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CHAPTER SEVEN: THE ULTIMATE KINGDOM   (1981-1984)tc \l1 "CHAPTER SEVEN: THE ULTIMATE KINGDOM   (1981-1984)
"The Kingdom is not born by simply saying words, and so we have moved from speaking about it to demonstrating its power."   
(Earl Paulk, church bulletin 2/82)

"God is a God of order and design.... Christ waits until you and I prepare the structure over which he becomes King." 
 





(Earl Paulk, sermon 9/12/82)

"When the tide that lifted a charismatically led group out of everyday life flows back into the channels of workaday routines, at least the ‘pure’ form of charismatic domination will wane and turn into an ‘institution’...so that it becomes a mere component of a concrete historical structure" 
(Max Weber, 1986:1121).

Month after month hundreds of people came forward to join the church.  In the mind of every member, this had become a "great move of God."  As the church continued to get larger and more successful, even the size of the congregation itself became a drawing card.  Two, and then three, Sunday services could not handle all the worshipers.  This flood of new members, however, created a logistical nightmare.  Like a mom and pop general store caught in the middle of suburban sprawl, Chapel Hill Harvester had to find ways to cope with the increased business.  The leadership desperately needed to impose some order on the swelling tide of new members.  

This four year period of church history is dominated by multiple concurrent efforts to organize the various aspects of the congregation.  The organization of the system was crucial for its survival and continued growth.  As in the case of many megachurches, the existing methods of order, prior to the growth, no longer fit the enlarged context.  Yet, given the recent appearance of the megachurch phenomena, there were few models in the 1970's and 1980's from which to pattern the new structures.  The most available model was that of a business system, however, this form was somewhat incongruent with the character of charismatic leadership in a religious context. For this megachurch, and many others, its organization evolved through trial and error, with the constant tension between having a dynamic spiritual product contained in a rational, bureaucratic form.  

Given the chaotic growth of the church, its out-dated structures required immediate attention.  This effort became the responsibility of one person, Bob Crutchfield.  He approached this task as he would any business venture, forming the organization to fit its function, following standard management practices.  The business order that he created, however, was not governed by a CEO or corporate professional.   This system, therefore, had to "receive the baptism of the Holy Spirit" if it was to be appropriate for Paulk’s spiritual leadership.   The church’s ministries, worship forms, and its building program were reshaped as well in the wake of this organizational effort.

The swelling mass of members themselves were also in need of structure and order.  Initially this meant finding ways to connect the congregation relationally through well-defined lines of mutual accountability and submission to spiritual shepherds.  This concrete ordering was complemented by more ideological efforts at organization through the language of covenant, being a "Kingdom Christian," and defining one’s spiritual "dues" and "rewards".     

Likewise, Earl Paulk's developing theology of the Kingdom required further refinement as it related to and reflected the enlarged congregational context.  As a part of this effort at organizing his theology, Paulk began to publish his sermons in book form.  These objective embodiments of his teaching were then distributed widely.  The initial positive response of like-minded religious leaders was employed to strengthen and confirm his theological construction.   

Earl Paulk’s identity, too, had to be reworked and given institutional grounding in this push to organize the congregation.  The previous means of legitimating his authority had been eroded by the chaotic growth of the church; they no longer carried the same weight as before.  In this new context, Paulk incorporated multiple images of himself as church founder, the presbytery’s father, a charismatic prophet, and an ecclesiastical Bishop into his identity as sole church authority.

Finally, the tremendous influx of demographically diverse new members challenged the congregation’s past understanding of itself.  Even as this megachurch expanded and its organization complexified, several images were employed in an attempt to create a unified congregational identity.  Envisioning the church as an atypical and ground breaking "move of God" encouraged members to realize their uniquely important calling and national leadership.  Linking the church’s success to the  symbolic "New South" identity of the city of Atlanta, likewise, helped frame the church’s transition from a scorned to a prosperous congregation.  However, it was the image of being "the Kingdom Church" which finally organized the congregation’s identity.  The merging of Paulk’s kingdom theology with his formative, although fluid, Phoenix vision created a powerful unity of the membership around the core congregational identity of demonstrating the Kingdom of God on earth.  It was this central focus which functioned to hold together the thousands of diverse individuals who flocked to this megachurch.  

A TROUBLED CONTEXT 
tc \l2 "A TROUBLED CONTEXT 

Before discussing these congregational efforts to create stability, a brief characterization of the chaotic situation in which the church found itself in 1981 is in order.  Like most megachurches at some point in their history, the church's organization structures could not adapt quickly enough to keep pace with the rapid growth in attendance.  Neither church members nor leaders had anticipated such an explosion.  As an article in The Sheaf, the church’s weekly bulletin, attested, "Things are moving so rapidly at Chapel Hill till we never know from one service to another what the next move of God may be" (April 25, 1982/ 3:4).  The need for space was critical and immediate; three services could not contain all the people.
   Plans for a new sanctuary were expansive, expensive, and far from becoming a reality.  Decisive administration of the growth was essential, yet  none of the pastors possessed the necessary organizational expertise.  Growth was crippling the church.

The multitude of new members strained the senior minister even more than they did the facilities.  Paulk’s favored identity as "pastor" took a back seat to the new demands on his time and energy.  No longer did he have the freedom to "know his sheep."  Earl Paulk acknowledged this in one sermon, "While the dimension of my ministry had to change because of the size of this church, I want you to know that the heart of this pastor has not changed" (11/22/81).  Likewise as the church’s membership expanded, so too did his national popularity.  He was invited to preach, lecture, and instruct those outside his local congregation.  Earl's travel itinerary soon occupied much of his time between Sunday sermons.  The television exposure, with its successes, further divided his interests while occupying his time.  

With the heterogeneity of the new members, Paulk could no longer assume a common culture or expect a unified opinion.  The middle aged, parochial, Southern born and bred, Classical Pentecostal, trusted friends from the Inman Park days were now a minority.  In the majority were young, independent, cosmopolitan, Northern, Charismatics who claimed to hear from God and wanted a share of the power.  Paulk's comments from the pulpit attested to this dynamic.  "Some of the big‑mouthed people around here never do anything, but they always give me notes [saying] 'Here's what God said, Pastor.'  Well...[and he blew a raspberry at the congregation]" (3/1/81).  He warned his associate ministers and then his wayward "sheep" in another sermon, "The sheep [membership] have become a law unto themselves.... Some of you [sheep] are going to lose your family, your health, maybe even your salvation..." (11/22/81).

Even as he had begun to consolidate his singular authority in the late 70's, Earl Paulk now found it rapidly eroding as each wave of new members was added to the enlarging congregation.  The senior minister suddenly found himself surrounded by a sizable staff of associate pastors, administrators, and support personnel, all necessary to carry out the day to day duties of this megachurch.  The size and independence of this group challenged Paulk’s still rather tenuous grasp of complete control.  The numerous pastors he ordained competed for members' affection and loyalty.  New staff persons, hired to accomplish a particular task but seldom dismissed afterwards, had to be kept busy.  Not all these people felt the same commitment to the church's mission.  For some it became "just a job," and employment problems increased. "You are NOT hirelings, you don't bargain for salaries," Earl exclaimed in one sermon (Paulk’s emphasis, 11/22/81).  Even his brother Don, who progressively lost power and influence as each new minister came on board, began causing problems by exhibiting a brotherly disobedience and a sarcastic, irreverent behavior ‑‑ a very detrimental attitude if contagious.  

Many independent ministries sprang up within the church, each with its own leadership, mission, and constituents.  No single identity unified these enterprises under the church's umbrella.  Likewise, rumors circulated about the Alpha ministry’s disciple leadership.  Paulk added credence to these stories with his warnings, "When any practice on your part [as "shepherds"] brings degradation or question in the minds of the sheepfold, you scatter God's people" (11/22/81).  

Chapel Hill Harvester was also under pressure from its neighbors.  Alpha continued to engender controversy as it established small discipleship groups in local high schools and colleges.  The "Alpha Imperative" article had opened a Pandora's box of complaints from parents, teachers, ministers, and governmental officials (Thomas, 1980).  In response, it appears that the church leadership began to de-emphasize Alpha’s prominence somewhat to reduce this adverse criticism.
  

During this time the eyes of the country were focused on Atlanta and the tragic disappearance and deaths of many young black children.  Earl Paulk thrust himself into the situation, volunteering the use of the church's phone lines, counselors, and his TV air time to help remedy this situation.  He became an immediate celebrity by claiming that he had been contacted by the killer.  Following this announcement, the final victim was discovered near the church.  Numerous national news agencies interviewed Paulk.  He appeared on the NBC nightly news and his picture was on the front page of the Atlanta Constitution newspaper (Willis, 1981).  Many Atlanta residents and leaders expressed skepticism at Paulk's motives, seeing it as a cheap publicity stunt in poor taste.
 Whatever Paulk's motives, however, his involvement in this incident, along with his reputation from the Hemphill affair and the excesses of Alpha, afforded him little respect in the city.  

To add to these publicity woes, the community in which the church was located continued to shift from white to black.  The area in general had serious problems.  It suffered from an image problem as an unstable, risky neighborhood.  Major chain department stores were threatening to leave the area’s foremost mall.  This southern portion of Dekalb County appeared to be on the verge of collapse, and the church sat on 74 acres right in the middle of it.

On top of all these contextual, identity, and authority issues, Earl Paulk was plagued by personal problems; He developed kidney stones.  His frequent painful attacks seemed to convince him that he was at the end of his life.  He often commented that his time was short, "I had to say certain things...in case I was absent" (2/21/82) and "We are in the closing, not days or years, but hours" (6/13/82).  His sense of impending personal demise gave an even greater urgency to his message.  Under the pressure of all of these situations, Paulk had become overwhelmed, disillusioned, and desperate.  On several occasions, he even discussed quitting the ministry with his staff.  

The scenario in 1981, then, was one of overwhelming disorder, dire immediate needs, and yet jubilant excitement.  The church was being held together by its chaos, its self-defensiveness, and a mild feeling of paranoia.  In the face of both internal and external pressure the congregation had adopted an embattled "foxhole" survivalist posture.  Its fervent assertion of the cosmic significance of the God‑given prosperity reinforced that attitude.  The variously‑defined "refuge" motif contributed to an "underdog" image as well.  This defensiveness, however, fell short as a stable identity around which to unify the congre​gation or propel it to action.  Organizational constraints had to be imposed upon this chaos.  Likewise, out of this unsettledness an identity for the congregation had to be constructed if it was to maintain and sustain the membership growth.  The place to begin was with the organiza​tion itself.

ORGANIZING THE ORGANIZATIONtc \l2 "ORGANIZING THE ORGANIZATION
Amid the chaos, in rode a knight in a three piece business suit to rescue the church.  Actually this administrative whiz had been a church member since 1973.  Bob Crutchfield, introduced in previous chapters,  was a close friend of Earl Paulk's, a well‑respected deacon and elder, a successful real estate salesman, and, most important for the task at hand, the holder of a degree in business management.  Near the end of 1980, Earl Paulk asked Bob to become the church's administrator.  Bob strenuously declined, but did accept a six month consultation contract which soon was extended another six months.  Then, on August 23rd 1981, a "word from the Lord" was given to Bob.

And the Lord says, 'Son I've called you to be the one to line out where [to plant the seed], and how to do it, and I've called you even to make straight paths for my people, saith the Lord.  I've called you to go before my people and make ways and make plans and make means and make methods.'  

Paulk interpreted this "word" to mean that, "God called out an administrator" (8/23/81).  Bob, ignoring his previous hesitancy, responded to this divine message by accepting the formal position of Church Administrator.  Almost immediately he began to "make straight paths for the people."  He purchased a computer system.  He arranged for the installation of more phone lines.  He developed a mailroom, proper accounting procedures, and a computerized membership mailing list.  He established a rational and effective division of labor among staff members.  Organizational charts were constructed, job descriptions were written, and an administrative chain of command was instituted for the thirteen pastors, forty full‑time staff members, and hundreds of volunteers.  He single‑handedly converted the "mom and pop" store into an effective family business.

With the organizational structures in place, Bob turned to formalizing the activities of the various ministries around one central goal statement.  During a January 1982 retreat held in a downtown Atlanta hotel, Bob, Earl, and the remaining staff developed a concise statement of the church's identity and purpose.  Interestingly, the following statement was shaped by a joint, egalitarian sharing of ideas and motives, guided by Bob Crutchfield's managerial expertise.

It is the goal of Chapel Hill Harvester church to communicate and demonstrate the Gospel of the Kingdom of the Lord Jesus Christ, sharing witness with the church universal, as well as to all nations and peoples.

It was this statement of purpose which provided a positive concrete mooring for the church's identity.  Chapel Hill Harvester now possessed a constructive image, which offered well‑defined ideological boundaries and lent itself to motivational implementation.  As Paulk commented when the leadership discussed this statement with the congregation, "If you ever want to be successful, you must have clear, well-defined goals" (1/24/82).   Not only did this statement center around Paulk's newly‑adopted theme of the Kingdom, but it provided the church with a sense of direction ‑‑ to communicate and demonstrate, to preach and do.  Noticeably absent, however, were both the "harvester" evangelistic identity and the "refuge" motif.  The church had ascended to a new spiritual dimension, to the "Kingdom Dimension," as it was often referred (See Appendix B-33 for Paulk's references to a "higher dimension.")

Spiritualizing the Organizationtc \l3 "Spiritualizing the Organization
Almost immediately Earl Paulk set out to create a spiritualized version of both this newly formed mission statement and the church administrative structures.
  He began by re‑interpreting his portrayal of the 1960 vision to include the dual emphasis of "communicating and demonstrating" the kingdom message.
  Then, he reminded the congregation that Biblical delegated authority  flowed from the top down through the five‑fold ministry of prophet, apostle, pastor, teacher, and evangelist.  To these five positions Paulk added the multiple 'gifts of helps' (which included administration, necessary support personnel, and clerical staff).
  He grounded this divine authority structure in the Bible, the writings of others such as Hamon (1981), and his own spiritual insight.
  

Earl Paulk clearly specified that those who occupied positions of "helps" were "appointed over the business, not over the spiritual life" of the congregation (9/12/82).  "Offices," he said, "take care of business; callings take care of spiritual leadership" (9/12/82).  Bob Crutchfield also confirmed this formula in one of his Sunday school lessons, positing "an authoritative chain...from Christ, as head of Church, to the minister, as head of local body, to elders, and then to husbands (8/17/83)."  As administrator, he adamantly refused a spiritual position in the church. "I didn't want to be a second (spiritual) head," he passionately maintained.  Therefore, Earl Paulk's spiritualized administrative structures within the church effectively created a wall of separation between these bureaucratic positions and "called" ministry ‑‑ a separation that was confirmed by the staff.  Yet this approach established a divide between, rather than unifying, the business of running the organization and its spiritual, visionary direction and leadership.

Paulk reinforced this split in his selection of ministerial personnel from within this spiritual context.  He asserted, "I'm looking for spiritual leaders, my first calling is to develop ministers. It's my job to multiply my ministry" (3/1/81).   The criteria for ministerial appointments, as described by several staff persons, also included one's relationship to Earl, a person's trustworthiness, and a member's giving record more than it did ministerial expertise.  As the membership grew, so too did the pastoral division of labor and the complexity of the organizational bureaucracy.  This increasing complexification added new levels of leadership to the church structure, giving it greater effectiveness.  Yet, the organizational structures, guided by rational business principles, were based on roles, expertise, and completion of assignments, not on spiritual discernment.  Within this situation Earl Paulk was able to exercise less actual spiritual authority in day to day activities.  This situation required Paulk to exhibit an ever increasing overt authority over the organization, its pastors, and staff members in order to retain his sense of power, even though spiritually he had become firmly ensconced as the central authority.
 

As is already clear from the church's history, Paulk hated bureaucratic denominations.  He abhorred anything that even implied a system or organizational structure.
  Earl refused to let his staff discuss "budgets," institute a system of pledging for the offering, or present studies of the feasibility of major expenditures.  These all limited the freedom of the Holy Spirit to work in the church.
  In this spiritually‑grounded system, God would check any misdirection or excess (10/11/81). 

God will employ a system of checks and balances, with Word of God to guide...and the Holy Spirit...the deacons...and the elders who sit in spiritual judgment.... God never works through a committee. God has got a system of checks and balances, and you don't need to worry about that darling.  Let God do the checks and balances for us!

 Ironically, these very organizational qualities he railed against were exactly the institutional controls which allowed him to be more effective and the church to expand further.   Even as the church structures became increasingly organized, Paulk adamantly preached to the contrary, "We are not built out of traditions, we are not built out of hierarchies" (11/6/83).   Visiting ministers further reinforced this perspective in their comments, such as the following declaration.  "This is not a church with a system.  This is the most disorganized church in the whole world.  It has no system and no pattern, and that’s why I come here" (2/6/83).

Re‑Forming Ministry 
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Once begun, this tendency toward organization continued unabated with the various social ministries of the church being consolidated and professionalized.  Three factors contributed to this development.  First, Bob's administrative plan organized these services within a legally incorporated framework, the "Harvester Human Services."  Following this, each ministry's statement of purpose was rewritten to conform to the overall thrust of "communicating and demonstrating the Kingdom."  Third, Earl Paulk was identified as the titular head of every ministry according to his stated position as spiritual leader.  This designation of Earl Paulk as singular authority of all aspects of the church led to several petty conflicts.  One such incident was reflected in Don Paulk's monthly editorial in the church newspaper.  He addressed the rumors of speculation as to why Earl Paulk was not listed as the senior editor.  Don assured his readership, "This is not a subtle form of rebellion against spiritual authority."  Thereafter, Earl was listed as editor‑in‑chief although he had no part in the paper's publication (Harvest Time, 2/81).  To avoid further confusion, Earl Paulk clarified the full ramifications of this centralizing policy in one sermon (6/13/82). 

Every ministry of this church will be brought totally and completely under the total and complete control of this elder board and presbytery.  There will be nobody as leaders of ministries unless they are submitted to this local church.  
Many of these ministries offered by the church in reality had their origin in the independent, entrepreneurial actions of visionary lay members.
  Paulk embraced these diverse ministries and consolidated them into his vision of the Kingdom, although seldom providing them with financial support.  The leadership  incorporated these social ministries fully into the church's ideological and organizational framework without including them into its budgetary structure.  Much as a mall owner would rent space for a small shop or boutique, without other financial obligations, the leadership of Chapel Hill Harvester formed an umbrella corporate structure under which these franchises were housed.  In case after case, when a ministry's visionary director left, died, or changed interests the ministry often disappeared.

This system of embracing the visions of leaders of diverse ministries is one of the most successful aspects of Chapel Hill Harvester Church.  The church's identity of "demonstrating the Kingdom" offered these lay ministers the rhetorical flexibility for them to serve where they saw a need.  Not only did Paulk preach both a material and ministerial entrepreneurial message, but he also provided the mall‑like structure under which to actualize it.  Therefore, the church’s structural configuration gave this committed laity a place in which to provide their mission service (Wuthnow, 1991).  This dynamic allowed for the incorporation of new ministries as the needs of the congregation and local community shifted, with little additional burden to the church as a whole.  Chapel Hill Harvester benefitted from the public relations aspect of having many diverse successful operations under its ministerial umbrella.  In return, countless members were able to serve God in an area that best suited them as well as thousands of nonmembers were offered assistance through these ministries. 

 Ordering the Mediatc \l3 " Ordering the Media
The church’s diverse media resources were also touched by this emphasis toward organization.  The eventual result was a professionalization of the media services, increasing their quality and effectiveness.  The church newspaper, the Harvest Time, is a perfect example of this.  It began in March 1980 with the printing of a few thousand copies.  Most of its articles were written, quite poorly, by associate pastors.  After the institution of the computer database system, however, the paper’s circulation rose dramatically to 10,000 in 1982, 18,000 by 1983, and 23,000 by mid 1984.  As circulation grew, writers, graphics artists, and computer specialists were employed in order to produce a quality product.  Articles were no longer written by the ministerial staff, except for the founding pastors.  The paper began to resemble an actual newspaper rather than a hastily assembled church newsletter.

A similar push to professionalize the television ministry helped increase its scope rapidly as well.  In mid 1980 the church’s program could be seen on two minor local networks in Atlanta and three other Southern cities.  Throughout this period, the church steadily increased its monetary allocations for the television ministry.  By 1982, after hiring professional agents, the broadcast expanded to the popular Christian Broadcast Network (CBN).  The television crew soon included better trained, full‑time staff whose job it was to record, produce, and market the church’s several, uniquely formatted, programs.  The additional program exposure generated greater contributions from the television shows themselves.  In February 1982 the program received the highest rating of any religious program in Atlanta.  By the end of 1984, Earl Paulk and the church could be seen each day nationally on the PTL network, weekly in four Central American countries as well as on several Atlanta stations and the local cable network.  

In 1983 the church also began operation of a publishing house, K Dimension Publishers.  In the first year of operation, the publishing company printed ten small pamphlets and a book, The Wounded Body of Christ all taken directly from Paulk's sermons.  Two more books based on his sermons, The Ultimate Kingdom and Satan Unmasked, were published in 1984.  Concurrent with these published works, the church aggressively marketed cassette tapes of sermons through its newspaper and television media.  In all, during this period the church not only made media evangelism of the Kingdom message a top priority, but also professionalized it toward greater effectiveness.
 

Bringing Form to Worshiptc \l3 "Bringing Form to Worship
The church's worship style and format were not immune from the organizational impulse either.  As the church and its television ministry grew, a greater number of full‑time music and worship staff persons became involved in the Sunday morning services.  Clariece Paulk, as ministerial head of the worship and arts department, began to hire and assemble numerous musicians, singers, and dancers, almost always from the ranks of Alpha.  She instituted an orchestra, a dance troupe, drama groups, and several singing groups.  At the same time, a number of well‑known Christian singers, such as Dottie Rambo, Reba and Donnie McGuire, and Sharlee Lucas, made Chapel Hill Harvester their home base.  Given this abundance of talent, special performances increased, as did the number and quality of church plays, dramas, and musicals.  With these resources, staging the worship service itself became a major production, taking on a life of its own.

Soon the services began to reflect both congregational and performance diversity.  Much of this was intentional.  Clariece constantly reinforced the idea that "new doesn't mean bad" (11/11/81), arguing that people do not know what music they like innately, rather they have to be taught to like all forms of music (Thigpen, 1990b; Weeks, 1986).  Although attempting to diversify worship styles to satisfy everyone's music tastes, Clariece remained predominantly within a Caucasian Christian tradition.  A service might include an orchestral prelude by Bach, several charismatic praise choruses one of which would be choreographed for interpretative dancers, an up‑beat rendition of a familiar gospel hymn, and then conclude with Handel's "hallelujah chorus."  This eclectic, yet innovative, mix of styles was very attractive to new members.
  Paulk often supported this emphasis, preaching that "forms of worship separate Christian people....You can not put God in a form.... We want unity of faith not unity of form!" (11/22/81).

The professionalization of the worship arts, requiring a more organized and planned time frame, helped introduce more order and routine into the Sunday morning service.  The expressive portions of worship, typically unpredictably spontaneous and difficult to control, soon decreased as they became more structured and  domesticated.  Judging from the taped services, there was less exercise of members' spiritual gifts, including prophecies, tongues, and healings.  These fewer periods of "spontaneous" charismatic praise were scheduled before the offering, after a rousing song, or at the end of the service when scheduling was inconsequential.  Often Paulk, or one of the worship leaders, would introduce spiritually expressive time with the injunction to "Stand up and praise God! "  This orchestrated praise period would be moderated by the rise and falls of Clariece's music and eventually would be brought to an end as her music decreased in volume.  Structural limits were also imposed upon the formerly central practice of being anointed with oil while praying at the altar.  Pastors began to roam through the audience with oil in hand, thus being able to end the ritual on cue (10/11/81).  By 1984 the practice was discarded entirely.  

The content of Paulk's preaching also began to de-emphasize "the Spirit."  Although his reference to the spiritual gifts declined only slightly from the previous period of church history, his references to spirit baptism, the Holy Spirit, and spiritual authority all dropped significantly.
  Paulk's own expressions of praise declined  dramatically from almost 70 times per sermon in the previous historic period to 37 times per sermon in this period, and by the 1985 to 1987 period these expressions of praise occurred on average 8.8 times per sermon (See Appendix B-6).  This departure from overt expressiveness was reflected even in the church newspaper.  The number of photos showing persons engaged in expressive worship decreased from around three per issue in 1980, to 1.5 in 1984, to none after 1987 (See Appendix C-1).  

This routinization of spiritual expressiveness was as intentional as it was due to a natural maturation of the fervor.  Every effort was made to organize the service.  The church had become too large to handle the free expression of the Spirit.  Free expressions were fine if they were constrained to a scheduled worship moment or were contained by one's pew.  Competing voices of spiritual authority, such as in the form of "words of prophecy," were progressively stifled by Paulk and the leadership.  As Paulk taught a group of pastors and laity at a 1980's conference on how to create a successful youth ministry, "The ‘One Voice’ principle is of having one spokesperson rather than many revelations or voices running parallel.... God speaks through one pastor.  I do most of the preaching, so most of the revelation would come through me.  It’s one spirit, one voice."  A former pastor reflected on this process of creating "one voice" by eliminating unauthorized prophesies.  

Wayne Wilson used to be our big prophesier.  Paulk made one statement that brought that to a halt.  He said, `Prophecy is only necessary if the preacher has not heard from God or if he did not deliver the full gospel message in a place.'

As the church attracted a more up‑town, middle class clientele, the worship styles were intentionally altered to appeal to this respectable audience.  Likewise, the television viewing audience tuned in each week to hear Paulk’s sermons and the church’s music, not long period of praise or speaking in tongues.  Rather than attempting to edit the television broadcast tape, the worship leaders just edited the expressive praise and Gifts of the Spirit out of the central periods of the service format.  Nevertheless, at this point in time the charismatic expressiveness had not entirely disappeared, it had just been given a structure into which it had to conform.
Building Ordertc \l3 "Building Order
A final structural organization effort, that of ordering the building program, dominated extensive amounts of congregational energy, finances, and emotions during this period.  Somehow the leadership had to provide worship space for the multitudes coming to the church.  First, they enlarged the existing sanctuary until it held approximately 750 people.  This temporary solution gave them adequate space if three worship services were held each week.  Earl Paulk, however, fervently disliked multiple services.  As a solution, elaborate plans were proposed for a huge 5000 seat church and ministry complex.

The decisions made surrounding this building project exemplify the considerable institutional tension present between the church’s spiritually visionary leadership and its rational administration.  This tension was  embodied in the persons of  Earl Paulk, as God's spokesman, and Bob Crutchfield as practical businessman.  Paulk, in his role as visionary spiritual leader, often described the divine origins of the proposed worship complex, "God said 'Build a Church' and gave us blueprints" (10/11/81).  Benson Idahosa, a visiting minister from Nigeria, came and prophetically announced to the congregation that "It is done!" [the building of the new sanctuary in the eyes of God] and would be inhabited within three years time.
  With this assurance Paulk asserted, "What has been done in the mind of God is now that much closer to reality" (Harvest Time, 11/81).  

Nevertheless, over the next few months Bob, as the responsible administrator, reported to the presbytery that the planned sanctuary appeared destined to fail for lack of funds.  In one heated moment Earl rebuffed his administrator, "You may be right [that we can't afford this] but I'm your pastor and I tell you this is the building that God has told me to build!"   Then, in April of 1982, after paying the architectural firm $380,000 for the plans to this building, Paulk scrapped them and confessed (Sheaf, 3:4), 

It appears now that the Pastors, Elders and Deacons have felt led to provide an interim building that can be built in 4 or 5 months to house 2500 people.... No, this will not hinder our building of the more permanent sanctuary. 

Pastor Dan Rhodes designed this temporary building, variously dubbed "the barn," "the airplane hanger," and "the largest TV studio in Atlanta," with a tentative completion of December 1983 (Harvest Time, Spring 1983).  Building funds came slower than necessary; so in May 1983 Earl Paulk decided to "create the need" for people to give.  He rented a huge circus tent and moved the entire church into it.  According to Bob, Earl felt that the level of discomfort in the tent would increase giving.  Again the administrator voiced his dissent.  

Earl's action backfired, numerous members left during the "wilderness experience" of the tent days.  One member confessed, "My parents left because when Paulk went into the tent he did it by fiat. My mother is elderly, she couldn't handle the heat."  Another admitted he came as late as possible and left as soon as the service ended.  Several church leaders estimated that the membership decreased by over 800 after that first summer and then winter season.  Paulk commented on this once the congregation occupied its new sanctuary, "In the midst of this [tent period] many forsook us, leaders left.... All this leaving is not over but God will find himself a people" (9/2/84).  At the same time, the unorthodox sight of the huge tent attracted new members, at least 2000 persons replenished those who left during this time.  When the tent was finally folded up, church membership reported a net gain of over a thousand.  

The "tent cathedral," which became Chapel Hill Harvester's sanctuary for fifteen months through intense heat and freezing cold, was a 220 by 110 foot, blue and white canvas circus "big top" set on bare paving.  It had inadequate heating and no air conditioning; however, it did possess a state‑of‑the‑art lighting and sound system for television production.  The canvas sanctuary held over 2500 people, seated on metal folding chairs (Harvest Time, December 1983).  A two foot high raised platform for pastors, worship staff, singers, and musicians stretched across the front of the tent.  This front area was framed in pillared and scrolled white woodwork, with a sky blue backdrop, and many potted plants.  The only symbols present were two large stars painted on the blue backdrop.  It was reminiscent of the studio decor of many of the televangelists and had been specifically designed as a video background for the broadcast services.

The tent itself, as well as this "wilderness" experience, became powerful intrinsic symbols for the congregation.  The tent echoed an older Pentecostal tradition of revivals, healing services, and camp meetings.  Earl Paulk reflected that it, too, reminded him of his adolescent experience in the tent sanctuary following the destruction of his father's church (Harvest Time, December 1983).  This period of time was spoken of in language reminiscent of the Israelite's wilderness journey toward the promised land.  More than one person reflected about this time, "God didn't allow a single person to die while we were in the tent."  Those members who endured worship in the tent spoke of their experiences as a period of purging and refining.  It was interpreted as a sacred time before the Lord.  "To all that have endured this tent, we say to you that you are more mature Christians," Paulk commented in the newspaper (Harvest Time, December 1983).

Finally, three years and 15 days after Benson Idahosa prophesied the congregation would be worshiping in a new facility, services were held for the first time in the "K (Kingdom)‑Center."  Crews of volunteers from the membership worked nearly around the clock for several months in order to make the prophesied three year deadline.  Little was said about this being an entirely different facility from the one about which Idahosa had prophesied.  Paulk did address this fact briefly during the sermon that first Sunday, putting the blame not on God, Benson Idahosa, or his own spiritual insight, but on the disobedience of the congregation (9/2/84).  

God gave us...we started out with a very sophisticated plan, called a permanent worship center.  As it turned out we were not ready as a people to accomplish that, it was not that God had not promised it to us.... Our plans again were thwarted.  God said, ’Build a church. The evidence was that there was a lack of maturity among God’s people.... It seemed to many that we could not afford it, we could have....

Earl also registered his disappointment with the K-Center once during that service, "God is not interested in great cathedrals, He is interested in a great people.... God is transforming a barn into a workshop for the Kingdom.... This is not what I'd call a tremendous cathedral" (9/2/84).  The K Center was continually described as a temporary facility, with the cathedral remaining in the wings for a more obedient people and a more receptive community.  "God's holding our cathedral building until it’s something the world will marvel at," Earl  explained (5/13/84).

The K Center architecturally was nothing at which one would marvel.  Its flat, bare concrete floors, plywood covered cinder block walls, and black painted foam insulated ceilings indicated a hastily assembled structure.   Powerful lights, exposed ductwork, large speakers, and microphones all hung chaotically from the ceiling.  The congregation, perched on uncomfortable metal folding chairs, now had to raise their eyes upward to the four foot high platform occupied by ministers and worship participants.  Again, the backdrop for the worship performance, thanks to the television viewing audience, was composed of pale blue walls, white pillars, green plants, and no overt Christian symbols.  This was a multi‑purpose, functional meeting space designed as a television and performance arts studio.  There were no overt distractions which might draw the attention of the worshiper or viewer from their primary focus of Paulk, the choirs, and an experience of collective worship.
  The only real difference between this building and the tent was the improved climate control.  Soon, a balcony was added to this sanctuary, bringing its total seating capacity to approximately 2700.

ORGANIZING THE PEOPLEtc \l2 "ORGANIZING THE PEOPLE
Once the church had organized its facilities and its leadership structure, the potential for growth increased.  The bureaucratic methods and business procedures instituted by Bob Crutchfield enabled the church to cope with the multitudes who continued to arrive.  Paulk interpreted these organizational efforts from a spiritual perspective, "It's of the Lord that we should grow! We have room to grow" (9/2/84)!  With the organization of the church structures well underway, the focus then became how to order this growing membership.  This was no easy task, however.  

A majority of the estimated 3500 new persons who came to the church during this period of the church's history were young, well educated, racially and religiously diverse, urban or suburban born, and upwardly mobile.
  The average age of these new members was 30 years old, with somewhat more females joining than males.  About 37 percent were born outside the Southern region.   Nearly half of the new members were African American, which brought the 1984 black presence in the entire church to about 30 percent.   Among the new white members almost 17 percent were Catholics, with 14 percent coming from nondenominational congregations.   One third of those joining were new Christians or had been saved within the previous two years.  A majority of this group, by 1991, had more education than their parents and were employed in higher status jobs [See Table 3 for greater details on the demographics of this subpopulation]. 

Shepherding the Flocktc \l3 "Shepherding the Flock
A first step toward organizing this diverse and rapidly expanding congregation was to institute a shepherding program and a system of small group meetings in August 1982.  With Alpha's discipleship groups as a model, the church organized a number of Home Fellowships.  They became somewhat successful, being attended by several hundred people each month.  These home fellowships were loosely organized by geographic areas and met once a month in the homes of the group's leader, often a church deacon.  This structure was very similar to the "cell‑groups" described by Paul Yonggi Cho, pastor of the largest church in the world.
 

According to numerous pastors and lay leaders, Earl Paulk was never completely comfortable with this form of organization out of concern that they might foster competing loyalties

TABLE 3
	Demographics For Members Joining Between 1981 and 1984
	
	
	

	Characteristics
	White
	African American
	Total

	Total Number
	78
	71
	158

	Mean Age in 1991 
	37.2
	39.5
	38.5

	Mean Age at joining
	28.6
	30.9
	29.9

	Gender: Female 
	60.3
	73.2
	65.8

	Marital Status:
	
	
	

	   Married
	66.7
	57.7
	63.2

	   Divorced
	10.3
	15.5
	12.3

	   Never Married
	20.5
	22.5
	20.9

	Education:College degree or more
	53.2
	53.0
	51.6

	Income: +$30,000 
	60.0
	72.5
	66.0

	Occupation:
	
	
	

	   Clerical
	17.1
	7.7
	12.2

	   Service
	19.7
	18.5
	19.0

	   Managerial
	9.2
	21.5
	15.0

	   Professional
	10.5
	6.2
	8.2

	   Self-Employed
	13.2
	10.8
	12.2

	Southern Birthplace
	61.5
	66.2
	63.3

	Community of Birth
	
	
	

	   Rural/town/city
	39.5
	49.3
	43.7

	   Urban/suburban
	60.5
	50.7
	56.3

	Mean Childhood Moves
	3.0
	2.3
	2.7

	Characteristics
	White
	African American
	Total

	Hours at Church/ Week:
	
	
	

	   0-3 hours
	11.8
	17.9
	15.9

	   4-6 hours
	32.9
	40.3
	35.8

	   7-10 hours
	28.9
	28.4
	27.8

	   11 or more
	26.3
	13.4
	20.5

	New Christian 
	26.9
	40.8
	32.3

	Mean # CHHC Friends
	4.1
	3.1
	3.5

	Giving: 10 % or More
	93.4
	87.6
	91.5

	Previous Denomination:
	
	
	

	   Liberal/Moderate
	21.8
	11.3
	15.8

	   Conservative
	28.2
	53.5
	39.9

	   Pentecostal
	9.0
	14.1
	10.8

	   Catholic
	16.7
	7.0
	12.0

	   Charismatic/Nondenom
	14.1
	5.6
	9.5

	   Other
	3.8
	2.8
	5.7

	    None
	6.4
	5.6
	6.3

	Live in Church Zipcode
	23.1
	26.8
	24.1

	Mean Paulk Books Read
	5.2
	4.7
	4.9


on the part of the membership.  Earl's discussion of these home fellowship groups in the newspaper describes them more as a method of control than a place for fellowship (Harvest Time, September 1982).  He saw them as functioning to ensure members' accountability to and connection with a pastor or deacon.  His intent was for the groups to reflect on and "share basically what we have shared in the presbytery."  He saw them as a conduit to impart the message of the kingdom once again, although at a more grass roots level of ministry and from another person in authority.  Pastor Lynn Mays addressed the program’s function in a 1982 sermon, it was to "protect, care, provide [for members] ...to direct their lives...and if they are submissive to the spiritual authorities that God has set over them, then you are going to be whole, lights in the world and salt to the earth" (1/24/82).  In a videotaped "how to" presentation for a church conference that year, these groups were described further as a way for members "to plug in with ministries," "have deeper spiritual fellowship," and "talk about what we hear from the pulpit."  In reality, according to interviews and later observations, covenant communities, as they came to be known, always functioned as times of fellowship, personal sharing, and prayer.  This is very similar to what Wuthnow summarized from the data his team of researchers collected (Wuthnow, 1994b).  Seldom did the discussion revolve around Paulk's sermon or the church's teachings.

Another organizational activity instituted during this time was the "new members banquet" held every month or so.  These pot‑luck suppers, with skits, introduction of pastors, special music, and a brief talk by Earl, helped integrate members into the church family.   A home fellowship deacon headed each table of newcomers.  While everyone ate, the deacon described the various ministerial options for church service and at the same time actively recruited volunteers.
  

The opportunities for social involvement, recreation, and service multiplied rapidly during this time. All members were strongly encouraged to become active in "kingdom ministry," although not everyone did.  Nevertheless, Paulk continually encouraged active involvement,  "God wants busy people...everybody's got a job to do. We don't want any observers, we want participants" (10/11/81).
  By the end of this historical period more than a dozen community service ministries were sheltered under the church's umbrella, including a prison ministry, a group that attempted to change the sexual orientation of homosexuals, an adoption agency, a home for unwed mothers, a medical ministry, several geriatric ministries, and counseling services.  Many interest‑based organizations sprang up as well and soon occupied members' time and energies.  Those persons interested in sports, arts and crafts, weight‑reduction, dance, music, and sign language all had their own activity groups.
  Likewise, the church ministries depended upon volunteer labor and needed hundreds of participants. There were church-related volunteer opportunities in the education program, arts and drama, media production, grounds keeping, building maintenance, ushering, hostessing, and parking lot attending.  Each of these congregational tasks formed their own clique of members.  Regardless of the type of group, parking-lot attendants, bookstore and tape ministry workers, prayer warriors, and letter stuffers all found an organizational place and a cluster of persons who week after week grew into a separate, intimate support  fellowship within the larger congregation.  These criss-crossing, interconnected webs of small group involvement created a powerful network of relationships and mutual accountability, at least for those willing to become involved.
 

Other efforts were instituted which not only encouraged interaction and service but also facilitated self‑improvement and mutual economic cooperation.  The church published a "Christian Yellow pages," a business directory of services offered by members of the congregation.  The Harvest Time sold advertising space to members’ businesses.   The church sponsored adult education classes on many personal enrichment topics from computer literacy, professional writing techniques, and management techniques to reading literacy, remedial math, and communication skills.  Several businessmen even began a men's breakfast group which was essentially their version of the Full Gospel Business Mens Association.  

In support of these self‑improvement opportunities, Paulk’s preaching promoted a success‑oriented, self‑reliant, entrepreneurial, rags to riches, Protestant work ethic.  This idea resonated with the upwardly mobile congregation largely composed of managers, service professionals, and independent business persons.
  In his sermons Earl often suggested business strategies, "Get an unique, original idea that can change your world.... Find a need and get an idea to solve that need" (10/11/81).  Like every aspect of the church, business success was spiritualized, and contained a catch.  If one's God‑given idea was successful, the church should also share in one's good fortune.  "God says to you, 'I'll open your mind of imagination to new dimensions in your work...and if God gave you a little prosperity for God's sake use every dime of it for the Kingdom of God," Paulk would counsel the congregation (10/10/82).
 

Alpha, too, required a new level of organization during this period.  Many of the original Alpha youth began to graduate from high school and get married or go to college.  The church was faced with a crucial task, either create structures to grow with these members or lose many of those who had made the congregation so successful just a few years prior.  In response, the leadership created two new levels of fellowship ministries, "Hebron" for adult singles and "Gameo" for newly married couples.  The church also began a preschool in the Fall of 1984 for the Alpha offspring.  Alpha even developed its own quasi‑fraternity and sorority groups (AXP) on certain college campuses.  Despite their best efforts, however, many Alpha members continued to leave the group for college.
  This became a point of contention for Earl Paulk.  Not only would college attendance diminish the church numbers but he was personally aware of the secularizing effects of higher education.  "God did not send 100's of young people here just to go back into colleges and universities", he lamented (10/10/82).  As an alternative, he and the church leadership began to investigate the possibility of founding their own institute of higher learning, a Bible college.

This period of time also marked by attempts to organize the church's television viewers.  Persons who contacted the church as a result of the TV ministry were given an opportunity to join what was originally called the "Harvest Club."   After the establishment of the church’s "kingdom" identity, the title was changed to "Partners for the Kingdom" (PFK).  Like similar efforts by Bakker and Falwell, a "partner" would receive the church newspaper, a copy of Paulk’s books, announcements of conferences, and a Kingdom lapel pin.  In return, the partner "covenanted" to send ten dollars a month and pray for the ministry ten minutes a day.  This PFK covenant commitment to "become involved in the greatest movement on earth that will literally bring Jesus Christ back" (as a 2/5/84 brochure claimed) actually resulted in bringing extensive amounts of money and many new members into the church.

A Kingdom Christian at All Timestc \l3 "A Kingdom Christian at All Times
The efforts undertaken to organize the congregation extended even into members’ daily lives.  Early in 1982 Paulk preached a series of sermons, entitled the "Death of a Layman."  In these sermons he declared that in respect to the church’s ministry the separa​tion between professional clergy and the laity would be erased (1/24/82).  

There is no such animal as a Layman.... God has called each of us to minister. He imbues us with power by the baptism of the Holy Ghost.  Each person is of vital importance to the Kingdom of God.  We want each person to be involved in our church.  If we understand the work of the kingdom of God there will be no need for an enlargement of what we call a ‘paid church staff.’  The body is to do the ministry.... The living out of the Gospel is...turning it into activity, doing something.... It is the death of the layman.  I’m a member of the body of Christ to minister.  

Upon reflection, numerous members commented that this sermon series propelled them to become involved in the church in ways they never before had.  Intriguingly, this message of personal empowerment coincided with Paulk's period of greatest insistence on an hierarchical, elitist leadership arrangement.  Perhaps his encouragement of the laity’s ability to activate their personal ministry was offered as compensation to offset the lack of tangible channels of power within the organization.  This message also may have been motivated as an attempt to hold down his staff operating costs by facilitating a volunteer labor force (Schaller, 1992:104-114).  As a part of this effort the church began to offer more Sunday school classes for adults, a lay institute in biblical training, and a leadership development course called the "Timothy Program" for the male young adult Alpha elder disciples.

As can be seen from the above quote, Paulk interpreted this lay empowerment as an aspect of "kingdom living."  He characterized the church's official purpose of "communicating and demonstrating the gospel of the Kingdom" as central to each member's daily life.  He encouraged the congregation in one sermon, "Every waking hour, [ask yourself] how does this [action] address my kingdom responsibilities" (3/6/83).  This message did become integrated into members' lives.  It became their Christian vocation, as one person explained, "I don't want my Christian life and my regular life to be independent.  I want them to be interwoven."  Yet, even this philosophy of living, this spiritual vocation, needed structure to sustain its continued existence.

This discipline of Kingdom living was supported by both  rhetorical and institutional "plausibility structures" within the context of the church (Berger, 1967).  The church sponsored activities helped organize members lives around this daily Kingdom commitment.  Paulk also began to preach other ideas which ideologically helped to strengthen this lifestyle.  Commitment to the Kingdom, and specifically to Chapel Hill Harvester Church, was envisioned as essential to one's covenant with God.  This covenant also entailed complete obedience to one's direct spiritual authority, through a system of "covering" by "headship."

Our Christian Duestc \l3 "Our Christian Dues
In an effort to organize the spiritual lives of members, Paulk developed his idea of "covenant," defined simply as "...if we perform our part, God will do his part" (Sheaf, 10/81).  Many times the discussion of the "covenant" by both leadership and members sounded like a contractual arrangement with a capricious tyrant rather than a pledge made to a merciful God.  The congregation’s "part" of the agreement was not always straightforward.  The congregation’s duty was to obey -- whatever the demand.  The specific  requirements, however, often shifted in relation to the demands of the institution.
  At first, a member's covenant with God explicitly included tithing (giving ten percent of one's income)  plus a double tithe (20%) on each tenth Sunday, wearing a pin symbolizing the Kingdom, and fasting on every Friday.  Implicitly, this also included the need for salvation, church attendance, obedience to a spiritual "head," and submission to an assigned shepherd.  The burdens of this covenant were strenuous and, as with the entire Discipleship/ Shepherding movement, bred many stories of abuse by the spiritual authorities.  One male member recalled that during this period, "You had to get permission to go to the bathroom."  Not surprising, during this period, Paulk's references in his sermons to obedience was the highest of any time period in church history (See Appendix B-23).  Likewise, Paulk’s demand for unity, spiritual submission, and discipline were all quite prominent in his preaching (See Appendix B-22, B-24, and B-25).  

Commitment to this covenantal arrangement was seen as a requirement for "true" church membership status, if not literal membership in the church.  It also became a prerequisite condition in order for God to operate in one's life.  Paulk preached,
"Without commitment there is no direction [in life]...and it begins by your submitting yourself to this church" (2/22/81).

"God says to us, 'I have done something special for you.’  Now he requires from us.... God's move is limited by our obedience in unity" (8/23/81). 

"God only works through his covenant.... Outside of covenant you have no power, no authority, no rights with God" (10/14/84).

Submission was not limited to one's spiritual elder, "head," or "shepherd."  A member was to submit  to anyone who "had a claim to your kindness, service, or loyalty" (9/12/82).   In a sermon from 1982, Paulk listed those to whom one should submit as including God, the Word of God, in one's family ‑‑ the husband or father, the church, the neighbor if in a time of need, the Christian community at large, and finally, the civil authorities (9/12/82).  He made submission to "those over you" a requirement of Christ's return and a prerequisite for the establishment of the Kingdom.  "Christ will not come until the church is under submission...", he preached (9/12/82).  Submission was also envisioned as the path to higher spiritual truth.  "Honey, until you get to that place [submission to authorities] you need never expect to understand the spiritual relationships of God" (9/12/82).

Our Christian Rewardstc \l3 "Our Christian Rewards
This covenant with God was not one‑sided, however.  If a person kept the covenant, variously defined, the rewards of a "kingdom Christian in good standing" were numerous.  In differing contexts, God's covenantal blessings included monetary success, healthy relationships, obedient children, developing large breasts, a peaceful home, good jobs, and a host of other tangible rewards.  Another compensation for keeping the covenant had a spiritual dimension, that of being provided with a "spiritual covering."
  "Covering" consisted of the spiritual, and occasionally fleshly, protection that the church and a person's spiritual authority could provide.  Complete covering, or protection, was only guaranteed only if the member was in fully in covenant and totally obedient to his or her authority.  "There are no accidents in your life" (10/14/84), Paulk would preach.  Thus, since, "You have able leadership here, spiritual giants.  You are not left uncovered." (5/15/83).  This spiritual insurance policy covered persons from their own misfortune and the wiles of the devil (Silk, 1992). One member described it functioning "like an umbrella" (Silk, 1992).
  This protection was specifically offered in response to the threat of the AIDS virus (Harvest Time 7:10, 1985).  The leadership even went so far as to issue "spiritual security cards" to members in good standing for them to carry in their wallets.   It also protected them, spiritually, from the errors in judgement committed by those in authority over them. "You say, 'Pastor I'm so afraid I may call for an elder that is out of step with God.'  You don't have to worry about that. God will honor your faith...your submission" (9/12/82).  A member’s duty to his or her spiritual authority was obedience, nothing more or less.  If you thought your "covering," your spiritual authority, was in error it was not your duty to correct that authority, just to obey.  The leadership suggested that God, or that person’s elder, would provide correction either in the present or on judgement day.  Therefore, if members obeyed the directive of their spiritual authority, their covering, to do something wrong, they would not be held accountable for their misdeed, rather their spiritual covering would be responsible for the incorrect counsel.  Duane Swilley taught a version of this to a group of visiting clergy and lay persons during a mid eighties church conference, "If you trust that the Lord is speaking to me, even if I might miss it and you’re obedient and obey the spiritual principle -- God will bless you" ("Alpha, How to" conference).

As potentially destructive as this formula appeared, and indeed was at times, many interviewees expressed the freeing effects of obedience to a spiritual authority, "covering by their headship."  This spiritual assurance, however ephemeral or intangible, guaranteed those persons who were in a covenantal relationship with God that no significant harm would befall them.  This gave many insecure members the confidence to accomplish previously unattainable goals.  Members told of having the courage to launch out on new careers, get advanced educational degrees, start new businesses, leave abusive spouses, relocate, and witness to relatives, friends, and neighbors.  Within this sheltering ideological framework, while surrounded by the structures and fellowship of the congregation, members felt psychologically and spiritually supported to risk and attempt that which they previously had only dreamed.  This security proved to be very empowering for many of those within this covenantal scheme, specifically, for those whose risks and ventures ended successfully.
 

This idea of covering, at the same time, had a dark side for those members less fortunate.  Those who were not willing to obey their covering and acted independently were seen as having "rebellious spirits" (Silk, 1992).  If one's efforts under covering failed, the system could function as "a millstone around my neck," in the words of one member.  Lack of success, ill health, misfortune, or other adversities could be interpreted as due to the individual's inadequate commitment to the covenant, or subtle disobedience of one's covering.  A perfectionistic attempt to satisfy completely the covenantal demands led to stories by interviewees of emotional stress, feelings of defeat, depression, suicidal ideation, and illness.  One woman recalled the horror of having her child lying injured in the hospital and realizing that she was several weeks delinquent on her tithes, therefore not under full covenantal covering.   Her neglect had allowed for the possibility of her daughter being injured.  Another woman reported, "You’re almost fearful. If you do not tithe, you’re not covered.  Something bad will happen to you or your children" (Silk, 1992). 

This formula for rewarding covenantal obedience was active not only at the individual level but also at the corporate congregational level.  The frustrated building project offers ample evidence of this.  The church's inability to construct the six million dollar worship center was seen as disobedience on the part of the membership, rather than due to fiscal impossibility, poor planning, or an unrealistic dream.  Postponements in completion of the K Center were similarly interpreted.  Paulk remarked, "God is weary with our proudness.... He put you in this tent to break your proudness.... He couldn't put you in a cathedral to start with, you would be so proud the Kingdom of God wouldn't have a chance" (3/4/84).  In fact, every prophecy made by Earl Paulk was contingent upon the obedience of the membership, since God only acted through the obedience of the people.

Throughout this historical period, the leadership implemented a system of oversight or shepherding in cell‑groups to order the community.  Concrete efforts to empower the laity in their personal religious growth further shaped the lives of individual members.  The concept of covenantal obedience to spiritual headship was employed to extend this ordering even to members’ everyday and innermost spiritual existence.  As these structures began to be internalized, the congregation in general grew more compliant and accepting of Paulk's authority.  By the end of 1984, the congregation was so ordered and disciplined that the need for references to obedience, submission, and spiritual authority began to decline for a while.  They had become, as the church leadership described them, a "Mighty Spiritual Army."

ORGANIZING THE THEOLOGYtc \l2 "ORGANIZING THE THEOLOGY
In the midst of these organizational efforts, a concurrent effort was taking place to delineate the church’s and Paulk’s theology.  The Kingdom goal statement, produced at the leadership retreat, provided a centering of the theological formation.  This statement of identity offered an ideological base upon which to rest Earl's already‑developing Kingdom theology.  The verbal proclamation, however, was insufficient in itself to incite the imagination and energy needed for the congregation to adopt it as its own.  The written words forged the ideological path, but it took a series of mystical revelations by Earl to bring the kingdom vision to life.

These revelatory experiences took place simultaneously with Paulk's most severe kidney stone attacks.  Several persons in leadership, including Earl Paulk, sensed that there was a relationship between the pain and the visions.  Earl implied they were his Pauline "thorn in the flesh" on a number of occasions.  In one of his earliest published pamphlets ("Set for the Defense of the Gospel," no date:2,16-17)  he wrote, 

Others have said that I should make plans to alleviate the physical pain I often suffer by having surgery, but still others tell me that they want to have faith in my behalf and they ask me to allow God to do His work.  Paul said that God allowed his warfare to take place for a reason.  When I have prayed about my own physical affliction, I have come to the conclusion that God knows I am His, and He has a reason for my pain as He did for Paul’s. I am sure someone probably told Paul to have surgery, while others told him that surgery wasn’t necessary.

He also reflected on this in a sermon where he dramatically related his first revelation to the congregation (2/21/82).  

The higher the revelation, the deeper the thorn. [I had] dreams before I woke up...under an attack [of the kidney stones]. [I] woke up sweating, [with] tears...because of the vision the Lord gave me.  

These revelations marked a significant moment in the church's theological development.  No longer was Paulk’s theology simply the construction of an educated and spiritual minister.  Earl Paulk now related, in amazing detail, visions of the "heavenlies" and God's specific directions for this church.  Earl spoke of this transformative moment as changing "my life and the direction of my ministry" (Paulk, 1986:ix).  He capitalized on the extraordinary nature of his teaching by claiming that, "God is bringing a level of revelation to the earth, never heretofore known.... Eternal truths are given by revelation ALONE!" (10/10/82).  One long‑time female member from the Hemphill days recalled her impressions of these revelations, 

There was a Sunday where life changed...after he had his visitation from the Lord.  Things were different.  It was so awesome, the depth of the teaching, the depth of understanding of scripture, the enlightenment.  

Clariece summarized this as a shift to a different dimension of spiritual reality (Harvest Time August,1982). 

We have always been a word‑centered church with strong dynamic teaching and preaching but this is something different.... Pastor Paulk was caught up in the Spirit in much the same manner as was John the Revelator on the Isle of Patmos and he saw the very same things that the Apostle John saw many years ago.

Not only were these messages of divine origin, but they were imbued with power and mystery.  They captured the attention of the congregation.  One pastor reflected about the power they had on the church, "I think it took a particularly strong experience (these visions) to motivate us into moving in the direction that he felt God would be pleased with."  A core African American member remarked, "It was these spectacular visions that got my attention, before that I didn't care for his preaching on the Kingdom."  

This extraordinary situation created a powerful mechanism of influence for Paulk and the leadership.  Members hung on Earl's every word, waiting for a "fresh revelation from God."  As each new revelation came, additions were made to the developing understanding of Kingdom theology.  Even Bob Crutchfield, the pragmatic administrator confirmed this dynamic in a Wednesday evening sermon (8/17/83). 

We are dependent on the day to day revelation, not on revelation that is from last year or yesterday or even from this morning, but we are depending on the immediate direction of God for this very moment and this hour.

Members scrambled to record every new statement from God.  Several members proudly displayed their reams of notes taken during this period.  Another member had transcribed, typed, and bound every prophecy that was given from the pulpit from 1981 to 1984.  These revelatory episodes contributed to the congregation’s sense of its spiritual superiority.
  This was THE church where God was speaking!

In actuality, the content of these spectacular revelations had very little to add to the developing Kingdom emphasis.  Rather they were symbolic and impressionistic descriptions of heaven, Christ's throne room, judgment day, the Book of Revelation, and the nation of Israel.   Nevertheless, Paulk capitalized on the force of these mystical revelations to empower his entire kingdom message.  He drew many connections between these visions and the Kingdom Theology that he had begun preaching as early as 1978 (Weeks, 1986:305‑310).  These teachings on the kingdom, derived as they were from mystical revelations, took on greater importance than the mere cognitive categories of theology or doctrines.  As Paulk explained, "I will transcend any theories or doctrines and give you TRUTH" (11/6/83).  These experiential‑based supernatural revelations facilitated the congregation’s embrace of Paulk's kingdom ideology.

Divine revelations must be recorded; thus, the next logical step for the church was to codify and record Paulk's every word.  Much of the impetus for establishing a publishing company resulted directly from this need.   Within two years time the most important book in the church's history, Ultimate Kingdom, was published.
  The task of translating these revelations into printed form fell to Tricia Weeks.  As a former high school English teacher she was employed as a staff writer for the church newspaper.  Tricia had come to the church during the Alpha days and was soon asked to join the staff.  Her job as editorial assistant for Paulk's books included transcribing his sermons on a particular subject, rewriting awkwardly spoken phrases into grammatically correct written English form, editing the manuscripts, and drafting transitional sentences to improve the flow of ideas.  Earl, then, would approve the rough draft of the text before it was delivered to the church's publishing department where the kingdom ideas would be printed in book form.
  All this would be accomplished in the most rapid manner possible, after all these were fresh revelations and needed to be distributed into the waiting hands of eager members immediately. 

Kingdom Ideastc \l3 "Kingdom Ideas
By the end of this period of church history, kingdom had become synonymous with Chapel Hill Harvester church.  During this time the concept was on every member's lips, found in every publication, and was addressed in almost every sermon.
  The idea of the kingdom had become the church's totem, its mascot, and its identity.   Paulk's Kingdom Theology was composed of doctrines from various sources, creatively and syncretically blended into a more or less consistent whole.  Each of these doctrines were infused with spiritual power and ultimate significance as they were linked to the new revelations.   This brief description of the kingdom doctrines centers around Paulk’s theology as it was preached to the congregation.  In other words, the focus of this discussion is those ideas which had a distinctive and lasting effect on the dynamics of the church.
 

Foremost among these ideas was that the kingdom was built by trust in one's spiritual leadership.  It was tied not only to a personal trust in Earl Paulk, but also a willingness to be in submission to all church elders, one's assigned pastor and deacon, and, if a woman, to the man over her in the Lord (3/6/83,8/17/83).  Paulk constantly reminded the membership, "Never forget!! The Kingdom is built on trust!!" (Harvest Time April, 1982; also sermons 2/25/79, 10/14/79).  

Another facet of the Kingdom message was that Paulk’s revelations offered new insight to the Bible.  Specifically, from his visions recorded in the Ultimate Kingdom, he offered the congregation a fresh understanding of the book of Revelation.  This included not only a de‑emphasis of rapture‑oriented, end‑times escapism, and premillennialism, but also a message of the "here and nowness" of Christ's Kingdom and an elevation of the importance of "spiritual Israel" (the Christian Church) over "natural Israel."
  The important congregational component of these new revelations was not that the membership adopted these ideas, but that because of this revelation Paulk came to be seen as a prophet, mystic, and spiritual giant in the lineage of Paul the Apostle.   

A third related area of Paulk's teaching was the injunction to live as if the Kingdom was a present reality. "We are visibly seeing the Kingdom of God come to pass right before our very eyes," as one writer proclaimed in the church’s bulletin (Sheaf, 1982,2:12).  Beyond this recognition of the Kingdom, members were challenged to strive for unity, obedience, and daily acts of love and faith to actualize this reality.   This idea was continually reinforced in sermons and writings with comments such as, "Our focus is the establishment of God's Kingdom on this earth" (Sheaf, 1982,3:1) and "Just how close at hand is [the Kingdom of God]? That depends on US! and when I say US, I mean our local congregation" (Sheaf, 1983,1:9).  Paulk taught that the Church's maturation as the Bride of Christ was causally linked to a complete restoration of God's Kingdom, much as Bill Hamon did in his book, The Eternal Church published two years prior.   Parallel to the Latter Rain teaching, Earl argued that the final maturation of the church would come when Christians conquered death.  As he explained during a sermon in 1983, "Christ cannot come again until we have subdued all things including the last enemy which is death" (3/6/83).   

It was not specifically these kingdom teachings, the actual ideas, which profoundly affected the membership.  Rather, they gained significance as they merged and influenced the social dynamics of the congregation.  It was the effect of these ideas on the social structure which gave them their power.  These doctrines created an aura of importance around the church and its activities.  These ideas were the revelatory experiences of a great prophet of God, who was also their pastor.  This theology characterized the activities of the congregation as having universal significance.  It provided a clear, concise identity for the congregation to rally around.  The theology also created an external enemy, the negative assessment of many in the Evangelical and Classical Pentecostal world, which unified the church further as will be seen in the next chapter.   Finally, it provided members with an opportunity to express absolute trust in Paulk’s spiritual insight.   A few members questioned his de‑emphasis of the rapture, but on the whole, many overt acts by Paulk, such as televising the service, moving to the tent, and ordaining a woman, generated far greater congregational concern.  Yet, these theological changes had a greater and more lasting effect, than those other events, as they merged with and legitimated the church’s social dynamics. 

Dualism but not Dualism  tc \l3 "Dualism but not Dualism  
One Kingdom principle which played a significant role in church life was never developed specifically in written form.  It was Paulk's re‑formulation of his dualism as "the mind of the Spirit versus the mind of reason."  He made this distinction clear in one sermon, "One of the words God has warned us about is a mixture of flesh and Spirit, of mind of wisdom and the things of God.... God does not want your intellect, he wants your obedience!" (2/5/84).  His kingdom focus was not directly responsible for the radical split between the rational and the spiritual.  As has been seen, this emphasis was present in Paulk's teachings for many years (See Appendix B-17).  Yet Kingdom Theology intensified this dualist emphasis.  Since the kingdom was discerned and actualized only by the Spirit, by obedience to a spiritual authority, this realm was given even greater prominence.  Bob Crutchfield's brother, Kim, became the favorite target of  Paulk's dualistic tirades.  As the pastor in charge of the church's education program, Kim was thoughtful, academically‑inclined, and had enrolled recently in a local seminary.  During presbytery meetings, Kim frequently would raise theological concerns or questions about a particular "spiritually‑discerned" proposition.  Earl, and especially Lynn Mays, would rebuff him for having a "spirit of rationality."  In one sermon Earl rebuked Kim's questioning, in his analogically backhanded manner, "We have become so natural minded that we are no spiritually good.... We can not be led by intellect or by patterns of the past" (6/13/82).  On another occasion Lynn, in her "Life and Growth in the Spirit" service, called Kim forward and attempted to cast out his "demon of intellectualism."   

Kim became an example for others who might be inclined to challenge Paulk’s doctrines intellectually by means of Biblical interpretation, much as Duane had become in relation to obeying Paulk’s authority surrounding Alpha.  Paulk made it clear what the standard of truth was in the church (10/7/84).

Authority is in revelation and NOT in interpretation!.... One can say ‘I read the same Bible as you, and I am a priest unto myself; I don’t need anybody else to give me insight.’ Then you have no need of the five-fold ministry that Christ honors...because all of us can interpret and become our own spiritual king.... Authority does not rest in interpretation, it rests in revelation!  

Earl Paulk's Kingdom Theology, when taken to its logical conclusion, re‑conceptualized and bridged this dualistic split by spiritualizing all of life.  A kingdom Christian was to live as if the kingdom was a present reality at all times.  Therefore, Christians were called to be "salt and light" in the world at every moment.  Members were to act as if the kingdom was "here and now."    The result then, as Paulk commented in a sermon in 1982, was that "the separation between our world and the other is so narrow" (10/10/82).  If one was "spiritually" a kingdom‑dweller, then all actions, all reality, was encompassed in kingdom living (3/6/83).

You will still have a flesh life...but even the flesh life will fall into line and will become an enhancement to what God has called us to.... Even eating will take on a new dimension...(and) relationships in the human state, so that we might know the heavenly understanding.  It's a dimension, my dear, that is so much of God that it is a new day once we are able to understand it.  Put that down as prophecy and you'll come back and read it in 10 years and say, 'Pastor knew something I didn't know!' 

Paulk's teaching of a "this‑worldly" spiritual asceticism empowered the congregation to become "salt and light" to the world.  They attempted to "demonstrate" the kingdom everyday in their jobs, their mission activities, their families, and their relationships.  No longer did they sit around and wait to be raptured.  Rather they got their hands dirty in the world by demonstrating God's Kingdom in everyday life, actively striving to subdue the kingdoms of "this world."  Paulk preached, "You became nothing more than a tool in the hand of almighty God to make it [the kingdom] come to pass" (6/13/82).  This ideological framework was transformative for members, except when it was applied to certain relationships in the Kingdom.

Kingdom Relationshipstc \l3 "Kingdom Relationships
The doctrine of "Kingdom relationships" was never overtly taught to all members.  Even in its latent form, however, it played a powerful role in the congregation then and especially in the future.  Because of the repercussions later in the church's history, it is necessary to introduce this doctrine in its historical and ideological context.  In its most general understanding, a kingdom relationship was any relationship based in ultimate trust and vulnerability.  Within the earthly marriage covenant these relationships included commitment to the marriage covenant, faith in ones partner, and a lack of possessiveness.  As Earl explained (10/7/84),

[To save your marriage, you must affirm] 'Come hell or high water we'll never separate.'  Then God will begin to work out in that covenant every problem you've got.... Homes are falling apart because you are looking for answers outside of that covenant and sometimes that may be necessary, but never without the voice of God giving you release.  If there needs to be other feeders coming into that relationship, it will always be under headship.

At the same time, living in a "spiritual, kingdom dimension" meant that all relationships (marriage or  otherwise) were to adopt the pattern of "heavenly relationships."  The pattern for such relationships was taken from Matthew 22:30, "They neither marry nor are given in marriage, but are like angels in heaven" (RSV).  Paulk explained what this meant in the church’s newspaper (Harvest Time, August 1984).

In the heavenly realm of positive living, there will be neither marriage nor giving in marriage. Of course that does not mean that we ought not to get married, or that we should live a life of free love.  Positive living means moving away from a possessiveness that prevents God's kingdom from developing in us. 

In each of Paulk's public discussions of Kingdom relationships the overt message of these comments left the uninitiated puzzled and confused.   These comments always contained phrases that implied a hidden meaning or an unspoken deeper truth (5/15/83).   

Who of us can stand up and say, `Every relationship I am involved in is of the Lord?' God gave me a tremendous warning about relationships under the title of Kingdom that has no Kingdom at all about it...that have been built on misplaced trust.

His commentary on Jesus' encounter with the woman accused of adultery offers a fine example of undertones and veiled meanings surrounding these Kingdom relationship comments.  The Revised Standard Version of that New Testament passage reads, "You have heard that it was said,'you shall not commit adultery.' But I say to you that every one who looks at a woman lustfully has already committed adultery in his heart" (Matthew 5:27‑28).  Paulk's reflection on this scripture passage represents quite an interpretative twist on its traditional meaning.  His comment clearly seems to state that nonspousal sexual relationships are not adulterous as long as neither party has lust in their heart.  Paulk wrote, "Thou shalt not commit adultery...and Jesus replied, 'I believe that, too, but let me carry you to a heavenly dimension.  If you don't lust in your heart, you cannot commit adultery'" (Harvest Time, August 1984).

  Such "higher truth" was very seldom preached overtly from the pulpit, rather it was reserved for individual sessions with certain select "trustworthy" members. Earl asserted as much in one sermon (5/15/83).

There are some (of you) that are not worthy of Kingdom living.... You talk about Kingdom living and Kingdom relationships, when you place that in hands, it must be trustworthy hands.  The vulnerability that God would allow you must be a vulnerability of trust, or the Kingdom of God has no chance at all but to spoil.

When Earl Paulk did speak publicly on this subject it was in his characteristically veiled and metaphorical style.  A member who was not aware of the full implication of Kingdom relationship teachings was asked what she thought several of the above statements had meant when she heard them in a sermon.  She responded that she always assumed they were "not meant for her," so she overlooked them.  A pastor commented similarly, "When we didn't know what Earl Paulk was talking about we just trusted him implicitly.  We assumed it wasn't meant for us.... Or it was another revelation...and was over my head, beyond my comprehension."  

Both of these members' reflections accurately describe the reality, Paulk’s statements were "not meant for them."  The few overt public references to kingdom relationships were, in all likelihood, only meant to be understood by the participants of two specific situations described as having taken place behind closed doors.  During this period of the church’s history, Duane Swilley was involved, by his and the church’s own admission,  in at least one sexual indiscretion with an Alpha member.  His brother and Alpha’s drummer, Mark, apparently had also been approached with the "unveiled meaning" of these relationships as well.  Mark rejected these teachings and, according to numerous sources, publicly voiced his moral indignation by bringing charges against Earl to the church board and presbytery.  His accusations were rebuffed by Paulk as unfounded.  Paulk then insinuated  that Mark had serious mental problems and chemical dependency issues.  Not long after this incident Earl Paulk preached his most blatant sermon on Kingdom relationships entitled "The Spoiling of the Kingdom."  In it, he referred allegorically to a "Judas" in the congregation's midst.  About this Judas he said,

Satan entered into his heart and he began to criticize leadership, to find fault, he became critical, he began to uncover the Lord, to uncover his `secret place of prayer.'  He began to uncover the inner working of the group because there is a spirit of betrayal within him (5/15/83).

This sermon was not meant for the entire congregation, but rather for those involved in these situations.  Paulk admitted as much in the sermon, "I can talk to two or three thousand people here, but now I’m talking to you as an individual" (5/15/83).

Confirmation of the Kingdomtc \l3 "Confirmation of the Kingdom
Another significant facet of Paulk's Kingdom Theology was his idea of the "two witnesses."  This idea, too, had profound consequences for the culture of the congregation.  The "two witnesses" idea came from certain Old Testament passages (such as Numbers 35:30 and Deuteronomy 17:6) which Paulk interpreted as meaning, "a just God will never bring judgment upon the world until the mouths of two witnesses have established it" (Harvest Time, May 1982).  He employed this "two witnesses" motif as a method of confirming and supporting for his message in the eyes of both his congregation and the larger Christian world.  In other words, his revelations and theological concepts were correct if they were confirmed by two equally anointed prophetic leaders.  As a result, this period of church history was marked by more guest speakers than any other time in the church's history.
  Many of these guests became regular visitors such as Iverna Tompkins (a noted evangelist who made the church her home base), her brother and theologian Judson Cornwall, Bishop Benson Idahosa from Nigeria, Bishop Robert McAlister from Brazil 
, Bill Hamon, and Bishop John Meares.
  

Many of these guests preached a message similar to Paulk’s, reinforcing in the minds of members that what they were learning had a wider acceptance than it actually did.  In discussing his motives for inviting others to the church, Paulk said, "I bring people like these in because I believe it is expedient for this body to be exposed to other ministries" (10/7/84).  One prominent member reflected on the outcome of these voices of confirmation.

We could hear ourselves coming around the corner. [These guest speakers] kept 
strengthening the message and the circle kept getting more and more closed.  The more people you would talk to, and you developed your own special language, and they all kept saying the same things.

Bob Crutchfield commented in a Sunday evening message on his willingness to follow any idea from Paulk as long as other church leaders were also moving in that direction (8/17/83).

I don’t have any problem with the things we do, when God speaks with strange ways.  I really have no problem with it because if it is the voice of God I know other people are hearing it and they are beginning to move in that area too.... It is just a matter of finding them.

Along with the confirmation of the Kingdom message, these speakers functioned as cheerleaders in support of the activities of the congregation.  They intensified the members’ feelings of specialness, while they encouraged the congregation to be faithful and obedient in attendance and giving.  

"God sent me here from Benin City, Nigeria to tell Chapel Hill Harvester Church to stop moving back!" (Benson Idahosa).   

"If I lived in this city this is the church I would be a member of" (Meares).  

"This is one of my favorite spots in the whole world.... Never take it for granted. Always be grateful for what God is doing in your midst here.... Get up off your duff!" (Luther Blackwell).

"Don't ever come back here till your tithe is paid up!" (Meares).  

"It's time now for you to go into a new land, a new dimension...Don't try to figure it out, or rationalize it or attempt to improve upon MY direction...God has ordered us NOT to be typical" (Tompkins).

Throughout this historical period, then, Paulk's Kingdom Theology gained organization and ideological reinforcement.  By giving it written form and not just oral pronouncement, Paulk was able to preserve, distribute, and confirm his perspective.  Members could read and refer to passages from their favorite book of his.  The written volumes, much like the television program, became a powerful objective reality in reinforcing the significance of his message.  

At the same time, however, this push to codify and publish created problems of its own for Paulk.  The church, at his insistence, always prided itself on being guided by the Spirit of God.  As the senior minister said, "We have no discipline book, we have no guidebook other than what the Holy Spirit will give us" (2/22/81).  However, once his beliefs and revelations from God were inscribed on paper, tradition was created; a system  of orthodoxy was established.  Classes studied Paulk's books and memorized his sayings.  The routinization of his theology challenged Paulk's prophetic status.  Students of his written word suddenly were able to remind him of previous prophecies he had made.  Tensions also arose in regard to the church's openness to the leading of the Holy Spirit.  These printed sermons further allowed for more intense scrutiny by the theologically inclined.  

   Paulk’s written statements had originally been delivered as "revelations from God."  In the minds of some members they were sacred texts.  These extra‑canonical writings, however, raised in the minds of other  members, concerns about violations of a closed canon of Scripture.  In response Earl argued, "The canon is a complete and total revelation.  It is closed, but it is but a trajectory, a beginning that we go back to and use as a judgement of revelation today" (10/7/84).  By introducing the idea of progressive "revelation" or "illumination" of the existing text, he was able to assert, "The Spirit of the Lord said to me..." and yet affirm, "We do what the word of God says.... God's new revelation, actually the revelation is new, is an extension of the old or His 'extended revelation'...all of it stands true to the word of God" (3/6/83).  He also used this approach to avoid inconsistencies within his writings.  His current thinking, he argued, had progressed beyond his previous position.

ORGANIZING PAULK'S IDENTITYtc \l2 "ORGANIZING PAULK'S IDENTITY
In conjunction with the other organizational efforts, and partially as a result of them, Earl Paulk was faced with the task of organizing and solidifying his own identity in the increasing more complex congregational context.  With the division of labor, more staff vied for power.  Deacons and shepherding pastors replaced him as the spiritual advisor for many individual members.  A business‑wise administrator had considerable control over the church's day to day activities.  Finally, Paulk’s grand plans for a new church building were continually being frustrated.  In the midst of these challenges, Earl Paulk needed to rework the ground of his authority and image.  He did this by appealing to his multiple roles as the founder of the church, as the presbytery's spiritual father, as the church’s prophetic leader, and as the holder of the institutionalized office of Bishop.

Foundertc \l3 "Founder
One category of authority brought into existence during this period was undeniable, that was Paulk’s role as  founding pastor.  By early 1981, the title began to appear in reference to him, Don, and Clariece (Harvest Time, February, 1981).  This label was used on the television program, in the church newspaper, and in his books and pamphlets.  Symbolically, the central focus of the ministry was directed at these three founders, to the diminishing of the other pastors and significant historical members of the congregation.
  An indication of his symbolic focus on Paulk as founder can be seen in the number of his photos that appeared in the church newspaper.  Pictures of him in the paper increased from 2.3 per issue in 1980 to a high of 7.5 per issue in 1983 (See the graph in Appendix C-2).
  

With the identity as founder Paulk made it clear to the congregation exactly whose church this was.  He was fond of saying "You didn't hire me and you can't fire me" to reinforce that fact.  Much like an entrepreneurial founder of a family business, this enterprise was his, built on his vision (Bork, 1986).  At the same time, however, this use of founder as a legitimation of his status indicated a broadening of his tenuous, charismatically‑based authority.  To buttress the instability of his personal charisma, Paulk began to appeal to a more traditionally‑based, and unchangeable criterion for legitimation of his authority.

Presbytery Father tc \l3 "Presbytery Father 
Earl Paulk's image as the congregational father of a "spiritual family" deteriorated as the Alpha youth matured into adulthood.  The congregation's increasing size and diversity, likewise, diminished this ground of Earl's authority.  Only occasionally did this familial identity appear in sermon rhetoric.
  More often, however, his familial influence came to be directed at the smaller, although growing, cadre of full‑time staff and presbytery members, many of whom were related to Earl in some way.  In this size of a group, with its intimate spiritual and actual blood ties, the familial ground of his authority still held firm.  One family member by marriage reflected on this familial identity.  "It comes down basically to the family roles...if [Earl] chooses to define the situation otherwise then I let him do that.  I assume the family tie, and respond to him that way." Yet this identity also carried with it seeds of dissent.  According to numerous members, tensions within the church leadership dynamics were rampant between Earl's, somewhat contentious, natural family and his, often more obedient, spiritual family.  One staff member commented, "Maybe some can go in [to Bishop's office] who are not pastors and have more access because of the family closeness."  Another staff member described the situation as Paulk having a "mote" surrounding him that was "full of sharks."  

Quite a few persons described Lynn Mays as the "spiritual mother" both of the congregation and the staff.  She discussed this role in an interview, "I think it brings a mother‑father, a more family orientation to the church when you have a mother figure in the church and a father figure in the church."  She further made her presence felt both as a pastor and the church's spiritual discerner.  She supported and affirmed, through spiritual confirmation, Earl's directions for the church.  Therefore, although the familial image of Paulk had decreased within the general congregation, this period was marked by a strengthened of the power of the image within the upper echelon of church leadership, reinforced by Lynn's discerning voice.

Prophettc \l3 "Prophet
For the bulk of the congregation, the familial image void was filled by Paulk's powerful image as prophet.  His embrace of this identity was ideologically slippery, however.  As seen previously, Paulk often commented that he was speaking prophetically.  In these situations he indirectly implied that he was a prophet of God.  Yet, Paulk often preached that if one claimed to be a prophet, then that person probably was a false prophet.  A true prophet of God would be recognized as such by the people.  Prophets did not have to engage in self-promotion.  Therefore, Earl walked a fine line, often even in the same sermon, between denying that he claimed to be a prophet and still speaking prophetically.  This can be seen in quotes from several sermons. 

"That which is driven by the flesh, carnality and bigotry and lack of submission to God’s authority will be shaken loose and that’s a prophecy" (6/13/82).

"I speak to you this morning, without apology, as a prophet!" (11/6/83).

"I speak as a prophet.... I know what some minds are thinking here, you think Brother Paulk equates himself with the great prophets....  It's not Earl Paulk but it’s the power of God's prophetic voice in this pulpit" (5/13/84).   

Let me get this clear and put it on tape now and forever, if anybody ever said that I said I was a prophet, he's a liar...or I said I was an apostle, he was a liar.... I said I'm a called man of God to preach the Gospel.  The labeling belongs to somebody else and not to me. [But later in the same sermon, he asserted,]  Honey, I give you a prophecy by command of Almighty God.... I speak as a prophet (10/7/84).

Another difficulty arose with Paulk's acceptance of the prophetic identity.  A prophet could be judged by his prophecies.  With the increased recording of his words, Earl appeared to carefully word his prophetic statements in vague and indefinite terms, so they would be easily adaptable to any outcome.  For instance, in January 1982, Paulk predicted that a number of specific items would be addressed in the church during that year.  This prophecy fell short in several areas.  Therefore, he began 1983 with more general comments, "Last year God gave me some very specific areas to address, but this year it seems that He is saying that He will not be as specific" ( Harvest Time, Winter 1983).
  Bob Crutchfield's awareness of this was indirectly instrumental in his eventual departure.  After all, Earl had stated bluntly to him that God had given specific plans for a 6 million dollar church.  When this "word" did not come true, Bob began to question Earl's prophetic stature.  

If he said something that was going to be and it happened, he took the credit for being the one who said it, a great prophet.  If he said something that didn't come to pass, there was two reasons...either Satan was warring against us or we didn't try hard enough and the people were responsible.  It would never be because of false prophecy.  Generally, it was because the people weren't responsive.  

 As mentioned previously, a prophet not only had to prophesy correctly but also had to produce results --  since the proof of the prophet was his success.
  For instance, in one sermon, Paulk mentioned the prophetic nature of his ministry, while stressing the size of the church and its growth many times over.  In this sermon he stated, "We continue to grow... and the power of God continues to move in this place" (5/13/84).  He often taught, "You will know prophetic voices by their fruit.  Look at their ministries and see what they produce" (10/7/84).  With the need to deliver results, or at least create the perception of success, Earl's prophetic identification remained a potential problem and an unstable self‑image.  He often implied that he had foretold the congregation of events they were experiencing without actually "prophesying.  In one sermon in 1982 he commented to the congregation, "If you  go back and listen to the tapes I said there would be more battles" (2/21/82).  Yet Paulk's lack of success in the building projects eroded the power of this identity.  Although grounding his authority in the identity of a prophet offered both spiritually revelatory status and the top hierarchical position, this prophetic identity ‑‑ wed as it was to congregational circumstances ‑‑ remained tenuous.  Negotiations over his prophetic authority and judgement constantly arose among the clergy and staff.  While relying almost solely on his prophetic status, Earl Paulk reached a point in the summer of 1982 where he wanted to quit the ministry because it was not "producing."  Weeks recorded his feelings (1986:322‑23).

When God's direction seemed most clear, people would get distracted by some minor skirmish which would blow up to major proportions.... Financial giving was sporadic.... Leadership battles raged continuously.  Some people asked, 'Does God only speak to Moses?'  Every ministry decision resulted in a leadership tug‑of‑war to decide who was in control. 

Bishoptc \l3 "Bishop
In the midst of this despair over his prophetic authority, an event took place which offered Paulk a new ground for his religious legitimacy.  His tenuous and fragile charismatic authority became organized into an ecclesiastical office; he became a Bishop.  One pastor related his interpretation of this scenario. 

Paulk was at the end of the road and threatened to leave the church.... He was thinking about getting out. In his mind there was a lot of discord in the staff.  I think it had to do with the building... Paulk went to McAlister and vented frustration to him.... That's when McAlister said, `You're going to be consecrated as a bishop.'

His appointment as bishop became a concrete representation of his power and place in the larger church community.  This consecration raised the scope of Earl's ministry to a new level.  It was "a revelation that was to be an impetus and a new dimension for my ministry," he wrote in the church’s bulletin (Sheaf 1982,4:9).  Robert McAlister, John Meares, and Benson Idahosa were in the process of forming an international organization called the International Communion of Charismatic Congregations (ICCC).  After consecrating Paulk as a bishop, they invited him into this organization.  Essentially, the ICCC was a loose relational network between these several men (others were added and dropped over the years), which functioned as legitimation for and ground of their status as Bishops.  This umbrella coalition granted them international status due both to the ICCC’s membership in the World Council of Churches and to the perception of a network of international support, affiliation, and influence.

Whether Paulk was desirous of this ordination or not is unknown; however, he did accept it and even became the group's ruling bishop for most of the eighties.  With this new identity came added responsibilities to the larger church world.  He began traveling extensively, not only to speaking engagements throughout the United States but also to Nigeria, Brazil, and Central America.  It was also during this time that the leadership began to receive requests from other churches wanting to submit to Earl Paulk's guidance and direction.  Paulk proudly related this fact to the congregation, "In the past weeks pastors are coming and saying, ‘we realize that God is doing something here and we want to be a part of it...we need support, help, and direction’" (10/10/82).  This external acceptance granted both Paulk and indirectly the congregation a new sense of significance and spiritual purpose, as can be seen in this quote from the church’s bulletin (Sheaf, 1982 3:11).

We are no longer simply a local church. We are not "our own" anymore and as workers in and for the Kingdom of God, we have no right to ourselves any longer.... God has ordained Chapel Hill as a 'lead domino', a 'forerunner', and we must not lose sight of this most high calling.

By  1984 these loose relationships were organized formally into the "Network of Kingdom Churches" (NKC).   One Sunday evening Bob Crutchfield described exactly what this structure would entail, "A network, not out of organization, not out of structure, or out of things that are seen, but out of love," (8/17/83).  The official NKC brochure described the entity in the following manner.

The Network of Kingdom Churches is neither denominationally nor financially or legally binding.  Churches are joined in spiritual bonds of fellowship and purpose to communicate and demonstrate the gospel of the Kingdom.  The NKC provides a channel of ministry to build strong leaders in growing churches.  Pastors are given the opportunity to share ideas, needs, issues and workable solutions.  The network also offers spiritual covering and exhortation from God by called apostles and prophets.  

A network of churches was developed which linked those congregations who shared a commitment to the Kingdom message and desired to be a part of Paulk's sphere of influence.  This network was not envisioned as a new denomination, but rather as an informal sharing of resources, education, and information. Officially, these network churches had no financial or legal ties to Chapel Hill Harvester.  Paulk encouraged the ministers of these churches, which were almost always independent and smaller in size and stature, to look to him as their spiritual mentor and authority.  He offered "to serve as the spiritual covering for their ministries" (Network of Kingdom Churches brochure).  In return, Paulk provided these ministries with access to the church's instructional resources, on the job training, and a quasi‑denominational support system.  One such networking pastor described his relationship with Earl Paulk. 

Before we were pastors of a church you taught us practical Christianity.... When we became pastors you became our covering.  A year later we merged with another church and you became our counselor.... When the merger went sour you became a big brother and peacemaker and showed us  the best and godly way to deal with it.... We are the shepherd's sheep dogs.

The development of this network came at the same time as many other large megachurch pastors were constructing similar relational ties with the smaller churches that gathered around them.  In the seventies, for instance, the Christian Growth Ministries group organized a network of shepherding churches.  Other similar groups included the International Convention of Faith Ministries and the Liberty Fellowship Strang, 1988:639).  In addition, several similar nondenominational networks of national campus groups, such as Maranatha Christian Ministries, People of Destiny International, Campus Crusade for Christ, and Youth with a Mission came into existence during this time (Hocken, 1988:141-144).  In 1979, a umbrella group consisting of leaders of various networks, National Leadership Conference, was formed.  This group, like the others, was clear that it was not a denomination.  Rather it was envisioned as a "fellowship of charismatic leaders with common convictions and a similarity of vision" and represented a "desire for unity in the body of Christ and a willingness to fellowship with all in whom they recognize the work of the Spirit" (Hocken, 1988: 141).  By the eighties, the number of loosely affiliated groupings of churches had rapidly increased.  Some of these were focused around individual megachurch pastors, such as Paulk’s Network of Kingdom Churches, Larry Lea’s Church on the Rock North America, John Wimber’s Vineyard Fellowships, and Chuck Smith’s Fellowship of Calvary Chapels.  Other well-respected ministers realized the need the leadership of the heads of these networks, much as the National Leadership Conference did, and organized overarching fellowships of these ministry leaders.  Oral Robert’s Charismatic Bible Ministries and the International Communion of Charismatic Congregations are examples of these.  Many of the various networks, especially the larger ones like the Vineyard Fellowship or the Calvary Chapels network are composed of both small individual congregations and megachurches with their own network of churches (Brasher, 1992).

Chapel Hill Harvester Church’s network achieved considerable success, although it paled in comparison to the Vineyard and Calvary efforts (Parrott and Perrin, 1991).  Nevertheless it grew rapidly, as Paulk instructed his congregation, "At the rate of almost one a day, churches are being added to our fellowship" (9/2/84).  By 1990, church leaders claimed that the Network of Kingdom Churches included over 140 churches in "26 states and over 10 foreign countries" (World Congress guidebook, 1990). 

In the midst of this transition to a national and international ministry, however, certain members felt that Paulk was relinquishing his pastoral role and becoming too focused outside the congregation.   Perhaps he felt some of this tension himself.  He appeared to both embrace the role and also distance himself from it.  He  commented, "Bishop is an office, it is not a calling. It was imposed upon me and I'm very uncomfortable with it then and now and always will be..." (10/7/84).   At the same time, his identity as a Bishop offered him both the institutional grounding and a powerful status that the identity of pastor just did not contain.  One member reflected, "I think when he became a prophet and a bishop that was a cloaking that other people might have thought was an authoritarian period of time."

Occupying the office of Bishop changed how Earl wanted to be treated and how he was perceived by the congregation.  Respect was due the office, regardless of who occupied the position.
  Since religious authority resided in the title, Earl did not have to constantly "prove" his prophetic status, nor be continually successful.  He did not need constant personal contact with the congregation to solidify his authority.  Earl Paulk's spiritual authority was even enhanced by his aloof, distanced posture toward the congregation.
  Newer members were never offered the chance to meet him as an ordinary human being.  A long‑time member noted perceptively, "Bishop Paulk became a figurehead for the new folks.... It's like he's unapproachable."  One Alpha member recalled that Earl stopped being her "uncle" when he became a bishop.

When Bishop Paulk became a bishop...it wasn't long after that till Duane told us that we needed to start referring to him as Bishop.... We needed to start to respect this recognition. It was a big emphasis.... It was important for other people to see that we respected him and called him Bishop.

Multiple Bases of Authoritytc \l3 "Multiple Bases of Authority
The process of re‑organizing Paulk's identity resulted in the development of multiple bases upon which to ground his authority and power.
  This was especially true and necessary as the congregation developed into multiple subgroups and the organizational labor was divided and complexified.  Each expression of Paulk's power was conditioned by the situational context, one's relationship to him, one's position inside or outside of the organization, and one's willingness to recognize a particular ground of that authority.  The title of bishop provided an over‑arching ecclesiastical institutional ground for his power inside, but specifically outside the congregation.  As a bishop, (even without significant institutional legitimation of a denomination) he was automatically due the respect given to any important religious leader.  This is the role he took continually in interactions with me.  

As a prophetic preacher, Earl wielded some power within the Charismatic community at large, but more specifically this identity functioned well for those frequent attenders and committed members of the congregation who were acquainted with his successful prophetic "track‑record."  This was especially true for those who had lived through seeing Paulk’s prophesies come true.  One such member commented "The Bishop's prophetic voice makes one feel as though the Lord Jesus Christ speaks to you through him."  For the less‑committed, or less‑convinced, member, Earl's place as founding pastor identified him as the respected catalyst for this hugely successful ministry.  As one marginal member explained in an interview, "You have to respect someone who put together something this large and successful."  Finally, his identity as head of the spiritual church family operated most effectively in the intimate, familial ranks of the highly committed staff and presbytery.  Echoing the sentiment of many of the staff, one long time church worker exclaimed, "Bishop Paulk is more of a father to me, than my own father."

Each facet of Earl's authority was relationally based ‑‑ established and maintained in interaction with those around him.  This required care not only in emphasizing the appropriate aspect of his identity but also in exercising his authority.  The closer one was to Earl the more active the negotiation of this power.  Don proved to be his most difficult person over which to establish a sense of authority.  Earl Paulk reflected on this in a sermon, "All bondage is caused because of jealousy between brothers" (3/7/82).  This was around the time Don retreated from church activities to a local monastery for rest after suffering from fits of depression.  Later, a visiting pastor, hoping to help this situation, prophesied over Don, "[God said], 'I have not made you like him [Earl] or her [Clariece], but I have made you to be who I want you to be....I'm removing the word inferior from your vocabulary" (10/9/83).  Yet Don ardently refused for a long time to address Earl as 'Bishop.' Eventually he did resign himself to his position in relationship to his brother.  He confessed in an interview, "I've sort of played second fiddle to Earl, but that's OK."

With the presbytery, Earl was a heavy‑handed spiritual and familial authority figure.  He demanded complete unity and obedience from his staff.  Yet, they were also aware of his faults and mistakes.  Earl's efforts to maintain his control over his staff often resulted in his actions becoming abusive manipulations and verbal threats, rather than employing his more public identity.  He exhibited much the same forceful temper as he had with Duane.  Countless stories were related to me regarding this period of church history, where Paulk would criticize, berate, lecture, and verbally thrash church leaders into obedience.  More than a few staff commented that a simple question asked at an inappropriate moment causing Earl to "lose face" would result in the offender being "blasting behind closed doors or worse, being shamed in public." 

To the congregation, Earl emphasized his divine leadership, either in his role as founding pastor, prophet, or bishop.  He challenged members to respond to his authority with obedience or leave and find another church, "When God is doing something, keep out of his business.... All we have to do is to reach a place of total obedience" (2/5/84).  "God has called me to head a project here upon the earth, you came to this place, you came to be a follower of ME!... God has put in this body whom he wants in this body...and you better leave him alone.  If you don't like it you better find yourself another place to worship," he instructed the congregation (6/13/82).  Toward those outside the congregation who did not respect his authority, he indirectly threatened divine retribution.  He often warned, "Those who lift a hand against us, God will smite" (6/13/82) and "God will begin to rebuke those who are devourers of His kingdom work...in His own way and His own time" (10/10/82)
  

These multiple bases of authority and the various ways he exercised this multi‑faceted identity provided Paulk with considerable power, but also with many moments of confusion when contextual spheres overlapped, such as in the case of staff members who were related to him.  One such person recalled, 

There was a lot of tension and a lot of confusion.  It boiled down to people and relationships.  What hat are you wearing today...and are you going to wear the same hat all through our conversation?  The switching was sometimes only known to the two people involved.... Organizationally I think it caused a lot of dysfunction.  

ORGANIZING THE CONGREGATION'S IDENTITYtc \l2 "ORGANIZING THE CONGREGATION'S IDENTITY
These multiple organizational efforts began to solidify one further area of congregational life ‑‑ that of the church's identity.  The mission statement provided a firm identification around which to construct boundaries, walls, and a sense of self.  But the process was not as simple as a wholehearted adoption of the kingdom identity.  Numerous attempts were made to clarify and organize the church's sense of itself in relation to other ministries, the city, and the larger world.   Following the unsettling Alpha explosion, the church’s former sense of itself could no longer order the congregation as a whole.   Jointly both members and the leadership struggled to find an identity which would unite the church.  Part of this search for a suitable identity included a natural re‑introduction of old images of the church from past days.  It also involved the construction of new, innovative ideas from available symbols, cultural images, and biblical metaphors that had recently been introduced in Paulk’s Kingdom Theology.  The leadership offered numerous presentations of the congregational self ‑‑ some of which resonated with the members and remained, others worked but were grown out of, and a few never fit the congregation at all and were discarded.

An Atypical Local Churchtc \l3 "An Atypical Local Church
In its own eyes, the church always thought of itself as distinctly different from other congregations.  When Iverna Tompkins arrived and joined the church, she not only confirmed this identification, she increased the sense of singularity.  She explicitly labeled the church as the "lead domino" and on the "cutting edge" of what God was doing in the world.  Other pastors who visited also confirmed this perception.  Paulk then echoed this language in countless sermons such as, "God was not playing games when he said, ‘I call you out to be a foretaste or a lead domino’" (10/10/82), and "God's giving us new words 'be innovative', 'a foretaste', 'lead domino', and now 'a showplace.'  People can come and see us.  People, do it so others can see how to do it!" (10/11/81).  Church members soon began to believe and act upon this identity.  Over the years I heard many members claim, as one did in the questionnaire, "There is no place on earth like Chapel Hill Harvester."

Another facet of the church's sense of its own uniqueness stemmed from Earl's personal identity.  Not only was this church the "home of a Bishop," but it contained a "Prophet of God."  Paulk's prophetic persona set this "prophetic and anointed" religious community apart from mundane, "unenlightened" congregations.   This prophetic status was a powerful draw for new members.  One person affirmed, "Through the prophetic word of Bishop Paulk, I have received hope that Christ's church is not dead, but can become the most positively powerful force on this planet."   This prophetic ministry was perceived as dynamic and always striving for "new and higher dimensions" of spiritual reality.
  As Don Paulk reflected, "Once you have tasted of things on a higher dimension, you are never quite content to return to a lower level" (Sheaf, 1982 2:8). 

With an increasingly diverse population being drawn to the church, another facet of the congregation's "atypical" identity came into being.  Echoing the refuge motif, Paulk relished the considerable diversity of the membership.  He described this diversity as the direct result of God having gathering "lost sheep into the fold."  His language was reminiscent of the Old Testament descriptions of the Israelites.  Paulk and other speakers often spoke of the congregation as "a new people," "a chosen people," and "a people who were not a people"  The congregation soon became proud of its image of diversity.  This powerful image was often used in the church’s  public relations events.  For instance, Pastors Lynn Mays and Kirby Clements (representing the only female and African American on the presbytery at the time) were often sent to local speaking engagements.  

Differences among members were said to be unimportant, whether class, racial, regional, or denominational distinctions.   As Earl Paulk noted in one sermon, "Nobody asks what denomination you were raised up in because its not important" (11/22/81).  The kingdom symbol, the rainbow, took on new significance in relation to Paulk’s comments such as, "I saw black faces, red faces, white faces, every kind.... God said ‘There’s the rainbow’" (2/21/82).  Members also found the racial and social diversity appealing, as one commented, "[The church] reaches out to everyone no matter the race, creed or standing. Everyone is equal."

First among many Brethrentc \l3 "First among many Brethren
All of these internal images of the congregation began to solidify in its relationship to other Christian ministries.  With the church's diversity and successful independence on the rise, Paulk's comments, both positive and negative, about other religious groups increased to its highest level ever (8.4/sermon, see Appendix B-20).  When speaking to his own members he drew strong distinctions between Chapel Hill and other religious groups.  "I don't believe there is an assembly of people in Atlanta, and I don't know if there is in the South, where there is such a combination of people as we find here" (11/22/81).  On another occasion he commented, "What you have got to understand is that you are not joining or being a part of a normal, ordinary church by the side of the road, but a divine calling by the Almighty God who has put his finger here" (6/13/82).  The membership concurred with his assessment, as the words of one member show.  

Chapel Hill makes a lot of churches look boring. I like its interracial and international character.  Other churches can get too homogeneous.  They are afraid to try new things.... We blend lots of the best things of various churches in one place.

Paulk's public rhetoric in speeches and books was conciliatory and embraced ecumenicism.  His book, The Wounded Body of Christ, centrally argued for unity within the Christian Church.  He often participated in speaking engagements with local religious leaders.  He spoke of Chapel Hill Harvester as a "bridge ministry" (10/10/82).  Earl became involved in several Roman Catholic/ Pentecostal interfaith dialogues.  He even sent Kim Crutchfield to the World Council of Churches in 1983 and 1984 as the representative of the ICCC.  In a further gesture of reconciliation with the larger Christian world, Paulk encouraged the use of the clerical collar and vestments for his presbytery.   "It will unite the family of God," he suggested (8/23/81).  Actually it had the opposite effect for those in conservative Christian denominations, as Paulk’s biography attests, "God spoke to Earl, ‘Wear a clerical collar to confront conservative prejudices toward the ecclesiastical branch of the church’.... Inevitably, the collars caused fundamentalists’ blood to boil!" (Weeks, 1986:320). 

With Iverna Tompkin's and others insistence that Chapel Hill Harvester was a "cutting edge" ministry, the church began to believe it was superior to other groups.  Earl Paulk refused to participate in a high profile, satellite‑relayed world communion service when he was not included in the organizing committee.  Likewise, no representative of the church attended the 1980 Washington for Jesus rally.  The leadership held conferences, conducted workshops, and distributed tapes and books to instruct other clergy in the superior message of the kingdom.  The donning of clerical garb was seen as symbolically separated them from his former Classical Pentecostal tradition.  In one sermon Paulk discussed this,"God said, `Put on a clerical shirt.... I'm going to show the world out of which you came and preached and was their spokesperson, I'm going to show them that is not where my power resides'" (10/10/82).  It was around this time that Paulk began to make a theological distinction between the "True Church" and the "Harlot Church" in his preaching.  "There is a harlot church in the world today, but God has begun to create his true church" (9/12/82).  Essentially, the harlot church was one which did not accept the kingdom message.  As he instructed the congregation in a 1984 sermon, "God must circumvent what we call the ‘relative church’ and begin to preach the kingdom from a higher dimension.  The church has to grow up!" (10/7/84).

Atlanta: Spiritual Capital of the Worldtc \l3 "Atlanta: Spiritual Capital of the World
Another attempt at organizing the church's identity arose in relation to Atlanta and its Southern heritage.  Paulk's relationship with the immediate context of Atlanta, its leadership and residents was always tenuous.  His reputation in the city would be forever colored by the Hemphill incident.   Alpha's antics and his alleged negotiations with the murderer of the African American children further diminished his status in the city.  Both he and the church had been maligned in the newspapers, in area churches, and in the community’s gossip.  At the same time, the congregation was becoming decidedly less "Southern" as the church attracted more highly mobile persons from outside the region.  The church was losing its moorings to its "place," to its Southern context.  In response, Earl attempted to reforge, symbolically, his ties to the city and its "New South" identity.  

In a 1982 sermon entitled "Will Atlanta Burn Again?" Paulk began to reconstruct the church's Atlanta heritage.  Drawing on Atlanta's history in the War between the States and its symbol of the phoenix on the city’s seal (see Figure 1), Paulk attempted to tie his history to that of the city.  He preached, "This ministry was started out of a devastation, a heartbreak, and like a phoenix rising out of the ashes, God says I can build out of brokenness."  He noted recent prophecies by Bill Hamon and Iverna Tompkins which claimed that Atlanta would be both a "city of destiny" and a "center of spiritual activity."  Lynn Mays had even been given a vision in which the city would be "burning with the flames of the Holy Ghost" during a tremendous spiritual revival.  Paulk asserted that God, "is giving the city of Atlanta a choice...either to burn with the holocaust of nuclear warfare or a Holy Ghost revival and burn with the consuming fire of God" (1/10/82). 

After this sermon the church publications began using silhouettes of the skyline of the city to advertise its television programs (see Figures 2 and 3).  Following this, an image of a phoenix rising over a red‑hued city skyline was employed in the announcement of the church's first national conference called "Atlanta 82" (see figure 4 and 4b).  This name for the annual conference was employed through 1988.  In addition to these images in the church and city newspapers, Paulk made numerous references in sermons and conference talks to the church's ministry and relationship to the city.  Many of his prophetic pronouncements portrayed him in a savior role to the city.  Reminiscent of Jesus' prayer over Jerusalem, he cried "Oh Atlanta, Atlanta..." during one television broadcast.  While denigrating those who persecuted him unjustly, he also portrayed himself as the city's suffering savior.  

None of these symbols or references were explicitly interpreted as having any overt religious connotation.  It is apparent that these images were not meant to function as personal religious images.  Rather, as corporate symbols, they implied an implicit bond between the church and Atlanta's prosperity, between Paulk and the city fathers.  In 1982, Atlanta was ranked as the number one place to live in the United States.  From 1980 to 1986 Atlanta was the third fastest

growing metro area in the nation (Helyar, 1988:1).  At the same time, Chapel Hill Harvester was among the fastest growing churches in the country.  The phoenix image became the church’s symbolic connection to the city, even as it recalled Earl Paulk’s own past defeats and his rise to the present glorious state.   It tied the congregation to the city's history as well.  Like the "gem of the New South," Chapel Hill Harvester could now boast about having a progressivist racial stance, being accepting of nonsoutherners, and de-emphasizing the Civil War, parochialism, and Southern traditionalism.

As the church gained the acceptance of the city's elite, the image was less necessary.  Once the church had become home to many registered voters, it grew more popular with politicians. The church’s Sunday service became the stomping ground for local and state politicians. In late 1981 a DeKalb county commissioner, Manuel Maloof conversed with Paulk.  A year later Senator Wyche Fowler met with him.  In 1984 he met with Senator Sam Nunn and House Representative Eliot Levitas.  By the end of that year, Earl had been invited to Washington D.C. for President Reagan's prayer breakfast.

The symbol also could be seen as functioning as an expression of the church itself. The phoenix myth embodied the church's history, goals, and ideals. It also functioned to order and symbolize the progress the church had made out of the chaos of Alpha.  This idea offered the congregation a way to think about the difficult years they had just come through.  Chapel Hill Harvester had become the beautiful phoenix.  Likewise, the symbol never really captured the imagination of the congregation, possible because over half of them were nonGeorgians.  By early 1985, the symbol’s usefulness as a transitional public relations link to the city and as a way to make sense of the change the church had recently undergone was spent.
  

A Demonstration of the Kingdomtc \l3 "A Demonstration of the Kingdom
The most significant and core identity of the church, as the "Demonstration of the Kingdom Vision," came into existence during this time directly in relation to Paulk's Kingdom theology.  The kingdom of which Paulk so often spoke was not only God's future paradise.  It was also being actualized in this specific congregation of Chapel Hill Harvester Church.  This "demonstration of the kingdom vision" became synonymous with the church of "kingdom people."  As stated above, the church leadership made every effort to incorporate the idea of the kingdom into the collective life of the congregation, from "Kingdom choirs" and "Kingdom Singers" to "Kingdom Publishers" and "Kingdom Cleaners."  On the "Day of Obedience," Earl Paulk further reinforced this identity with the introduction of a tangible image of this Kingdom reality (8/23/81). 

When God started working this in our minds, I think it was Sister Lynn. She's got rainbows on everything she wears.  That was somewhat of an evidence that God was leading us in that direction. It's just a little symbol ‑ stick it on your car.... If you want to be part of God's promise around here, you get a little rainbow pin and wear it as an evidence of the fact that you are a people of promise.

This representation, in the form of a large white K encircled by a multicolored rainbow, became the tangible symbolic expression of both the divine Kingdom vision and the church itself.
  Soon lapel pins, license plates, key chains, pens, and jewelry bearing this insignia were everywhere.  These totems of "the K Church" functioned to identify and define the congregation, both for its  members and also for the entire city.   My first contact with the church came in 1983 when I saw a kingdom license plate and began to question friends and neighbors what it meant.  This image became a powerful symbol within the congregation.
  Not only did Paulk’s theology and the congregational culture become dominated by the idea of the kingdom, but members’ relationship with God also became embodied in the rainbow and K symbol.  

The reality of this kingdom identity operated at a deeper level than just the names of church ministries, lapel pins, and license plates.  Chapel Hill Harvester members were more than just part of a "kingdom church."  This identity resided within each individual "kingdom person."  It began to shape their daily lives as they lived by "kingdom principles."  It became constitutive of who they were as Christians and persons. 

The "K Center," as the most recent sanctuary was called, contained no traditional Christian symbols, only one large replica of the "rainbow and K" image on the side of the building.  This absence of symbols paralleled their assertion that the Kingdom was to be identified with gathered community.  Like the congregation, the kingdom was all encompassing, diverse, spiritual, experiential, and dynamic.  It was demonstrated both in collective worship and also in the daily living of each member.  The large symbol on the building was a marker of where the "Kingdom Christians" met; the pin and license were reminders of who they were.

Likewise, kingdom rituals involved not traditional churchly rites but individual acts of obedience (fasting, tithing, the "day of obedience," and "silver and gold day"), everyday personal sacrifice (work days at the church, yard and bake sales, living near the church, and volunteer activities), and the demonstration of a member's commitment to life in the kingdom dimension (attendance at several services each week, participation in ministries, involvement in a covenant community, helping others, and wearing the K pin).
  This kingdom identity had an explicit outward thrust, actualizing the kingdom in the world.  The kingdom vision was one of demonstration, one of this-worldly activity -- a living out of one's Christian commitment.  

Daily kingdom living by members superimposed a spiritual reality onto every activity.  Not only was there a Kingdom dimension to eating, working, and relationships but even to what one wore, "kingdom fashions."  In 1984, Earl Paulk advocated a unique kingdom dress style for the women of the church.  As he explained in one sermon, "You are not to walk according to the fashions of the world.  How much money could be channeled into kingdom work if we got control over fashions alone" (10/7/84).  Many of these kingdom fashions were designed, manufactured, and sold by members of the congregation at local stores and later in the church's gift shop.  Other members constructed a similar look out of store‑bought clothing.  This style had a distinctively "Old South" feminine look to it.  The dress style, with a long flowing skirt, padded shoulders, low neckline, ample ruffles, and a tight bodice, was reminiscent of a stereotypical "Southern Belle."
  Occasionally, younger members wore their skirts shorter, but still in the same general style.  This style was adopted by many of the influential white, and some black, female church members.

More than any of the other congregational images, the Kingdom identity functioned to unify and solidify the congregational community after a very unsettled period of its history.  It soon encompassed not only the older images of "refuge" and "the Harvester vision" but also the more recent diverse portrayals of the congregation.  Interestingly, the kingdom identity caught the attention of the membership only after the church context paralleled such a grand concept.  Only after the rapid growth and phenomenal success, the positive attention from outside ministries, and the establishment of a Bishopric, did the congregation began to perceive of itself as embodying the "Ultimate Kingdom."  The identity, which Paulk had been preaching since 1978, finally "fit" and made sense of their situation.  They were indeed a kingdom, with a king, and a mighty army of members ready to conquer the world for Christ. 

This period of the church's history then was marked by numerous efforts at recovering from the chaotic devastation of the Alpha earthquake.  In doing so, the church became more of a bureaucratic organization.  As the 1981‑84 period ended Chapel Hill Harvester functioned in many respects as a business with a successful product.  Not only were all the structures of the church, including the ministries, worship forms, and building programs, more organized, but the people, too, were given a place in the institution.  They were ordered in a hierarchy of spiritual headship, protected by covering, guided by a covenant and rewarded with blessings if obedient.  Likewise, Paulk’s ideas of life in the kingdom were formed into a more or less coherent Kingdom theology during this time, as was his identity in relation to that theology.  He was now seen as founder, father of the presbytery, prophetic leader, and bishop of the kingdom.  In this institutional push for order even the congregation’s own identity became organized primarily around the Kingdom vision.  Therefore, by the end of this period of the church history, Earl Paulk was able to claim,"We are structured for the Kingdom" (10/7/84).  Both he and the membership now understood their identity.  They all had their place in the organization.  They all knew the purpose of their community.  By a divine visionary revelation, they knew that the church existed to communicate and demonstrate the Kingdom of God on earth.  This demonstration extended beyond the congregation to the city, beyond the city to the nation, and now beyond the nation to the world.  In late 1984, Iverna Tompkins confirmed the direction the church was headed. "Chapel Hill is a bridge to the church world.  So, Hello World!  Here We Come!"  What remained to be seen was how the world and the larger Christian community would greet Chapel Hill Harvester Church.

� Judging from the figures reported in church bulletins, sermons, and the monthly newspaper, the church received new members at a rate of at least 75 persons per month during this four year period.  The greatest monthly influx of new members I found was in May 1982 when a total of 182 persons joined the church.  One week during that month (May 22nd) 126 persons visited the church for the first time, according to the church’s bulletin.  In a sermon in 1983 Paulk made reference to having received 240 persons for membership in a four week time period although he did not indicate when this took place.


� Evidence of this can be seen in the decreasing space given to Alpha coverage in the church newspaper. Throughout 1980 the Harvest Time allotted two pages each month for Alpha news. The year following the critical article, coverage amounted to less than 1 page (.96) each month.  Likewise, by November 1981, this section of the paper was entitled "Youth News" rather than its previous "Alpha" banner.


� The church's newspaper reported this negative assessment of Paulk’s actions, "some say we are just seeking publicity" (March/April, 1981).  Several interviews with Atlanta residents and public leaders also confirmed this perception.  Paulk’s biography devotes three pages to the incident (Weeks, 1986: 312-314).  The newspaper picture was even interpreted by Paulk as having spiritual significance for the congregation.  He reported in the Sunday evening service following the article (Willis, 1981) that 1 and ½ years ago a choir member had prophesied that when Paulk’s picture would appear on the front page of the newspaper, then "that’s when God is going to send a great revival...."    


� He did this in one particular sermon I listened to entitled, "God’s order and design" (9/12/82).  God’s order was clearly not a democratic order.  Paulk commented in this sermon, "There are churches in disarray today because they think [the church] is a democratic institution."


� As has been seen, Paulk’s "vision" was a multivalent symbol, mutating and encompassing every change which the congregation experienced.  The linking of the demonstration of the Kingdom with his Phoenix vision was another example of the ever-adapting visionary revelation Paulk had.  This connection proved to be a powerful congregational symbol, far more than the previous visionary developments.  For the first time the "vision" of the church took on an outward thrust, actualizing the kingdom in the world.  Previously, the vision had been interpreted as harvesting souls and as a refuge for the outcast (socially, spiritually, age-wise, and racially).  Now, however, the kingdom vision was one of demonstration, one of worldly activity -- a living out of ones Christian commitment.   This connection was made, rhetorically, in several of Paulk’s sermons in the previous period.  Though it was during this historical period that it captured the imagination of the congregation and became infused into the culture of the church.  From this point onward, Paulk’s use of "vision" in sermons, meaning this specific "kingdom vision," climbed consistently throughout the history of the church. [See Appendix B for his use of "the vision."] 


� Paulk was not alone in explicating a list of secondary spiritual gifts.  Guyton’s (1988:91-92) summary of the writings of various Pentecostal writers on this subject and found one author, Peter Wagner, listed 27 such gifts.


� Hamon visited the church during the summer of 1981 and spent several days preaching, teaching and prophesying over the leadership.  Weeks (1986: 315-319) discusses this event and records in full the "thrilling and timely" prophecy given to Paulk by this "anointed prophet of God."


� Schaller (1992) discusses the relationship between the growth of a congregation and its system of leadership.  He describes seven patterns of governance, with certain variations, related to the size of a church.  Essentially, he argues that once a church grows beyond 2700 members it becomes less dependent on lay leadership, with organizational power concentrated in those full-time staff possessing the most information and expertise.  Paulk’s spiritual authority over these core congregational members was inadequate and inappropriate in managing them as employees in this developing bureaucratic organization.  The various grounds of his congregation authority, however, were incompatible with the demands of being a manager.  Bob Crutchfield, on the other hand, did possess the managerial skills to control the organization effectively.  Paulk’s temperament and inclination for singular church leadership, however, made the possibility of a cooperative dual leadership situation unlikely.  As will be seen, the competing models of authority became a source of continual tension for the organization. The only feasible option open to Paulk, as he framed it,  was to force his spiritual authority upon the church structures with an ever-increasing level of  severity.  


� In discussing this characteristic Weber wrote, "In radical contrast to bureaucratic organization, charisma knows no formal and regulated appointment or dismissal, no career, advancement or salary, no supervisory or appeals body, no local or purely technical jurisdiction, and no permanent institutions in the manner of bureaucratic agencies" (1968:1112).  John Bridges, Paulk’s good friend, founding member and later administrator, commented how he attempted to maintain good business practices and yet not speak of them, "We had no pledge system, no budget.  Bishop Paulk didn’t like the word budget so my euphemism was ‘planned expenses.’  We don’t have pledges...though we ‘take purposes’ of intended giving."


� These arrangements may have limited the freedom of the Spirit, but they most certainly constrained the authority of a charismatic prophet whose legitimacy resided in his spiritual vision.  As Weber (1968:1113) stated,"...charismatic domination is also the opposite of bureaucracy...."  Swatos (1981), Johnson (1992), and others also have noted the inherent incomparability of "genuine" charisma and rational bureaucratic structures.   An interesting paradox arises for charismatic leaders in this circumstance.  The extraordinary nature of their charisma increases as their movement grows, while at the same time, this growth necessitates the creation of structures to manage this growth whose functioning is dependent upon other types of power arrangements.  This requires the charismatic leader who wants to maintain his or her leadership to intentionally enhance the charisma "to accommodate growth and to facilitate the objectives of the movement" (Johnson, 1992: S4).  Johnson (1992) and Wallis (1982) offer excellent examples of how this has been attempted in other religious movements.  How Paulk attempts this remains to be seen in the following narrative.   


� In this way the church leadership was able to incorporate highly motivated lay volunteers into its structure while not involving them in the administration of the church itself nor in the decisions surrounding the distribution of resources.  This arrangement allowed the church both to encourage lay involvement and to provide places for these persons to minister and serve others, all at a minimal cost in money and training time for the organization.  As many as ten percent of 1991 survey respondents reported this was the foremost attraction of the church for them at present.  Three quarters of respondents stated they were involved in church ministries at least once a month with a third active once a week or more often.  


� The ministry to homosexual Christians is an excellent case in point.  In the early eighties, a group of gay men were attempting to overcome and alter their sexual orientation while at the church.  Earl invited them to function as a ministry of the church.  They were given a space to meet and pastoral guidance, but no tangible monetary support. The church's ministry to homosexuals flourished for almost ten years under the volunteer leadership of two men who had "left the lifestyle" and their wives.  However, when first one and then the other couple left the church, the ministry faltered and died.  See Thumma (1987) for details of this ministry.  Another example of this relationship between the church and its "high profile" ministries can be seen in the "house of new life."   This communal living ministry for unwed young women and adoption agency ceased to exist in the mid eighties when its founding couple moved, although the ministry continued to live on paper for several more years. 


� The clearest indication of both this professionalization and the impact of the increasing division of labor within the growing organization can be seen the authorship of the news articles.   Articles authored by the associate pastors  decreased from just over four articles per issue in 1980 to less than one per issue by 1984, to none after 1987. See Appendix C-3 and C-4 for graphs of these patterns. 


� This aggressive marketing of Paulk and his Kingdom message effectively provided the church membership with substitutionary means of involvement with the founder and spiritual leader in order to compensate for the fact that as the church grew Paulk was unable to engage in face-to-face interactions (Johnson, 1992: S4).


� This professionalization of worship is a distinct characteristic of both televangelists and megachurches.  Clariece often argued that in an effort to attract and entertain an audience raised on television, movies, and concerts the artistic presentation of the gospel of Jesus must be of the highest quality.   A symbolic representation  of the increasing importance of the professional worship performance can be seen in the configuration of worship area.  With each move to a new building, the "front stage" increased in distance from the front row of members, in height from the sanctuary floor, and in total floor space.  Upon this ever-enlarging worship arena, sat greater numbers of pastors, singers, musicians, and performers.


� Of those who responded to the 1991 survey, 15 percent reported that  the arts, drama and worship format was what initially attracted them to the church. 


� Paulk’s comments about the spiritual gifts declined from 5.6 in 1978-80 to 5.0 per sermon during this period (see Appendix B-14).  His references to the other indicators of spirituality decreased dramatically: "spirit baptism" from 2.8 times per sermon in 1978�80 to .8 per sermon in 1981�84; the "Holy Spirit"  from 24.1/sermon to 14.0/sermon; and "spiritual authority" from  an average of 26.3 times per sermon to 15.6 times per sermon (see Appendix B13, B-3, B-7).  


� Benson Idahosa is the senior minister of an independent megachurch in Benin City, Nigeria.  His church, Miracle Center, seats over 6000, while the total weekly attendance of the more than 30 satellite branch congregations throughout the city and countryside totaled over 10,000 in 1983 (Vaughan, 1984: 95).  In 1981 he was consecrated as Bishop of the Church of God Mission International.  Idahosa has the title of Archbishop with at least a dozen bishops under his authority, representing well over 1000 separate churches throughout the African continent.  Idahosa is well-known and much sought after as a speaker in the United States and in Europe.  He is also a popular and powerful television preacher in Africa.  He became a member of the international network of religious leaders gathered around John Mears, The International Communion of Charismatic Congregations (ICCC), of which Paulk also became a member.  See Garlock (1981), Vaughan (1984), and Poewe (1988) for a fuller description of Idahosa’s ministry and ties with the Charismatic movement in the United States.  


� Interesting, the lighting was such that the entire congregation was illuminated as brightly as the stage area.  Therefore, when the balcony-affixed cameras panned the audience the television viewer was able to see the faces of all the multi-racial worshipers.  These faces became the symbols of the church rather than crosses, candles, and traditional religious trappings.     


� Many megachurches share this common architectural design, or lack of it, and history of progressing rapidly from a very small sanctuary, to a tent, shopping center, or other temporary space, and then settling into a plain, functional yet large meeting hall permanently or until their economic status can catch up with their tremendous growth in membership.  The final chapter of this work will more directly address the relationship between architecture, religious symbolism, and the theological message of several distinct categories of megachurches.  


� Again, this descriptive data was collected from those who came during this time and completing the survey in 1991.  The assessment of members I interviewed confirmed the general accuracy of this membership portrait.  My observations of the gatherings of new members from the video taped services also seem to indicate that this data is mostly accurate.


� The model of Cho’s highly successful church, described in his widely distributed books (Cho, 1979,1981)   has been copied by many megachurch pastors.  Paulk even sent two associate ministers to Korea in August 1988 to examine firsthand how Cho’s church operated.  The idea of cell-groups, small home-based fellowship meetings contained within a larger church structure, has gained considerable popularity in the contemporary Christian community among both liberal and conservative denominations.  Robert Wuthnow (1994a,b) recently found in a national survey that 40 percent of Americans participated in small-groups.   His books attempt to analyze the phenomenon of small groups fellowships from a sociological and cultural perspective.   Another exceptional book on cell-groups presents a more practical, detailed, and comprehensive discussion of cell-groups and house churches (Hadaway, DuBose & Wright, 1987). 


� Paulk and the leadership were very aware that they needed to involve new members in the life of the church if they were to retain them.  This not only included in the needs-based ministries such as Overcomers but also in the community service ministries.  Commitment was greatly enhanced if members contributed to the life of the congregation  and  its ministries (Kanter, 1972).  Perhaps this helps account for such a large  percentage of highly involved and committed respondents to the 1991 survey.  Those who have remained at the church throughout the years are the members who are also the most connected to the ministry.  Paulk was often fond of saying that if you were not prepared to work for the kingdom you would be more comfortable elsewhere.  Consequentially the longer someone remained at the church the more likely it was for that person to be highly involved.  The data from those who joined the church during its two most recent historical periods shows considerably less involvement in church ministries and congregational life in general. 


� Much has been said recently about the control of "free riders" for a successful religious organization (Iannaccone, 1992; Stonebraker, 1993).  This is a serious problem for very large churches where the potential pool of free riders is great and the tendency in large groups is to let someone else, the "expert", do the work.  Paulk constantly argued against this, ever  reminding members that idle hands were the devil's tools.  The ideological impetus of "demonstrating the Kingdom" both kept members busy and helped to socializes them into a "Kingdom Christian" identity, but it also may have reduced the number of "free riders" given the strong social norms against it.


� The plethora of service, entertainment, and interest opportunities available at this megachurch is quite  common among megachurches.  This is one of the reasons Lyle Schaller has labeled these very large churches "seven-day-a-week" churches (1992).  It must be stressed that the multiple ministries and activity groups were not created intentionally by the church leadership, but rather rose out of grassroots needs and interests of the membership at Chapel Hill Harvester Church. 


� Almost 65 percent of 1991 survey respondents reported that they knew more people at this church than they did at previous church they had attended.  Likewise, over 80 percent agreed with the statements that they felt cared about at the church and not like "just another number."  


� There was always a large number of self�employed persons in the congregation who joined throughout the church’s history according to the 1991 survey data (17.9 % from 78�80, 12.2 % from 81�84, 14.4 % from 1985-87, and 16.8 % from 1988-90).  Of the total questionnaire data, 13.9 percent reported they were self�employed in 1991.  This compares to the 1990 census data figure of 7.1 percent for the United States population.


� This message was not lost on members.  A majority of respondents (52%) to the 1991 survey agreed that success in business was a sign of being in a right relationship and in covenant with God.  Sixty-four percent agreed that hard work would always be rewarded by God.  A full 89 percent affirmed that the best thing about being rich would be that they could give more to God's work through the church.


�  Many of those I interviewed told of being counseled to postpone college or to attend a local school.  Quite a few  of these persons regretted their obedience to this counsel, accepting what they later felt was an inferior educational opportunity.  Only 14 % of the total 1991 survey respondents went to the local public school, Georgia State University, whereas of those who joined between 1978 and 1984 over 22 % attended this university.  Likewise, 8.3 % of all respondents attended the local community college, DeKalb College, but 13.3 % of persons coming during the height of the Alpha years (78-84).  These two schools were considered  "acceptable" options due to their close proximity to the church.   


� Although the television ministry brought in thousands of dollars, PFK records since 1984 show that the television ministry never received as much as it spent on air time, production costs, and additional expenses.  PFK yearly revenue in 1984 totaled $140,000 and by 1990, the last complete year for which I have data, the year’s PFK income had risen to 656,000 dollars.  And while only 5 persons out of 694 who completed the 1991 survey specifically said television first attracted them, many persons I talked to throughout the years commented that their first exposure to the church was by way of the television broadcast. 


� These ideas of submission to one’s spiritual elder, "head," or appointed authority was a very common characteristic among Charismatic Christians.  It is derived from Psalms 91, "He shall cover thee with his feathers and under his wings shalt thou trust."  As was seen above, it was a central feature of the Christian Growth Ministries discipleship model.  Also see Poloma (1982:149-151), McGuire (1982:194-196) and Neitz (1987:157ff)   


� There is an interesting congruence between Paulk’s use of the concept of submission and his pleas for money for building projects (see Appendix B-24 and B-34 graphs). 


� The concept of covering was used both as a verb and a noun.  One could speak of being covered by one’s spiritual authority.  This act of covering would then protect the person.  This spiritual leader would often be referred to as  one's covering.   Therefore, the word covering became, on the one hand, synonymous with the idea of spiritual authority.  On the other hand, it also contained the ideal implication of unquestioning submission to that authority.


� This structure of covering was utilized by many members of the congregation.  Indication of this can be seen from the 1991 questionnaire data.  Ninety percent of respondents confirmed that they always try to follow their pastor’s advice.  This advice was sought quite often as well, nearly three quarters of the respondents had gone to their deacon or area pastor for help with everyday problems of life, on an average of 6 times since joining the church.  Likewise, 60 percent had gone to those "over them in the Lord" for help with spiritual issues, on an average of 5 times per person.  Faith in this system of covering and spiritual direction was based on one's willingness to be obedient and one's trust in those in authority.  The survey found that 97% of those responding agreed that "obedience and respect for authority are important things to teach our children" and 77% agreed that their pastor could discern whether a "received word for God" was really from God, with only 4.5 % disagreeing.    


� Nancy Ammerman (1987) describes a similar situation in her study of fundamentalist Christians who drew on "God's power" to take risks and achieve surprising accomplishments.  Some support of this idea as empowering can be seen in the 1991 survey findings.  Thirty-six percent of the total respondents reported having begun an educational program since coming to the church.  Nearly 50 percent of respondents claimed to have sought and gotten a better job since they joined the church.    	





� A similar system of legitimating failure can be seen in McGuire’s discussion of a lack of healing among Catholic Charismatics (1982:159-161).


� McGuire (1982:103-105) discusses the social functions of prophecy in terms similar to what I found in relation to Paulk’s mystical visions.  She suggests that prophecy functioned for the Catholic Charismatics she studied as promoting, among other things, a sense of mystery and an immediacy of God.  In addition, the prophetic milieu "enhances unity, the feeling of being ‘chosen,’ and it promotes stratification and reinforces lines of authority" (1982:104).


� The characterization of this church as the place where God was immediately present and where revelatory messages were preached was initially very attractive for the people who joined during this time and completed the 1991 survey.  Approximately twenty percent found these features attractive both then and in 1991.  These percentages were 5 to 10 percent higher than those of respondents from any other time period.  Paulk emphasized this by suggesting in sermons that they were moving to a higher dimension, see Appendix B-33.


� This book was very significant to those who came during this period, 28.9% of them reported this was their favorite book of Paulk's.  Overall, church members who had a preference ranked this book as their favorite (19%), followed by Sex is God's Idea (18%), and then Earl's biography (16.5%).  Paulk’s Ultimate Kingdom was also significant to the life of the church for the animosity it engendered in the larger Charismatic world (see the following chapter).  


� This manner of reproducing Paulk’s sermons quickly into written form without critical editorial review created many, perhaps unnecessary, problems for him and the church over the following years.  Barron notes these problems and Paulk’s disavowal of the obvious message of the written text (1992:119,120,197 n12,206 n34).   


� Paulk's references to Kingdom in his preaching were the highest of any time period in the church’s history (30.4/sermon, see Appendix B-8).  In terms of sermon titles, only 9 Sunday morning or evening sermons in previous church period had "kingdom" in the title.  From 1981 to 1984, however, 25 sermon titles included the word Kingdom.  During the next period of history (85�87), just seven sermons contained a specific reference to the Kingdom.


� If one is interested in the specific theological details of Paulk’s very informal and unsystematic theological formulations, several books and articles exist which attempt either to explain or refute it.  Bruce Barron’s book, Heaven on Earth (1992), is the best and most even-handed portrayal of Paulk’s theology there is.  The other articles and book discussions will be addressed in the following chapter. 


� Paulk’s interpretation of Revelation can be found in his book Ultimate Kingdom and in the sermons 2/21/82,6/13/82, and 7/11/82.  His preaching on spiritual and natural Israel also comes from Ultimate Kingdom (1986, 53-54,182) and sermons 12/5/82, 7/7/85, and 8/22/85.  Sermons focused on the Kingdom as "here and now" include 2/25/79, 1/20/80, and 6/13/82,  also see The Sheaf, January 9, 1983. On his deemphasis of the rapture, see sermons 10/24/82 and 8/28/83 and The Wounded Body of Christ, pages 103-104, 107-108.  Paulk received criticism for each of these ideas, as will be seen in the next period of the church’s history.


 


�The stories told by countless female members in 1991 and 1992 (some privately to me and others publicly in the secular media) support the existence and content of these  informal teachings on Kingdom relationships.  Many members and former members described these ideas as extremely destructive to them, especially when combined with the system of spiritual authority and covering already existent in the church.  Earl Paulk, and other church leaders, have adamantly denied any such doctrine or practice.  Yet, at the same time, Don Paulk confessed to his own adulterous affair with a church member.  He also admitted to me that "There were abuses...and the situation is always that you hear more about the abuses than you hear about the good."  The church leadership publicly admitted that Duane Swilley also was involved in at least one extramarital sexual encounter during this time.  Stories circulated for years throughout the corridors of the church which implicated Earl, Don, Duane, numerous other pastors, and even family members in this behavior that many have said included over 50 female members. Comments implying the existence of this doctrine were made by Earl even in my presence.  He often joked with others in leadership about keeping the garage door closed "so no one knew whose car was parked in your driveway."  These stories, along with the many confessions to newspaper and television reporters and myself in interviews, do not substantiate the doctrine with physical proof, but they do lend considerable credence to its existence.  Whether true or not, however, the allegations surrounding these ideas created very real and critical repercussions both for Paulk and for the church in the early 1990's. 


�One woman, echoing the stories of many, tearfully related how she was instructed openly concerning this doctrine.  "Well before I was married, this floor plan was presented to me by one of the pastors: `I am your spiritual authority; therefore, what goes on between me and you, I have to answer for (the act before God).'  He was trying to justify the fact that he, a married pastor, could have sex with a younger member and that person would be "covered."  I was told I would not have sinned; I would not be responsible for it, because he was my spiritual authority.  They were going to have to answer to God for it, not me.  I would be cov�ered." 





� These guest speakers including famous Pentecostal and Charismatic celebrities such as T. L. Osborn, James Robison, Carlton Pearson, Luther Blackwell,  David DuPlessis, Anne Gimenez, Tommy Reid, and Bob Weiner.  Many of these speakers were not in full agreement with Paulk’s theology on every aspect, but there was significant overlap.  The messages preached by these celebrities sounded to most congregational members as an unqualified endorsement of the church’s message.     


� Bishop Robert McAlister, who grew up in Canada, was an international  traveling evangelist from 1952 to 1960.  Since then he established a sizable congregation, New Life Church, in Rio de Janeiro.  McAlister, along with Mears and Idahosa, formed the International Communion of Charismatic Congregations in 1982 and promptly invited Paulk to join them.  He was also very active in numerous ecumenical organizations.   


� The average number of Sunday morning and evening sermons Paulk preached during this historical time period dropped to 34.9 per year.  This is compared to an average of 44.8 sermons per year between 1978 and 1980, 37 per year during 1985�87, and 43.5 sermons per year from 1988 to 1990.





� The designation of these three persons as "founders" likewise excluded Earl’s wife Norma, his sister and her husband as founders, along with the several other key "founding members" including the Paulk siblings.  In fact this description of Clariece as a founder is historically inaccurate.  She did not join the church until after it was officially founded.


� Johnson (1992:s4) notes that Bhagwan Shree Rajneesh used photo opportunities and prominently displayed pictures to portray himself as symbolically "‘present’ everywhere in the movement."  This began to happen at a time when the ashram grew so large that Bhagwan could not actually interact with all his followers.  The parallels between this and Paulk's use of the newspaper, his books, tapes, TV broadcasts, and sermons are quite striking.  Indirectly, Paulk became more available to members,  as he continually grew more detached from the membership personally.


� In fact, Paulk’s use of familial language in his sermons was lower during this time period than almost any other time in the church’s history (See the graph of Paulk's use of the word "family" in Appendix B-10).


� Paulk was not the only prophet who refrained from making specific prophetic pronouncements.  See, for instance, the debate over at first too specific and later too vague prophecies of the "Kansas City Prophets" (Maudlin, 1991).  McGuire notes the intentional vagueness of prophetic utterances in the group she studied (1982: 103, 177). 


� Weber (1968: 1114) writes, "The charismatic hero derives his authority not from an established order and enactments.... He gains and retains it solely by proving his powers in practice.  He must work miracles, if he wants to be a prophet."  Paulk's realization of this can be seen in his use of success and prosperity themes in sermon.  Although not the highest in the church’s history, they did steadily increase each year during this period.  Even more telling was Paulk’s continual description of the church as an "anointed move of God."  Prior to 1981 the church was almost never thought of in those terms, yet during this period Paulk used the idea on average 3.1 times per sermon (See Appendix B-28).


� The details of each of these various networks cannot be offered here.  A further discussion of this phenomenon and its sociological and religious implications will be taken up briefly in the concluding chapter.  For more information about these networks see Hocken (1988), Strang, (1988), Parrott & Perrin (1991), Miller & Kennedy (1991), Brasher (1992), and the church leaders themselves.  Much more scholarly attention needs to be directed toward an investigation of this significant development in religious organization.


� Weber discussed this "office charisma" as one of the possible methods of routinizing personal charisma.  He notes that the "charisma of office" can be the bearer of genuine charisma as in the early Christian church’s Roman bishops (1968:1139-1140).  However, like most social phenomena in Weber’s framework, it succumbs to the rationalizing effects of bureaucracy (1968:1140).


� Both Johnson (1992) and Wallis (1982) make the point that the personal charisma of certain religious figures are enhanced by their infrequent contact with the general membership.  Absence of the leader increased the followers’ devotion by adding a component of "mystery" to the person as well as intensifying the "charismatic radiance" when one did get a glimpse of the leader.


� For a discussion of the possible mixing of different types, and bases of authority legitimation, within one organization, see Swatos (1981:124) and Weber (1968: 262-266).


� Wallis (1982:36-38) speaks of the "milieu control" used by Berg as including isolating himself, requiring complete devotion and full commitment of his staff, and limiting selective access to himself.  In a more radical way, Jim Jones transportation of a large part of his following to the jungle of Guyana can be seen as an extreme form of this control (Weightman, 1983). 


� During this time, Paulk described the ministry as moving to a higher dimension 4 times per sermon, while he spoke of the church being an "anointed ministry 3.1 times per sermon (See Appendix B-28 and B-33).


� Approximately ten percent of 1991 survey respondents who joined during this time said racial diversity was the central attraction to the church and its greatest asset.  For the total survey population, the importance of congregational diversity was mentioned nearly 100 times in open-ended comments.   


� For a more complete analysis of the church’s ties to the Old and New South rhetoric and symbols of Atlanta see Thumma (1995).  When I discussed this symbol, which was used in the newspaper over 30 times from 1982 to 1985 and was mentioned dozens of times in sermons, with members in 1990 and 1991 only one person out of 24 remembered its existence.  


� This is exactly the point Durkheim (1973) makes in The Elementary Forms of the Religious Life in relation to a particular group’s totemic object as symbolizing both the sacred and that group’s social existence.   This emblem, which arises out of group interaction, does more  than just symbolize the group and its sense of the divine, it is actually constitutive of the sense of social collectiveness, in other words it creates social solidarity.


� When I first began studying the church in 1985, I recorded in my field notes that nearly 75 percent of the cars in the parking lot on Sunday morning displayed K plates.  These obvious "signs of the kingdom" decreased in usage during the many years spent at the church, perhaps partly in response to Paulk’s deemphasis of the kingdom message as will be seen in the following chapter.  The sign of the rainbow encircling the K did not disappear completely however. Five and six years later while conducting formal interviews I saw the emblem on wall hangings, notebooks, and other items as I sat in the homes of those being interviewed.  Then, in 1992 Paulk and the church leadership reissued various items printed with the symbol, including license plates in an effort to revive the power of the image and the congregational unity it engendered. 


� Kingdom living involved a radical  lifestyle commitment.  Although it is true that the 1991 questionnaire was heavily weighted toward those members who were the most committed, members’  level of involvement even among the least committed was amazing.  94 percent of the respondents attended at least once a week and over 80 percent claimed to give 10 percent or more of their income to the church.  Respondents spent an average of 9.6 hours per week at the church, in worship services, social, and service activities.  Three quarters of all respondents said their faith was of central importance in their lives, read their Bible more than once a week, prayed everyday, and participated in the church’s ministries at least a few times each month.   Over 50 percent lived within 15 minutes drive of the church and had 3 or more of their closest, nonrelated, friends at the church.   


� An article in the Harvest Time (May, 1985 7:4) described a kingdom fashion show around this time.  "Recently Bishop Paulk addressed the world of fashion.  It is obvious that many of the fashions today are influenced by homosexual designers.  Many of their "creations" seem to minimize the femininity of women and the masculinity of men.  As a result, the ladies of Chapel Hill presented a fashion show that demonstrated how there can be creativity and innovation in dress which is modest and functional, yet allows woman to be the pleasure of man as God created her to be."





