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CHAPTER NINE:   THE TRIUMPHANT CHURCH  (1988 - 1990)tc \l1 "CHAPTER NINE:   THE TRIUMPHANT CHURCH  (1988 - 1990)
The charismatic church cannot be content to live on the other side of the tracks any longer.  We must move uptown, not in order to be somebody for fleshly glory, but in order to wield the influence of the Holy Spirit in the world.

(networking pastor)

Bishop Earl Paulk is a spiritual father in a dynamic city that exemplifies all the greatness and challenges of modern society.  His understanding of the responsibility of the Church in creating solutions for their community problems is commendable.  Bishop Paulk teaches that words must translate into action.  The relevance of his gospel in the service of Christian people is a tremendous asset to the mayor of Atlanta, Georgia, and to the citizens of this great city.

(Maynard Jackson, former mayor of Atlanta)

Chapel Hill Harvester had survived the onslaught; victory was theirs.  It was in this victorious frame of mind that Earl and the congregation turned their attention to the establishment of the kingdom.   The past battles had left scars on the church but it also invigorated the vision of what this church would be and do in the world.  This period of the church’s history, then, is marked by an air of optimism and a fresh sense that this congregation was indeed "chosen of God" for a special task -- to demonstrate the kingdom.  This demonstration resulted in outstanding accomplishments in every area of the church’s ministry.  It was indeed the "model" local church.  Its congregation continued to grow and its multiracial membership was committed and energetic.  The church had  gained recognition locally for its many ministries and involvement in the community.  Nationally, Paulk had become a renowned leader.  Internationally, the ministry continued to reach further into Latin America through television.  Chapel Hill Harvester Church had matured into a position of respectability and influence befitting of its status as one of the ten largest congregations in the country (Schaller, 1990).  The church’s reputation in these many areas was what initally attracted me to visit.  It was into this triumphant milieu that I entered what was to be the zenith of Chapel Hill Harvester’s ministry.  

My initial impression, which stretched over several years of research, was of this megachurch as successful, powerful, and influential.  Its ministries were flourishing, its members excited, and its future looked bright.  For most megachurches, this is the portrait that is often presented and observed.  Seldom do observers track these large ministries from their modest beginnings.  Nor do these congregations allow researchers to poke and prod for years.  Their stories, if told at all, are not often described longitudinally, throughout their development.  They are rather portrayed in a snapshot, a successful moment in time.  This chapter is just such a depiction of Chapel Hill Harvester Church.   Such a characterization is essential in order  to understand the depth of idealism and hope for the future in the congregation at the time.  It is also necessary in order to fully comprehend the intensity of the devastation caused by later events. This chapter then is a look at this church the way most causal observers would perceive it -- as the triumphant megachurch.  

From 1988 to 1990, the atmosphere perceived by most congregational members, likewise, was one of triumphant, victorious enthusiasm, buoyed by continual praise and commendation.  They continued to grow and were now engaged in building the largest church in the city -- The Cathedral of the Holy Spirit.  The congregation’s memories of critique melted away with the barrage of complementary press and publications.  The Atlanta newspaper printed several glowing articles during this time, as did the influential "Charisma" magazine.   Framed copies of these articles and other awards decorated one large wall of the mall entrance into the sanctuary.   A casual visitor could not help but notice the themes of power and victory in the songs, prayers, literature, and sermons.   During this period, Paulk confidently asserted, "This is God's land, God's place..." (8/28/88).  His references to "victory," "success," and "prosperity" in sermons were at their highest level ever with over eight references per sermon (See Appendix B-26).  As the cathedral’s steel frame towered above the parking lot, the church newspaper could proudly proclaim, "You are part of the most exciting endeavor on the face of the earth...the building of the Kingdom of God.... This house...shall become a focal point for the Kingdom of God"  (November, 1988).      

In case any visitor or member was unaware of these kingdom building activities elaborate self-promotional efforts were undertaken by the leadership.  Each of Paulk's books written during this time highlighted the ministries in which Chapel Hill Harvester was engaged.
  The newspaper was filled with documentation of the  mission activities of the congregation ‑‑ for the congregation.  A "year in review" video describing the church’s accomplishments was shown the New Years Eve worship service in December 1989, and every year following through 1992.  This was necessary because, as Paulk informed his staff, "you have to realize how uninformed our people are on what we do."  

The rest of the world was also kept informed of the activities of the church.  The construction of the 7,700 seat Cathedral of the Holy Spirit drew both local and national attention.  Televised services often highlighted a particular ministry or the progress on the Cathedral.  Tapes and videos of workshops on church organization and worship and arts were actively distributed.  Pastors Conferences "showcased"  the church’s  "state of the art" ministries and recent achievements.  The church had become a resource for countless other congregations in the areas of youth ministry, community ministry, and Christian arts and drama.
  City and state political leaders, members of the business community, and officials of the Atlanta Olympic Organizing Committee were invited to activities at the church.  The total response to these public relations efforts was impressive.  Affiliated networking pastors, religious leaders, business persons, and governmental officials of all levels paraded through the congregation, praising the church’s efforts and encouraging members to do more.  As one networking pastor exclaimed, "You are like Solomon's temple, the kings and queens come to see what is going on here."

A MEGACHURCH CONGREGATIONtc \l2 "A MEGACHURCH CONGREGATION
The most obvious thing "going on here" was the weekly worship service.  Members and visitors packed the Sunday morning worship services, at 9 o’clock and 11 o’clock , twice filling the 3000 seat K Center auditorium.  Committed worshipers again populated the sanctuary Sunday evening, Tuesday morning, and Wednesday evening.  Traffic on the highways around the church often slowed and jammed, even under the careful direction of hired police officers.  A low frequency AM radio broadcast greeted arriving members with the orchestral strains of the extended prelude.  Amid the constant construction of the cathedral and other projects, black and white members streamed into the church’s open doors.  Crowds of well-dressed teens gathered under the shade of young trees in the carefully landscaped grounds.  It was obvious to anyone that something out of the ordinary was taking place here.  This was not your normal church.  As one person summarized his impressions,

Everything about this church is MEGA....the worship, the fact that blacks and whites are here together and they haven’t been coerced or bused here, the theological unity.... This is one of the most exciting things that is happening on the face of this earth for God’s kingdom.

Aside from the number of people, a striking feature of the church, as the above quote indicted, was the racial mix of those flocking to the service.  An interracial gathering was an unexpected occurrence in South DeKalb County, in Atlanta, Georgia on a Sunday morning.  On close inspection, however, the two morning services showed distinctively different racial patterns. These differences perhaps contributed to, or were created by, each of these services having their own unique atmosphere, demographic makeup, and worship style.  During this period, the earlier service was approximately 50 percent African American and 50 percent white; while the later service’s racial composition was closer to 75 percent black, 25 percent white. 

The earlier service, possibly due to time constraints, proceeded more predictably, with songs or praise times often seeming to end abruptly.   The "order of worship" clearly moved this service along its unalterable timetable.  Worship in this service was less emotional, more formal, stiff, and lacked any significant freedom of expression or spontaneity.   The service followed the more refined, professionalized, and domesticated pattern which had developed after the ecstasy Alpha and Tent days. Yet the feel of the service suggested that members were highly involved in spiritual expression taking place.  They brought their Bibles and notebooks, intensely followed the sermon, and got caught up in prayer, praise and singing.  Nevertheless, the spiritual expressivism often seemed to be confined.

The earlier service tended to draw families and older adults.  Most members were formally attired, often with the men in suits and ties and the women in dresses.  During the early morning time, the nursery and children’s classrooms always burst at the seams.  This gathering also appeared to attract the more affluent white members, and many of the those, such as church staff, elders, and the spouses of pastors, for whom seats of honor were reserved up front.  Almost always, this service ended exactly on time.  Members filed orderly out of the sanctuary, picked up their children, and left, often without interacting with any other member, just as they had entered. 

Those members who replaced this earlier congregation were of a distinctively different mind set.  Perhaps this difference was due to it being later in the morning, or that these folks had congregated in large groups waiting for the previous service to end.  Perhaps race was a factor, or even that this group was distinctively lower middle class, as well as being predominately younger singles and couples.  These members arrived in the sanctuary ready for a "worship experience."  They were talkative, more sociable, and quite noisy.  Conversations continued into the sanctuary and through the musical prelude.  This group exhibited a diversity of clothing styles from formal and quite fashionable to casual and informal.  Once worship began in earnest, the order of worship conformed to fit the mood of this crowd, and the Holy Spirit’s leading.  Prayers, singing, and praise times were all more lively and extensive in this later service.  Although the same hymns or choruses were often sung in both services, inevitably those of the later gathering became more expressive, sung in a distinctively "black church" style.  This service always showed more signs of the "Spirit’s presence" including raised hands, swaying bodies, singing in tongues, and, occasionally,  altar calls for healing and laying on of hands.  

This service never ended on time, if there even was a prescribed ending time.  Services would often last till 1:30 or 2:00 in the afternoon.  However, for this half of the congregation "church" continued beyond the limits of the service.  Hundreds of members milled around the mall.  A buffet lunch was served in the atrium area and many members used this opportunity to fellowship and dine with friends, deacons, or first timers.  This casual lunch hour was quite reminiscent of the socials and Sunday lunches described in studies of African American churches (Williams, 1974; Franklin, 1994).

The official components of worship were almost always identical in the two services.  A period of prayer and discussion of church concerns would be led by Kirby Clements, the Black pastor with the longest tenure.  His passionate, emotional prayers often naturally flowed into long stretches of congregational praise and singing.
  Many members spoke of this prayer and praise time as that part of the service where they most often "felt the spirit."  These highly charged spiritual portions of the service were usually followed by an equally impassioned appeal for funds, made by Earl Paulk himself.
   On the other hand, church announcements delivered by either Don Paulk or one of the many associate ministers were generally stiff, uninteresting, and formed a transition from collecting the offering into special musical performances.

As throughout the church’s history, Clariece Paulk had tight reins on the worship format.  She interjected numerous displays of arts and drama into the service.
  Often liturgical dancers, who were mostly young white women  clothed in flowing gowns with ruffled pettie pants underneath,
 expressively interpreted a song being sung by the six to eight member Kingdom Singers.  During praise numbers the tambourine choir would dance up and down the aisle "praising God with timbrels."  Occasionally, a skit or pantomime would be performed in an attempt to portray a biblical truth.  Music, whether sung by the choir, the congregation, or the various singing groups, accounted for at least a third of the service.
  With no songbooks or lyrics projected overhead, first timers were often befuddled by the music, but the songs were learned quickly given the considerable repetition of their simple words and melodies.   As the percentage of African Americans continued to increase, so too did the number of songs with a contemporary black gospel sound.  Clariece, however, continued in both services to mix musical styles.  Nearly every service contained a traditional hymn, an orchestrated symphonic piece of classical music, and songs by popular artists such as Reba Rambo and Donnie McGuire, along with the more Black gospel music.  Much of this music, of whatever style, was written by church members and reflected kingdom themes and Paulk’s teachings.  Even the more formal musical numbers performed on the stage often spontaneously evoked congregational participation as members lapsed into singing along softly or were carried away in praise by the music.  These performances, especially for those in the later service, were not just spectator events. 

Paulk’s sermons remained characteristic of earlier times in the church’s history.  They were delivered forcefully as he casually walked back and forth across the worship stage, or even wandered down the steps to the level of the congregation.  He almost never referred to his notes or the Bible which rested upon the clear plexiglass lectern.  He often gestured to the associate pastors seated to his left or the core leadership to his right.  Occasionally he would comment about the large multiracial choir or orchestra members behind him.  Many times he would call out for responses from the congregation, with phrases such as "say Amen" or "say it with me, ‘Our God is Great!’." Once in a while he would even address the television cameras with an appeal to those "of our congregation worshiping at home," although this was very seldom done.  

Paulk powerfully exhorted members to live out their Christian commitment in service both to the church and to others during every moment of their lives.  His sermons were often based on the scripture passages read that morning.  Verse by verse, he would explain how members were to apply these truths to their everyday lives.  He communicated a clear message that being a Kingdom Christian was, in the words of one member, "a lifestyle. It’s the way you live. It is the attitude you have at work, at home, everywhere."  

Practical advice on finding purpose in life and improving oneself stood out as obvious features of Paulk’s sermons during this time.
   He often encouraged members to find their God-given identity, as he said in one sermon, "God gives to us our own identity, not just a name, but our personhood.... In this complicated world we have lost our identity, lost our plan given by God (8/27/89).  He emphasized this idea even more strongly later in the same sermon, "That’s what Christianity is about -- to bring you a purpose, self-worth, and responsibility" (8/27/89).  Once a person realized his or her purpose, Paulk preached they were to excel in it.  After all, he said, "You are on a divine mission of God... Success in the secular world is determined by your wealth and achievements, but Biblical success is fulfilling God’s will for you" (2/7/88).  Vocational improvement was paramount for kingdom living, as Paulk preached, "Demonstrate the Kingdom in the marketplace.  Employer, do it with compassion.  Employee, do it the best you can."   In conjunction with a series of sermons in 1990 on self-improvement called "Push for Greatness," the leadership printed bumper stickers and other motivational paraphernalia.  In these sermons, Paulk implored the congregation to push for greatness at their work, "If you are a typist, you can become a great typist! (11/18/90).    Many members specifically commented on how powerful this was for them to hear, as did one young white woman,

It wasn’t until I came here that I understood the call on my life.... Had it not been for Chapel Hill Harvester saying God has a purpose for you, then I’d still be stuck.... I would not have been able to let go and find out what God called me to do.

An African American man who had avoided coming to the church because he thought it was "strange" and he "didn’t want to sit under a white man" related that "the first time I heard [Paulk] I was awestruck and overwhelmed.  He said so much in that first service that I could take outside of the church and use in my everyday life.  I said this man knows God."  One white female nurse, who had been an Alpha youth, suggested that Paulk’s injunction to life a kingdom lifestyle changed how she related to the "world," not just in her caring attitude but also in her vocational goals and self-presentation.

Being around the church has taught me how [to interview successfully and to dress well]. When you asked about being a nurse [from a kingdom perspective], its made me different personally, but also in my profession.  Once we grew out of [Alpha]... we said, ‘Okay, let’s take a look at some other areas in our lives.  All of a sudden I did care about being excellent in my job, I longed to go to continuing education, I longed to be up on the latest techniques.  Professionally, yes, but straight to the core, because we do need to excel in what we do.  You’re representing the character of God.  Professionally you have an obligation to be on top of this for your patients, but ever far-reaching spiritually, you have an obligation to God.  You have got to be the best you can be.

Another middle aged white contractor reflected on the changes he made while under Paulk’s teaching, again personally but also vocationally.  

Here is a man teaching such practical things.... It just changed my life.  I build houses and I left a big company last year to build and sell my own homes.  In my everyday life...it changed just how far I push somebody before I sell a house, whether I give earnest money back.... I work with construction guys also who are as rough as they come and I think all the time that Jesus was a carpenter and he must’ve been around these guys.  It radically altered my way of thinking about them and about my work.  After all, you are not working for people, you are working for Jesus.

 Members did not just listen to these practical parts of the sermon, whatever Paulk said garnered their rapt attention.  Many took notes, wrote out his comments verbatim, and studied the scriptural references he provided.  For a great number of members, his sermons were the reason they were at the church.  Nearly a quarter of those responding to the 1991 survey noted that what first attracted them and continued to keep  them at the church was Paulk’s preaching.  Listening to him was, in the words of an older African American member, "like listening to prophets of old, he speaks with such conviction."  Another young white woman related, "I had never heard any preacher make such a  strong declaration - that he was speaking for God - with such confidence.  I needed to test it...and I could not refute what I was seeing and hearing.... Look at the fruit; He must be speaking for God."  This was a commonly heard equation -- the church’s fruit confirming the truthfulness of Paulk’s message.  As a middle aged white man suggested, "When the Bishop says he is speaking for God, I don’t have any problem with that...particularly because he has the fruit to back it up."

In general, during this time the congregation's perception of Paulk was "larger than life."  In the minds of those interviewed he was almost idolized as a "celebrity" and seemed "godlike."  An older white man related to me the awe of coming into contact with Bishop Paulk, "He put his hand on my shoulder, I was so touched that was the first time I was ever in the same room with him...."  One African American man reflected, "When I first heard Bishop Paulk -- we all have our ideas of what God is like -- well when I heard him, he was a visible demonstration to me as to what I thought God would be like.  He was a practical man, not so ethereal up in the sky...he demonstrated to me what I think the kingdom of God, what God, was like." Another young Hispanic woman spoke of framing the cover letter from Paulk which introduced my research to the randomly chosen interviewees.  In another incident, when one of the volunteer workers affixing labels to the church newspaper came across Earl Paulk's address, this middle aged white homemaker said she felt as if she "had won the lottery."  A second volunteer suggested, "Maybe I should put it [the label] on my hip and let it cure my arthritis." 

 
According to one pastor, the leadership intentionally tried to downplay the membership's adoration of Earl throughout this period.  Paulk even contributed to this effort by stating in a sermon, "I am very unimportant, I am but a mouthpiece... I am just a man, a tool of God...each of you could be up here instead of me" (9/13/89).  These efforts were contradicted, however, whenever he spoke of his prophetic role.  "God called me as a prophet...and one prophet of God can change the whole world (10/9/88).   This general congregational perception of Paulk worked in his favor, however, in the church’s attempt to "change the whole world," or as was said elsewhere "demonstrate the kingdom."

THE DEMONSTRATION OF THE VISIONtc \l2 "THE DEMONSTRATION OF THE VISION
A second aspect of the congregation’s life immediately evident to any observer was its amazing array of ministries and mission activities.  As stated previously, Paulk shifted from communicating the kingdom message to demonstrating it after being critically attacked.   Paulk reflected on this shift in his book, The Local Church Says Hell, No! (1991:121‑22).  

I have been called a heretic, a false prophet and a cult teacher because of (the Kingdom) message.... For several years, all my energy in ministry was directed toward communicating that message.... Now God has placed me in a posture of Kingdom demonstration that is the focus of my ministry today.

This impetus to demonstrate the Kingdom had been vibrant among congregational members since early in the church's history. It had not, however, been Paulk's primary emphasis.  Much of this mission had taken place at the individual level and interpersonally from one member to another in need.  These efforts often came as a result of the small quasi-independent ministries contained under the church's organizational umbrella.  During this time period, however, Paulk brought together all the ministerial efforts of the congregation as an "official" demonstration of this kingdom church.  These efforts were incorporated into Paulk’s ever-expanding "vision" for the church.
  In an interpretative twist, the "vision" became the embodiment, as well as the origin, of the congregation’s diverse expressions of ministry.  The "vision" was described as the wellspring from which these missions erupted, rather than as the rainbarrel into which they were collected.  The "vision" that Paulk had been given of and for this church, in its plainest conception, was to be a witness for God, not specifically through the salvation message, but by showing what this church could accomplish locally in the immediate community, governmentally at all levels, as well as nationally and globally in the religious world.
  As he said during an interview in the Atlanta Tribune (June 1988:27),

We are a ministry that is projected as a model local church, which brings the Gospel to bear upon the social issues and the secular world 'round about us in such a way that it becomes prophetic in society.  We are going to make a difference in the world.

Paulk's preaching coincided with a general cultural perception of the "Church" and all of organized religion as having no relevance in modern life.  He echoed this opinion that "traditional churches" had lost their power to influence the world.  Paulk intentionally argued that this was because these churches had lost their spiritual roots and independent prophetic voice (1990a, 1991).  As the church newspaper reported, "In our world today...often the church is pictured as a useless appendage on our society.  But the fact is, it serves a valid function in a secular world" (Thy Kingdom Come February, 1988).   He wanted to prove that one "local church," when prophetically empowered by the Holy Spirit, could make a difference in the world.  As he said during one television broadcast on TBN (4/29/91),

The world stands looking one more time and says, ‘Is the church for real?’  The time is come that we need to talk about the local church.  The local church is that foundation that digs in and stays.... We have got to show that the church operates by different principles that the world.  Let me give you a prophecy, by the Twenty-first century the world will be coming to the church to find solutions, even how to govern people.

At the same time, however, the "world" had begun to accept and embrace a "polished and refined" Paulk and Chapel Hill Harvester Church.  This established a platform of recognition from which Paulk could operate, without which he would have remained an odd prophet "crying in the wilderness."  His willingness to act in and with the "world" can be seen clearly in his sermons from this period.  Reference to the "world" in a negative context were the lowest since before the Alpha period (6.5 per sermon, see Appendix B-19).  Likewise, his comments about Satan became almost nonexistent after the last of the attacks in early 1988.  References to dualism (5 per sermon, see Appendix B-17) and a condemnation of other religious expressions (2.7 per sermon, see Appendix B-20) were at their lowest point since the church had experienced its growth.  Paulk would now welcome a "world" that had made a place for him.

A Local Demonstration tc \l3 "A Local Demonstration 
Chapel Hill Harvester Church had always thought of itself as a local church rather than a television or evangelistic, "sending" ministry; however, it was a new rhetorical emphasis for the leadership to speak of their ministries as "demonstrating what a Local Church could accomplish."  Even more than before, the church's attention was directed at effecting change in the immediate community.  The goal was to provide stability and leadership to an area the presbytery perceived as still suffering from racial transition, a deteriorating economic base, and a poor self‑image as a community.

The contextual reality of the community was actually somewhat different.  This perception of deterioration had been accurate for much of the decade of the eighties.  By 1988, however, a middle class stability was settling over the area.  The 1990 census showed that the immediate area around the church had become racially dominated by a diversity of lower to upper middle class African Americans determined to make this part of South DeKalb a black suburban Mecca.
 

This shift to a dominant African American middle class paralleled what was taking place in the congregation as well.
  An ever increasing percentage of the congregation was African American, until by 1990 they totaled nearly 75 percent .  Two-thirds of those who joined during this time, and completed the 1991 survey, were black, a quarter were white, and about seven percent were of other races.   Fifty percent of the  white new members, however, came in 1988.  By 1990 no more than one in ten new members were white.  The African Americans who became members at this time were solidly middle class and well educated (See Table 5 for a summary of the demographics of those who came during this time and responded to the 1991 survey).  As was previously reported, some members found this interracial congregation quite appealing.  One member reported during this time, 

I always remember what the Bishop says, ‘that if you can’t live with different kinds of people here on earth, then there is no place for you in heaven.’  It is so wonderful... seeing all these different kinds of people together praising God.  I feel it is a more true picture of what the gospel is really saying.

Whether the church functioned with an accurate portrayal of its community or not, it saw itself through Paulk's eyes as the protector, defender, and stabilizer of the area.
  By the end of 1987 the church claimed to have gotten one of the main thoroughfares in that part of the county

TABLE 5
	Demographics For Members Joining Between 1988 and 1990

	Characteristics
	White
	African American
	Total

	Total Number
	40
	90
	140

	Mean Age in 1991 
	36.2
	37.4
	37.0

	Mean Age at joining
	33.0
	34.5
	34.0

	Gender: Female 
	52.5
	77.8
	68.6

	Marital Status:
	
	
	

	   Married
	55.0
	46.7
	49.6

	   Divorced
	10.0
	18.9
	16.1

	   Never Married
	22.5
	28.9
	26.3

	Education:College degree or more
	68.4
	48.9
	54.9

	Income: +$30,000 
	60.5
	48.9
	54.5

	Occupation:
	
	
	

	   Clerical
	24.2
	18.2
	15.3

	   Service
	21.2
	15.9
	17.5

	   Managerial
	9.1
	5.7
	10.2

	   Professional
	9.1
	13.6
	10.9

	   Self-Employed
	3.0
	15.9
	16.8

	Southern Birthplace
	62.5
	56.7
	56.4

	Community of Birth
	
	
	

	   Rural/town/city
	50.0
	38.2
	42.0

	   Urban/suburban
	50.0
	61.8
	58.0

	Mean Childhood Moves
	3.0
	2.3
	2.5

	Characteristics
	White
	African American
	Total

	Hours at Church/ Week:
	
	
	

	   0-3 hours
	12.5
	19.8
	19.4

	   4-6 hours
	32.5
	44.2
	39.6

	   7-10 hours
	32.5
	24.4
	26.1

	   11 or more
	22.5
	11.6
	14.9

	New Christian 
	17.5
	25.6
	23.6

	Mean # CHHC Friends
	2.7
	2.4
	2.4

	Giving: 10 % or More
	80.0
	73.9
	76.5

	Previous Denomination:
	
	
	

	   Liberal/Moderate
	27.5
	10.0
	14.3

	   Conservative
	30.0
	50.0
	42.9

	   Pentecostal
	7.5
	8.9
	10.0

	   Catholic
	5.0
	4.4
	5.7

	   Charismatic/Nondenom
	25.0
	12.2
	15.7

	   Other
	0.0
	5.6
	4.3

	    None
	5.0
	8.9
	7.1

	Live in Church Zipcode
	30.0
	10.2
	15.9

	Mean Paulk Books Read
	3.6
	2.0
	2.6


widened to a four lane divided "parkway" complete with mass transit service.  During this current period, the church helped maintain a nearby strip mall with its patronage.  Several members rented space there for their shops and small businesses.  Members also successfully pressured several local service stations to stop selling pornography.  When rumors circulated throughout the area that major department stores, including J.C.Penney and Rich's, were going to leave the area's only major shopping center, South Dekalb Mall, Paulk and the church's membership helped convince the stores to stay.

Paulk encouraged his membership to consider South DeKalb as the focal point of Atlanta, suggesting that they relocate closer to the church, spend their money in area stores, and support local restaurants and entertainment clubs.  "Do not make Downtown the center, make this church the center.... What God is about to do here is an awesome thing," he informed them (9/4/88).  His unspoken goal probably included maintaining a significant white presence, thereby hoping to attract greater county resources, business developments, and social support services into what he hoped would become a unique middle class, integrated community.  The church undertook a community‑wide survey in its "Action Van" to discover the pressing issues and concerns of its neighbors.   As a further effort, the church sponsored town hall meetings with local politicians, and attempted to get their members elected to local posts.  Paulk often praised the congregation for the changes they had effected in the area, saying, "A miracle is taking place in South DeKalb and people don't even know it" (9/18/88).  

It is questionable what influence the church had on its immediate community.  Given that the demographics of the neighborhood were shifting toward a stabilized, affluent, middle class population, much of what the church claimed to have accomplished no doubt would have happened naturally.  Nevertheless, the perception within the church, and to some extent in the community, was that the church had made a difference.
  One of the many comments heard in this regard came from a local doctor with minimal connection to the church.  He claimed, "This church was the stabilizing force in the community.  This part of the county is in better shape than it ever was.  I’m glad my business is here."  The construction of their massive Cathedral on the property was a clear symbolic representation of the church’s place in and impact upon this community. All these accomplishments, then, added to the church's laurels and its kingdom demonstration in the local area. 

Church members also carried their kingdom Christian demonstration beyond the congregation's immediate area by their joint actions in covenant communities.  Prior to 1988, the covenant community cell-groups were active in the congregation in an informal, unstructured manner, focused primarily around fellowship.  That year, however, the church's leadership reconfigured the system of accountability for pastors, deacons, covenant community leaders, and caregivers.
  The entire church membership was assigned to one of twelve "pastoral groups."  Each group, encompassing the area of thirty degrees of a circle radiating out in pie shaped wedges from the church as center point, was led by an associate pastor.   Each pastoral group was further subdivided by geographic and political boundaries into smaller fellowship, or covenant communities, led by deacons, covenant community leaders, and caregivers.  At its high point, between 1989 and 1990, over 120 groups operated with approximately 1500 to 2000 adults involved.  These groups were either demographically very diverse or homogeneous depending on the local area represented.

The covenant communities provided considerable interpersonal support and mutual ministry necessary in a very large church.  These groups offered an opportunity, especially for women, for involvement in nonadministrative  levels of leadership in the church.  This was crucial at a time when the church organization was professionally staffed.  Covenant community members gathered once a month to share their troubles and joys, to pray and study the Bible, and to embrace while fellowshipping over coffee and snacks.  In addition to this, many of the larger "pastoral groups" held monthly special activities for the smaller clusters to come together and interact with each other.  

As an aside, in addition to the covenant community support of the membership, the church maintained countless social, educational, therapeutic, fellowship, recreational, and service related groups for the benefit of its own congregation.  These groups were often open to the public as additional ministry, and perhaps as an avenue into the congregation.  Many of these internal ministries, as well as the church’s formal missions, such as Overcomers, The House of New Life, the ministry to homosexuals, and the medical ministry, have been discussed elsewhere and will be summarized in the final chapter.  Interestingly, these more inward-focused ministries were seldom given priority when the "demonstration of the kingdom" was discussed.

Beyond this interpersonal support, a majority of these covenant communities undertook local social action and community service projects.  The covenant community in which I participated was representative of the activities of many other ones.  Members regularly volunteered to clean and repair homes of elderly persons.  They policed trash from local parks.  They even organized a extensive ministry to a local nursing home and public housing retirement center.  Covenant community members would visit residents, host birthday parties and Bible studies, take residents grocery shopping each month, and spend hours in conversation.  The combined ministerial efforts of this and the other covenant communities perhaps had a greater cumulative effect on the city than did the church officially.  A staggering amount of community service took place informally through these groups, although it went virtually unrecognized by the public or by the church's leadership.  

This opportunity for community service, as well as involvement in official church ministries was mentioned by many members as very important to them.
  One member stated during a covenant community meeting, "After I had been here a while, I realized that I was mature enough in the Lord to see not what I could get out of church, but what I could contribute to it."  Another commented, "Bishop Paulk has a way of making people want to be involved in ministry.  A third added, "Everybody is not a teacher, not an evangelist, but all of us are ministers in our own way."   In an interview one middle aged white male explained his involvement in service, "At the church I was given a place to practice my calling, to get my feet wet."  Another young black male described his participation in the church’s food and clothing ministry, 

The promise of God to a Christian isn’t to make your life easier, it is to make your life meaningful.  Being involved in these ministries gives your life meaning and purpose.  You have to plug in and minister to others.

One of the church's official missions within the city, and certainly the best publicized of its ministerial efforts, began in March 1989 to one of Atlanta's most crime infested housing projects, Bankhead Heights.  This community received considerable publicity when its level of violence escalated to the point where public utility repair persons and mail carriers refused to enter the area (Lee & Worthy, 1989).  The church seized the opportunity to show what a difference it could make.  After receiving official approval and the use of a housing unit in the complex, Paulk committed 250 members to the task of "demonstrating quality living" to the residents.  The church organized and implemented health fairs, talent shows, musical performances, worship services, nutrition classes, Boy and Girl scout troops, and classes on sewing, makeup application, and cooking, as well as literacy and tutoring services.  For over a year this effort was a top priority of many volunteers.  One of those volunteers reflected on his reasons for being there, "This ministry here has forced me to look at reality.  You are here for a purpose.  God has given you something to do -- it’s his plan for your life, so what are you going to do with it right now?"  The congregation's work in this housing complex, in conjunction with increased efforts by the police and the Atlanta Housing Authority, had the effect of reducing crime dramatically in that housing project.  The church received several commendations for its work including being named a "point of light" by President George Bush.   Paulk often discussed on television the accolades the church received from this project (4/29/91).

 I was with President Bush a few years ago and he said now I want examples of how the private sector can be involved in public housing.  So we accepted it and God has helped us.... HUD is using that all over the country as being the prototype.  Jack Kemp’s office says this is the way it should be done.  So we are reaching people in the inner city.  God spoke into my heart --- as the church goes, so shall the cities.

A Demonstration to Governmenttc \l3 "A Demonstration to Government
Another ministry active during this period was described as having a "proper influence over government."  The church's efforts in this regard primarily included reminding politicians of their large voting bloc while cultivating friendships with particular officials in power, and informing members of political issues  while encouraging them to vote.   By 1988 Earl Paulk and the church were often courted by politicians, governmental officials, and anyone dependent upon the support of a voting public. Paulk was well aware of the perceived power he had as the senior minister of such a large voting constituency.  He wrote, "The Church needs to have political influence without apology....these candidates (Jessie Jackson and Pat Robertson both of whom attended a service during the 1988 primaries) considered the church an important constituency" (1990a:122).  In sermons and books, he bragged about his influence with politicians, saying, "I could get [a city official] elected....I called one person in Apping county and said get [a county official] elected and he won the county" (9/20/90) and "I received a note recently from a state senator who thanked me and my congregation for making the difference in passing a school bond referendum in our county" (1990a:72).  On the other hand, when he wanted a county official to bend a rule in his favor, he warned, "I'd hate to go tell my 10,000 members and my TV audience that we have a police state in DeKalb County" (10/13/91).

Often he made reference in sermons to his association with governmental officials at all levels, including the Governor, the mayor of Atlanta, state senators, and county officials.  His picture taken while in a meeting with former President George Bush was prominently displayed in the mall area and published in the newspaper and books.  Several county commissioners frequented the church, one of which commented during a staff meeting, "Nothing is impossible after I’ve been here to worship."  He often spoke of delivering prayers at the opening of the state legislative sessions.  Paulk would welcome any politician to the worship service, announce their visit, and often allow them a few minutes to address the congregation.  One trusted associate of the Georgia's governor was a close friend and networking pastor of the church.  Governors Zell Miller and Joe Frank Harris, former mayor and Ambassador to the United Nations Andrew Young, and former mayor Maynard Jackson all visited the church on occasion.   Jackson even wrote a  glowing endorsement for one of Paulk's books (1991).  Paulk commented on his "pull" with these civic and political leaders in a TBN interview (4/29/91).

Maynard Jackson and Andy Young, very intimate and close friends of mine, and they sit and say, ‘tell me preacher, how can we do this or that.’ ....The politicians come to see us now to get a word from God and that is the way it is supposed to be.

The church leadership also made every effort to keep members informed of political issues.  Paulk did this extensively from the pulpit, averaging over ten political comments per sermon between 1986 and 1988.  After the 1988 election these references dropped to around 4.0 per sermon from 1989 to 1992 (See Appendix B-32).  The membership understood Paulk's intended lesson in all these comments.  One of them asserted, "Part of being a good Christian is being aware of what's happening politically in the world and our community."  

Another way the church facilitated this influence of government was through its system of covenant communities.  Although the purpose of these covenant communities was not specifically political, many of the pastoral groups had "political involvement committees" whose members stayed informed (often called  "shadowing government") of pending bills, new legislative decisions, and the voting records of legislators at all levels.  The area pastor, or selected deacons, were charged with the task of knowing the voting precincts, state districts, and the local jurisdictions of their members.  Several covenant communities planned and sponsored community action projects, information disseminating seminars, and public meetings on political issues, as well as hosted candidate debates.
 

After having been accused by critics of a post‑millenialist, Reconstructionist "take over" mentality in regard to the State, Paulk made certain to avoid any statements which implied the church would usurp governmental authority.   He walked a fine line between demanding the church have some influence in political affairs and avoiding any blanket identification with any particular politician or political party.  Don Paulk made this position clear in one of the newspaper’s editorials (Harvest Time August/September, 1988)

What most politicians really want is free reign...they call it 'separation of church and state.'  In actuality they are telling the church to shut up and let them run the country without the imposition of the church's conscience.... We must remember that we are Samuel, not Saul.  Where we as the church made our mistake was in identifying ourselves with politicians and political parties.  By doing that, we could no longer remain objective. 

The leadership made it absolutely clear that Paulk did not endorse any of the visiting politicians or tell the congregation how they should vote (1990a:72,122).  He wrote that such blatant endorsement was unnecessary in his congregation, "When Christians know kingdom principles, a pastor doesn't need to promote a certain issue or endorse a particular candidate....They vote for those who would represent them responsibly" (1990a:72).
 

Of course, individually, Christians were to influence the various levels of government through their votes and prayers.  They were to obey government in all matters except those which denied the freedom of the individual to worship.  The church corporately, however, was to provide a moral conscience for society, offer an alternative Christian witness, and exert a spiritual influence through prayer and protest.  As Paulk stated in one sermon, "Civil government is called of God, but it is not called to set the moral principles of the nation.  God puts that in the family and the individual and the church" (10/9/88).

Finally, Paulk deduced from several scriptural passages the idea that each city had "spiritual elders" among its resident church leaders who were to have the responsibility for spiritually protecting and morally guiding the city.  He wrote in The Local Church Says Hell No!, "Every local church is responsible for the city where God has placed them" (1991:92). In the case of Atlanta, he saw himself, along with several other ministers, in that role.  "My battlefield primarily has been designated by the Lord to be the city of Atlanta," he explained in his writings, "I know God has called me to make ministry work here in the city of Atlanta first" (1991:96‑97).  In this manner Paulk shed his self‑perception as the city's "suffering savior" of previous years and assumed the mantle of Atlanta's judge and prophetic voice.  As he commented in a sermon, "God is bringing some spiritual structure to this city" (9/4/88).

Whether the church wielded any actual political power is impossible to determine.  In certain minor issues, or in accomplishing local political goals, perhaps they did have some influence.  In relation to larger, morally significant, issues such as the vote on a state lottery, it was clear the church's pull did not make any difference.  Likewise, they were unable to get one of their members elected to a local post in 1988.  A more important aspect of the church's courting of and acceptance by governmental leaders, however, was the perception of success and power it offered the church.  One member reflected, "That's what the church is about ‑‑ influencing governments and the whole world, so when we achieve that then God is working through us."  Paulk also used his relationships with politicians to validate and assure his own position of power in the congregation and in the larger religious community.  The words of another member summarize this perception, "It makes me proud to think of Bishop Paulk's influence on the candidates who come to our church."

A National Demonstration tc \l3 "A National Demonstration 
Ironically, as a result of its hostile critics of the previous period, Chapel Hill Harvester's reputation grew throughout the conservative Christian community in the United States.  The "Network of Kingdom Churches" increased more rapidly during this period than at any other time.  By mid 1989, under the leadership of associate pastor Kirby Clements, the network grew to 133 churches in 31 states, with a few dozen congregations in fifteen other countries (Thy Kingdom Come May/June, 1989).  States with the largest number of networking churches were California, Florida, Ohio, and Georgia, in total representing 52 congregations. 

During this time, the church's exposure on television was, likewise, at its greatest level ever.  The church's program could be seen on TBN in over 40 markets, on PTL's "Inspiration" network in 38 areas, and on 22 other stations throughout the country.  A team of media consultants was hired to purchase more air time on several major stations.  The director of "Partners for the Kingdom" (PFK) relayed this consulting group's findings to a meeting of staff.  "They are convinced that we are the dark horse," he reported, "because we focus on the congregation.... They call us soft‑sell, the best kept secret in America."  While this may have been the case, PFK television donations continued to increase throughout these years, climbing from an average of $37,781 per month in 1987 to an all time high of $54,660 per month in 1990 (See Appendix D).  Each month two to four hundred new persons wrote to the ministry and about half those persons sent monetary gifts.

This revenue and national exposure did not come cheaply, however.  The costs of materials, labor,  and postage associated with this ministry burdened the church budget by approximately 10,000 dollars a month in 1988. Television air time costs during the 1988 ‑ 1990 period totaled over half a million dollars a year.  In 1988 the total radio and television media production ministry, including salaries, supplies and air time, operated with a deficit of almost 300,000 dollars.  During the first six months of 1990 PFK offerings totaled 270,000, while the air time expenses alone cost almost 300,000 dollars.  The church's national publicity and exposure may have increased its spiritual influence and stature, but it was also a heavy burden for the congregation to bear.

Church sponsored conferences were another effort at national religious influence.  The "Atlanta 88" conference drew 533 persons from around the country, but it also cost the church $11,000 more than it made.  During these three years Chapel Hill Harvester sponsored several "worship and arts" workshops, two "international pastors Institutes" and the "networking pastors conference."  The church was also represented by Bishop Paulk in the 1988 Washington for Jesus rally (Thy Kingdom Come May/June 1988).  

Another avenue by which Earl Paulk enhanced his reputation throughout the country was in accepting speaking engagements at other churches, conferences, and larger ministry meetings such as Charismatic Bible Ministries and the Network of Christian Ministries.  These events took him away from the church at a time when his presence was needed to generate the necessary high‑income giving to support the financing of the Cathedral building project.  He complained in one meeting, "We lose five to twenty thousand dollars in offering each week if we have a guest speaker" (11/89 staff meeting).

A Demonstration to the Worldtc \l3 "A Demonstration to the World
The final, and most expansive, arena of demonstration was to the entire world.  The church described its mission as having a global influence.  As Paulk said, "We at Chapel Hill are in the unique position of experimenting at the local level with solutions with may well reverberate globally" (Thy Kingdom Come May/June, 1988).  His involvement in the International Communion of Charismatic Congregations (ICCC) provided him with adequate rhetoric material to claim a world‑wide influence.  He traveled to Brazil, Nigeria, and Europe on ICCC business.  His staff ministered in South Africa, the Philippines, Korea, the Caribbean Islands, and throughout South and Central American countries (Thy Kingdom Come May/June, 1988).  At the same time, the church sponsored a yearly "International Institute" for pastors from around the world.  Many of the 30 to 50 participants each year, however, had to be subsidized in order to attend.

Earl Paulk constantly reminded the congregation, networking pastors, and the television audience of these trips, and the church's responsibility to the entire world.  "Are you so involved with your own little "ark" that you forget the world's "ark?," he questioned the membership one Sunday (9/18/88).  Church materials were crowded with letters and reports from pastors in various Latin American countries thanking him for the television ministry.  In 1988 the church's program was broadcast in Costa Rica.  By the following year, after filling Jimmy Swaggart's abandoned slots in programming, Earl Paulk could be seen weekly in nine Central and South American countries, in several Caribbean Islands, and in South Africa.  Much of this  global influence was reported by the leadership via television clips and verbal accounts.  Few "ordinary" members had an opportunity to visit and witness firsthand the church's actual influence in these countries.  Therefore, these global missions offered the greatest perception of expansive influence with the least chance of actual confirmation.

As a demonstration to the world, Chapel Hill Harvester Church decided to host a "World Congress on the Kingdom of God" in the Fall of 1990.  This event, it was prophesied, would draw 25,000 thousand people from around the world (Weeks, 1986:378).  The "World Congress," which was to be held in the finished 7700 seat Cathedral, would showcase this local church's fulfilled vision of demonstrating the kingdom to the world.  Paulk boldly made declarations regarding this conference that put both his and the church’s reputation on the line (The Atlanta Tribune  June,1988:27).

If we pull it off [the conference] we have made a statement that the local church is not some little blah, four‑walled building sitting by the side of the road, but it is in fact a prophetic voice of God that sets a standard for man and finds evil in the world and addresses it.

Promotion for this world-wide congress dominated the church's various media throughout this period.  The newspaper ran biographies of the famous religious celebrities invited.  The television program recruited participants and solicited donations.  Covenant communities "adopted" countries in preparation for the event ‑‑ learned about them, prayed for them, and printed information about them in the newspaper.  Many of the church's activities for over a year pointed expectantly toward this climatic, earth‑transforming symposium.  The reality of the actual event, however, fell far below these grand expectations.  The repercussions of this sizable disappointment will be addressed in the following chapter.

Until that event, and even after it for quite some time, the overwhelming amount of ministry and diverse activities taking place at Chapel Hill Harvester Church awed both outsider and member alike.  Just like numerical growth, continuous "seven-day-a-week" activity was interpreted as an indication of spiritual power.  Many members recounted their feelings regarding the church’s Christian witness through these ministries.  "You see your tithes and offerings at work and it’s a good feeling to know it," said one man.  Another male member recalled his attraction to the church, "The main thing that impressed me about this ministry was that I finally got a chance to see God work physically."  Finally, a highly committed woman summarized what this demonstration of the vision meant to her, "It’s not just the Gospel. It’s not just the Word.  It is the demonstration!  People can see the demonstration and they can say, ‘This is the Kingdom that won’t fall’."

THE CENTER OF A CITY OF HOPE  
tc \l2 "THE CENTER OF A CITY OF HOPE  

One other activity taking place at the church was too obvious to miss -- the construction of the steel and concrete monstrous structure overshadowing the K center and mall.  Although it rose upward from one of the lowest elevations on church property, the cathedral framework, and later the church itself,  was of gigantic proportions and dwarfed all other buildings in the community.  One member reflected on this imposing edifice and its implications for the congregation.  

I see the cathedral as something so awesome that it’s almost frightening because now people know about us and some people think we are crazy.  Now that we are building this huge church, we’re so visible to the world.  We are really going to have to be right in our spirits.  People are going to be looking at us.  They’ll say, ‘Okay, you’re up in that huge cathedral.  What are you all about?’  We’ll have to really be strong to know what we’re doing and know where we’re going, because the spotlight’s on us.

The construction of the cathedral formally began on a cold Easter morning in April, 1988.  Church members gathered to break ground for what was then called "The Worship Cathedral."  To prepare the congregation for the magnitude of this undertaking, the February, 1988 issue of Thy Kingdom Come printed an artist’s rendering of the interior of the 7700 seat sanctuary with the caption "catch the vision."  Throughout much of 1988, however, the congregation was occupied with other events and activities; they had not caught the cathedral vision.  By mid 1989, as the date for the World Congress approached, the cathedral became the foremost priority of the leadership.  After the World Congress, the church's attention, energy, but especially income, was increasingly funneled toward finishing the building.  In this process the cathedral began to occupy an increasingly prominent place in the congregational culture.  A new symbol, a pin in the shape of the cathedral's spire,  replaced the former "K pin."  Church activities and ministries were given new names, such as "the Cathedral Orchestra," The Cathedral Chronicle, and "The Cathedral Singers and Dancers."  The idea of the cathedral, and all it symbolized, rapidly subsumed every other ideological focus of the church, parallel to the effect its construction was having on the monetary resources.

Paulk preached a sermon in June 1989 which described his ideological interpretation of the new worship sanctuary.  He spoke of this theologically as the "Cathedral Concept," an idea later developed in an article "Why a Cathedral in the 21st Century? (1990c).
   Paulk described the cathedral as evidence of the Kingdom of God on earth.  He stated in the newly renamed church newspaper, "We are facilitating the vision the Lord has given us.  It is a vision which calls for us to be a center on earth for the communication and demonstration of the message of the Kingdom of God" (Thy Kingdom Come May/June,1988).  By shifting his preaching rhetoric, and hopefully the church’s identity, toward this cathedral idea, Paulk continued his move, begun in the previous time period, away from a heavy reliance on the "Kingdom" image which had created so many problems for him.  Several pastors and members sensed this intentional shift in focus and commented on it.  One former minister reported, 

Bishop tried to back off from the emphasis on the kingdom, but a lot of people haven't let him.  He has wanted to be more sophisticated than "kingdom." He has a new vision of himself, ever since the 'Cathedral Concept' and the idea of using high liturgy.

The "Cathedral Concept" encapsulated several existing themes of congregational authority and identity.  The building was meant to symbolize that this was the "seat of the office of the bishop" (Baird, 1990:4/36).  The cathedral was also seen as functioning as a "resource center for the peoples of the world," and a "place of restoration and refuge for hurting people" (Thy Kingdom Come May/June, 1988).  The "Cathedral Concept" also symbolized the uniting of religious traditions.  As Paulk emphatically declared in the church newspaper, "The Cathedral is the first Charismatic cathedral in the world, blending liturgical tradition with the power of the Spirit" (The Cathedral Chronicle Fall, 1990).  

Perhaps most importantly for Paulk personally as he rapidly approached his 65th birthday, the cathedral, both the building and the symbolic idea of it, offered a powerful and lasting legacy for his children and their childrens' children. The words of his daughter Beth echoed this sentiment, "We are preparing a place of worship for our children and even our grandchildren" (The Cathedral Chronicle May, 1990).  This inheritance aspect of the cathedral was rather appealing for many of the committed members as well.  Several members described their involvement in terms of constructing a lasting legacy.  One elderly grandmother told me, "I'm helping to build this as a present to my grandkids."

The presence of this impressive structure, whose steeple would rise majestically 245 feet into the air, was likewise a concrete symbol of permanence and rootedness on numerous levels.  First, it clearly marked a commitment to the local community.  After all Paulk insisted, "The local church is that foundation that digs in and stays" (4/29/91).   The cathedral was an obvious indication that Chapel Hill Harvester Church was not moving anywhere.   Likewise, the church’s willingness to construct a multi-million dollar sanctuary in the middle of an undervalued and often neglected area of the county was intended as a powerful message to DeKalb officials.  Paulk certainly wanted county leaders to know this was an area ripe for development.  Further, the cathedral could be seen as a reflection of Chapel Hill Harvester's eschatological theology, by concretely representing their indifference to end-times escapism.  This congregation was not planning on being raptured any time soon.  This structure denoted the permanency, maturity, and importance of the church in "this world" (Baird, 1990:4/35).   As mentioned above, the cathedral could also be understood as a monument of personal commitment and rootedness.  It was a grounding for highly mobile persons, a place where they could look in order to see the tangible, and permanent, fruit of their labors.   It would be a Mecca to which their future, equally mobile, generations could return and view the evidence of progenitors spiritual dedication, perhaps even their remains since an elaborate cathedral cemetery was also planned.  

 
Most importantly, the cathedral represented the continued commitment of the congregation to demonstrate the Kingdom.  Now, however, this local demonstration was conceived of in terms more congruent to the reality of a "cathedral."  Paulk looked to the medieval age where cathedrals were the central focal point of the life of a village, not just because of their placement but also in terms of societal power and influence.   Baird (1990:4/35) made this point in his article about the cathedral.

The cathedrals of old were built in an era when the church had a strong voice in society.  These edifices were the primary landmarks of a city....[This] cathedral states that the church will no longer maintain societal irrelevancy.

The Cathedral of the Holy Spirit at Chapel Hill, as it came to be called, was fully intended to symbolize the role Paulk longed for the church to have in the world.  The church ought to once again become the center of society.   As a demonstration of that desire, this church was to become the center of   this community, the heart of the "City of Hope."

Paulk and other congregational members including several developers and real estate speculators drew plans for an elaborate community with the cathedral at its center.  As stated in the church’s newspaper this goal was (The Cathedral Chronicle, 1990:9),

To create and maintain a community surrounding the Cathedral in which there will be creativity and productivity in an environment of health, peace, and harmony.  It will demonstrate that people can come together in covenant under a government of God to build a quality life that transcends racial, socio‑economic, political and even religious boundaries.

They based the design of this "City of Hope" on an idealized and nostalgic model of small town life.  Within this model of community, Paulk echoed the contemporary cultural values of "finding one's roots" and recovering "traditional values."  This effort was also envisioned as a reclamation of Caucasian,  Anglo-Saxon, and European traditions and heritage.  In his article, "Why a Cathedral in the 21st Century," Paulk made this point poignantly.  

But why a cathedral concept that stretches back several centuries transplanted into a satellite/ micro‑chip world? Perhaps it's because we've ignored something intrinsic as we learned to use the latest technical hardware.  Perhaps it has to do with a longing to re‑establish traditional values based on life‑long commitment that modern living has seemingly scorned.  People feel homesick for the kind of stability they knew in the old neighborhoods and the villages of storybook folklore.... Old fashioned ideas of community have touch a nerve among a generation of families who have acquiesced to corporate transfers, displaced relatives, and commuter careers as commonplace.   Maybe roots do matter after all.  

The plans for this "city" included numerous residential subdivisions, the church's school and child care facilities, recreational areas, business park complexes, the mall, and a "Cathedral village" offering artistic attractions, all within walking distance of the centrally‑located cathedral.
   A "city council" was formed by business and church leaders to bring this dream to fruition.  Six neighborhoods were built as models of the reclaimed "small town" ideal.  For those willing or fortunate enough to live there, these intentionally economically and racially diverse communities embodied, at least on the surface, a modern appropriation of, "solid values and a wholesome lifestyle. Yes, it's old‑fashioned, yet [it is also] throughly modern at the same time" (Paulk, 1990).
  

When pressed, members often talked of the cathedral and this surrounding "city of hope" with great expectations, perhaps unrealistically high expectations.   Several members spoke of the housing projects as re-establishing a significant white presence in the area, a presence that would attract other persons of the white race to this now African American dominated portion of the county.  Other members, such as these two, described the cathedral as God’s reward to the congregation for faithful service. 

I know we are going to move into a new level of ministry when we move into the cathedral...but it has nothing to do with the building at all.  It comes from the obedience of the people that got us to that point.  God is going to manifest his glory in that place like we’ve never seen.

It’s more than a building; it is a promise to us from God.  It may help those in the community to finally accept us as a real church -- and not a cult.  We’ve been very faithful and God’s seeing to it that we don’t have to sit in metal chairs any more.

Finally, many members spoke with great expectations about the coming spiritual revival and growth which would take place once they occupied the new structure.   One such member stated with assurance,  "Once we get in the cathedral we will triple in size.  People will come just to see what we are doing."   Another member confidently exclaimed, "I’m expecting great things when we go into the Cathedral - the presence of God is already there."  These members’ opinions were not generated, however, out of their own wishful thinking.  Rather these seeds of spiritual anticipation had been planted by Paulk and the church leadership in order to motivate members to remain committed and giving to this great undertaking of demonstrating God’s kingdom in South DeKalb County.

A CLOUD ON THE HORIZON?tc \l2 "A CLOUD ON THE HORIZON?
The difficult question surrounding the Cathedral was how to pay for it.  The initial estimated cost of the building was nine million.  In actuality, the funding, provided by a lending agency in the form of five separate bonds, amounted to a total of over twenty million of which some had been redirected to other church renovation projects.  Early in the planning stages of the construction effort, the leadership contracted with a church fund raising firm to receive a stewardship proposal.  Paulk, who historically disliked offering pledges and giving campaigns, rejected this proposal in favor of raising the money to pay off the bonds by preaching about the scriptural injunction to tithe and give offerings.  As a consequence, his appeals for money during services rose to an all‑time high for any historical period, with an average of 14 references per sermon in 1990 (See Appendix B-34).  The congregation responded to his pleas by increasing their tithes and offerings in 1990 by 38.7 percent over the previous year, even though 1990 was marked by a significant national economic depression (See Appendix D).   Even with this additional giving, the financing of the Cathedral remained a major concern, especially in light of the rising interest and bond payments on the 20 million total indebtedness.

In addition to sacrificial giving, members also worked in "cathedral guilds," volunteered their Saturdays for "cathedral clean-ups," and participated in prayer services to hasten the completion of this "gift from God."  Nevertheless, the distinct impression of many members with whom I spoke was that the cathedral seemed a distant and unattainable goal, even "a burden" in the words of one of them.  Not one interviewee ever discussed the cathedral spontaneously with me.  I always had to initiate discussion of the topic.  A gulf clearly separated the people from this project; a gulf which became mired with red Georgian clay and eventually bogged the congregation down in the coming years.

Even with the validation of so many triumphant ministries, the congregation was beginning to suffer from the burden of being a prototype of the kingdom.  These ministries combined with the enormous costs of the construction of the new sanctuary weighed heavily upon the shoulders of the committed members.  One core member confessed to the pressure he felt.

The people who have been here for a long time are really tired. Our church has been through hell in the last five years and it has been consistent, one thing after another.  It has been one long financial crisis and various attacks, and a whole lot of confrontation and change, plus four buildings in eight years, and innumerable changes in structure, innumerable changes in the program.  A lot of the people, long term members, are tired. 

I am tired.... 

The necessity of this intense demonstration of the kingdom and the rapid construction of the new building was only partially driven by Paulk’s Kingdom Theology.   These various activities were also the result of his persistent need to legitimate his charismatically-based authority, to prove his prophetic anointing.   All the congregation’s media resources were harnessed in the effort to continually portray Paulk and the church’s ministries as ever-increasingly more successful, more innovative, and more expansive.   In the previous period of church history, the leadership had used various media presentations of the existing ministerial efforts to combat their external enemies.  During this period, under the pressure of the cathedral construction and as a demonstration for the "World Congress," the television broadcasts, video presentations in services, books, pamphlets, tapes, and testimonials from clergy tended to suggest and insinuate enormous harvests of ministerial fruit.  The church’s successes were displayed as larger than life, while its weaknesses, tensions, and failures were intentionally ignored.  This manufactured image of what was taking place at Chapel Hill Harvester church began to outpace and distort the actual vital and significant ministry of the congregation.
  

Yet because this ministerial reality was so expansive, almost no one noticed or questioned the entirely positive image being created.  The horizons of the church's actual endeavors were beyond the comprehension of any one member.  Likewise, neither the leadership nor the membership wanted to doubt the glorious perception of the church that was being presented.   There was no need to inquire further into exactly what was being accomplished; after all, the "kingdom was built in trust."  Members had complete faith in Paulk and the leadership that they were doing "God's work for the whole world."   As Paulk often reminded the congregation, "What we are doing here is eternal work. It will be a resource for the entire world" (4/15/90).  One older white man, who gave his wife’s entire salary for two years to the church, responded, "I trust our leadership.  God is constantly checking our pastors and God will speak to Bishop in a heart beat.... We are not here to get comfortable in these pews, we are here to do something for God."  Another member, a middle aged black woman confessed, "I’m going to trust what God’s told him.  He’s just told me too many things that I questioned and then it turned out that he was right.... I’m going to follow him on the Cathedral too."  Just like these persons, the core and committed members responded in faith and trust, but this trust, this faith, also included an unspoken expectation that their commitment and sacrifice would bear fruit.  

During this three year period a visitor seeking a church, a curious minister, or an inquisitive academic such as myself would have seen and experienced this powerful, successful, vital ministry much as it was described  in this chapter.
  Judging from other researchers’ and my own observations of many megachurches around the country, this was an accurate representation of the phenomenon.  Most assuredly this was one of the top megachurches in the country.  As a congregation they were full of hope, with great expectations for the future. They would admit they were in the midst of a momentary financial crunch, but so too was the entire country.  There may have been hints of other subtle problems as well, but the overall attitude was "onward and upward."  The demonstration of this kingdom vision was for most core and committed members the most important aspect of their lives.  It was a vision that had shaped not just their spiritual lives but their entire lives every hour of the day.  The kingdom message had become a lifestyle embraced wholeheartedly by at least half the congregation.  Members were totally committed to this vision, the sacrifice it required, and the rewards it offered.  One member succinctly summarized this situation, "God has called us to be a megachurch, maybe not a big church, but a megachurch in terms of its ministries.  This required hard work, but we have continually grown to have an impact not only in the States but around the world."  The question that remained was would this commitment to the vision survive when more sacrifice was required, no rewards were forthcoming, and trust in Earl Paulk and the church leadership was broken. 

� This self�promotional aspect is especially apparent in Paulk’s book The Church: Trampled or Triumphant? (1990a).  See the sixteen pages of photographs inserted between pages 126 and 127 highlighting the church’s various ministries.  


� Stephen Warner provided one piece of evidence of this extensive influence.  "Larry and Sue Redford" of the Mendocino California "Antioch Ranch," referred to in his book New Wine in Old Wineskins (Warner, 1988), had attended a 1991 music and arts conference at Chapel Hill Harvester church.  About this conference Sue wrote in their newsletter, "We saw musicals, drama, dance, choirs, and videos demonstrating how they have been used in worship and evangelism.  All that these people learn they teach to the young, preparing the next generation.  It was delightful to roam the book and tape stores, and to touch the common heart of these people who have been hearing about Kingdom a lot longer that we have.  They have so many avenues that reach into the inner city, everything from dance to dental care.  I loved the bold honesty of Earl Paulk and Iverna Tompkins, and it was an encouragement to see so many people with a common vision for the arts."


� These prayers were often works of verbal art, awe-inspiring and personal appeals to Jesus as a friend and comforter.  They exhibited all the characteristics of "intimate prayer" of the black church tradition (Franklin, 1994).


� Paulk continually commented that he disliked asking for money.  He maintained from early in his ministry that if the congregation was open to the leading of the Holy Spirit, the money would come.  As the financial pressures of the Cathedral’s construction mounted, however, Paulk increasingly petitioned the congregation for money.  His appeals not only became more frequent, with the collection of the "tithe" early in the service and a gathering of one’s "offerings" to God taking place at the end of the sermon, but also more passionate and later even bordering on desperate.  The graph of Paulk’s references to giving money in Appendix B vividly show this trend.


� Clariece, in her efforts to diversify the liturgical and musical styles of the congregation, provided an important function for those members advancing up the socio-economic ladder.  Through this worship format and the church’s many musical programs, members were introduced to new artistic forms and aesthetic values congruent with their higher economic status.  For some, the worship service was the first time they heard and appreciated classical music.  Others had their first taste of Jazz, Swing, or Big Band music at the church sponsored concerts.   Members were treated to plays, musicals, and even operas, all written and preformed by church artists.  Fashion shows and art exhibitions were also held in the mall atrium.  Each of these events contributed to the enculturation of members into middle class tastes in music, aesthetics, and drama.  The congregation became, as Steven Tipton suggested to me in a conversation, a "school for middle class values and bourgeois tastes."  Of those I interviewed, only a third had ever experienced these diverse art forms, and almost no one had encountered them in a church.  Most reported that they never would have intentionally attended a secular play , musical, or opera.  Sitting in church, they had no choice.  They were exposed to these diverse styles in the context of a spiritual worship service.   After enough exposure , several members confided that they had grown to enjoy "that music without words that Clariece always plays." 


� These under garments were a compromise to the persons in the congregation who felt that the dancers might unintentionally distract from worship if their costumes were too revealing.  The ruffled petty pants added a distinctively "old south" flavor to the attempted "high culture" artistry of the dancers.   This was one of the many occasions where the lack of cultural refinement of the upwardly mobile Charismatics and Pentecostals intruded upon their efforts to attain upper class values. 


� This heavy reliance on music in worship is a common characteristic in many megachurches (Miller & Kennedy, 1991; Brasher, 1991; Balmer, 1989)


� During the previous period these practical sermons focused more on finding a purpose, an identity.  During this time more emphasis was placed on developing vocational goals, career strategies, and even motivation for advancement.  Paulk’s number of references to these themes finding a purpose and then developing it averaged nearly ten times per sermon from 1985 to 1990 (See Appendix B-30).  Perhaps, part of this frequency was due to him wanting to assist the maturing Alpha members as they established their careers.  He may also have perceived, somewhat incorrectly according to the survey data, that the increase of African American members had brought more unemployed or under employed persons into congregation.  Whatever the reason for his actions, the practicality of his message was much appreciated and well-received by many members.  His message may have encouraged the congregation to better themselves no matter what their present position.  Over a third of the 1991 survey respondents reported having begun educational program since coming to the church and nearly fifty percent said they had gotten a better job since becoming a church member.  Likewise, nearly 10 percent of respondents commented in open-ended questions that the church had helped them to find their purpose and inspired them to be and do their best. Obviously these figures do not demonstrate any causal relationship, however, they do indicate that the congregation was upwardly mobile.  Paulk’s sermons meshed well with the general outlook of someone who desired to advance socio-economically.   The perception of members, therefore, was that he spoke to them, in a practical way, addressing their needs, desires, and dreams.


� The church, and specifically Paulk’s message, schooled these up and coming middle class employees, employers, and entrepreneurs not just about what music or artistic forms to appreciate but also how to conform their vocational moods and motives to industry expectations.  Members were taught from the pulpit and in interaction with other successful congregational business persons a proper presentation of self. They were also educated in the attitudes and virtues which supported this self-image.  As one female member succinctly put it, "They are my model for life!"


� Paulk's references to the "vision" of the church climbed steadily throughout this period, until they reached an average of 13 times per sermon in the year 1990 (See Appendix B-27).  


� As was seen throughout the church’s history, Paulk often incorporated a new context-driven ministerial shift into his vision of the church, such as a move from a church of refuge for only outcast Christians, to include unwanted Charismatics, and unwanted teenagers, and unwanted African Americans.  Now with his own intentional embrace of demonstrating the Kingdom, perhaps Paulk realized this was the way to unify into his kingdom theological perspective both the foundational story of the Phoenix vision and the many active ministries begun by the congregation.  "Vision," as it came to be used during this period, represented exactly that reality.  In essence, it implied that Paulk’s vision had been a supernatural glimpse of what the church was to become and he had over the years progressively unveiled this revelation to the congregation in order for them to embody it.  In its broadest understanding, the "vision" referred to everything at the church.  In its simplest formula, it meant actively living out one’s Christian convictions -- personally and congregationally.  By consolidating the entire ministry into his vision Paulk gave the congregation an "official" place, and an active role, in what was previously his alone.  It was no longer just his vision that they followed, but it was also their vision that they were actively demonstrating.  This was both an empowering and perilous move by Earl Paulk, as will be seen in the following chapter. 


� The 1990 census data for the zipcode in which the church resides showed the racial makeup of residents to be 88% black, 11% white, and 1% other.  Fifty-two percent of residents were female (52.3%).  The church’s neighbors had a median age of 30.6 years with 69% over 18 years. Eighty percent of households were families with 68% of those being headed by married couples and 26% by females, with an average family of 3.1 persons.   The median household income was $37, 552.  The median home price was $85,000.  One article in the Atlanta Journal & Constitution showed   home prices having increased in the general area by an average of 8 percent from 1989 to 1991 (November 24, 1991). By 1990 several high priced subdivisions were being built with homes priced from 120 to 150 thousand dollars, including one complex near the church where Earl and Don Paulk resided (Smith, 1993).  Within a few miles of the church, Sandstone Shores, a  very exclusive residential community of some of the Atlanta’s wealthiest African Americans, had been developed.  Bank presidents, successful entrepreneurs, and media celebrities populated these homes costing over a half million dollars.  These homes, located in the northern part of the city would have been worth well over two million dollars (Smith, 1996).  By 1996, South DeKalb contained the "second most affluent African-American community in the nation" (Smith, 1996).





� This is not to say that the two phenomena were related.  That relationship cannot be established.  In fact, the 1991 survey data indicates that black respondents coming from 1988 to 1991 did not live in the immediate vicinity of the church, and in fact drove a further distance to attend than did the whites joining during that same period. 


�  For a  portrayal of the church’s activities in the community see Paulk’s Spiritual Megatrends 1988a:100�102.  


� The church's various choral groups were regularly featured at Mall events.  In recognition of Paulk's support of the Mall and his social standing in the area, the cover of South DeKalb’s 1990 Christmas advertisement featured "South DeKalb community's own Bishop Earl Paulk" with his wife and two grandchildren in a festive holiday pose.    


� In the 1991 survey 93.4 percent of respondents agreed that the church had people who could get things done in the city.  Information from interviews with local business leaders, county officials, and the impression given by local county publications featuring Paulk's "Ask the Bishop" advice columns or reports of church activities confirmed that  many persons outside the church also perceived both Paulk and the church as valuable to the community (Lee & Worthy, 1989; Maxwell, 1992; Dwiggins, 1995).


�This structure was adopted from Reverend Cho's church in Korea.  Two of the church's pastors visited Cho in early 1988 to learn first�hand how he managed his several thousand cell�groups. See Hadaway, DuBose,and Wright (1987) for a description of this system.


� Nearly 75 percent of the respondents in the 1991 survey reported being involved in the ministries of the church at least once a month.


� Several questions in the 1991 survey examined the church's influence on the political activities of its members.  Approximately fifty�three percent of respondents agreed that they had become more politically active since coming to Chapel Hill Harvester Church.  Thirty�five percent noted that their political activities had not increased.  Only half of those whose activities had increased explained how they were more active.  Of this group of members, 34.2 percent said they were "more aware of politics," 26.7 percent reported voting regularly, 28.6 percent listed multiple activities such as voting, signing petitions and being more aware and finally, 10.5 percent stated they had become involved in activities such as  working for politicians, writing legislators, and one had even run for office.  White respondents (62.1 percent) were significantly more likely to say their political activities had increased than were African American members (47.4 percent).  





� Sixty percent of members responding to the 1991 survey agreed that it was best to vote for a Christian politician.  Black respondents were significantly less likely than whites to agree with this statement.


� Paulk elaborated on his view of Church/State relations in a series of sermons called "To Kill an Eagle," and a short article entitled "The meaning of freedom: The role of church and government in a world of social evolution."  In this latter piece he argued that the state was responsible for insuring the freedom of the church, protecting the rights of individuals, and providing defense, order, and social control.  Conversely, the church must obey and prayerfully uphold a "righteous" government, offer moral guidance to society, function as a counter�cultural witness of societal standards, and help individuals direct the state toward "the good."  This article was sent to mayors of numerous major cities, several state governors, and leaders of certain countries including South Africa and Costa Rica.





� This difficulty of verifying global ministry was crucial to the departure of several significant members of the congregation.  Two influential figures in the church remembered one particular mission trip to Costa Rica in 1989 as the point where "their eyes were opened" to see the discrepancy between what the church leadership portrayed itself as doing and what it actually did.  One of these, a former minister who was in charge of the International ministries at the time, commented in this regard, "Whatever you hear is happening in Latin American is exaggerated 100 times above what is really going on."  This trip demonstrated for these members how the leadership exploited its "global mission."   Actual photographs and video taped scenes were later spliced into an "official version" of what took place in order to gain funds and to give the perception of significant influence and ministry which did not exist.


� My exposition of the "Cathedral Concept" is also informed by an article entitled "A Charismatic Cathedral?" by David Baird, a networking pastor from Virginia, which was included in the World Congress information packet.  Paulk’s article "Why a Cathedral in the 21st Century?" was also published in this information packet. 


� See the Fall 1990 issue of The Cathedral Chronicle for complete details of this planned city.  


� The intentional quest for this small town localism parallels what Stephen Warner (1989) described as "elective parochialism."  


� William Swatos (1981) notes the possibility of this situation in his discussion of the modern disenchantment of charisma.  In this article he describes, following others, the modern context as one in which a powerful leader is able to manufacture "pseudocharisma" by his or her use of technology and control of the media.   He and other social commentators have suggested that the "handlers" of political candidates create charisma daily, and that the possibility of creating a false charisma actually diminishes the likelihood of an authentic charismatic leader in the modern world.  This is probably accurate for a large scale society, but it does not negate charismatic leadership in smaller contexts such as in the earlier days of this church.    


� If I had only spent three years in the field as I had wanted and planned to do, the time period covered by this chapter would have been the subject of this book.  I had intended to conclude my observations and interviews at the end of the World Congress meetings.  This data was then to have been presented as a snapshot of a successful megachurch, duly analyzed and dissected with appropriate sociological theories.  Fortunately, my interviewing and field observations were hindered by my child care duties to my infant daughter or else I would have missed the following fascinating, although painful, period of the church’s history. 





