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CHAPTER FOUR: THE LITTLE CHURCH BY THE SIDE OF THE ROAD   (1973-1976)tc \l1 "CHAPTER FOUR: THE LITTLE CHURCH BY THE SIDE OF THE ROAD   (1973-1976)
As Earl walked on the six‑acre tract of land feeling pressed for a definite decision concerning the purchase, he asked God if this were the "promised land" for their church.  Earl knelt down beside a little pine tree.  As he broke off a branch, the Spirit of the Lord spoke distinctly to Earl's spirit that this was the place where He was leading the ministry.  God promised him again that this church would minister to the world.  Once he had definite assurance from God, Earl urged the congregation to make preparations to move....
 








(Weeks, 1986:265‑66)

The New Years celebration in 1973 brought about many changes for the church now approaching its teen years.  As is often the case following a rite of passage, coming out of a liminal period into one of social reintegration, a new name is bestowed which more adequately reflects one's unique identity in the world.  This was true for Gospel Harvester Tabernacle as well.  After having purchased six acres of land in the rapidly growing, suburban, Chapel Hill subdivision of South DeKalb County in 1972, the members built a church with their own labor.  This wood and stone structure was given the name of the place upon which it had planted roots -- "Chapel Hill."  To this title was added the core visionary identification of "Harvester."  Finally, the building was called a "Church," denoting permanence and an official status, rather than the temporary  "Tabernacle" the congregation had previously occupied.   

Yet, comments made in the first worship bulletin, dated January 28, 1973, of the still incomplete Chapel Hill Harvester Church indicated that the leadership had their sights set higher than this structure.  The writer of this bulletin, either Earl, Don or Clariece, reflected on the new building,  "If I had my own personal way, we would have built about a three million dollar Gothic Cathedral with a $500,000 pipe organ.  But then you would have sent me packing!"  Even amid the celebration of the new church's official opening, laments of unfulfilled dreams and aspirations could be heard. These comments also foreshadowed the eventual construction of the 7700 seat "Cathedral of the Holy Spirit" still eighteen years in the future.  

This move marked a new beginning for the congregation, as the name change symbolized.  The previous Gospel Harvester Tabernacle had grown to its full potential and then watched its membership slip off into the suburbs.  The decision to follow the migration of members to the suburban outlying areas was a crucial one in order for this congregation to fulfill its sense of destiny, its dream of becoming "one of the largest and most effective churches in the South" (church bulletin October 1, 1961).  By locating in a youthful, middle class, rapidly developing suburban area the church put itself in an ideal position to grow.  This was the most significant development in the church’s ethos that took  place during this brief three year period.  

Like almost all other megachurches, this congregation found the suburbs to be fertile ground for planting and raising a mega-ministry.
   Yet another important idea is demonstrated by this period of the church’s history.  More is needed to create a megachurch  than just a dynamic pastor, a revelatory vision, and an abundant suburban clientele.  A congregation must also have a relevant theology that resonates with masses of people and a stimulating, vibrant, and original way of presenting that message.  These components, however, are the subject of subsequent chapters.  This period of the church’s history, then, offers a counter example to the chapters yet to come.  Although the leadership tried desperately to construct a unique presentation of the Christian gospel, these attempts produced a minimal response and little in the way of stimulating growth for the congregation.  Nevertheless, during this time the church continued as a vibrant, close-knit community, much as it had during the Inman Park days.  Within this intimate family-oriented congregation, relational ties were formed which contributed to the development of the complex social dynamics of the future church.

THE SUBURBS OF MILK AND HONEY  tc \l2 "THE SUBURBS OF MILK AND HONEY  
The Chapel Hill area of South DeKalb was a radical departure from the long established, once glorious but now run down, area of Inman Park.  What had been rural farm land was rapidly being subdivided and developed into communities of middle class whites.  This area was envisioned as the direction in which a significant portion of suburban communities would concentrate, throughout South DeKalb and eastward toward Stone Mountain (Dent, 1980).  From the real estate perspective of the late 1960's, this area was to become a thriving suburban off-shoot of Atlanta (personal interview).
  Within the previous decade (from 1960‑70) the population of this area (South, Southwest, and Southwest DeKalb) increased by 125 percent (U.S. Census Bureau, 1960/1970).  The following decade’s growth in this area  slowed to an increase of 40 percent (Atlanta Regional Commission, 1985).  The area boasted of fine new schools, modern shopping malls, and easy access to interstate roadways.  The majority of the homes in the area were brick ranch style with 3‑4 bedrooms, two car garages, and spacious landscaped front lawns.   Many of this area’s residents fled to South DeKalb after their former neighborhoods closer to the city began to be populated by blacks (Taeuber, 1980).
  Many of the church's members, who were slowly climbing up the socioeconomic ladder of success, had moved to the suburbs both for jobs and in hopes of a better lifestyle.  This was the sixties ideal of suburban country living. 

The congregation began meeting in the partially built sanctuary, even as members continued to volunteer their days, evenings, and weekends to finish the building.  Once again, they had to struggle to survive as a church.  Their move did not provide them with a monopoly on the market of souls in the area.  Not far away an established Assemblies of God church was building a much larger facility.  Directly across the street from Chapel Hill Harvester Church stood a prosperous Southern Baptist church.  Likewise, dwindling membership after the move was cause for alarm.  It is uncertain exactly how many people were lost in the move, but every account suggests that attendance decreased noticeably.  Folks left for a number of reasons; either they were impoverished and lacked transportation, were unwilling to drive so far for church, or were disgruntled about leaving the inner city and its witness to the Little Five Points community.

For those who were attracted by the church's urban outreach to the poor and destitute, the move and shift in ministry seemed to be a forsaking of "its first love and calling."  David Adams commented that he thought, "We were making the wrong racial statement."  He valued the socioeconomic diversity in worship and eventually left partially because the membership, "just began to reflect suburbia in general."  

In no time, however, the church recovered from the losses of the move.  According to the church records, approximately 250 people attended Easter service in 1973.  By the following Easter, 1974, church attendance was reported to be 450 persons.  Judging from the bulletins for 1974 and 1975, morning worship hovered around 300 persons with approximately 60 members attending Sunday evening services.  By 1976, the church had at least 425 members, an increase of 70 percent in four years.  In general, then, the move to South DeKalb was a good one in reversing the declining membership figures from the latter years in Inman Park.  Still this was not the "most successful church in the city."

The congregation’s new home was a far cry from the staid,  traditional structure from which they had just moved.   This church building was, instead, a modern octago​nally-shaped, stone structure.  Gone were the stained glass windows, the balcony, the ornately carved altar, and the imposing pillars.  Clariece was less than pleased with the new building (Weeks, 1986:267).   For one inclined toward liturgical richness, this space was bland and uninteresting. The sanctuary  was paneled in light brown wood, adorned with very few symbols and no patina from years of use. The choir loft and organ were quite inadequate, according to the music director.   Everything about the building connoted a contemporary, informal style.  This new building had become a symbolic representation of Earl Paulk’s desire to break with the past, begin anew, and reject much of the tradition and denominational baggage of the old life. 

REFUGE FOR A NEW FLOCKtc \l2 "REFUGE FOR A NEW FLOCK
The most drastic internal change which resulted from the move, however, was in terms of the church's ministry orientation.  The reason for this alteration was the radical shift in neighborhoods, in the church's constituents.  The identity which guided the church’s outreach was one of being a  "harvesters of souls" and a ministry of "refuge to lost sheep."  The ideological components of this image remained intact, but its context and focus were transformed.  Rather than abandon the core identity of the congregation, it was reshaped to fit the new social reality.  No longer was the church surrounded by the poor and destitute outcasts of society.  The hippies and common laborers of Little Five Points area had been replaced by solid, middle class families of the suburbs.  

Census tract data for those areas surrounding the new church show that overall less than two percent of the population was African American.  Almost 80 percent of the population was married.  Nearly 85 percent of males and almost 50 percent of females worked outside of the home.  The husbands were employed as professionals, managers, skilled tradesmen, or in sales.  The wives worked predominantly in clerical jobs.  Median family income was almost $13,000, while Atlanta’s median income was 10,700.  Over 60 percent of residents had completed high school, with approximately 13 percent having a college degree (U.S. Bureau of the Census, 1970).

In 1975, the church conducted its own survey of the membership for a photo directory [see Table 1].
  Judging from the data of this survey, the demographics of congregational members were very similar to those of the surrounding community. The church, at this time, had 230 households .  Thirty‑five percent of the 45  men who filled out the survey had a college degree; all of them had graduated from high school.  Of the 54 women, over 90 percent had their high school degree, and a third had graduated from college.  This educational level is considerably higher than for those persons in the surrounding community, perhaps an indication that only the more educated members completed the survey.  The occupations of male members were mostly skilled trades, managerial, and sales; the women were either homemakers or employed in clerical positions.   These figures, even if not perfectly accurate, show the membership to be composed of affluent, settled, middle class families.  In the words of David Adams, who himself fit this profile, "It would be obvious to anyone that we were beginning to attract a more professional and better educated group."   

These new members had different sets of problems, desires, and needs from those who came during the Inman Park days.  They were concerned about prospering at their businesses, raising stable and loving families, and relating socially with their neighbors.  The church was a place to come and learn about how to cope with the modern world, as well as to experience the divine.  Its leadership naturally responded to this changing demographic reality and the needs of these newer members.  

Given this new context, the content of the visionary identity was reinterpreted to fit this new reality.  The church continued to be a refuge, but now it was envisioned by Earl Paulk in numerous sermons and church bulletins as a refuge for those disillusioned with "traditional" Christianity or with their former denominational structures.  Paulk's own psychological and spiritual quest was moving him beyond feelings of abandonment and isolation to activities of separation from the past and rebuilding for the future.  The church's ministry and vision paralleled these changes, reaching out to those who wanted to experience something new and different than "traditional" Christianity.  This suburban context of young growing families provided just such people at a time in their lives when they were experiencing new beginnings and breaks with former patterns.

TABLE 1
	Demographics For Members Joining Before 1978

	Characteristics
	1976 Survey
	1991 Survey

	Total Number
	230 (varies)
	44

	Mean Age in 1991 
	*
	45

	Mean Age at joining
	*
	*

	Gender: Female 
	?
	45.2

	Marital Status:
	
	

	   Married
	68.7
	80.5

	   Divorced
	6.6
	4.9

	   Never Married
	15.4
	12.2

	Education:College degree or more
	n=85   40.0
	34.1

	Income: +$30,000 
	*
	70.0

	Occupation:
	n=94
	

	   Clerical
	17./Home=20.2
	22.0

	   Service
	5.3/Trade=17.0
	4.9

	   Managerial
	7.5/Sales=7.5
	17.1

	   Professional
	6.4
	19.5

	   Self-Employed
	9.6
	12.2

	Southern Birthplace
	81.8
	79.5

	Community of Birth
	
	

	   Rural/town/city
	*
	46.3

	   Urban/suburban
	*
	53.7

	Mean Childhood Moves
	*
	3.7

	Characteristics
	1976 Survey
	1991 Survey

	Worship Attendance:
	
	

	   1 or more/ week
	*
	97.7

	Hours at Church/ Week:
	
	

	   0-3 hours
	*
	7.3

	   4-6 hours
	*
	24.4

	   7-10 hours
	*
	24.4

	   11 or more
	*
	43.9

	New Christian 
	*
	25.0

	Mean # Friends at CHHC
	*
	4.2

	Giving: 10 % or More
	*
	90.2

	Previous Denomination:
	n=71
	

	   Liberal/Moderate
	19.7
	4.5

	   Conservative
	25.4
	36.4

	   Pentecostal
	40.8
	27.3

	   Catholic
	2.8
	6.8

	   Charismatic/Nondenom
	9.9
	4.5

	   Other
	0.0
	13.6

	    None
	1.4
	6.8


This new clientele paralleled nicely the changes taking place both in the Paulks' extended family and the former Inman Park congregation as well.  Clariece had just given birth to her second child, a son Donny Earl.  Earl and Norma's two oldest daughters were married and having children in the early seventies.  Likewise, Earl and Don's youngest sister, Joan, had recently married, joined the church, and started a family.  John and Dottie Bridges, who could  be classified as "spiritual kin" given their long association and intimacy with the Paulk clan, were also expecting their second child.  At the time of the church survey in late 1975, the congregation's mean age was approximately 37 years.  Over 69 percent of the members were married, and well over half of the households had children under the age of 18.  This was clearly a youthful, family-oriented community.

Another characteristic the longtime Inman Park members and the newer members shared was that at this point in their lives both groups were experiencing career advancements, increased prosperity, and social stability.  This influx of middle class members infused into the church persons with greater leadership skills, new spiritual vitality, and social enthusiasm.  It is significant that the people who would form the leadership core over the next 15 years came during this period.   One core group of about three dozen male members, including Earl's large extended family, made up the church board and men's fellowship in 1975.  Each of Earl Paulk’s daughters married men (Steve Owens, Sam Lalaian, and Wes Bonner)  who would later become pastors and central figures at the church.  Strong relationships of trust between the Paulks and the lay leadership were formed and solidified during this period of church history.  Likewise, this entire group shared the gradual developments which would radically alter the congregation in the next few years.  This core group of people who played softball, ate, and worshiped together as families also rejoiced together when church attendance exploded later under Earl's firm spiritual leadership.  It was to this group that Paulk’s power as a prophetic figure was most clearly demonstrated.  It was also this cluster of core members that had the greatest level of trust in him as both a person and a spiritual leader.

One such core member was Bob Crutchfield.  He was a very successful businessman with considerable administrative skills.  Bob was also an accomplished Bible teacher.  Within his first month at the church Earl asked him to teach the adult Sunday school class.  Bob, his wife Judy, and their children, as well as his brother, father, and mother, were welcomed and immediately integrated into the church community.  He commented, "We had found our church home and our new field of service."  He soon became a core Sunday school teacher, a deacon, and church board member, then later an elder and eventually, in 1980, the administrator of the church.  Judy and he had an entertaining puppet ministry.  His brother, Kim Crutchfield, accepted the position of church youth leader in 1975, after several years at a Bible school.  Kim later began the church’s adult education ministry, became a minister, and eventually went to seminary.

Another prominent core member who came during this time actually became a deacon prior to officially joining.  Charles Bonner was a successful contractor, who lived near the church in an expansive home.  He, his wife, and teenaged son Wes, who would later become the husband of Earl’s youngest daughter, had left their former mainline church after Wes and his parents received the baptism of the Holy Spirit.  Like Bob, Charles soon began teaching Sunday School.  He became a deacon and later was appointed to the church's board of elders.  Wes began to audio tape the church services almost immediately upon joining.  He established the tape ministry and later was instrumental in coordinating the various media and publishing functions of the church.

BODY LIFE tc \l2 "BODY LIFE 
This new context, perhaps unintentionally, set the stage for the decidedly inward turn in the church's ministry.  "Body Life" became the characterization of this new direction.
  The phrase implied that the congregation was a body of believers, each with particular functions and tasks.  The "body life" idea could be seen as an attempt to unify and enliven the congregation around a common theme.  Many of the church’s existing ideological emphases were incorporated into this idea.  Likewise, this organic metaphor came to symbolize the familial and somewhat egalitarian structure of congregational life at the time.  The church was understood as a body rather than as an institution, an organism rather than an organization.  Jesus Christ was envisioned as the head of the church while the individual members, including the pastor, were seen as the parts of the body.  In a sermon in 1975, Paulk commented on the purpose of a "body life" church saying, "we must address ourselves to the needs of the congregation and to others....We must realize its not Brother Paulk's job, it is a body experience....I'm no more responsible to God than is [he named a respected deacon and elder in the church].  I have a calling in this ministry but we all share in it" (3/2/75). 

One key ritual symbolizing this "body life" focus was the practice of anointing with oil.  At services throughout the week pastors, deacons, and key lay leaders would anoint any member who had a special need.  Judging from the later reflections of participants and from listening to taped services, a large contingent of the congregation would gather around the altar for prayer, anointing, laying on of hands, and warm hugs.
  This time of emotional and physical intimacy would last anywhere from a few minutes to an hour, often ending with members joyously greeting one another before finding their way back to their pews.  Sunday evening services, often called the "body life service," continued this intimacy with even greater periods of prayer, praise, and sharing of each others burdens.  This activity was always later remembered nostalgically by members (personal interviews).  Paulk’s biography also reflects this sentiment, "The 'old-timers'... fondly recalled Wednesday night Bible studies that ended with Earl calling the entire congregation around the altar for individual ministry and prayer" (Weeks, 1986:279).

Part and parcel of this "body life" message and its organic ritual of solidarity was an emphasis on the unity of individuals within this community.  As Brother Paulk instructed in the first audio taped sermon, "Each individual is of worth, eternal worth...when you fail to do your part we all suffer...but we need to learn that in family life, at home... and in the power of good relationships....Success is not achieved alone, by oneself" (5/19/74).  In these early sermons of 1973 to 1976, the interaction of believers, its body life, constituted "the church."  There was no place for solitary, disconnected, "lone ranger" Christians (Warner, 1988:131).  Earl even went so far as to say, "If you are missing out on this body life experience, you are cutting yourself off from what God is doing...." (10/13/74) and "If as a part of the group you also stand outside and criticize it, it means you are immature.... We work our problems out together" (3/2/75).

A Congregational Family tc \l3 "A Congregational Family 
Some of these "body life" themes became permanent parts of the church's character.  Perhaps the most prominent theme during this period was that of the congregation being a "family."  As one person stated succinctly, "We were a family."  Another member characterized her first impressions of the church at this time, "You immediately sensed the Southern hospitality spirit which is so different...and the family‑type feeling. It made you feel very comfortable."  Bob Crutchfield reflected on this familial characteristic, "The church family quickly became our own family, and we learned to love each other in a special way."  

The family emphasis made intrinsic sense for a number of reasons. The Paulk family accounted for at least 25 church members, many of whom were in positions of leadership.  The congregation was dominated by families, with over 170 children under the age of eighteen in the church in 1975.  The importance of the family was a powerful and pervasive theme in the Southern suburban ethos to which the church now catered (Reed, 1982; Dabbs, 1972).
  The "body life" metaphor fit well with the image of the congregation as a spiritual family.  In addition, Paulk tied his earlier familial rhetoric to this idea in many of his sermons from this period.  In the first three years of recorded services, two extended series and numerous individual sermons focused on the family.  These teachings offered practical advice on love, relationships, gender, and on the familial roles of husbands and wives.   

In this family atmosphere, "love" became one of the most often used words in sermons during this period.
  Love was not only to be exhibited within families, but toward all those in the fellowship. The term broadly included an expression of one's feelings toward loved ones, a reciprocal honesty and openness, an acceptance of others' failures and faults, a "tenderness" toward others, a "kind tongue," and a mutual submission to one another.  In one sermon Paulk summarized the "Christian Image" as one of love with all of these dimensions (11/24/74).  These loving traits were definitive of what it meant to be a Christian and also to be a "mature" member of this "Body."  

This comprehensive understanding of love echoed the church’s previous rhetorical focus of being accepting of  others, but it also reinterpreted it.  The former emphasis had implied, because of the ministerial context, an acceptance of strangers, outcasts, and the indigent.  This idea now came to be understood in the context of interpersonal relationships.  Love was an acceptance of the characteristics and personality traits of other members in the "Body."  The church was envisioned as a "hospital for sinners" but it functioned more as a "hotel for saints."  This attitude, when combined with the emphasis on "unity in the body," created a strong cohesive social bond within the group.  One person who attended during this time stated  why he came and stayed, "The people were always very loving and friendly....I felt respected and really loved, respected and a part of the body."  Another member reflected upon the atmosphere which embraced her upon coming, "It was a place where everybody was welcome...with a strong emphasis on Christian love, a place of refuge.  It had to do with our lives."

The harvester" identity still included the image of evangelism, but this evangelism was now tempered by love. The leadership stressing an inoffensive, loving acceptance approach to witnessing.  In early 1976, Paulk summarized this idea stating, "You make an error in pushing people [to make a commitment for Jesus]" (3/7/76).
  He described this compassionate evangelism in terms of his own history and lack of forgiveness, "If we gave up on every person in error, we would have empty pews" (3/7/76).

 Familial Relationshipstc \l3 " Familial Relationships
Paulk's sermons also clarified the roles of the husband and wife within this accepting, loving family.  For the most part, his ideas were traditional and similar to the conservative Christian anti‑feminism rhetoric of the period (Morgan, 1973; Sweeting,1974; Walton, 1975).
  His instructions came at a time when the Equal Rights Amendment had just passed the Congress and the entire country debated its validity.  The cultural mood of the country was very mixed, with opinions divided over traditional gender roles.  Overwhelmingly, however, the people of Chapel Hill Harvester were raised in very traditional, lower middle class Southern families where stereotypical gender roles were clearly delineated.  Paulk, too, was grounded in this traditional Southern milieu with its clear role expectations for women.  His strong re‑assertion of these values can be seen in his preaching.

Boys and girls roam the streets unattended because women have forsaken the role that God has given them to fulfill.  The admonition that the mother should be 'keepers of the home' is so old‑fashioned that many are afraid to speak of it, but the truth yet remains that the first call of the mother is the home (5/4/76).

"Don't bring your women's libbers here to protest.  I didn't say it [a statement in support of traditional roles for women] but God said it!" (1/26/76).

He also exhibited considerable paternalism in his rhetoric and images about women.  During this time he referred to women in ministry as "helpmates," suggesting their place in the church should be "at work behind the scenes, faithfully implementing God's program of reconciliation to the world" (5/4/76).  During his sermons, Earl Paulk  often punctuated his preaching with comments such as "sweethearts," "my dear darlings," "dear hearts," and "honey."  Evidently he received some criticism about such language.  On a number of occasions, he stated during the sermon, "Some of you don't like me calling you sweetheart, but that is part of my nature and I'm trying to get over it" (9/8/74, 6/1/75).
  The criticism and the congregational makeup necessitated that Paulk temper his comments about traditional gender roles.  He found himself with a congregation of middle class households where, by 1975, over half of the wives were employed.   In this context church members, like many others in the nation, questioning and puzzled over proper gender roles in a changing society.

Earl Paulk offered advice on how to blend functional gender equality with ideological male headship.  In some rather progressive statements he affirmed egalitarian marriages, "As couples you take a vow to help and support each other.... You two working people, share the housework.... You have to work at it" (6/1/75).  Outwardly, he never condemning working mothers.  Furthermore, his practical relational suggestions challenged traditional marital roles.  He chastised husbands for degrading their wives, for directing their interests elsewhere, and for not giving their full love and attention to their spouses.  He counseled wives not to, "mother your husbands and you husbands don't ask for it."  Finally, he even concluded one sermon in 1975 with a bold spiritual affirmation of mutuality in marriage, "Lord you have loved us through our wives and our wives through us."  

Paulk's fluctuation between the acceptance of traditional norms and his softening of them parallels the actions of many ministers and writers within the larger Evangelical tradition at the time. 
   This generation of Christian pastors was seeking ways to hold fast traditional values and yet relevantly speak to the changing situations in which their membership lived.  In doing so, they "softened" and revised the traditional values in practice, while leaving the powerful rhetoric in place.
 

Paulk's technique for simultaneous affirming of both sides of the gender role debate highlights another aspect of his preaching style.  Often in "pastoral" sermons Paulk could be heard expressing a compassionate, progressive stance.  These practical suggestions were much more radical than his own explicit theology supported.  Therefore, what he preached as church doctrine - the husband as the authority and head of the household - and even exhibited in his own family relations somewhat contradicted his pastoral suggestions.  This tendency to say what might have been necessary in a pastoral moment, even publicly from the pulpit, had the effect, later in the church's history of getting Earl Paulk into considerable theological trouble.  Likewise, these double messages left the congregation, as well as outside observers, somewhat befuddled and uncertain about Earl's position.  His approach made it very difficult to pin down exactly where he stood on a controversial issue such as abortion.  

Whatever the verbal admonitions from the pulpit, the organized church activities confirmed both the absolute importance of the family and the necessity of women in ministry.  Every church bulletin from this period was filled with opportunities for family fellowship, relationship building, and social activities.  Many Friday evenings were designated as "family nights."  Statements such as "What better way to spend time with your church family and your own family ...for free" (1/30/76), and "Plan your Friday night with your own family and the church family" (2/23/76), often appeared in the bulletins.  Almost all these events were sponsored and coordinated by women, over half the congregation were women, and most Sunday school classes and prayer groups were led by women.

Success and Prosperitytc \l3 "Success and Prosperity
Given this emphasis on love and acceptance of others, personal success came to be  judged by one's relationships and family life.  In many ways this message can be seen as counter to the "prosperity gospel" which had become popular in the mid-seventies.  Persons such as Kenneth Copeland and Kenneth Hagin preached the doctrine that God desired for Christians to be prosperous.  Their theology argued that a Christian could pray for wealth, a fine house, cars, and good health and if one's faith were strong enough these "desires of their heart" would be granted by God.

At this point in his history, Paulk had little use for the crass materialism of the prosperity preachers, yet he echoed their language, reinterpreting it from a relational perspective.  "We get confused over what wealth is all about...a good family is wealth.  You can be so wealthy but if you have a divided home, you are poor.  Wealth lies in relationship" (7/20/75 also 5/19/74, 11/9/75).  He even used the then‑current plight of millionaire William Randolph Hearst to make his point in a sermon in 1976 (2/1/76).  He questioned whether Hearst were truly rich with a daughter like Patty.  

This deemphasis of wealth fit his own Church of God upbringing, and that of many persons who were raised in impoverished surroundings.  They viewed money as a necessary utility.  Wealth and luxury were possibly demonic.  Personal relationships, evangelism, and service to God were seen as much more important than economic affluence (Schwartz, 1970:47; Conn, 1977; Crews, 1990:13-15,53-54).  Earl's comments such as  "You can own every acre in DeKalb County and die and go to hell" (7/20/75), and "You can’t judge your life by monetary success.  Success means to live with yourself at peace with God and with your work" (11/9/75), set distinct ideological boundaries between himself and the predominant middle class values of his "socially snobbish" neighbors (Weeks, 1986:267-68).

At the same time, the "Health and Wealth Gospel" emphasis on financial prosperity and economic advancement offered an excellent fit with the occupational lives and cultural norms of not only the general Charismatic community but with Chapel Hill Harvester members in particular (Hollinger, 1988:145-49).  Most of the members of the congregation were employed in managerial, skilled trades, clerical, and sales positions, with a sizable minority being self‑employed.  The practical suggestions offered in the "Prosperity Gospel" writers encouraged diligence, hard work, and dependability all of which were middle class virtues and often led to greater financial success .  

Paulk explicitly rejected a striving after economic prosperity for the sake of selfish material acquisition.  He did, however, acknowledge its value, especially when the goal was to fund spiritual endeavors.  He portrayed a Christian lifestyle as directly applicable to and including a disciplined, yet creative work ethic.  He would preach, "Make your goals...a spiritual matter.  With God you can do anything" (6/1/75), and "Christianity is a way of life...applicable in every area of life. It tells you how to deal with success as well as failure" (9/8/74).  He often would draw a continuous line from the working of the Holy Spirit in the lives of the believers to their own working in the world.  In this regard, he commented that at work they were "instruments in the hands of God" (10/12/75).   The proper response to the Spirit's wooing was obedience and action in the world.  Paulk continued to employ these suggestions for improved living in his sermons throughout his ministry.

A Practical Messagetc \l3 "A Practical Message
Paulk's sermons on "practical Christianity," his suggestions for successful daily living, were second in frequency to the family-oriented ones.  Often these sermons focused on improving relationships, not just with family and friends but also with co‑workers, employers, and customers.  He frequently spoke of how to find meaning in everyday existence.  A favorite suggestion of his was to have a goal or purpose around which to orient one's life.  He preached, "If you can't define certain goals that are worthwhile [in your life], it will become a miserable, cheap, secondary life.... Have a goal to keep a focused life...to have meaning in your life" (6/1/75).  He encouraged members to be active in the world and in business.  They were to "grow up," to "mature," and to "be responsible for the state of your community."  He suggested they should "work hard...be dedicated, sacrifice...." and "be a champion in one area."  He further proposed that if members would, "Commit to an honest goal and stick with it...and if it is of the Lord...it will be successful" (6/1/75).  He suggested that they be "flexible" and "open to the future... Respond to life....New is not evil.... Different is not evil, adventure and research is good.... Tradition and history can be bad" (3/2/75).  He motivated them with lessons he had learned in his own life, which had, by then, become a common theme in the church, "You can't lean on past victories, but you also can't be defeated by past failures" (10/12/75, his emphasis).   


Much as Max Weber found in relation to the Calvinist pastors, these instructions which were offered as practical guides for spiritual behavior often unintentionally raised the socio‑economic status of members (Weber, 1976:177).  Many of these admonitions may have directly contributed to the business success that Chapel Hill Harvester members experienced throughout the 1970's.
  Weber also proposed that these more tangible blessings came as a result of "the elect" striving diligently to confirm their status as one of the elect (1976:112,115,172).  Capitalistic success offered the tangible proof of their salvation that intellectual assurances could not.

Throughout the 1970's many Neo-Pentecostal and Charismatic believers, too, needed tangible validation of their felt spiritual experiences.  Since members' salvation and relationship with God was tied directly to their feelings and emotional experiences, a spiritual and psychological need arose within these folks to confirm that what they were experiencing was indeed from God and not a deception of Satan.

One method by which members of the Charismatic community could confirm the veracity of their divine experiences was to examine and judge their own emotional states.  A conscious evaluation of moods determined whether one was in touch with the Spirit.  This was at a time when Norman Vincent Peale's "power of positive thinking" was extremely popular as it merged with the cultural emphases of pop psychology and the "therapeutic" (Rieff, 1987; Bellah et al.,1985).  Admonitions to "Smile! Jesus loves you," "Happy is the man who trusts in the Lord," "Rejoice in the Lord always," and "Live above your circumstances" were rampant within the Charismatic Christian community.  These suggestions on how to "manage" one's emotions verified one's place in the Charismatic community.  A sure indication that someone was not right with God was when they had "lost their joy."  This path, however, did not offer continuous assurance, given the variability of human emotions and the tremendous effort expended in this "emotional work" (Hochschild, 1983).  In many ways the intense intimacy of fellowship groups functioned as another assurance of salvation.  These emotional, effervescent praise times generated considerable group solidarity as well as awesome feelings of the Divine (Durkheim, 1973).  This powerful social unity acted as a confirmation of one's eternal security, although it, too, was temporary, dissipating shortly after the meeting ended.  

The prosperity preachers offered an alternative confirmation of eternal security, material success.  This confirmation of one's faith, tied as it was to economic prosperity, was a tangible evidence of one's felt experiences.  Financial security lessened the external strains on one's emotional labor of remaining continually happy.  Likewise, financial prosperity did not dissipate after a group meeting ended.  Material success, then, became a powerful assurance of faith and an indirect indication of an intimate relationship with God, especially in a religious tradition which was based on intangible emotional experiences.  In addition, prosperity and wealth, interpreted as blessings from God, not only gave one status within the religious community.  A majority of those in the church’s core group of leaders were also the wealthiest members.  Economic success also enhanced one's standing, and witness for Christ, within the secular world.  This message of prosperity was intimately wedded to various cultural themes in American society, including those of individualism, personal choice, and the nation's economic progress.  This understanding of the Prosperity Gospel as the tangible confirmation of a spiritual status may explain why it became so popular among Charismatic Christians.

Chapel Hill Harvester’s emphasis on "body life" and its many sub‑themes including community, love, family, spousal roles, success and practical everyday applications of the Christian life, significantly shaped church members’ world view in the early and mid seventies.  Earl Paulk's employment of these themes echoed the concerns of members, their desires, and needs.  His preaching gave meaning to young couples who had just begun their businesses and families.  He offered them ways to succeed, grounded in a Christian message.  With this "body life" emphasis Paulk characterized the congregation as nontraditional and innovative.  At the time he portrayed it as unique in its understanding of the corporate body of believers as a family.  But most members did not perceive it that way.  Many comments from members reflected the perception that the church was a comfortable, ordinary, and balanced congregation.  The images of family, love, and success resonated with their lives.  They connected with these themes and the church life which supported them.  At this point the membership did not perceive Paulk nor his message as extraordinary or as something to which they should commit themselves.  Although Paulk’s vision may have been exceptional, his ideological symbolism and language for conveying that message was not perceived as such.  To this point, Paulk’s actions had offered no indication, no proof, of the spiritual charismatic authority he would later claim.  Nor had the church structures been created which would support such an image of him.

Even Paulk, in later years, commented on the commonplace, introverted, and self‑centered nature of these early days of the Chapel Hill congregation.  He would often make derogatory remarks, in the context of reflecting on these early years, that he thanked God they were no longer like the many "little churches by the side of the road."

Orderly Charismatc \l3 "Orderly Charisma
Earl Paulk carried his desire for distinctiveness, if not its actualization in the minds of members, over into other aspects of church life.  Not only did he distinguish the church from other fellowships on the basis of the "body life" message, but also in terms of worship style.  The worship from this early period is very reminiscent of the Inman Park days.  The service was approximately one half music and one half preaching, punctuated with periods of reserved praise.  The songs most often sung were old gospel hymns like "Blessed assurance," "Since Jesus came into my life," and “There's a new name written down in glory," accompanied by organ music or special choral selections presented by the "harvester trio" or other choirs and groups.  The non-demonstrative spiritual celebration time consisted of a few well known Charismatic choruses such as "This is the day," "Thy loving kindness," "Oh how I love Jesus," and "His banner over me is love." The singing of these choruses often accompanied a prayerful, reverent period of praise to God or Jesus.  This praise time might include a murmuring of private prayer tongues or sung praise tongues.
  The overt gifts of the Spirit such as prophecy, revelation, edifying tongues, and their interpretations seldom were practiced in Sunday worship services.  Bob Crutchfield who came to the church from a demonstrative Charismatic fellowship remembered, 

I had to go and ask them for sure if they were a Pentecostal church.  We didn't see a lot of classical Pentecostal demonstrations.... That's what we liked about it.  Chapel Hill Harvester had a good balance between the stability of classical Christian views with flexible forms of worship. 

Just as the central Body Life ritual of group prayer and anointing with oil took place in a collective, communal way, so too were the spiritual gifts expressed jointly and orderly by the entire community.  Although Earl, Don and Clariece certainly had some control over when the expressive portions of the service were to begin and end, the audio recordings of worship offer no evidence of any particular person, a "spiritual virtuoso," possessing an abundance of spiritual gifts.  The distinct impression was that the praise time was corporate, egalitarian, and rather reserved.  This format was well received by many members at the time.  One member commented, "The church was very calm.... In my estimation I thought it was a very laid back for a Charismatic or Pentecostal church.  They didn't have that fervor, that uninhibited excitement. It was controlled and an orderly kind of service...and I liked it a lot."
 

Perhaps one reason for this orderliness was the congregation's implicit acceptance of, and deference to, Earl  Paulk as the spiritual leader.  His own worship style leaned toward reserved praise.  This inclination, he later explained, was due to his negative experiences as a child with ecstatic uncontrolled fervor of Pentecostal worship.  Clariece also controlled the flow of worship skillfully with her organ playing.  On more than one occasion she attempted to stifle a less controlled outburst of praise by increasing the volume of her playing.  She too, like Earl, was more inclined toward reverent, dignified, and "high church" worship styles.  

Outside the context of Sunday morning worship, there were numerous opportunities for more demonstrative charismatic praise and freedom in worship.  From all accounts the Sunday evening service has always been a freer and less inhibited meeting.  Likewise, a "Ladies Prayer Meeting," which met on Tuesday mornings, began in the early years as an outlet for certain more spiritually expressive women.  It remained small for many years, and was not even mentioned in the church literature until 1976.  During 1975, Lynn Mays, a newcomer to the church but not to the Charismatic Movement, took over the leadership of the prayer meeting and its eight female members.  From this point on she became a very influential force upon the church.  Her story, however, will be discussed in detail in the following chapter.  

The central emphasis of the restrained Sunday worship was an individual’s personal experience within a fellowship of believers.  The most prominent motto of the church at that time was "where worship is an experience."  This characteristic paralleled the central tenets of the Church of God and other classical Pentecostal denominations as well as the growing Charismatic Movement (Crews, 1990; Neitz, 1987:191ff; Poloma, 1982 chap.4; Synan, 1971).  Freedom in worship, with the format for worship being "ordered by the Holy Spirit's bidding," figured centrally in the affirmation of this creed of experience as guide.  

This emphasis on experience, however, eventually led to a significant congregational tension, still in its infancy during this time.  That tension was between Earl Paulk as the central spiritual authority, the explicit organizational structures of the church, and the implicit egalitarian and individualistic freedom of the Spirit in Charismatic worship.

QUESTIONS OF AUTHORITYtc \l2 "QUESTIONS OF AUTHORITY
From its founding in 1960 in Inman Park, the church was organized with Earl Paulk as the primary voice of authority.  He was its founder, its leader, and its paternalistic, but benevolent, father figure.  His position as congregational authority was even written into the church constitution.  He was to have complete license from the pulpit.  Yet in the administration of the congregation, Paulk's authority was neither overt nor complete.  The church’s  administration was formally organized around a board of elders and deacons, to be elected by the membership at quarterly meetings.
   Paulk went to great lengths in bulletins and sermons to confirm the status of these lay leaders.  "Remember I did not select this Official Board, but I surely appreciate them" (5/13/75). "The officers elected each year act in accord with the quarterly conference.... They are your selections" (11/9/75).  

The elected board acted as a mediator and restraining device both over Earl's singular authority and certain  members' Charismatic independence.  This board structure allowed for the individualistic, egalitarian impulse of the  spirit‑filled believers within the limits of the formal organization of the congregation, just as the worship format gave it limited freedom during services.  Paulk, too, supported this constraint, making it clear that the church was not to be run as a simple democracy guided by independent voices, but rather as a representative government.  "God has always used representative government, never a democracy" (11/9/75).  At the same time, Earl's desires for the church had to be formally sanctioned by the board.  As will be seen below, it appears that some of his wishes perhaps were frustrated by this group.

The balancing act between these three forces, at this early stage, was relatively simple to achieve.  The primary reason for this, no doubt, was because control was not an issue.  Everyone knew and agreed that Earl Paulk was their leader, with the board of elders and deacons as advisors.  During the settled period of the early seventies there were few important decisions to make; therefore, this leadership arrangement went unchallenged.  John Bridges, then a deacon and church treasurer, described the period in the following way, "We were a simplistic operation and it was basically a simplistic board.... We were a group of people who were very devoted to their pastor and he was, in turn, very devoted to us."  Like a "body," the congregation was understood to be of "one mind" and in consensus.  This may not have been an accurate perception, however.

Relational Authoritytc \l3 "Relational Authority
In the midst of this perceived unanimity, diverse perspectives of Paulk's authority flourished even during the church's early history.  These differences of opinion were due to the relational quality of Earl Paulk's authority.  A member's place or involvement in the social organization altered how Earl's authority was perceived and legitimated.  This reality becomes quite apparent later in the church's story.  Even now, however, the authority Paulk held in relationship to his followers was individually negotiated and contingent upon one's relational, familial, or institutional ties with the senior minister.

For the overwhelming majority of this "body life" congregation Earl was familially referred to as, "Brother Paulk."  This title implied not only an intimate relationship but also a willingness to trust the decisions of the "elder brother."  As Bob Crutchfield, who was actively involved in leadership and had a intimate relationship with Earl, recalled, "We related to him like a big brother."  He went on to characterize the church's structure and Paulk's authority as, "very egalitarian....The whole structure was quite loose‑hipped."  John Bridges, obviously a long‑time family friend as well, described the church decision making processes as, "We'd say, 'Brother Paulk, whatever you feel is best'.... There was a great amount of personal trust...."

Trust of the relationship between Paulk and his parishioners was a common theme, especially as it related to his love for them.  He commented in a bulletin early in 1976, apparently after he had been especially forceful in his preaching, "I really love you.  Daddy and Mama said that after they spanked me when I was a little boy.  I am sure now they did love me, but I wasn't too sure then. So, you just wait and see. You'll find out ... I really love you" (1/27/76).  This authority was based for the most part in interpersonal trust in a relationship.  

At the same time, the church's government and Paulk's authority looked considerably different to those outside the family, excluded from church leadership, and not in an intimate relationship with Earl.  One such person, who always desired to be a deacon but was never elected to that position, said flatly, "He was in charge, that was it!  He didn't appoint the deacons but they only got there if he was okay with the nomination.  He had the reins on everything.”  This person, nevertheless, stayed at the church for nearly twenty years.  Another person from this time also reflected on how Paulk’s authority was perceived by those peripheral to the church’s leadership.

I know a lot of people, who early on would come into that church and want to be involved and want to work, and would leave saying that he had absolute authority in everything and too much.  Everything had to be done not just his way, but there was this close knit group, mostly family who controlled it.  And it turned off a few people but not a lot because by and large, there was no meanness, there was no use of this power to devastate individuals in any sense.  They were just people who resented it more or less.  But there was always that authoritarian rule.  He was the pastor, there was a paternalistic order and he was at the top.

Members, at that time, granted Paulk certain legitimate grounds for the authority they gave him.  First and foremost, they accepted his authority as the church patriarch, its wise leader.  He was seen as a spiritual father‑figure.  He often cited the Bible as the ground for his religious guidance and counsel.  God was the source of all authority, and Jesus was the example of its proper expression.  He freely acknowledged his dependence on God's grace and the indwelling of the Holy Spirit.  His position before God was due to his calling as a pastor to others and his attitude was one of servanthood.  "God, you and I know I'm no good to these people without your help," he prayed (11/24/74).  He often petitioned God to make him a "simple channel for thy Spirit" (9/8/74) and "a channel of love" (2/1/76).  He also referred very often to his years of ministerial experience to ground his leadership.  He constantly used terms denoting humility such as "servant," "obedient," "tool," and "vessel" when referring to himself.  Finally, he would made comments which implied a sharing of the burden of the ministry ‑ "It does not rest on any one of our shoulders" (10/13/74). 

Another frequent title which denoted a further basis of Earl's authority was "Pastor."  As one member put it, "We respected his credentials."  Others talked of his role as leader of the church or head of the board of deacons.  There was clearly a sense of respect for the authority of his "office" in the church structure.  This authority was, perhaps, clearest in the way he and Clariece held in check members' charismatic expressiveness in worship.

During this period in the church's history, Paulk's authority was not grounded in his spiritual status as a prophet, as an oracle of God's revelations, as apostle to the Christian church, as a Bishop, or even as the visionary founder of the church.  It was, rather, based primarily on the relationship he had with the members, with his friends.  Yet, even in these early years, Earl Paulk utilized, and was granted, numerous sources of legitimation for his authority.  None of this authority could be seen as a charismatic authority described by Weber and others.  At this point in the history of the organization, the closer relationship one had with Paulk, the less authoritarian he seemed and the more he seemed like a brother or parent who corrects error out of love.  The recognition of Paulk’s preference for a relational style of authority as well as his simultaneous use of multiple methods to legitimate his power in the congregation make the later complex web of authority relationships much more understandable.   Within the relatively simple organizational structures of this young Chapel Hill Harvester Church, it is possible to perceive the initial formation of what becomes a convoluted dynamic.  This dynamic develops considerable complexity as the church grows in size, develops a greater division of labor, and establishes multiple organizational pathways.  Observation of this leadership pattern also can help to explain the diverse layers of commitment evident in the congregation as it evolves.  It offers insight into how members of the same church can present such seemingly contradictory statements regarding Paulk's relational leadership style.  One’s relational ties to Paulk and the leadership core make all the difference in how their power is perceived and responded to. 

Whatever the perception of Paulk's authority at this time, it was certainly not complete, unquestioned, or forced.  Much of his authority, being relationally based, was open to challenge on the basis of that relationship.  Paulk's exercised authority was reciprocal, interactive, and a socially‑negotiated dynamic.  In the words of John Bridges, "Before you can have authority, you have got to have people who are willing to give it to you."  The entire congregation mutually recognized the senior pastor as their religious leader.  Yet, the board of deacons, as well as members at large, had a certain amount of power over the direction of the ministry, over the accepted legitimacy of Earl's authority, and over the limits of his leadership.

An excellent example of the negotiation of authority and a tempering of Paulk's wishes, authority, and leadership surrounded the question of beginning a church school during this period.  The event was unlike any other I found in the church's history because the archival records seem to indicate that Earl Paulk did not get what he appeared to desire.  Although no one interviewed recalled an explicit power struggle over the issue, the framing of the issue in sermons and bulletins clearly seemed to identify Earl Paulk's position -- a position which was eventually defeated.  This event, too, occurs exactly prior to a monumental turning point in Earl Paulk's portrayal and exercise of his authority.

Throughout the early months of 1976, church bulletins (3/2/76, 5/11/76, 6/15/76, 7/5/76) and Earl's sermons (10/12/75, 5/2/76) were full of veiled references to children being given the "power of choice" and the congregation having the "responsibility to teach its youth."   Either Earl or Don Paulk overtly expressed his motivation behind these references  in the May 11th bulletin.  The writer suggested that the congregation "give serious consideration" to starting a church school for the children.  In June, the bulletin (6/15/76) was again used to influence the congregation.  This bulletin article boldly stated that the future of the church rested on its efforts at educating the next generation.  After sketching the arguments against the proposition, the article's writer, either Don or Earl, went on to present the case for a school.

Those in favor would say that especially in the formative years the boys and girls need to be under Christian guidance.  Further, the public education has degraded to the point where it is both physically, mentally, and spiritually dangerous and in the light of the problems that continue to grow in public education, we should prepare ourselves to meet the challenge, for where there is no vision, the people perish. 

The author of this bulletin went on to say, "We must not take (our decision) lightly.  God has a will for Chapel Hill and when we find it, He will make the way."  After this substantially one‑sided presentation of the issue, however, on July 12th the congregation was informed of the negative decision not to begin a church school.  The author of that  bulletin reported,  "Due to the time element and after prayerful and in‑depth consideration, the Board deemed it inadvisable to try to begin a Christian school by this Fall.  We will continue to work and pray toward some future date as the Lord leads."  

The significance of this seemingly minor event cannot be overlooked.  From my investigation of the archival data and sermon tapes, this incident marks a radical shift in Paulk’s overt expression of his authority.  From this point forward, he began to base his authority more and more on his spiritually superior position within the congregation and the trust expressed in him as the sole spiritual "head" of the church.  By the end of 1976, he had started to preach on the singular spiritual authority of the pastor within a body of believers.  This new emphasis radically altered the theology and direction of the church from that point forward.  This theological shift is the subject of the next chapter.

Although it is difficult to establish conclusively what the church was like in these early days at the new property on Flat Shoals Road, the data point to a congregationally-based church with a strong but loving pastor in charge.  The organic image of "Body Life," where each person had a vital role in the total expression of the church, best captures the mood.  Intimate moments of ministry gathered around the altar were the formative ritual acts.  Worship paralleled the Classical Pentecostal format, but there was a distinctly restrained praise time.  Much of the preaching and ministry focused on the family and included themes of love and gender relationships.  Although it was forcefully delivered, the topics were balanced, practical, edifying, and scripturally based.  In these early years there was very little of the emphasis on the ecstatic expressivism and spiritual orientation of the Charismatic movement, which would soon come to dominate.  Even Earl Paulk commented in a bulletin, "I thank God that we have a well‑rounded church program.  All is not just things of the Spirit" (5/13/75).  Overall, Chapel Hill Harvester could have easily been just another suburban church, or in the words of a member,  "I think you could have walked in there and thought you were in any Baptist church or almost anything else...."

The congregation, during this period of its history,  was clearly representative of many denominational Pentecostal churches (Poloma, 1989; Crews ,1990; and Conn, 1977) as well as countless charismatic fellowships from the early 1970's ( McGaw, 1979, 1980; McGuire, 1982; Poloma, 1982; Quebedeaux, 1976 ).   This brief picture of this "little church by the side of the road" offers a glimpse into a Pentecostal-oriented independent congregation prior to its embrace of a  Charismatic spiritual theology.   This portrayal will show comparatively the tremendous revisioning that the Charismatic theology and its corresponding organizational ideals had upon a local congregation.  Although there are some charismatic influences present in the congregation during this time, it is not the dominant ideology due to Earl Paulk’s resistance.  When it is accepted by Paulk, this spiritually-based theology revolutionizes the understanding of pastoral authority, member commitment, and congregational structure.

Further this chapter identifies Paulk’s initial efforts to try to find an ideological medium for his understanding of the "vision."  The content of the "church of refuge" identity easily altered to embrace "refugees" who were disillusioned Christians.   Likewise, Paulk’s adoption of the "body life" image fit well with the new context and its suburban constituents, yet it lacked the theological power and uniqueness to produce more than moderate growth.  The next chapter in the church’s history demonstrates the incorporation of a theology which has that power.  Nevertheless, an examination of these earlier efforts illustrate how willing Paulk was to conform his message to the new climate.   The reader can begin to perceive in this chapter the lengths to which the church was willing to go to produce the "most successful church in the South."  A corresponding drive can be observed in Earl Paulk to rise from the ashes of his former defeat and become that beautiful phoenix.   As he concluded an autobiographic sermon in May of 1976, I've not been of world renown, but I’ve tried and I’m still trying!"

� Many of the reasons for this successful fit between megachurches and suburban residents will be discussed in the final chapter.  A number of commentators on megachurches have realized this connection including Schaller (1990, 1992),  Ostling (1991), Vaughan (1993), Neibuhr (1995a), and Eiesland (1995).


� One clear indication of this expectation of growth and development in central and southern DeKalb County was the placement of shopping centers and malls.  A majority of the shopping centers built during the decades of the fifties and sixties  were located in these parts of DeKalb County (Dent, 1980; Profile of DeKalb County, 1982).  


� Nearly 20 percent of suburban DeKalb residents in 1970 had relocated from inside Atlanta City limits within the previous five years (Taeuber, 1980). 


� This survey should not be considered as scientific, nor fully representative of the entire membership.  I uncovered demographic data on one fourth of the approximately 450 people.  Several of these fact sheets also contained incomplete information and some of the data was compiled from an examination of the pictorial directory.  This survey, nevertheless, provides an adequate statistical picture of the congregation prior to its explosive growth period.


�  No doubt this term is derived from the, then popular, book of the same title by Ray Steadman (1972), although I have no clear proof as to this origin.  Body life churches were plentiful throughout the early Seventies, especially in California and Florida (Baybrook,1976).  They were the prototypes for many of the methods by which modern megachurches function.  These “body life” congregations, often numbering in the thousands, were “theocratic and oligarchic,” had countless “cell-groups” or small home fellowships, used intimate, laid-back experiential worship styles, and were composed of intense, committed, and active conservative Christians (Baybrook,1976).  An excellent description of "body life" churches is contained in Towns, et al. (1981: 134-147). 


� This and other direct or implied references to services during this time come from my content analysis of a minimum of six randomly selected audio tapes of Sunday morning worship services from each year since 1974.  One of the aspects of this content analysis was a count of the frequency with which certain key words and concepts were used by Paulk in his sermons.  Many of the findings from this analysis are presented in graphic form in Appendix B.  The methodological appendix also provides a copy of the content analysis form used.


� This intensely emotional ritual of public confession and “bearing one another’s burdens” solidifies commitment by contributing to the mortification of the “old self,”  to an increased level of trust of the social group, and to the integration of the person into the “family.”  These functions, as well as other mechanism of commitment  are described in detail in Kanter (1972).  McGuire (1982) and Neitz (1987:234) discuss the role of these emotional disclosures for certain neo-Pentecostal groups.  


� Eiesland (1995: 56) notes of a similar suburban county in the Atlanta area that churches functioned as the focal point not just of religious life but also social and family life.    


� In the 1974 to 1976 sermons I examined, the word “love” was used an average of 6.6 times per sermon, the word “family” was used 4.6 times per sermon.   Refer to Appendix B graphs B-9 and B-10 for Paulk's usage of these terms by the church's historical periods.


� Evangelistic politeness and civility have become the standard procedure for modern conservative Christians.  Hunter (1983:84-90) examines this tendency toward civil evangelism in considerable depth.  Modern Fundamentalist Christians, however, do not fit this model (Ammerman, 1988).


� There are a number of detailed discussions of the traditional conservative Christian norms of family life, such as Ammerman (1987:134-46), Tipton (1982:76-78), Richardson et al. (1979) and Neitz (1987, chapter 5).


� Paulk was unsuccessful in his attempt to remove these comments from his preaching since they remain in his preaching to the present.  In fact, the frequency of such comments increases dramatically at particular times throughout the history of the church. See the graph of Paulk’s use of Paternalistic comments in Appendix B-21.  He eventually asserted his right to use this paternalistic language from the pulpit, “I got a letter a few years ago that it wasn’t good to use (this language) in the pulpit.... Well you stinking person, you don’t know what is good to use in the pulpit.  God didn’t call you to preach.  He called me to preach” (Paulk’s emphasis, 2/25/79).   One person I interviewed even went so far as to call Earl Paulk a male chauvinist, saying "if anybody is a chauvinist, he is.” 


� Certain voices in the Evangelical world during this time counseled families and religious leaders to revise their traditional understandings of gender and familial roles.  Larry Christenson’s The Christian Family (1970) and his and his wife’s The Christian Couple (1977) were very instrumental in altering these roles.  Neitz (1987), Stacey (1990) and Hunter (1983) each discuss the shifting family values and relationships taking place during this time.  It is interesting that there are sermon references of Earl Paulk reading several books on how to become a more emotive, “softer” Christian man during this period of church history (2/17/76).


� I found evidence of this in my interviews and observations much as Ammerman (1987), Stacey (1990), and Rose (1987) did.  Many couples spoke of male headship and submission, yet the women were clearly in charge or at least equal partners.  When asked about decision�making on major purchases or issues, they spoke of deciding by mutual consensus through prayer and discussion, only resorting to the husband's “final word on the matter” if they reached an impasse.


� This Prosperity movement has been known by several names, (the “faith movement,” the “word movement,”  the “health and wealth gospel,” and the “word of faith movement”), all of which are essentially interchangeable.  Many of the most prominent televangelists and countless local church pastors subscribe to these ideas.  This prosperity message has had a tremendous influence on Conservative Christianity.  It has been reported that the central promoter of this doctrine, Kenneth Hagin, sold over 33 million copies total of his 126 books and pamphlets (McConnell, 1988).  When one takes into account the many other avenues by which this message was spread such as television, audio tapes, direct mail, teachings in Hagan’s Rhema  Bible Training Center, and his correspondence courses the possible influence is tremendous.  Several of the major figures in this loosely-knit movement include Kenneth Hagin, Kenneth and Gloria Copeland, Fred Price, Jerry Savelle, Robert Tilton, John Avanzini, and Benny Hinn. Two scholarly  works are central to an understanding of this Christian movement,  McConnell (1988) and Barron (1987).  The former analyzes  the “Faith Movement” from a predominantly historical and theological perspective; the latter does so from a more sociological approach.  Other authors who discuss this prosperity doctrine from a variety of perspectives  include Harrell (1975), Quebedeaux (1983), Fee (1985) Hollinger (1988), and Neuman (1990).    


� Paulk’s emphasis on individual improvement and economic success is strongest in the mid 1980's when lower middle class blacks begin to join the church and when the Alpha youth reach adulthood.  See the graph in Appendix B-26 for the pattern of Paulk's use of "success."  Schwartz (1970) compares, among other issues, the ideology of two sectarian groups, 7th Day Adventists and Pentecostals, around economic success and attitudes toward work and suggests that Pentecostals are less likely to stress advancement, as does Anderson (1979).  Paulk’s ideas fit better in terms of the 7th Day Adventist approach (Schwartz, 1970:111,123-26).  There is some indication (Crews, 1990) that the views of Schwartz’s Pentecostal group are no longer representative of that branch of Christianity since they have begun to enter the modern middle class world. 


� Benton Johnson (1960) discusses this issue and argues that the ideals and practices learned by some Pentecostal/Holiness groups leads to economic advancement.


� It should not be surprising that later popular paths of spiritual confirmation, once a majority of Charismatic Christians achieved solid middle class status, included reliance upon tangible spiritual "signs and wonders" and an  emphasis on church growth (Perrin, 1989).


� Poloma (1982:52-55) discusses the variety and frequency of Glossolalia, or speaking in tongues,  in charismatic fellowships as do McGuire (1982:76-85), Neitz (1987:39-42), and Warner (1988:133-34).  


� This is quite a  contrast to my own experiences in Charismatic fellowships where praise services were often spontaneous and uncontrollable.  Other studies of Neo-Pentecostalism also describe incidents of controversial, unrestrained praise or prophecy  with power struggles among the leadership; one such is Neitz (1987:11-12). 


�  From the records I observed it appeared that these "quarterly" congregational meetings actually took place once a year, and often less frequently.





