurred the two realities into one unified, monistic,  world view  where both spirit and nature existed together and broke in upon each other constantly (Neitz, 1987:30).  The exercise of the various gifts of the Spirit were seen as evidence of  the Spirit and spiritual reality penetrating the natural existence. 


� McGuire offers an excellent analysis  of how this doctrine of Satan functions both for the Charismatic believer and the entire fellowship (1982: 35-37, 150-152).  She suggests the emphasis of this doctrine is linked to issues of power and authority as well as offering a comprehensive theodicy.  The functions of this doctrine in the life of this congregation will become apparent as the narrative continues.   Neitz also describes the important role of evil spirits and a doctrine of Satan in the Charismatic group she studied (1987:32�38).  Ammerman suggests that this emphasis on Satan’s activities in a believer’s life provides a "theodicy of dualism" which gives them a reason for their suffering without having to blame themselves or God (1987:63-65). 


� Poloma (1982), McGuire (1982), Quebedeaux (1983), and other researchers note this differentiation.  Possession was by far the more serious condition.  The majority of times discernment and deliverance were used a particular "spirit," such as a spirit of fear, doubt, unforgiveness, worry, or my favorite the "spirit of intellectualism,"  had oppressed the Christian’s life.  The cure was to command the spirit to leave "in the name of Jesus." 


� Eiesland (1994b) describes one such struggle in a United Methodist church which led to a church split and schism from the denomination.


� Catholic and Mainline denominational Charismatic groups were not completely immune to these problems. One famous incident of authoritarian control of personal spiritual freedom occurred in the Catholic South Bend/Ann Arbor Word of God community (Quebedeaux, 1983:137�138).  By and large, the structural checks and balances of the overarching institutions of which they were a part kept potential abuses to a minimum.   This is not true for the independent groups many of which were charged with abusing their authority (Pousson, 1990:32). 


� For various descriptions of the shepherding/discipleship movement, the controversy it created, and the Christian Growth Ministries see Plowman, 1975:52�54; Synan, 1976; Maust, 1980; Poloma, 1982: 235-236; Quebedeaux, 1983:138�142; Warner, 1988:239-242; Pousson, 1990; Digitale, 1990:38�42.


� As an indication of the extensive influence this group had, Christian Growth Ministries published a magazine "New Wine" which at its peak had a circulation of over 100,000 (Quebedeaux 1983:140).  Likewise, two influential books which espousing a similar perspective, Call to Discipleship by Juan Carlos Ortiz and Spiritual Authority by Watchman Nee, each sold tens of thousands of copies.


�  Earl Paulk's use of the word "God" in sermons climbed from an average of 67 times per sermon in 1974�75 to 105 in 1976�77.  His references to Jesus (19 to 42) doubled as did those to the Holy Spirit (10 to 21).  See Appendix B graphs B-1, B-2, and B-3.


� The theme of unity was a prominent one both in the teaching of the Latter Rain Restorationists (Iverson, 1975; Darrand & Shupe, 1984) and for the proponents of the Discipleship/Shepherding movement (Quebedeaux, 1983).


� Exuberant worship is a distinctive teaching of the Latter Rain and Restorationist writers (Nation, 1990:111; Darrand & Shupe, 1984:88ff.; Hamon, 1981:257ff.).  Iverson writes, "Whenever and wherever you find the People of God released from captivity [in the days of Restoration] there also comes a new release and desire to worship.  It only takes a few minutes in a congregation to tell if they are experiencing a fresh visitation of the Presence of the Lord.  A free people will worship freely" (1975: 193). 


� It is not surprising that a link was made between expressivist worship which included extensive speaking in tongues and the acceptance of spiritual authority.  Both activities involve surrender to an external force.   Several authors  (McGuire, 1982:61-62,68-69; Neitz, 1987:40) discuss the connection between "yielding oneself to the Spirit" and surrender to a spiritual authority. 


� Paulk’s praise comments were always in English, words such as "praise God," "hallelujah," "Praise the Lord."  Never once on the sermon tapes nor in person did I hear Earl Paulk publicly speak in tongues from the pulpit.   The only time I ever witnessed him speaking in tongues was in a small meeting of the core leadership.


� Often in the discussion of megachurches these multiple ministries are seen as marketing tools created to cater to the diverse needs of members.  These ministries are looked upon as interest-based groups begun in order to keep the membership happy and involved.  The dynamic evident at this point in the church’s narrative, however, is that many of these groups were begun in order to give members’ a place to minister.  After all, the Baptism of the Holy Spirit had empowered these Christians with spiritual gifts.  It was up to the church to offer them a structure in which to exercise these gifts.





