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CHAPTER EIGHT:   THE TESTING OF THE KINGDOM   (1985-1987)

I believe that the Church is entering now into the trials of new spiritual Israel because judgment begins in the house of God. The Holy Spirit has shown me that testings bring maturity.  I believe that before we can become the witness God has called us to be, we must undergo a time of great testing.  Some will fall away during trials and testings, but God will allow the unmasking of Satan by spiritual discernment which will produce a victorious people. 
(Paulk, Ultimate Kingdom, 1984:231‑32)

"We are being led by the very hand of God.  The cloud of God is moving and Chapel Hill has determined to move with the cloud."
(Quote by an associate pastor)

As the Israelite people were led by the cloud and pillar of fire through their testing in the wilderness, so too did Chapel Hill Harvester members perceive themselves being guided through their time of trial.  Although both Earl Paulk and many members felt personally under trial during the tent days, this coming "time of great testing" was destined to be one of a corporate purification of the church's kingdom identity.  As Paulk and others interpreted these purifying fires, they were of God's doing ‑‑ both as judgment and as a maturation process.  These attacks originated not only from outside the church but also from within.  

The challenges faced by any group tend to either solidify it or destroy it.  As has been seen, Chapel Hill Harvester continually had its share of real and imagined antagonists which contributed to a strong "us-them" mentality.  This period of church history, however, is distinctive and significant for the intense trials that the kingdom message, Paulk’s theology, and certain of its doctrines suffered at a national level.  Previously, it had been the church, its minister, and ministries under attack in a general manner and from a localized audience. The defense of the ministry by Paulk and the church’s members was effective in countering this negative publicity when the attacks were locally based.   With word of mouth advertising through the social networks of members, the church continued grow at an amazing rate.   When the church’s adversaries, both internal and external, focused on the credibility of the kingdom message, especially at a national level, the potential for damage to Paulk’s reputation as a religious leader was much greater.  That this "testing" came at a point just as Paulk began to exert a national and international presence, created an even greater problem for him directly.  These attacks on Kingdom Theology had considerable indirect effect on the church as it felt the repercussions of Paulk’s attempts to combat his critics.

Most megachurches exist on their reputation.  More specifically, most of them rest on the reputation of their senior ministers.  This is, in a manner of speaking, their most important product line.  Paulk had to respond vigorously to these charges to protect his name.  In an effort to prove that he was not a heretic, his written, publicly expressed theology went through a process of refinement and accommodation.   This national attention forged a permanent bond between Paulk and Kingdom Theology.  Paulk was "the kingdom theologian" in the minds of members of national Charismatic, Pentecostal, and Evangelical circles.  His notoriety, and indirectly the congregation’s, was tied to that identity.  Partly as a result, members came to embrace to an even greater extent, the kingdom message as the central and core identity of the church.  Those members who disagreed left, like so much dross in the refining process.  Those who remained were envisioned as "pure" kingdom Christians.  This entire period of time, then, is one of the reinforcement of the kingdom identity through the mechanism of attacks from without and within.

The internal trials or "judgment which begins at home" took place from late 1984 to mid 1986.  These various challenges included the defections of prominent leaders, deaths of committed covenant members, and the difficulties that the processes necessary to preserve Paulk's kingdom message were causing.  Each of these threatened to erode Earl Paulk's identity and the authority he had over the leadership and core members, as well as undermine his kingdom message.  In response he engaged in an intensive public relations campaign within the congregation to shore up any possible damage done to his charismatic leadership.  These internal trials not only solidified his power in the congregation but they in turn strengthened members' commitment to a kingdom reality.  

In the midst of the internal challenges, a battle cry sounded from outside the church walls by certain Evangelical and Pentecostal theologians against the kingdom message.  Paulk met this testing head on with a forceful counterattack.  The result of this fiery trial was the careful refinement of Paulk's external presentation of his Kingdom Theology.  This external challenge solidified the church's resolve to proclaim the kingdom message even as it carved a niche for Paulk in the larger Christian world.

INTERNAL CHALLENGES tc \l2 "INTERNAL CHALLENGES 
The year 1984 ended with the foreshadowing of a coming controversy.  Earl's sermons from that period reflected a situation where certain vocal leaders were expressing concerns that the Kingdom message was being over‑emphasized to the neglect of basic Christian doctrines.  In October of that year Paulk chided the congregation sarcastically, "Have we not heard recently, `Be careful that you don't preach the Kingdom so much that you lose the King'.... That’s exactly what Satan wants to be said" (10/7/84).  During that same time,  Joan Paulk, Earl's sister, was gravely ill.  She had been diagnosed with cancer in 1982 and had spent the last several years fighting a losing battle even after countless congregational prayers and prophecies of recovery.  Alpha too could have been considered terminally ill; its members were growing up and becoming less committed.  Many  slipped away into other churches or into non-activity.  A newer generation of youth, excluded from the group's, now older and more experienced, leadership felt no ownership of Alpha.   Alpha had become one of many adult led activities begging for youth involvement.  The more the leadership attempted with programmatic techniques to rekindle the "magic" of the early Alpha, the less spontaneous and appealing it was.  Finally in 1986 it died a humiliating death. 

Amid these difficulties several key members chose to leave the church.  These defections were followed by the traumatic deaths of a few highly committed and covenantally‑protected parishioners.  At the same time, due in part to the structural and situational necessities of maintaining and preserving the massive organ​ization, Paulk's charismatically legitimated leadership gradually weakened.  His handling of each of these challenges shaped a pattern of response that was momentarily effective but had devastating long‑term consequences for the congregation.

Disappearance of the Dissenterstc \l3 "Disappearance of the Dissenters
Direct challenges to Earl Paulk's leadership were very rare by this time in the church’s history.  If a member at any level in the church hierarchy disagreed significantly with Paulk, most often he or she just left and was never heard from again.  Paulk encouraged such defections, "[If you do not agree with our mission] I want to be kind to you and tell you to find another place, cause you are not going to be at home here.... We don’t need you around here" (6/13/82).  When those who challenged Paulk’s vision by their leaving were prominent, respected, and well‑loved members the situation became uncomfortable.  It required Paulk to engage in ideological negotiation in order to overcome this implicit threat to his authority.

Iverna Tompkins, a nationally known female traveling evangelist, was the first of these prominent and outspoken members to depart.  Iverna had always been a strong supporter of Earl's but her institutionally independent position in the church also allowed her the structural freedom to be a critical voice when necessary.  The multiple perspectives she encountered during her frequent travels gave her a more objective stance.  As a result she was less affected by the totalizing impulse of the kingdom world view.  When she left angry and without explanation in the summer of 1984, her departure raised questions in the minds of many core members.  She did not publicly visit the church for six years, even though many of her relatives were members.
 

Paulk responded in two ways to her defection.  First, he planted doubts and questions among the congregation regarding her character, even implying (I was later told) that she was a lesbian.  Then, responding to the possible criticism that female leadership was unwelcome at the church, he reaffirmed his commitment to women in ministry.  In his book Satan Unmasked, written during this time, Paulk portrays himself as an ardent supporter of women's ministries (1984b:277-298).  Toward the end of this book he warned, "A woman's conference can only be blessed by God when it directs women's ministries into the heart, core, and central life of God's church.  If any ministry becomes an appendage, that ministry is not of God" (1984b: 294, also see select Paulk’s sermons from 1/22/84 to 8/12/84).  This remark was no doubt an off‑handed rebuke of Iverna, but it also set the standard for all other female-led activities.  They must be organized by, under the control of, and in unity with the predominantly male church leadership.

The next defection which rocked the membership was a withdrawal of allegiance rather than a physical departure.  Kim Crutchfield, during his long tenure as one of the church's earliest associate ministers, had been responsible for organizing and teaching most the church's adult educational programs, writing articles on Christian social action, responding to many of Paulk's correspondences, and representing the ICCC before the World Council of Churches, all while pursuing a Master of Divinity degree at a local Presbyterian seminary.  His extra‑church intellectual support group offered Kim an independent perspective from which he too could raise criticisms about church policies.  By 1982 the tension between his "rational" nonconformist approach and the "spiritual" obedience required of the presbytery became quite intense.  Kim transferred to Princeton Seminary in New Jersey to continue his education.  It was his unstated intention not to return to Chapel Hill Harvester Church.  His move saddened many people, including his brother Bob, but almost no one interpreted his departure as a critique of the church.  

In early 1985, however, an incident occurred which caused everyone involved to reinterpret Kim's stance toward the church in a negative light.  During a discussion with a visiting church couple interested in Princeton, Kim commented that Earl's authoritarian stifling of disagreement bordered on "Gestapo" tactics.  When the woman who had been involved in this conversation returned, she reported to Paulk that Kim had described the church as "Nazis with a Gestapo operation."  

Earl reacted violently, immediately drafting a venomous letter threatening to block Kim's ordination in the United Methodist Church.  In a subsequent vote by the leadership on whether the letter should be sent, Bob was the only person who came to his brother's defense.  Bob argued that they needed to find out directly what Kim said before they did anything so drastic.  A week later Earl talked to Kim, clarified the misunderstanding and never sent the letter.  Yet the damage was done.  Paulk never restored Kim's image in the minds of the leadership and core membership.  Kim's name became synonymous with the "rational spirit" who in its spiritual disobedience attempted to discredit the "Prophet of God."

Paulk's handling of this incident sealed the defection of one of the most important congregational members, its administrator.  For several months Bob Crutchfield had been carrying on a private debate with Paulk about the direction and leadership of the church.  Bob's understanding of sound business principles had always provided him with a perspective from which to offer a dissenting opinion.  His intimate friendship with Paulk gave him the freedom to voice these thoughts in public and private.  Earl's treatment of Kim, however, confirmed Bob's suspicion that the system of leadership had become, in his words, "dysfunctional."  He told Paulk he planned to resign as church elder and administrator.  Earl attempted to rectify the situation in several sermons,  "Brother Bob, God knows what his intentions are for you.  There is no mistake in what God has called you to be" (3/10/85).  Then, in April 1985, a major confrontation took place between Earl and Bob in a presbytery meeting, creating an unmendable rift between the two.  Bob officially resigned August 28th, 1985.

The general congregation, for whom the church was "just a place to worship each Sunday," never perceived the tumultuous significance of this event.  For the leadership staff and presbytery, however, it was the final showdown of whether Earl could be challenged and corrected.   Many of them commented in interviews that this incident with Bob Crutchfield marked the point where all serious internal dissent disappeared.  No one remained on the presbytery with whom Earl had to compete for authority.  Kim had left, Iverna had departed, and now Bob was gone; all the perceived challengers to his authority had exited. 

Like the correction of Duane during the Alpha period, these events offered a poignant lesson for those still in leadership.  One pastor's reflection on this echoed the feelings expressed by numerous members of the presbytery.
 

Bob was really the leader of a whole group of dissenters.  He saw himself on a peer level with the Bishop, where he could challenge Earl as an Elder in the church and as the administrator.  He thought he could say things like, `I don't think we should go that way you [Earl] propose.'  Well, he did that and basically what happened was that he was "black‑balled."  He was constantly seen as a "dissenting voice".... And now it's all substantiated by the fact that Bob said, `We'll never make it, we'll never fill the K center.'  So now, that's written off as it proved one can't dissent.  Where that leaves the rest of us on the presbytery is, "Man if I give a dissenting voice, I'll be dubbed a `Bob' or a `Kim' and immediately what happened to them will happen to me."  Therefore, whether anyone would admit it or not, there's this great fear thing going on.  If someone decides to give a dissenting voice, you know that there are certain people around the Bishop, natural and spiritual family, who will automatically discern you as a "critical person."  Once the word is put out on you, you're as good as gone.  So survival says, "Don't say anything if you want to be part of this presbytery."

The loss of this Elder, administrator, and well‑respected member could have been a significant blow to Paulk's legitimacy as a leader.  He immediately began, however, to interpret the loss of the church administrator as an intentional direction given by God.  In order to control the potentially destructive effects of these defectors' stories on their close friends in the congregation, the congregation was encouraged to sever all ties with the errant members.
  Several members reported that Paulk told them, "If anybody leaves this church they are in danger of damnation and if you fellowship with these people who have left, you're in danger of damnation too."  This development further closed off faithful members from encountering a dissenting opinion.  The ideological wall around the congregation became more impenetrable.  An implicit connection was made between one's salvation, being part of God's Kingdom, and membership in Chapel Hill Harvester Church.   This merging proved to be a powerful motivation to avoid former members, as one member reflected.

I had close personal relationships that I basically lost with Bob and Kim, because of the innuendos.  You don't think intellectually, ‘I'd go to hell,’ but emotionally, you are almost afraid to maintain those ties.  It is so subtle.  

Cracks In Coveringtc \l3 "Cracks In Covering
Unlike these previous incidents which involved core leaders and members, a second challenge to the Kingdom message happened right before the eyes of the entire congregation.  A series of deaths of committed members took place which raised questions in many members' minds about the effectiveness of the Kingdom covenantal security model which Earl Paulk preached.  This implicit threat to the kingdom message was especially crucial since the guarantee of members' physical and spiritual security under "a spiritual covering" was one of the few tangible "rewards" of the intense commitment required to be a member of the Kingdom. 

The greatest single challenge to this doctrine came from within Earl's own family.  His sister, Joan Paulk Harris, was dying of cancer, yet her character and Christian lifestyle were blameless.  She was obedient to spiritual authority, tithed, worked at the church, was in covenant, and was related to the prophetic Bishop.  By upholding her part of the contract she was supposedly protected by the covenant and covered against Satan's attacks by her pastoral authority ‑‑ Earl Paulk himself.  The kingdom benefit Earl offered to the congregation as the reward of total obedience, sacrificial giving, and complete commitment was being denied to his own sister.  He and the church prayed fervently for her healing.  Words of prophecy proclaimed Joan's total recovery.  Her healing never came, however.  She died on Pentecost Sunday, May 26, 1985. 

This death devastated the membership.  Countless persons had invested considerable energy into prayers for her recovery.  Even five years later in interviews, several members still wondered aloud how such a thing could happen to one so well "covered."  Joan's death caused intense suffering for Earl personally, according to many members, feelings they said he readily displayed to the congregation.  Likewise, during this time Earl's father, after being forced to retire from the Church of God, became despondent, listless, and seemed to lose his will to live.  His mother also began to show signs of Alzheimer disease.  The combination of these tragedies perhaps even shook Earl's faith in the doctrines he preached.

Regardless of his own possible doubts, upon his sister's death Earl began to manufacture a scheme by which this loss and challenge to the doctrine of covenantal covering could be handled.  He interpreted Joan's death as instrumental in God's plan, and indirectly due to the disobedience of members in the congregation.  Her death on Pentecost Sunday was offered as evidence of this fact.  In so doing, he was able to counter the direct challenge of this event to the doctrine of covenant and the rewards of kingdom living.   He employed this interpretation as he preached her "Homegoing."  Earl explained cryptically that Joan's death was being used by God to convey a message to the church.  Her battle with cancer had spiritual significance.  "God strategically used her.... Her death was not in vain. I said Joan would either die on Pentecost Sunday or she would get well.  It meant more than just the disease" (5/28/85).  When these ideas were set in the context of a sermon Paulk preached a few months earlier (10/7/84), God's message to the church became evident.  Joan's cancer cells were symbolic of the rebellious cells in the congregation's body, cells such as Iverna, Kim, and Bob.  In this way, Earl Paulk was able both to further denigrate those who had challenged his authority and provide an explanation for the suffering and death of his sister (10/7/84).

Rebellious cells attack the weak parts of the body, little ones that can be offended.... Honey, I'll give you a prophecy...every rogue cell in the body of Christ is going to be devoured.  God said, "I've taken you to a cancerous body ‑ learn, Oh son of man and I will teach you something, until my body learns how to deal with cancerous cells, how it knows how to discern then, how it should respond to headship, there will be absolutely no Kingdom manifestation...no healing. 

If the doctrines of covenant and covering survived mostly intact after Joan's death because of Paulk's spiritual interpretation, they did not fair as well after four further deaths of members significant to the church.  In August 1985, Rudy Price, a vibrant core member who headed the successful prison ministry, was killed unexpectedly in a disastrous passenger plane crash.  A few months later a black pastor from a sister church in Oregon, John Garlington, died not long after having delivered a significant prophecy about Bishop Paulk.  This was followed by the death, also to cancer, of the mother of a core Alpha youth leader.  Finally, in August 1986, the ten year old child of faithful committed members died of leukemia.  Don recalled the anxiety‑ridden circumstances surrounding her death (Harvest Time, 1986 8:4).  

We all prayed. We claimed. We spoke the words. We sought God's will. We begged. We cried.  We fasted. We promised. We adjured. We loosed. We bound.... All we knew to do, we did.  Is there more we could have done? If we had known we would have done it.  

Clearly, these consecutive losses shook members' faith in the doctrines meant to protect them.  No one mentioned these persons when discussing the history of the church until I asked specifically about them, then members seemed very reluctant to talk.  When pressed most of the members expressed bewilderment over the events.  At a loss for words, they often claimed it was a "mystery."

Earl Paulk acted swiftly to diminish the anomie, the meaninglessness, caused by these circumstances.  First, unlike his approach with Joan's death where God and the church were responsible, he now identified Satan as the cause of all their deaths.  Then, Paulk directly challenged members’ unspoken fear of the ineffectualness of covenant.  Not long after the last of these deaths, he scoffed, "Satan must have thought he had destroyed our faith in 'covenant' and 'community' in this challenge"  (Harvest Time, 1986 8:2).  To bolster the faith of any wavering member, the doctrines of covenant and covering were elevated to an even more central place in the life of the church and in Paulk's sermons.
  In an effort to justify suffering within the covenant doctrine, he employed the story of Job.  Earl argued that God "lowered the [covenantal] hedge" around "special ones who are precious to God" allowing Satan to attack them.  Taking them out from under covenantal protection was God's doing, but the actual deaths were due to Satan.
  Earl Paulk portrayed  these deceased members as martyrs of the kingdom cause.  The memory of their sacrifice became a rallying point for a call to greater unity, commitment, and perseverance, as he noted in the church newspaper. (Harvest Time 1986, 9:2‑3; also see Thrust in the Sickle and Reap, 1986:71 and Held in the Heavens Until, 1985:22‑23).

The battle isn't over. Let's get angry enough to fight until we win.... God trusted Amanda, just as He trusted Joan, Rudy, and Jean to press us, to make us know that much is required.... We hear the message of these lives, Lord.... Indeed the Kingdom is costly, but counting the costs, we willingly give our very best. 

Conflicts over Charisma
A third internal challenge, simultaneously being felt throughout the congregation, threatened Paulk's identity as charismatic leader and kingdom prophet.  This taxing internal situation encompassed three distinct developments within the congregational context.  First, as the congregation grew ever larger, the organizational necessities continually  hindered the free reign of Paulk’s spiritual authority.  Committees, paperwork, and "standard operating procedures" weighed heavily upon his prophetic mantle.  Second, as the congregation aged they advanced in socioeconomic status.  In response, the worship became more polished, structured, and dignified in order to both shape and appeal to the maturing upper middle class tastes of members.  This change, however, threatened to produce a situation where worship would be just "form," without spiritual "power."  Third, as Earl Paulk approached the age of sixty and with the birth of his grandchildren and Alpha members' offspring, his attention turned toward the next generation of church leadership and the indoctrination of the youth.  In essence, this process of establishing mechanisms by which the church could outlive its founder, in other words its routinization as an institution, began to limit the viability of Earl Paulk's charismatic leadership in the present.

Organizational Necessitiestc \l3 "Organizational Necessities
As before, the very structures that supported and organized the church enabling it to be so successful were also those which diminished its potential to be "led by the Spirit."  As tasks, duties, and responsibilities were assigned to the 18 (by 1987, 21) associate pastors and hundreds of staff and volunteers, Earl had less direct control of individual decisions.  He could dictate a direction or principle, but its implementation was out of his hands.  The church ran itself.  Committees took care of facility maintenance, new member registration and follow up, school curriculum development, counseling appointments, and minor financial expenditures.  As the years went by, long‑time staff developed ways of doing things, proper channels through which "things got done."  Yet these bureaucratic channels often hindered the implementation of new ideas conceived by Paulk.  He voiced his frustration in a 1985 sermon (6/23/85). 

What has kept the Kingdom from coming?  Not building on ongoing revelation of truth.... Man's tendency to rely on tradition and make it into doctrine.... When somebody has an idea...the next thing we do is set up a committee to tell them they can't do it.

Rational accounting practices, established by Bob, to keep track of the 5 1/2 to 6 1/2 million yearly budget irritated Earl (See Appendix D for a graph of the church's income and expenditures).  His mind set still functioned with a "mom and pop" family business perspective where he had discretionary use of the "cash register."  Daily requests for receipts, purchase orders, and travel vouchers served as continual reminders to Paulk and the staff that someone else had (at least partial) power over the purse strings.  Before he left, Bob Crutchfield often reminded the presbytery of their need for compliance to the rules of fiscal accountability.  This tension arose most poignantly between Bob's control of the predictable budgetary expenses and Paulk's access to unlimited financial resources to accomplish the ministry of a visionary spiritual leader.  Paulk’s frustration could be seen clearly in comments such as the following from a 1985 sermon (6/23/85).

We have got to turn away from managers in churches to people of vision.  Managers work within resources, visionary people know their source is God.  The problem with any church like this is never financial, but the lack of communicating a need and opening the windows of heaven.  

Earl vehemently complained about the rational requirements of perpetuating a huge corporation.  In another sermon he railed perhaps against administrator Crutchfield’s tactics, "The mind of reason has no ability to submit to what God is saying and it doesn't even recognize apostles and prophets.  Their mind is their god." (2/2/86). Upon Bob's departure in mid 1985, the church was financially sound.  The leadership chose not to hire a new administrator to replace him.  Perhaps this was an attempt by Earl to recover the financial and institutional control which had slipped from his grasp.  The church operated for 18 months without a financial manager.  During that time Paulk made countless remarks in sermons denigrating both the managerial practices and character of his former friend and administrator (See 6/23/85, 7/14/85, 10/13/85, and 2/2/86).  

This lack of an administrator offered Paulk only a temporary reprieve from the pressure of a bureaucratic authority.  When John Bridges, a founding core member and elder, was appointed as administrator in February 1987 he discovered the church finances in shambles.  He reflected on the situation, "Nobody will tell you this but they were too easy with money...too easy with the approval of expenditures."  Many of the accounting practices had been abandoned in favor of "life and growth in the Spirit."  The church took in almost 14 million during that two year period and, although it had few major expenditures, accumulated only a few hundred thousand in reserve.  John quickly acted to remedy the situation, reestablishing proper financial procedures.  He installed his own system of fiscal reporting and, as a trained accountant, imposed even stricter controls on day to day expenditures than Bob had.  He elaborated his stance, "I am tough on finances...controlling the day‑to‑day smaller expenses...but the big building program put us in a different kind of financial crisis."  Unlike Bob Crutchfield, John Bridges did not have the personal capital or social influence to present an alternative authoritative voice.  He was a financial technician and a whiz with balancing budgets but he was never one to question major expenditures based on visionary directives.  

Paulk had succeeded partially in removing what he perceived to be the cause of his tension with the church structures, Bob's "rational" and challenging perspective.  In reality the institutional forms, roles, and procedures which had begun to limit his visionary freedom remained in place.  The outcome of Paulk's action to deny that such a reality existed led to disastrous decisions later based solely on his charismatic authority and spiritual vision, as he ignored the church's organizational and financial necessities.

Orderly Respectable Worshiptc \l3 "Orderly Respectable Worship
During the period without an administrator, one ministry, the Worship and Arts department, was the recipient of considerable funding.  In 1985 Clariece Paulk hosted the church's first conference dedicated to the arts.  Visiting church leaders were introduced to "higher" forms of worship and praise to God through  performances by a large orchestra, an original ballet, a dramatic portrayal of Paulk's theology in the play, "The Bride," and an art show of sculpture and paintings,.  These diverse professional artistic expressions had their origin in Clariece's dreams years earlier (Harvest Time May 1985).  Now, with the necessary fiscal resources, they became a reality.  These worship performances became a school for middle class tastes and aesthetic virtues.  At the same time, they were seen as attractive evangelism tools for the upper middle class white television viewers from the northern suburbs of Atlanta. 

With each new performance introduced to the service, the structure of worship became more rigidly controlled by the leadership.  Ritualized components such as a prelude, choral response, and benediction were added to the service.  During some of my earliest visits from 1985 to 1987 I was struck by the "planned and orchestrated" feeling of the worship.  Clariece, via a telephone on the stage, directed a host of stage hands with head sets either seated at a sound console, wandering with portable TV cameras, or cuing dancers, singers and other performers waiting backstage.

This increasingly professionalized worship, along with size of the congregation, the necessities of television production, and Earl Paulk's control over prophetic utterances by the laity, greatly reduced spontaneous spiritual expressivism in worship.  Members were observed raising their hands only when church leadership did.  Except for an occasional praise chorus, it was very difficult to discern if Chapel Hill Harvester was a charismatic congregation at all.
  If anyone spoke (in tongues or gave a prophecy) out of schedule, several ushers immediately materialized to stifle or remove the offending person from the congregation.  Earl Paulk's exclamations of praise during sermons decreased to less than 10 per sermon (See Appendix B-6).  His references to the Holy Spirit, spirituality, spiritual authority, discernment, and spirit baptism declined significantly or were at some of their lowest levels of usage as well (See Appendix B-3, B-5, B-7, B-15, and B-13).
  As the service domesticated, members' encounters with the Holy Spirit were tamed and made respectable.  Yet it had been this vibrant experiential dimension of worship which predominantly fueled the acceptance of Paulk's spiritual authority.  As this expressiveness ebbed, so to did the image of Earl as a prophetic spiritual leader.

Another aspect of this more formal atmosphere could be seen in the distancing of the clergy from "ordinary" members.
  For some time, general members had been excluded from informal face‑to‑face contact with Bishop Paulk.  As a bishop, Earl was perceived by many as an important person with many duties, thus his aloofness fit his role.  They accepted his inaccessibility as natural and expected.  Long-time core members, however, continued to complain about the lack of interaction with him as their Pastor.  This perception of Paulk as their pastor occasionally conflicted with his identity as a prophet.  Paulk responded to this group in a decidedly nonpastoral manner, "I've heard,`We are tired of hearing a prophet in the pulpit, what we want is a pastor,' but most of those folks have left!" (4/20/86).  

At the same time the numerous associate ministers, most of whom had no formal training as clergy, began to model themselves after their spiritual mentor, Bishop Paulk.  They, too, distanced themselves from the membership before and after the services, restricting contact for the most part to formal, previously scheduled meeting times.  The growth of the church increased the need for interaction between leadership and laity.  A strong sense of connection was vital and necessary.  In reality, the opposite took place.  This period, then, marked the beginning of what became the most common complaint heard from members ‑‑ that of too little direct pastoral support or attention.  At the same time, however, this increasing clergy isolation encouraged the development of greater mutual lay support and interaction.  It indirectly facilitated perhaps the greatest strength of the church, its empowered and interconnected lay networks.

Planting for the Next Generationtc \l3 "Planting for the Next Generation
The other congregational change taking place during this period which adversely affected Earl Paulk's charismatically-grounded, spiritual leadership was that of indoctrinating the next generation, or as the church spoke of it -- "planting the seed in our youth."  With the Alpha youth beginning to birth a new generation, the church faced the task of replicating its vision in these children.  Paulk often stated, "The Kingdom of God cannot and will never become a reality until something happens that causes us to transfer our spirits to our children" (6/23/85).

The primary effort in this regard was the development of an extensive educational program.   Harvester Academy, a kindergarten through sixth grade church school, began in the Fall of 1984.  This program grew by one grade a year.  By 1987, it extended through ninth grade with over 300 enrolled.  Logistically, the school was unable to nurture all the children of the congregation, rather it catered overwhelmingly to the offspring of the presbytery and staff.
  In order to train new ministers and lay leaders, a Bible school, the Earl Paulk Institute, began in earnest.  Likewise, greater attention was focused upon the church’s adult continuing education program called the "School of Life Skills." 

Another channel which demonstrated the church’s educational emphasis was rhetorical.  Paulk’s 1985 sermon references to the family and training one's children were more frequent than at  any other one year point in the church's history.  A ballet, entitled "Seed Power," was inspired by these sermons.  The performance depicted "the heavenly struggle between demons and angels to influence the minds of children of the Kingdom" (Weeks, 1986:363).  Planting the knowledge of the kingdom in the offspring became a top priority for the congregation.

This overt multi‑leveled educational emphasis, however, created situations which adversely affected Paulk's influence and authority.  Each of the educational efforts drained off funds from the church’s operating budget.  Clergy and staff received a discount on their children's’ tuition.  This, coupled with several need-based scholarships, guaranteed that the school always cost far more than it generated.  Likewise, the school removed the best and most energetic young evangelists from the public schools which were filled with potential recruits.  Third, it required that Paulk's teaching not only be written and codified (which was already happening through the publishing company), but also studied and learned as established doctrine.

Finally, the educational experience opened students to the possibility of critique, of hearing from other voices of authority.  Several of the school's instructors had seminary degrees and extensive pastoral experience.  Some taught their students to question, inquire, and challenge accepted wisdom.  This independent standard planted the seed of critique in the minds of several students of the Institute who later became staff clergy.  

One such event stood out in the minds of several of those interviewed.  While preaching, Bishop Paulk had identified a Greek verb tense incorrectly.  The Greek language class at the Institute discussed this incorrect identification.  The instructor privately informed Paulk of the error so it could be corrected before the sermon was broadcast on television.  Earl commented angrily a few days later in a presbytery meeting, "Look, I use some of these things for the sake of preaching, but you can kill people's respect for authority and promote death in the classroom if you want to."  One former instructor reflected on this incident and what he learned about his classroom behavior, "It's difficult for me as a teacher to work with that attitude.  What I have to do is really guard myself against becoming critical in a very negative sense or at any point I find myself opposing what I'm there to support."  This incident and other similar ones emphasized the corrosive effects of education on the continued legitimacy of charismatic leader.  

During this period, then, each of Bishop Paulk's attempts to ensure his legacy for the future, whether through education, a routinized worship format, or struggling with a mammoth corporate structure, actually resulted in creating a situation of less receptivity to his prophetic, spiritual authority.  As seen above, Paulk used multiple strategies to overcome these and the other internal challenges to the Kingdom message and his leadership.  His innovative re‑inter​pretation of misfortune as well as maligning and shunning of dissidents helped temper the blows to his authority and message.  The season of testing continued, however, as the Evangelical and Pentecostal worlds began to respond to Paulk's Kingdom theology.  It was not unforseen, as the following comment by Paulk shows, but it was quite damaging in its public presence and national scope (Held in the Heavens Until 1985a:139). 

This is a prophecy: The Church is entering into new arenas of battle.  There will be dimensions of warfare unlike anything we've known before.  The warfare will not be widespread or widely known, but the battles will occur in strategic areas of ministry, particularly in the minds of influential leaders in the Church.

PROVOKING EXTERNAL CHALLENGEStc \l2 "PROVOKING EXTERNAL CHALLENGES
In the seventies and eighties, the Classical Pentecostal denominations and a multitude of independent Charismatic congregations expanded at amazing rates (See Roozen, 1993).  The Assemblies of God was one of the fastest growing denominations during these decades (Poloma, 1989).  Likewise, independent Charismatic congregations dominated the list of the most rapidly expanding churches in the country (Vaughan, 1988; Roozen, 1993; Bradley et al., 1992).  When the Church of God, Paulk's former denomination, celebrated its centennial in 1986 in Atlanta, its United States membership was 543,000, and worldwide 1.65 million (Church of God, 61st General Assembly).  Overall, an estimated 10 to 15 percent of the American adult population were spirit‑filled, Pentecostal and neo-Pentecostal believers (Smidt et al., 1994; Synan, 1991; Poloma, 1989; Kantzer, 1980).

As these denominations and congregations climbed the socio‑economic ladder, they moved "across the tracks" and into respectable uptown buildings.  As they gained affluence, respect and cultural acceptance soon followed. 
  With the perception of a continued decline of the liberal and moderate Protestant denominations combined with the increasing expressivism of the American society in general, these spirit‑oriented groups began to redefine the character of the "mainline" (Synan, 1991).  Although the Charismatic Renewal movement had begun to wane by the 1980's, it nevertheless continued to exert considerable influence over believers in the United States.  In 1986 and 1987 very large meetings of Charismatics attracted attention while focusing on unity and outreach (Duin, 1986b; Synan, 1991).  John Wimber's teaching and success with the "signs and wonders" perspective was arousing considerable interest in the ranks of conservative Christians (Duin, 1986b; Pratt, 1991).  Numerous church growth leaders talked of a "third wave" of spiritual influence in Christian history (Wagner, 1973, 1976; Kantzer, 1980; Duin, 1986a; Pratt, 1991; Smidt et al., 1994).  This wave bespoke of the general defusion of charismatic beliefs, practices, and expressivism into traditionally anti‑Pentecostal denominations such as the Southern Baptists and Church of Christ.
  Finally, with the later scandals of Bakker and Swaggart, Oral Roberts' divine death threat, and Pat Robertson's unsuccessful attempt at the presidency, the attention of American was turned toward the Pentecostal world as never before, although not necessarily in a positive manner (Smith, 1992).
  

Chapel Hill Harvester Church's relationship with this larger, increasingly affluent, Pentecostal world was never completely rosy, given Paulk's history with the Church of God.  Between 1985 and 1987 several  challenges from Pentecostal and Evangelical writers strained that relationship even further.  Dave Hunt, a "cult" expert and author, launched the first assault by including Paulk in a list of Christian "seducers."  Many others soon followed suit.  Jimmy Swaggart was one of Paulk's more prominent attackers.  His criticism launched an official Assemblies of God inquiry.  Discussion of his theology, as presented in his books, newspaper, and television program, soon became a topic among the members of the Society for Pentecostal Studies and other guardians of Pentecostal orthodoxy.  Finally, the Evangelical-oriented "cult" watchdog organ​ization, Christian Research Institute, offered its own negative assessment of Paulk and Kingdom Theology.  None of these attacks went unanswered by Earl and the church's leadership, for each one of them was an indictment against Paulk’s authority within the congregation and in the larger Evangelical Protestant Christian world.

The Hunt for Seducerstc \l3 "The Hunt for Seducers
The first blow at Paulk's theology came with the publication of the book, The Seduction of Christianity (Hunt, 1985).  Its author, Dave Hunt (a conservative Christian "cult" expert and author) offered the first formal critique of Kingdom Theology.  Hunt linked several well‑known ministers of prosperity, positive confession, and Kingdom ideas to the "satanic" influences of the New Age movement.  In broad inflammatory generalizations, he attacked this diverse group of Pentecostal Christian leaders (including Paulk, Copeland, Schuller, Cho and others) with the charge of "seducing" innocent believers into accepting a heretical and destructive version of the Gospel.  This group of very successful and popular independent ministers were condemned for their teaching on "prosperity," their optimistic human‑centered perspective, and their deemphasis of the Rapture.  The book, which sold over seven hundred thousand copies, instantly stirred the conservative Christian world (Barron, 1992).  

Hunt's book brought Paulk's theology to the attention of the Pentecostal and Evangelical Christian world, something he had long desired.  With this exposure, however, came a critical scrutiny and an often negative assessment of his beliefs. Calls and letters poured into the church wanting Paulk's response to the charges. The church's television ministry was also threatened; attempts were made to remove it from the PTL network (Harvest Time December, 1985).  

Paulk and church leaders immediately attempted to counter this negative publicity with an argument that  Earl first verbalized during a TBN interview.   Following this, the church newspaper, whose circulation now approached 35,000, printed a response to Hunt written by members of Tommy Reid's church (Harvest Time December, 1985).  Reid was the senior minister of a very successful Assemblies of God church and a good friend and ardent supporter of Paulk and Kingdom Theology.  The next month's Harvest Time (January, 1986) featured more explanatory articles on the subject, including an extensive response to an inquiring letter from another well‑known Assemblies pastor Karl Strader.  In this reply, Paulk defended his ministry and theology, arguing that he had no connection with "New Age" thinking, that he was not a post‑millenialist utopian visionary, that the establishment of God's kingdom did not rest on human action alone, and that he was not anti‑Semitic.  At the February 1986 "Ideas Exchange," an annual meeting of senior ministers of major churches held at Strader's Florida church to discuss strategies of ministry, Paulk addressed the group in defense of his orthodoxy.  The April 1986 Harvest Time contained yet another article by Paulk responding to the charges.  In this piece, entitled "The True Seduction of Christianity," Earl accused Hunt of "prophet‑killing" while arguing that he had been quoted out of context.

The Clash of Televangeliststc \l3 "The Clash of Televangelists
Within a few months, another significant assault came from the well‑known televangelist and Assemblies of God minister Jimmy Swaggart.  In his magazine, The Evangelist, Swaggart wrote an article entitled "The Coming Kingdom" (September, 1986:1‑12).  He directly accused Paulk and others of heresy, according to Assembles of God standards.
  His accusations against these "Kingdom agers" included: preaching the world would get better and better, denying the rapture and the second coming of Christ, holding an interpretative hermeneutic that destroyed a literal inerrant, authoritative view of the Bible, and diminishing the importance of the nation of Israel.  Swaggart further argued that Earl Paulk specifically preached that the church would establish the Kingdom, that he had over‑emphasized the godliness of humanity (i.e. that humans were "little gods" in Satan Unmasked 1984b:96‑97), and that he denied the correctability of prophets and prophetic pronouncements by his comments in The Wounded Body of Christ (1983).
  

Earl responded immediately to these attacks, especially given Swaggart's extensive media access and popularity.  Paulk wrote him a letter defending his orthodoxy and asking for a face to face meeting.  This meeting was scheduled for November 13, 1986.  Earl arrived with two Assemblies of God ministers in tow, Tommy Reid and Quinten Edwards.  Swaggart, too, had armed himself with three dozen persons, including pastors from the local area, teachers in his Bible school, and Dave Hunt.  According to Paulk's later reports of the four hour meeting, it was cordial, mostly calm, and uneventful.  Paulk refuted the charges, explained where Swaggart had misunderstood him, and pleaded for "unity among the brethren" (Harvest Time December, 1986).  This encounter did not end the disagreement, however.  Swaggart wrote Paulk following their meeting to explain that he remained unconvinced of Earl's orthodoxy and therefore would no longer "fellowship" with him.  Copies of this letter were sent by Swaggart to numerous pastors in the Assemblies of God, Church of God, and Foursquare denominations.  

While the external controversy raged, Paulk attempted to shelter the congregation from these challenges to his theology.  When he referred to this criticism in his sermons, which was infrequent, Paulk spoke in veiled innuendos of "being under attack."  One of the few times he addressed the external situation specifically from the pulpit was a Wednesday evening when only the most faithful core and committed members were present.  In this sermon he introduced the topic with the statement, "I want to talk about something that has been on the lips of a lot of people.  Around here it has not really been a big issue, but it has been in several places" (3/5/86).  By carefully framing his discussion of the external attacks while inundating the congregation with his perspective, Paulk kept a majority of congregation ignorant of the events to which he referred.

At the same time, members were overwhelmed with positive and affirmative portrayals of the ministry both from the pulpit and in the newspaper.  Many supportive, nationally‑known ministers were invited to preach at the church.
  The Harvest Time staff published complimentary letters from Karl Strader and Jamie Buckingham, both respected Pentecostal leaders.  Its pages overflowed with pictures of celebrities, both secular and religious, embracing Paulk.  Articles highlighted his extensive global travels.  Glowing letters in adulation of the ministry from television "partners" were published in a column labeled "Letters That Sing His Praise."  Finally, early in 1987 an entire issue of the newspaper was dedicated to proclaiming the "Harvester Highlights" of previous years (Thy Kingdom Come January, 1987).
  Everything was done to present a successful and respected public appearance to the general congregation and the Kingdom Partners.

The Scholarly Critiquetc \l3 "The Scholarly Critique
In early 1987 several other voices critical of Paulk's theology could be heard from within the Pentecostal intellectual community.  Hal Lindsey, the noted pre‑millenialist author, challenged Paulk to discuss his view of the End Times on TBN.  In August 1987, the General Presbytery of the Assemblies of God adopted a "white paper" document which analyzed and condemned Paulk's Kingdom teachings as heretical.  Its criticisms, well‑substantiated from Paulk's books, were essentially the same ones that Hunt and Swaggart had found objectionable.  This paper was distributed extensively throughout the denomination, was read at the Society for Pentecostal Studies meeting that year and later was published in the Society's journal.  

Participants at this conference also heard another assessment of Paulk's theology.  William Griffin, a pastor and leader in the Canadian Assemblies of God, had visited Chapel Hill Harvester Church and written his own analysis of Kingdom Theology.  Griffin's concise summary of the controversy surrounding Paulk's theology was both accurate and minimally sympathetic.  He identified the challenge of studying Paulk’s writings, commenting that "studying Paulk tends to be a rather frustrating exercise.... You can't nail down what you can't hold on to" (1987:8).  This difficulty was the result of Paulk's "elusive" openness to revision, "agreeing with the critic and going on to declare that he now has a new understanding" (1987:9).  Griffin argued that Paulk's continual claim of being quoted out of context whenever contradictions in his work were identified made him nearly impossible to pin down.  He suggested that Paulk's habit of formulating his books verbatim from extemporaneously preached sermons without the careful systematic screening of a theological astute proofreader accounted for much of the misunderstanding.  In his paper, Griffin tempered several of the previous charges of heresy, commenting that Paulk had expressed orthodox interpretations of the questionable comments from the books during his face to face meeting with Earl.  He concluded his paper, however, with several reservations about the legitimacy of Paulk's Kingdom Theology.

In the Winter of 1987, the Christian Research Institute (CRI, a conservative national cult watchdog organization based in California and led by Walter Martin) delivered the final noteworthy analysis of Paulk and Kingdom Theology in its well‑respected journal (Bowman et al., 1988a:9‑14; 1988b:15‑20).  These articles demonstrated Paulk's reliance on the Latter Rain and Christian Reconstructionist ideas.  The articles also described the attempts Paulk had taken to dodge previous criticism.  Finally, after reviewing the controversial Kingdom Theology doctrines, the authors concluded, that "Earl Paulk is in fact a false prophet whose teachings and ministry should be utterly rejected by the church" (Bowman et al., 1988b:20).  The Christian Research Institute advised Chapel Hill Harvester members to leave the church at once.  Other ministers preaching Kingdom Theology, such as Hamon and Reid, were declared heretical as well.  Fortunately for the church, the Christian Research Journal had a small audience of mostly non‑Charismatics.  Less damage, therefore, was done to the church's reputation by this piece than the earlier ones. 

By late 1987 Earl Paulk published his own extensive defense against the various charges in a book entitled That the World May Know: Clearing the Air after ‘The Seduction of Christianity.’  In the book Paulk portrayed the "true seduction" of Christianity as being wrought by those who were "prophet killers."  He repeated this defense in an article entitled "Paulk Answers" in a November, 1987 issue of Thy Kingdom Come.  About this same time, another article in support of Kingdom theology and Paulk was published by Ministries Today magazine, a national Charismatic publication (Thigpen, 1988).  The article entitled "What's the Fuss about Kingdom Theology?" was authored by a free‑lance writer, a theology PhD candidate who happened to be a former member of the church.  The article argued much as Paulk did, that he was misunderstood, quoted out of context, and accused by innuendo not facts.  It went on to describe the successful ministerial fruit produced by the church.  These aggressive counter‑attacks, as well as time, did much to diminish the external conflict directed at the church.  By mid 1988 the entire controversy was behind Paulk and the church.

The highly publicized escapades of Jim Bakker, Oral Roberts, and Pat Robertson may have contributed to the external Christian community's attention turning away from Paulk (Smith, 1992).  Jim Bakker had been accused by Jimmy Swaggart and others of sexual misconduct.  Bakker was found guilty of defrauding PTL contributors and was sentenced to 45 years in prison, which was later reduced to eight years.  During this same time, Oral Roberts, in an effort to raise money for his failing medical school, had asserted that God would kill him if his supporters did not contribute eight million dollars.  Finally, Pat Robertson, in the middle of his bid for the Presidency, claimed to have averted storms and other supernatural events by prayer.  These several incidents redirected both the Christian community's and the nation's attention toward other more prominent Pentecostal fish to fry.  Earl Paulk was off the hook. 

Paulk quickly used the misfortune of these ministers in order to focus the attention of the congregation away from his own troubles.  At the same time he was able to include himself in a group of ministers with considerably more national prominence than he had, all of which were under attack by Satan for their successful ministries.  Throughout 1987, Earl Paulk commented extensively on these incidents, especially Jim Bakker's troubles.  In a March 1987 sermon he claimed, (3/22/87)

Because the sin was of such gravity it must be dealt with publicly. Now when we sin in public places, there is nothing to do but make an account for it.  I do not care if it is Jim Bakker, Pat Robertson, or Earl Paulk.  There is an accountability that the church has, not only just to itself but also to the world.... We have a responsibility to outsiders.  The media is not our enemy.  The media has a job to do and I think if the media was taken away from America, we would be in serious trouble.... The tragedy was not just the sin but the "covering over."  There is absolutely no justification for this!  We are supposed to cover our brother's sin, but confess our own.  It must be confessed to the measure of the exposure.... Brethren judging brethren is not of God!.... If we don't judge ourselves, then we will be judged by the world.... Sometimes we ought to be judged by the world.

Paulk argued that these events demonstrated a wave of attacks by Satan against "holy men of God" (Paulk, 1987:1‑3,96,121; Barron, 1992:118).  At the same time he criticized other church leaders, specifically Swaggart, for capitalizing on this misfortune, "Again we see and hear other religious leaders using [these incidents] as a forum to take shots at a brother who has been victimized by Satan" (Thy Kingdom Come April, 1987).  

By the time Paulk's next major book, Spiritual Megatrends: Christianity in the 21st Century, was released in 1988, he could confidently cast his own implied aspersions at those who had attacked him.  In what seemed to be a clear reference to Dave Hunt, Paulk wrote (1988a:70), 

Some self‑proclaimed inspectors took out a magnifying glass and began accusing spiritual leaders of seduction.... They attacked Christian counseling as being grounded in sorcery ‑‑ though some of the attackers needed counseling desperately themselves.  

About Swaggart, who had by then been caught in his own sexual indiscretion, Paulk could smugly report (1988a:218),

We have seen (those who believe that they are called to purify the church) manifested in top positions of major ministries who have recently fallen.  They publicly stated judgments against others in the ministry and now they are being judged themselves by their own standards.  

Finally, he strongly cautioned the team at Christian Research Institute, as well as the secular media in general, to keep their hands off prophetic ministries, and indirectly off Chapel Hill Harvester Church (1988a:86).

I believe that many critics of ministries, especially investigative reporters, are moving very close to blasphemy by calling ministries and messages from God to task.  While they feel totally justified in their own minds, they are touching God's anointed messengers and His movement.... They cannot touch anointed things and live.  Perhaps they will not die naturally, but spiritual death is far worse.

The other component of this time period that contributed to Earl Paulk’s boldness in relation to his accusers was that the church continued to be prosperous.   How could a ministry that was so successful, so blessed by God, be in error.  Chapel Hill Harvester was envisioned as a "great move of God."  The confirmation of which was growth, racial diversity, a flourishing social ministry, and an ever broadening sphere of influence.

A SUCCESSFUL TOTAL KINGDOM tc \l2 "A SUCCESSFUL TOTAL KINGDOM 
Even in the midst of both internal and external challenges the church thrived to such an extent that it remained one of the fastest growing churches in the country.  The congregation continued to rapidly expand, especially with African Americans members.   By 1987 it had become one of the largest African American congregations in the city.   The church’s social ministry to its members and the local community, likewise, increased proportionally.​  At the same time, Paulk's and the church's relationship with Atlanta slowly improved, as did their involvement with certain factions of the Charismatic community, often through national and international television broadcasts.  

Yet, even with this real and tangible growth, an effort was made by the leadership to augment the perception of the church’s success.   This was undertaken in order to counterbalance the damage done  to Paulk’s message and the church’s identity.  Paulk realized that a charismatic leader needed continually to deliver the goods (Weber, 1968:242).   Thus, a media-enhanced, public relations effort was begun to accentuate the positive, vital aspects of this kingdom church.  This manufactured picture of success was, at this point in time, only a slightly exaggerated reflection of the actual reality at the church.  A total Christian Kingdom was being created in South DeKalb with the church as its center.
   The leadership wanted to make sure everyone, both inside and outside its walls, knew it.  

The church’s sizable media resources of television, tapes, books, newspapers, and radio were employed to create an impressive, larger than life, image of the congregation’s success.  Members were fed a steady diet of positive and success-oriented press releases throughout this period.  Seldom did members garner information either from internal or external sources unless it was channeled through the church leadership.  The newspaper detailed Paulk's itinerary along with the travel schedule of several renowned singers from the church.  Letters of praise and testimony from television viewers, PFK members, and pastors of networked churches filled the paper.  Television productions not only were able to present Paulk's "side" of the theological battles, but also to portray the "good fruit" of the ministry.  These televised programs added an objectified credence and legitimation to his message.

The media‑enhanced public relations portrayals of success produced the intended result.  Very few "ordinary" members ever actually saw the swirling storms around them.  Like couch potatoes, glued to their electronic source of information, their only real indication of a storm was the news bulletin which flashed across their screen.  Most never experienced any of the controversy for themselves.  In fact, a majority of members, when questioned about this time period, only had positive things to say about it.  At the same time, however, an unintended consequence of this public relations media blitz was that it created the beginning of the separation of the church’s actual reality from its ideal, and media-distorted, portrayal.  This developing characteristic eventually became one of the most destructive aspects of the congregational system. 

 Signs of Successtc \l3 " Signs of Success
The church’s numerical growth was one of the clearest indicators of Paulk’s charismatic success.  Benson Idahosa, visiting from Nigeria, reinforced this reality as he implored the congregation, "When you stop growing, you start dying" (2/24/85).  Growth in membership became the watchword of this period.  Bishop Paulk's references to growth in sermons were higher during this period than any other except the Alpha days.  He challenged members to engage in intense evangelism while prophetically announcing, "We are going to move from a 10,000 member parish to a 25,000 member parish..." (6/23/85).  He even labeled 1987 as "The Year of Recruitment."   By the end of 1987 the 2500 seat K Center was nearly filled at both Sunday Morning services.  In the midst of this continued growth, discussions began concerning a permanent worship facility.  Earl hinted at his personal inclination in 1986, "I don't know what God wants us to do but...Oral Roberts said a few weeks ago, 'There is not a Holy Spirit directed cathedral in the world.'"(2/2/86).  Several months later he announced that God had told him to build a 7,777 seat neo‑Gothic "Cathedral to the Holy Spirit."   That settled the question of the next worship structure with no congregational discussion.  From that point on, the resources of the church began to be directed toward the construction of a cathedral.  It was several years, however, before the full implication of this building project was felt by the membership.

The majority of new members who contributed to this growth were young (with an average age of 31 years at joining), as were most established members at the time.  The church capitalized on the "baby boomer" constituency to show its relevance to contemporary society. There were occasional references to the congregation’s youthfulness and  direct appeals made to "our generation", although not nearly as much as other megachurches.

Of the white members  who joined during this time (based on their survey responses in 1991) 57 percent  were female.  Nearly sixty percent  were married and had children, almost all of whom attended together as a family unit.  Over a third grew up in Georgia, but almost half were from outside the South.  They were well educated, far surpassing the educational levels of their parents.  Nevertheless a third of the fathers were managers and professionals, with 38 percent employed in service, technical, or laborer jobs.  Many of their mothers also held either clerical (26 percent) or service (14 percent) positions.  In 1991, these new members had jobs in service, clerical, managerial or sales fields, with 12.5 percent being self‑employed (See Table 4).

Their religious background immediately prior to joining was mostly liberal/moderate (40 percent) or conservative Protestant (40 percent), although their previous church affiliation included a number of Pentecostal (16 percent) and nondenominational (11 percent) congregations as well.   Twenty-seven percent of those who came during this time were relatively recent converts.  They came from a considerable distance to attend the church (45 percent over 15 min. drive); however, almost a quarter lived within the church’s zipcode area.

The African American members who came during this time, based on 1991 data from those who filled out the survey, were very similar in many ways to the whites.  They, too, were young, well‑educated, and grew up in similar regions of the country.  They made slightly more

TABLE 4
	Demographics For Members Joining Between 1985 and 1987

	Characteristics
	White
	African American
	Total

	Total Number
	56
	105
	176

	Mean Age in 1991 
	36.2
	38.0
	37.5

	Mean Age at joining
	30.2
	32.0
	31.5

	Gender: Female 
	57.1
	74.3
	67.8

	Marital Status:
	
	
	

	   Married
	58.9
	49.5
	51.1

	   Divorced
	21.4
	16.2
	17.8

	   Never Married
	19.6
	25.7
	24.7

	Education:College degree or more
	52.7
	47.1
	48.5

	Income: +$30,000 
	57.4
	61.0
	59.0

	Occupation:
	
	
	

	   Clerical
	19.6
	14.1
	15.6

	   Service
	21.4
	22.2
	21.0

	   Managerial
	17.9
	14.1
	15.0

	   Professional
	3.6
	4.0
	3.6

	   Self-Employed
	12.5
	13.1
	14.4

	Southern Birthplace
	55.4
	54.3
	55.1

	Community of Birth
	
	
	

	   Rural/town/city
	53.6
	43.7
	47.4

	   Urban/suburban
	46.4
	56.3
	52.6

	Mean Childhood Moves
	3.5
	2.0
	2.6

	Characteristics
	White
	African American
	Total

	Hours at Church/ Week:
	
	
	

	   0-3 hours
	11.1
	27.0
	23.8

	   4-6 hours
	18.5
	41.0
	31.6

	   7-10 hours
	37.0
	20.0
	25.6

	   11 or more
	32.3
	12.0
	19.0

	New Christian 
	26.8
	29.5
	28.4

	Mean # CHHC Friends
	4.0
	2.5
	3.0

	Giving: 10 % or More
	94.4
	75.5
	82.7

	Previous Denomination:
	
	
	

	   Liberal/Moderate
	26.8
	16.2
	18.8

	   Conservative
	32.1
	50.5
	43.8

	   Pentecostal
	16.1
	17.1
	16.5

	   Catholic
	7.1
	2.9
	4.5

	   Charismatic/Nondenom
	10.7
	5.7
	6.8

	   Other
	1.8
	4.8
	5.7

	    None
	5.4
	2.9
	4.0

	Live in Church Zipcode
	27.3
	11.5
	17.3

	Mean Paulk Books Read
	5.0
	3.4
	4.0


money than their white counterparts.  Half were married and most spouses (80%) attended.  These black members were employed in similar service, clerical, and managerial jobs or self‑employed at about the same percentages as white members.  They came to the church from some distance (60% drove over 15 minutes), with far fewer living in the immediate area of the church.   

There were several distinct differences between the black and white persons who joined during this time.  Seventy‑five percent of the African Americans who joined were female.  Many of the black members grew up in urban areas (42.7 percent), moved seldom, had more siblings, and less‑educated parents.  Their parents' religious traditions were predominantly Baptist (55 percent), Methodist (15 percent), and Pentecostal (10 percent), as were their own previous church affiliation.  These members were attracted to the church for three primary reasons: the preaching (33 percent), the fellowship (15 percent) and the racial mix (15 percent).

The Power of Racial Diversitytc \l3 "The Power of Racial Diversity
The racial composition of the congregation at this time was almost exactly 50 percent black and 50 percent white, although this balance was not to last long.  More than twice as many African Americans as whites were joining during this period.  With this growing African American constituency, the church leadership intentionally began to promote an interracial, integrationist agenda.  Paulk soon emphasized African American and civil rights themes and often commented on his connections with the King family.  During one sermon he stated, "I had the privilege of being in (Martin Luther King's) presence several times in groups and many, many more times with Daddy King" (3/16/86).  Prior to this period Paulk referred to racial issues far less than one time per sermon (.6), but from 1985 onward he spoke of race on the average of three times per sermon (See Appendix B-29).  Racial issues, such as discrimination, inner city crime, drug abuse, unwed mothers, and gang violence among young black males, became significant concerns of the congregation.  Efforts to address these issues formed one of this church’s more distinctive features.  At this time, almost no other megachurch had such a racially balanced congregation.
  The worship service’s music and character also began to reflect this ever-growing constituency.  Soon music with pop, soul, and black gospel sounds began to be written and sung in services.  The primary person responsible for this was Anthony Lockett, a former member of the African American singing group "Cameo."  Likewise, the interaction between preacher and congregation started to reflect a call-response tradition, common to many African American religious traditions (Franklin, 1994).
  Furthermore, the church had grown to be one of the larger religious gatherings of African Americans in the city, nearing four to five thousand black members.  

With that African American presence, Paulk and other church leaders, such as the black associate pastors Kirby Clements and James Powers, began to take a more active role in the city’s African American community, to the dismay and protest of some prominent black pastors.  Chapel Hill Harvester's choir performed at the annual "King Fest" celebrations for several years.  Bishop Paulk was asked to write an "Ask the Bishop" column in a local black newspaper, The Champion.  The church advertised its services in many of the newspapers targeted at Atlanta’s  African Americans, often with the photos of the African American Kirby  Clements and Pedro Torres, the Hispanic minister on staff.   Several magazine articles praised the church's integrationist stance (Harris, 1987; Hazard, 1988).  By 1987, the church's identity as an integrated congregation was so developed that Earl stated confidently in one sermon, "We are [Martin Luther King's] dream fulfilled" (8/2/87).
  

Paulk almost never talked of the increase in African American members as due to the contextual changes taking place in the local community, as a result of the congregation's openness, or as a byproduct of the general appeal of the church, its ministry, or its spiritual worship.  Rather he interpreted it as a direct spiritual blessing of his own racial stance and a fulfillment of the vision God had given him, as he suggested in several  sermons (2/10/85, 10/12/86). 

There is no people in Atlanta like the people you sit among‑‑due to my faithfulness in the racial situation....  Absolute racial harmony, God says I will make you a standard.  It was not accidental, it came by absolute commitment to what God had called us to.

We built in a subdivision 12 years ago, it was so lily white.... And I watched those people moving out and thought 'My God, where are they going to? why are they moving?'  Pastor Don didn't move! I didn't move!  And Donnie Earl [Don's son] grew up and he didn't even know he was white.

Paulk's integrationist stance did have much in common with the message of King as well as with the Black community in general.  The ideal of integration was very attractive for many of the lower middle class and older black members.
   Nearly 15 percent of total 1991 survey black respondents reported that the racial diversity of the membership was initially the most attractive feature of the church.   As one such African American member commented, "I was amazed, I was truly amazed.... I felt the Spirit here. It was a melting pot for the races...and the love expressed in this building was just amazing.... I came back."  

At the same time, only three percent of white respondents in the 1991 survey identified the church’s racial diversity as being their initial attraction.  The majority of this group were Charismatic Christians who had formerly belonged to mainline denominations.  One such committed member explained her family's racial perspective, "While we lived in a neighborhood that was 80 percent black, the [United Methodist] church there was 100 percent white.  We just didn't feel like that church reflected the community that we lived in."  I must confess the church's racial diversity was one of my primary initial attractions to the church.  Worshiping in this integrated congregation had a powerful spiritual and emotional appeal for me.   Judging from my interviews and observations, however, only a minority of white members wholeheartedly embraced the biracial situation as the ideal expression of the faith, many accepted it as a good feature of the church, and a minority of members were quite uncomfortable with the diversity.

Several of these white members who did not embrace the church's racial diversity were interviewed both formally and informally over the years of the study.  Some of these persons left the church as more blacks came, others isolated themselves from cross‑racial interaction, and a few were outright hostile in their racial comments to me, although civil in their interactions with African American church members.   One such member commented about several black members.

I don't see why they need to flaunt it in front of our faces, wearing that shawl and those hats.... It's like the KKK.  They are saying, `We are different. We are from Africa.'...[I guess I think this] cause I'm from South Georgia and a redneck.  

Another questioned out loud to himself during an interview, "I don’t understand why they don’t want to worship with their own kind."  This blatant racist attitude was quite uncommon judging from the time I spent at the church.

The white leadership also demonstrated some racial awkwardness, perhaps even prejudice, in their  dealings with black members.  White presbytery members often greeted African American members with comments such as "what's happening" or "gimme five" rather than a handshake.  Several black members expressed anger at this treatment by the clergy.  Earl Paulk's comments occasionally reflected a racial insensitivity as well, such as this comment from a 1981 Sunday evening sermon  (3/15/81).

You know I can not tell you how much I thank God for our black members that are here.  I found out tonight that nobody can welcome you like a black person. You have got to see them smile at you with them beautiful white teeth, when they say `Welcome home pastor.' 

The makeup of the church staff also betrayed the presence of structural racism.  Although the congregation contained several  thousand African American members by this time, there were only two black pastors.  Pastor Kirby, the older part‑time dentist, had been a pastor since 1980.  The other black minister, a younger, handsome, well‑educated former social worker named James Powers, had been ordained recently.  During this time very few paid staff positions were filled by African Americans, although many did volunteer as Sunday school and nursery workers, ushers and hostesses, parking lot attendants, and grounds keepers.  The few blacks on staff were employed as musicians.  This lack of black church leaders did not appear to disturb most African American members.
   One committed African American member explained his acceptance of the racial imbalance in leadership.
 

In terms of what I see up front....I truly do believe that whoever God ordains to do certain things that's who should be up there.  I don't feel race should be the motivator.  It's wonderful when all racial and ethnic backgrounds are represented, but its not so much I think there needs to be a black, brown, red, yellow, or white person, but the fact that we all play a part.  However the mixture falls is fine. 

Even given this mixture of racial attitudes, cross-racial interaction during worship services appeared unrestrained and spontaneous.  Never once in five years did I observe members of one race move or hesitate to sit next to someone of another race.  Throughout the worship service, members carried on interracial conversations, offered each other mints, borrowed paper or pens, and shared Bibles.  During times of praise black and white members could often be seen holding one another's hands, hugging, and praying over each other. 

Outside of the worship setting, however, the informal interactions between persons of different races were very often segregated.  Apart from the mutual focal point of worship, the segregationist upbringing of especially Southern members reasserted itself.  Many members,  black and white alike, openly admitted that their informal fellowship and social life, both at church and throughout the week, were divided along racial lines.  One core African America member offered her assessment of the situation.

I watch, not so much the worship service, but when the service is over and I move out into the atrium and I see the whites heading this way and the blacks standing around over there.  I see it not only in adults but I also see the kids do the same thing.  That's not surprising.  It's just that my first impression was `Wow, look how harmonious it is!'  Then as I start to see it more I realize that it is still harmonious but it is not as mixed as I thought it necessarily was.

One aspect of modern African American life, the efforts to embrace an African or distinctively black heritage, was rejected explicitly by Paulk.  He staunchly preached against this perspective, as he commented in one sermon, "I'm not against ethnic backgrounds...but I get a little sick when culture gets in the way of God" (10/12/86).  He argued that unity in the church between the races was more important than racial distinctions.  "We are neither black nor white, Jew nor Gentile.  We are one in the Lord Jesus Christ" (10/12/86).  Some vocal members, regardless of race, strongly disagreed with Paulk's stance on this issue, although I heard no one express this critical view until much later in the church's history.

Paulk's and the church's stated acceptance of African Americans not only was a drawing card for new members, but the interracial quality of the congregation made it distinctive among both megachurches and most  Protestant churches in general.   At the same time, the veiled discrimination of blacks and the devaluation of African American heritage, no doubt, caused some black members to leave once they realized their implicitly subordinate position in the church hierarchy.  From all indications, however, only a minority of African Americans left for this reason.  The benefits of the church's racial stance far outweighed its liabilities.

Benefits of the Kingdomtc \l3 "Benefits of the Kingdom
With the church continuing to grow, more and more commitment was required on the part of the laity in order to keep the various ministries operational.  A large core of very active volunteers rose to the challenge. To offset this expenditure of commitment, many benefits were available to the volunteers.  Obviously many of these benefits of kingdom living existed prior to this period, but during this time they took on an increased significance due to the greater call for membership commitment.
  

As was previously discussed, the doctrine of "covering" offered both a spiritual and physical sense of protection to members.  In addition to this more tangible rewards of involvement included the intense relationships which were formed with fellow volunteers, daily interaction with important staff persons, and occasional, cherished conversations with the founding pastors and especially Earl Paulk himself.  By this time Paulk and other favored clergy had distanced themselves from the ordinary membership, thus any chance encounter with them became quite special and charged with spiritual excitement.  I witnessed, during this time and later, ordinarily highly professional business persons stand dumbfounded in awe while in the presence of Paulk.  Other members commented on touching his mail, his address label, or the interview form letter I sent which was signed by him, as if these had the power to heal or gave them some bit of intimacy to this source of spiritual power.

 
Another tangible reward of the considerable commitment required came in the form of networks of intimate, emotionally rewarding friendships between large numbers of members.  These relationships were not only rewarding in and of themselves but they also provided an outlet for the desire for service to the community.  As one member suggested, "I don’t just get fed here, but I get to feed others, to put my faith into practice."  These social connections were further reinforced in the cell-groups and covenant communities, which will be discussed in depth in the following chapter.  

The diverse ministries, which increasing proportionately in relation to the expanding congregation, also offered concrete compensation for being an active member of the church.  Participation in these "Overcomer" groups challenged members to grow and develop into more healthy human beings.  Many of these groups were patterned after 12 step recovery programs.  Almost all of them were lay-led, by persons who themselves were or had recovered from the group’s difficulty.  In most of these group there was an atmosphere of intimacy, vulnerability, and peer accountability.  This mutual concern, likewise, spilled over into the covenant communities and nontherapy ministries.  These groups, combined with the church’s refuge motif, created the situation where many hurting persons could find deliverance and physical or emotional salvation.  Nearly 25 percent of the 400 survey respondents who wrote open comments on the questionnaire stated that the church had saved their lives, had given their a sense of purpose and identity, and had healed them spiritually and physically.  The gratitude for these blessings further solidified the intense commitment to the church many members felt and expressed.

Another benefit which arose during this time period was the increased opportunities to do business for the church, or in relation to its ministries.  Several plans were devised which would create a total community, a "city of hope," which would encircle the yet-to-be-built Cathedral.   Lay business leaders in the congregation developed the idea of building numerous intentionally integrated church communities in the local area. These plans included  various office parks, residential communities, sports complexes, shopping malls, and  a complete reconstruction of the surrounding neighborhood.  The proposed facilities would support the church’s social ministries and recreational activities, provide something for everyone, and add to its appeal as a one-stop shopping center.  As the first step in this vision, construction was begun on a small Christian shopping mall which would be attached to the existing K Center.  This "mall" would contain a large atrium complete with fountain, street lamps, park benches, and plants, a "Chick-Fil-A" type snack bar, a bookstore, a craft shop, small kiosk carts of popcorn and other snacks, the church’s tape ministry, a ministries’ recruitment center, and new church offices.  Many of these speculative ventures in the community also were begun during this time, some on former church property and others on newly purchased tracts of land.   A system was established whereby church contractors could hire laborers and subcontractors through congregational networks.  Many of the church’s most affluent members risked considerable amounts of capital in this effort, in the middle of a debatably unstable area of the city.  Their ties to the church, and their level of commitment, became not only personal but also financial.  They had much to gain or lose resting to the success of the church.

Local, National, and International Exposuretc \l3 "Local, National, and International Exposure
Buoyed by the continued numeric success of his interracial and activist church, Paulk and the church leaders sought to spread the Kingdom gospel to the "uttermost parts of the world."  These evangelistic efforts began first with his relationship to Atlanta, but soon extended via television deep into Central and South America.   Paulk began to reconfigure the symbolic relationship with Atlanta of previous years.  Before he saw himself as the city’s prophetic voice crying  out in the wilderness, now he saw himself as dwelling in the courts of leadership as its advisor and spiritual protector.   He commented optimistically about the parallel futures of the city and Chapel Hill Harvester.  The church and the city became indistinguishable in his portrayal of this relationship (2/10/85). 

Atlanta will become the religious center of the world.  Atlanta became the symbol of victory over defeat.  The phoenix that rises out of the dust of defeat, that lifts its head in pride and says, 'we are able to address our problems.... God is not done with Atlanta yet!'  It is becoming one of the revival capitals of the world.

By mid 1987, Paulk spoke about this successful relationship, not in the future tense as he had in 1985, but in the present tense and with complete certainty.  "Atlanta IS the spiritual capital of the world!" (8/2/87).  In the church’s newspaper and from the pulpit, he addressed legislative issues, encouraged member's involvement in political affairs, and offered a new vision of the church's role in the city.  He spoke of the task of the "local church" as influencing and improving the entire metropolitan area.  Paulk, boasting of his influence with city and state officials, opening his pulpit to would‑be politicians during campaigns.  The parade of vote‑seeking candidates confirmed his political influence before the congregation.   Likewise, the church began to gain the admiration of several religion professors and local seminary instructors.  In fact, many of my earliest contacts with the church during this time resulted from the recommendations of my professors.  Seminary classes visited the worship services, observed the many ministries, and were lectured by Paulk or his associates.  

Even as Paulk suffered at the hands of critics, the church’s Kingdom Partners, networking pastors, ICCC affiliates, and his friends in the Charismatic Community all rushed to his defense.  As stated previously, many well-known ministers were guest preachers during this time.  One such supporter, Bill Hamon prophesied during a sermon at the church that Chapel Hill Harvester would host a massive gathering of 25,000 persons from around the world in 1990 (10/27/85).  Paulk enlisted the aid of the other ICCC bishops to make this prophesied "World Congress on the Kingdom of God" a reality.
   

This period was marked by several other significant moments of involvement and recognition by the external Christian world as well.  In 1985 he published two books that year which sold over 30,000 copies (1985b, 1985c).  In May 1986 Paulk participated in a Vatican Conference on the Roman Catholic/ Pentecostal dialogue (Weeks,1986:379).  A few months later Oral Roberts invited him to be on the 27 member board of the Charismatic Bible Ministries, an informal network of like‑minded leaders of major ministries.  In November 1986 he was elected to Board of Regents at Oral Roberts University.  He had become the leading proponent of "Kingdom Now" theology, and was invited to numerous conferences to speak on the subject (Weeks, 1986:362).  His theology resonated with the "Dominion" preaching of numerous other Christian leaders (Nation, 1990, Barron, 1992).  Kingdom was rapidly becoming the watchword for several evangelists including Oral Roberts, Pat Robertson, Robert Tilton, and Robert Schuller.
   Each of these achievements provided a necessary counter balance to the criticism that had been raised.

During this time, the church was also able to claim considerable global exposure, especially in Central America.  The newspaper was filled with articles which described a medical trip to Honduras in 1985.  That same year, 175 pastors from countries in Africa and Latin America attended "Atlanta 85".  The director of international outreach, Pedro Torres, conducted seminars in five Central and South American countries in 1985.  By 1986 network churches were located in every Latin American nation, in several Caribbean islands, and in a number of African countries.  In 1987 the church began to broadcast a television program in Costa Rica and hosted an international conference of 400 ministers from 15 nations. The church’s rapid incursion into Central and South America parallels the Pentecostal explosion which was taking place in these countries during the 1980's.
  By all appearances Chapel Hill Harvester had made great inroads into its Southern mission field.

Even with these considerable accomplishments and the church’s success in general, Paulk, the leadership, and many of the core members wore the scars of this difficult period of trial and testing.  The rest of the congregation, too, were left feeling a vague sense of persecution.  The response of leadership and membership alike to these feelings helped to create a congregational dynamic that would have a lasting detrimental effect on the church in future years.  

Suffering for the Kingdom’s Saketc \l3 "Suffering for the Kingdom’s Sake
The feeling of being persecuted was nothing new to Chapel Hill Harvester members.  At least since the Alpha days many in the church believed they were continually being unjustly condemned.  Perhaps it was a perception Paulk had carried within him since the Hemphill incident.  Paulk often intensified this feeling of persecution with statements that reflected his own sense of being rejected by the religious world, such as his comment in one sermon (11/22/87), 

People are afraid to identify with this move of God.  I talked, just last week, with two major world leaders in religion and said, 'why did you not include Chapel Hill?' Only to have them say,  'Well, we thought others might not join with us if we identified with you.

This period of criticism had magnified the congregation’s perception of themselves as outcasts, marginal, and also mavericks.  Unlike previous times of persecution in its history, church members now had a solid, recognizable identity to rally around and protect -- Paulk’s vision of the kingdom.  The congregation now possessed a powerful ideal for which to suffer but also from which they could draw strength.  This "Kingdom Now" theology
 had become the symbol of what Paulk and the church stood for.  It encompassed who they were as a congregation, both in their own eyes and in the eyes of the world.

Paulk stood by his identity as the kingdom theologian, aided by the label of "Provoker," prophetically given to him by another minister.  This image of provoker offered Paulk a way to interpret the attacks as being the result of his intentional efforts to present the Kingdom gospel.   Rather than the criticism having been due to his lack of clarity, inadequate proofreading, or heretical theology, Paulk argued that the conflict was the result of his efforts at challenging existing theological categories, "stepping on sacred cows," and being the "provoker" he was prophesied to be (Barron, 1992:88).   As he commented in one book, "I am called and committed to provoke the church toward maturity and unity" (1985a:6-7).   His biography, appropriately titled The Provoker, described how this identity functioned (Weeks, 1986:381‑82). 

The Provoker stands between two kingdoms of God's people...knowing that not only has he heard God's voice and followed His directions, but also he has an eternal responsibility.... The Provoker will take risks that would cause others to tremble.

There is some evidence that Paulk clearly intended to disrupt and challenge the status quo with his Kingdom Theology.  For instance, in the introduction of To Whom is God Betrothed he suggested that his book on the role of Israel was, "written in obedience to God.... If my first considerations were my own welfare, my reputation, acceptance by my colleagues or my regard for any worldly kingdom, I would avoid the subject" (Paulk, 1985c).  Yet, he quickly realized that similar comments he made in the first edition of Ultimate Kingdom (1984a:102-103; 207ff; 255-256) concerning the place of Israel were too provocative (Barron, 1992: 70-71,197).  He removed them in the second edition and even got a well‑known messianic Jew, Daniel Juster, to write the foreword.
  Therefore, although he used the image of provoker as a way to explain the hostility especially to his congregation, he was also quick to revise and recant his former statements publicly if they were overly controversial.

The provoker image, however,  was inadequate in deflecting all the controversy the church suffered.  The leadership often resorted to assigning blame for their troubles elsewhere.  On many occasions, blame was cast on the process of Paulk’s book production itself.  Both he and Tricia Weeks, his ghost writer, argued that the hastily produced books from transcribed tapes of sermons often were poorly proofread.
  On other occasions it was "the world" in general that was cast as the enemy.  Paulk's sermons during this time were full of negative references to the "world" expressed from within his dualist perception of reality.
  Often these difficulties were also understood as an indication of Satan's efforts to thwart God's chosen mission, to evangelize the Kingdom message.  Paulk suggested during one sermon, "Honey, the reason we have so much warfare is that the devil doesn't like what we are doing" (2/8/87).
  

Even as the leadership presented these possible sources for their troubles, they intentionally shielded members from learning the actual sources of their persecution.  They did not want the congregation to know the origins or the extent of the criticism.  This lack of complete honesty on the part of the leadership left members with a vague awareness that they, too, were "despised and rejected of men."  Members, without specific knowledge of the allegations, developed a somewhat paranoid mentality, realizing they were under attack but not knowing from where or whom.   In turn, these vague feelings of persecution drew core and committed members closer to each other, and at the same time, further from outside balancing influences.

The congregational impression that they were constantly under attack both from Satan and "the World" drew the community together in a powerful manner.  One member described it as a "foxhole mentality."  Under pressure from the enemy, members were drawn together in solidarity.   With an "enemy at the gate," the congregation’s adherence to the Kingdom identity grew more intense.  The kingdom became synonymous with the church and its leader.  Within this identity members developed a clear sense of who they were and what they were about -- they were kingdom Christians and they were about the demonstration of the kingdom.   

Along with assigning blame,  church leaders used the persecution to emphasize further the congregation’s uniqueness due to its Kingdom message.  "We must be special, why else would Satan pick on us?" one member explained to me.  In her biography, Weeks echoed this theme (1986:358).

Many critics wanted to write Earl off as a 'millennialist,' a 'manifest Sons of God,' or 'latter rain' theologian....  Earl told his congregation that one of the most effective ways that Satan 'kills the prophets' in the modern church is by propagating innuendoes, false accusations an attacks on the prophet's character.  Many people outrightly rejected prophetic truth in fear of 'Jim Jones' types and demoralizing cults.

The church's unique effort at demonstrating the kingdom was interpreted as an "anointed move of God."  Paulk often warned both critics and investigative reporters about, "touching God's anointed messengers and His movement....They can not touch anointed things and live" (1988a:86).  This questionable doctrine was given credence and concrete expression within the congregation, in relation to two events that actually took place.   On February 21, 1988 Paulk's nemesis, Swaggart was caught with a prostitute.  He was censored by the Assemblies of God and eventually left the denomination.  With his support dwindling, he was forced to abandon several television markets.  Paulk quickly contracted for Swaggart's Central American television slots.  A  second confirmation of God's protection of "anointed ministers" came when Christian Research Institute leader Walter Martin suffered a heart attack and died in 1989 while on a visit to Atlanta.  About this situation Paulk later wrote (1991:75), 

The consequences for getting the wrong signals can be quite serious.  I was challenged by one noted critic only a few months before his death.  He was writing some totally erroneous interpretations of my teaching, calling me a false prophet.  Matters of life and death rest with God, and those who make judgments over ministries must be extremely careful with their words.

 According to several staff members and ministers, these incidents were used explicitly by Paulk to bolster his spiritual power and charismatic identity as a "prophet of God."

Such vivid demonstrations of the "cost" of criticism conveyed a profound message.  Divine retribution was prophesied for those members who left the church on bad terms, such as Bob and Kim, or even for those who just left the church for another congregation (Paulk, 1984b:194‑95).  The promised adversity for disaffiliating with the church provided a strong and effective mechanism for the retention of those in leadership, core, and committed members.  Many marginal members were not sufficiently persuaded by or committed to Paulk's authority to treat the threat as serious.  But for those in leadership, the price of defection was costly, and most often a risk they were unwilling to take.  They had heard Paulk’s predictions of adversity.  They had seen "God" protect his Kingdom message and his visionary messenger.
 

Another consequence of the church’s reaction to its critics was that it even more strongly emphasized its demonstration as a "prototype of the Kingdom."   After Paulk had been criticized for statements which implied they were "establishing the Kingdom," he was very careful to speak only of "manifesting the Kingdom."
  This emphasis corresponded well with the "demonstration" aspect of the church’s earliest kingdom identity as embodied in the 1981 mission statement.   Rather than arguing that the church would bring in God's kingdom, or in a post‑millenialist manner improve the world before Jesus returned, Paulk stated that the "matured church" would become the "standard" by which Christ would judge the world.  He made this emphasis clear in one sermon, "I do not believe that the world will grow better and better till Jesus comes back and says you did it all.  But I do believe that the church will become a more keen, definable standard by which God can judge the world" (2/2/86).

In relation to this rhetorical change, an increased effort was made to produce tangible evidences of the congregation's kingdom lifestyle, to become that standard.  This local kingdom congregation was to lead by example, showing Christians and nonbelievers alike, what the ministries of a mature church should accomplish.  Paulk stated in one sermon (3/10/85), 

This church is called to be a prophetic church.  Every ministry in this church is to be a prototype.  If you only knew how important you are.  I said, Oh God we can't make a mistake, there are too many people imitating us.

This need to be a demonstration of the Kingdom combined with the sense of specialness, uniqueness, created an implicit triumphalism in the congregation.  Paulk's altar call for new members clearly implied this, "[Do you] want to plug into the most important thing taking place on this planet" (8/2/87).
   In this regard, Paulk discussed the qualitative difference between "Salvation churches" and "Kingdom churches," with the former type portrayed as somehow inferior, inadequate, and less enlightened.  On the other hand, Chapel Hill Harvester was a "Kingdom church" and as Paulk claimed in one sermon, "God has called this church to be a prototype for the world. That will be the church to watch in the next ten years" (10/13/85).   The distinction, he argued in his book Satan Unmasked, was due to the Spirit’s anointing, "[As a Kingdom church] we don't claim to be 'special.'  We just claim to have a special God who grants us the anointing and power of the Holy Ghost so we that can do great things in the name of the Lord" (1984b:191).

This status as an anointed ministry, a kingdom church, meant it should only be judged by the fruit of its  demonstration and its members’ commitment.  This created a situation in which many vibrant and effective programs were started.  Membership in this context, was not verbal assent to doctrines or transfer of affiliational standing, but intense commitment, participation, giving, and involvement in demonstrating the Kingdom.  As a consequence, church‑wide commitment in several areas of personal and congregational life were considerably higher than the findings from similar church studies.

Members were strongly encouraged to demonstrate their commitment to the church's kingdom vision through their actions.
  This in turn produced many ministerial successes, much "spiritual fruit."  At the same time, Paulk asserted that, "Ministries are judged by their FRUIT" (Harvest Time April, 1986).   He made this point clear in a later book, "The Church may not affect any circumstances surrounding you, but the Kingdom always changes things.  Churches that preach and demonstrate kingdom authority will grow" (1991:33).

Chapel Hill Harvester effectively employed its media resources to publicize its fruitfulness not only to its members but also to the world.  The newspaper, video portrayals shown on television and during the worship service, and Paulk’s books and tapes all confirmed this message ‑‑ that this demonstration of the kingdom was unique, successful, divinely led, and blessed of God.  This was asserted in the face of both the internal and external attacks. Aided by the media presentations, the church moved more or less smoothly through and beyond these challenges.  As it continued to grow larger and more successful, its sense of its kingdom self‑identity became wed to these media images as a confirmation of its fruitfulness.  No member could be active in all the ministries, activities, or events; therefore, one had to rely on the reports to gain a clear picture of how the church was prospering.  The kingdom, embodied in this congregation, became even more so "built in trust," trust not just in a man but also in his media-enhanced presentation.

A ROSE IS A ROSE, IS A ROSEtc \l2 "A ROSE IS A ROSE, IS A ROSE
Comments, doctrines, and definitions got Paulk into trouble.  Denials, reinterpretations, and de-emphasizing these ideas got him out of trouble.  After this period, Earl Paulk and the church leadership carefully guarded how and what they spoke.  The message which issued from the pulpit was more closely screened, polished, and guarded.  Paulk wanted to insure his flock had the correct impression of what he taught--and that what he taught was not too volatile.  The articles in the newspaper, along with sermons in basic Christian doctrines, helped re‑educate members in exactly what he meant when he had preached about "little gods," "establishing the Kingdom," "revelation," "having dominion," and the distinction between "natural and spiritual Israel."   New members classes, sermons, and Sunday school classes all presented the "correct" understanding of Paulk’s kingdom doctrines.  That Paulk sought to redeem his teachings can be seen in one such sermon comment,  "We are not going to determine [when Jesus comes back].  You haven't heard me at all if that's what you think.  God's going to determine it....but how can God judge the world unless he has a standard" (10/12/86).

Yet even with these many efforts to redefine the words, their contextual reality and implicit message remained the same.  As in the quote above, Paulk was careful not to say that the church would determine when Jesus returns.  At the same time, however, his comment after the qualifier "but," essentially implied the identical idea -- God will not judge the world, and Christ will not return, until there is a standard by which to judge.  The church must mature and become that standard.  Until it grows up, Christ will not return.  The implication is the same, but the words are less volatile.

In order to avoid any further conflict over the controversial terms, Paulk excised them from his books and public vocabulary.  This is an interesting reversal of his argued use of the "provoker" image as justification of his controversial positions (Barron, 1992:116-117).  A comparison of the first and second issues of Ultimate Kingdom (1984a/1986a) clearly identifies which words were most troublesome.  Yet it is interesting to note that entire sections of this book were not rewritten to remove a disputed concept.  Rather only particular controversial key words or phrases were deleted.
  Reference to Paulk's revisions concerning "natural Israel" and "establishing the Kingdom" have already been described above.  Another specific word, "revelation," was often changed to "insight" (1986a:186), "understanding" (1987:93) or "precept" (1986a:203).  When revelation was referred to, the text was altered to portray a status equal to the Bible.
  Paulk and his publications staff deleted the phrase "manifest sons of God" several times simply because of the connection to the Pentecostal heresy identified by that name (1984a:146,180,183).  "Dominion" was judged a sensitive term due to its possible misconstrual as militant activism and its implied relationship with the post‑millennial Christian Reconstructionists.  It was often replaced by the phrase "witness to God's standard" (1986a:202).  The references to "conquering death", reminiscent of a Latter Rain doctrine, were tempered by giving them a symbolic interpretation (1984a:269‑70 & 1986a:121,181).  Paulk also removed any explicit anti‑rapture language and overt derogatory remarks about premillenialists (1984a:177,179, 219,221,231, 235,250,252).  Instead of attacking premillenialists, Earl began to emphasize his dissatisfaction with those who held an "escape mentality," who long for the rapture and do nothing about the conditions of the present world.  Finally, after several comments at the Society for Pentecostal Studies  meetings regarding Paulk's authoritarianism, Earl became sensitive to this issue as well.  He often commented to the congregation as he did in one sermon, "I have no desire for anyone to obey me, nor any one of these pastors!" (12/14/87).  Yet at other times he spoke of a "God totalitarianism" and called for complete obedience (8/2/87).

I call for total and complete consent of the presbytery... complete commitment...total and complete agreement in the mind of this church as one and if there is some disagreement then I would suggest that you probably wouldn't be comfortable here...you are going to be much more comfortable in a little church by the side of the road, that is segregated and had its own little goals and its own little ideas. 

These changes marked a rhetorical laundering, a house cleaning of "red flag" terms; however, they did not indicate any significant change in the reality of the church or Kingdom Theology in the minds of the congregation, as evidenced by the later questionnaire responses or interview comments.  Rather Paulk was most interested in appearing orthodox to those who read his books.  Those who listened to him in the pews already knew that he presented a Christian message.  Many of them knew that Chapel Hill Harvester was helping to bring in the kingdom, that Paulk spoke in revelations at least equal to the Scripture, that they were the chosen generation that would not die, and that Paulk’s word was to be obeyed explicitly.  For his external audience, Paulk had applied some new makeup to the public face of Kingdom Theology.  For the congregation, the message remained the same.

The congregation, however, did feel two other significant changes Paulk made in his kingdom rhetoric following this time of criticism.  The first change was remarkable given the membership’s intense embrace of the kingdom identity throughout this period.  In the midst of the controversy over "Kingdom Now" theology, Paulk began to decrease significantly his use of kingdom language in sermons.  His use of the term "Kingdom" fell to 17.5 times per sermon from 28.4 and 30.4 times per sermon in the two previous periods (See Appendix B-8).  Whether conscious and intentional or not, Paulk’s sermons, especially late in this period of church history, began a shift away from the congregation's central image of kingdom.  When Kingdom Theology was discussed, its extra-ordinary, revelatory nature was downplayed.  The uniqueness of the concept was diminished until it was seen as just another way to talk about being a committed Christian.  Don argued along these lines in the newspaper’s editorial, "The Kingdom of God is simply the rule of God in the universe.  Others have added ‘now’ to it making it ‘Kingdom Now’ which apparently has other connotations that do not apply to what we are teaching" (Thy Kingdom Come January, 1988, also see Paulk, 1990a:230).

According to interviews and my observations, the kingdom symbol continued to function powerfully among the members.  At the same time, Paulk and the leadership distanced themselves from it slightly.  The kingdom idea first began to be replaced by an emphasis on the "local church" as a witness to the world, especially in Paulk’s The Local Church Says Hell No!.   Following this image the idea of the "cathedral concept" began to be portrayed as the new identity of the church, as will be discussed in the next chapter.  The term "Kingdom," like the other volatile terms, was being excised, or at least de-emphasized by Paulk, in order to avoid conflict and rejection by the Christian world -- although it was the core image of the congregation.  This action on Paulk’s part had serious ramifications later.

At the same time, Paulk’s preaching became punctuated by a continual increase in his use of "vision" (See Appendix B-27).  This "Vision" was tied to the kingdom, but it was also connected to other aspects of the congregation, including its integration,  members’ intense commitment, being a witness to the world in every area of life, a "City of Hope," and a refuge for the outcast of society.  The entire history and multiple facets of the church formed the context for the ever-changing "vision."  It became a symbol which was all-encompassing.  Whereas it had originally been tied to a specific event, the Phoenix vision, it now incorporated all of the church’s history and world view.  

This rhetorical change had a profound effect on the congregation.  Members expressed feeling unsure about what they believed, what the church leadership taught.  Overall there was a general confusion and uncertainty about what "vision", "kingdom" and other key ideas meant.  Many interpretations of these key terms became acceptable.  The symbol itself became more significant and more powerful than its actual, biblically‑derived meaning.

  
The church's history between late 1984 and early 1988, then, was dominated by two significant forces, the internal and external battles waged against Paulk and the counterbalancing positive, media enhanced, portrayals of the fruits of the ministry.  Throughout this time, the success was real, the rewards still tangible, and the benefits of kingdom living continued to outweigh the cost of commitment.  Paulk and the church leadership went to great lengths to make sure the multiple adverse pressures upon the kingdom message and its messenger did not have a detrimental effect upon the church membership.  Their efforts to overcome these challenges and assure a positive perception of the church, however, unintentionally created several dynamics  which would have serious repercussions for the church's future.  The congregational culture which was produced included a defensive posture in relation to the outside world, an intensely committed membership, a desire to demonstrate their faith, and a refinement of the kingdom message and the church's "public face."  Each of these dynamics, not entirely new to the church culture, were now solidly wedded to the church’s central identity, its "vision of the kingdom."  Following this period of trials, Paulk’s original vision was fully merged and subsumed in his portrayal of the kingdom.  The kingdom vision encompassed the church, the membership, and Earl Paulk himself;  it had truly become "Ultimate." 

This is the moment in Chapel Hill Harvester's history into which I entered.  The day I met Earl Paulk to gain official access to the church I was ushered through the new "mall" to his office of richly paneled walls, framed diplomas, thick carpeting, and massive desk surrounded by walls of books.  This reality was in stark contrast to the concrete floors and metal folding chairs of the "airplane hanger" sanctuary that I had worshiped in the previous Sunday.  My immediate impressions of the church characterized it as successful, progressive, and straightforward.  But I also had a sense that the differences between the "front" and "back stages” might symbolize other less obvious tensions as well.  Nevertheless, without the historical context, the church I saw was only a single frame edited from the entire moving picture.  My first intention was to accept and describe this reality at face value, until the church’s historical reality slapped me in the face and demanded my attention.  The social dynamics in place as a result of the trial of this period formed the reality in which I was to spend the next four years.  This was the church's world view into which I entered unaware, ill‑equipped, and unprepared.   The following chapter, then, parallels  my primary sojourn at Chapel Hill Harvester. 

� Judging from interviews, Iverna left because Earl was upset with her when she snubbed him during a women's conference she hosted at the church.  She was also concerned that he was over-emphasizing the kingdom message.  Finally, she was a very independent, forceful, and self-assertive woman, quite unlike the ideal female subservience model prevalent at the church.  Iverna had preached 9 Sunday evening sermons in 1983.  In 1984, she preached only two, the last of which was 3/4/84.  Her conference at the church was held 6/3/84. 


� Johnson (1992:s6) notes that those around Maharishi Mahesh Yogi, follower and outsider alike, gave him "respectful, even adulatory, respect" in their interactions with him.   If members did disagree they would do it in "the most agreeable manner possible."  The same was true of Paulk, especially after he was made a bishop and began wearing the clerical collar.  I observed meetings with city officials, mayors, governors, and even presidential candidates who fawned over Paulk even after he openly admitted that he disagreed with their policies or political stance on certain issues.


� This same pattern of encouraging existing members to avoid contact with errant members can be see in many of the discussions of New Religious Movements, such as Jacobs (1989:50), Wright (1987), Lewis & Bromley (1987), and Lewis (1986). 


� For a more complete account of Joan Paulk Harris’ death and its impact on the church see Paulk’s biography (Weeks, 1986: 365�66, 368, 370, and 372�73) and his book, Held in the Heavens Until (1985:1�23).





� See in particular the Harvest Time articles devoted to these doctrines (11/85, 12/85, & 8/86).


� See Paulk’s teaching on his use of covenant protection as a "hedge" around Christians in the church’s renamed newspaper, Thy Kingdom Come (1987 8:5�8).


� Wallis (1982b, 1984) described a framework of four possible ways the founder of a new religion could respond to the process of routinization in the organization.  These four include encouraging routinization, acquiescing to it, resisting it, and being displaced by the process of routinization.  Johnson (1992) built on and elaborated this frame as four "modes of interaction between founder and staff concerning the process of routinization" (1992:s8).  He argues that in two of the cases (encouragement & resistance) the will of the leader prevails and in two (acquiescence & displacement) the will of the staff triumphs; In two the leader and staff cooperate  and in two their interests are at odds.  Johnson’s addition to this theory of the development of new religions provides a necessary nuance by highlighting the dynamics between leader and staff in relation to routinization.  However, he leaves out a crucial component of the routinization process, that is the realization that the structural and organizational components of the routinization process have a somewhat independent reality of their own which also acts upon the leader and his or her staff.  As can be seen in this church’s narrative, Paulk encouraged the rational  organization of the church in order to grow and get his theology to the world.   He also willingly, at times, stepped aside to accommodate to these routinizing features, such as in concessions made to the television ministry or to rework his theology.  At the same time, he verbally and organizationally  fought the process of routinization, desperately trying to keep the upper hand and maintain his authority over all aspects of the organization.  Yet, the very processes and structures created to enable routinization of the message began to displace Paulk as the singular charismatic leader.  This dynamic did not require a radical act of expulsion by the staff, as Wallis and Johnson suggest.  The erosion of the routinization process accomplished the undermining of a founder’s position just as effectively as a staff coup would,although not as quickly.


� Bruce Barron, during his visit to Chapel Hill Harvester Church while writing his book about Paulk, questioned Tricia Weeks regarding whether this was a Charismatic Church.  The week he attended a worship service there were no demonstrative gifts of the Spirit in evidence.


� The church newspaper even can be seen as reflecting this spiritual domestication.  During this period there were almost no pictures in the newspaper of overt expressions of hand�raised, Charismatic  praise.  The 1985 average was somewhat inflated by one issue devoted to recounting a pictorial history of the church (See Appendix C-2).   


 


� Johnson (1992:s5) suggests that the creation of "two worlds," one of the followers and another of the founder and core staff, is an "unavoidable by-product" of growth.  I would agree that due to specialized duties and complex tasks required to manage a large organization isolation and separation occurs.  However, the implication of this section is that the church’s associate ministers and core staff  intentionally chose to withdraw from casual contact with the membership in order to increase their own sense of authority, following the example of their mentor Earl Paulk.  The only ministers observed deviating from this pattern were the ones who had their own successful, and separate, churches prior to joining the presbytery of Chapel Hill Harvester Church.


� It is interesting to note that around 1985 that in the local public schools near the church white students had become a minority.  At its inception 75% of the enrollment at "Harvester Academy" was white.  The racial balance may have played a small part in the school's origin.  At the same time, however, the creation of church schools had become an accepted practice of many churches by the mid eighties.  Countless Christian schools, sponsored by fundamentalist congregations,  were begun out of a concern over the increasingly humanistic and secularized atmosphere in public schools.  For a description of this tendency and dynamics within Christian schools see Wagner (1990), Rose (1988), Parsons (1987) and Peshkin (1986).





� An example of this could be seen in that theology students of Earl Paulk Institute had to memorize Paulk's interpretation of the Book of Revelation down to the most minute detail, including his rather idiosyncratic understanding of numerology and interpretation of the symbolism.


� The most comprehensive and representative survey of spirit-filled movements in the U.S. is the recent article by Smidt, et al. (1994).  This article indicates that only 2.5 percent of Americans belong to historically "white" Classical Pentecostal denominations, another 1.1 percent are members of "black" Pentecostal groups, and 1.4 percent have membership in the non-denominational charismatic groups (1994:9).  Officially, then, only  five percent of the population are members of Pentecostal groups.  If the defining characteristics of spirit-filled Christianity is expanded to those who speak in tongues at least occasionally, the percentage of the U.S. population rises to 8.7 percent.  Finally, if one considers  self-identification as a Pentecostal or Charismatic as the definitive characteristic, the figure increases still further to 12.1 percent (1994:9). 


� Researchers such as Roof and McKinney (1987), Wuthnow (1988), Poloma (1989), and Crews (1990) offer indication of this increasing affluence of spirit-filled believers.


� Smidt, et al. (1994) offer evidence of a sizable percentage of persons in non-Pentecostal denominations who speak in tongues (from 6 to 9 percent of those in Evangelical, Mainline, and Roman Catholic denominations) or identify themselves as Pentecostal or Charismatic (about 10 percent of those in these non-Pentecostal denominational families).


� With the greater cultural acceptance came more accommodation and syncretic blending of non�orthodox beliefs.  This tendency, combined with fewer overt external enemies to the Pentecostal message, created the situation where internal "heresy" witch hunts became more frequent and increasingly important to the Pentecostal identity.  


�  Also see Paulk's sermon "Let's talk about the Seduction of Christianity" (3/5/86).  Throughout this time, the newspaper was filled with articles by Don, Earl, and Judson Cornwall which did not specifically address the accusations but indirectly clarified points of theological contention that had been raised by Hunt and others.  See Don Paulk's article "World Systems will Fail" (Harvest Time July, 1986) and "On Earth as in Heaven" (Harvest Time December, 1986) or Earl's "Image of God versus ‘little gods’ Theory" (Harvest Time November, 1986).





� No doubt Swaggart’s motives were to warn his viewers and supporters of this deception. It is interesting, however, that each of the preachers referred to in the article (Rex Humbard, Pat Robertson, Oral Roberts, Robert Schuller, Robert Tilton, and Earl Paulk) had extensive, and competing, television ministries.


� The quote Swaggart referred to was, "There is no judging by elders of the voice of the prophet if he or she is God's called�out man or woman who speaks as a prophet.  If he is called as a prophet, there is no need for judging or proof because his ministry must prove itself" (1983:31).  This quote of Paulk’s contains several very common ideas which have been identified in his sermons.  This passage asserts that he, as the prophet in this ministry, was the sole authority.  Likewise, it reinforces the connection between the success of the ministry as the evidence of his prophetic status.


� Not one person I interviewed, including clergy, knew the full extent, or theological details, of the external criticism raised during this time against Kingdom Theology and Earl Paulk.


� More famous guest speakers preached at Sunday morning worship services during the 1986-1987 period  than at any other time in the church’s history.  


� The name of the newspaper was changed in January, 1987 to Thy Kingdom Come.  The reason given by Don Paulk was that the paper needed to reflect the Kingdom message.  Given all the negative publicity, it may well have been changed to present a new image, to distance the publication from previous criticism, and to imply that even Jesus preached of the coming kingdom.


� As stated previously, Barron (1992) also noted the difficulty of coming to exact conclusions about Paulk’s written theology, given his propensity to verbally revise any offending passage when confronted. Barron, likewise, blames the manner in which Paulk’s books were and continued to be produced as the source of most of his theological difficulties  (1992:116�125).  Barron lays much of the blame of the misinterpretation of Paulk both on Paulk himself and on those who would attack him without at least having a face to face conversation with him as he and Griffin had (1992:183-184).    


� These CRI articles did prompt various Reconstructionist writers to write articles and books defending the orthodoxy of their theology while distinguishing it from Paulk's kingdom teachings (DeMar and Leithart, 1987; DeMar, 1988).


� The sentiment expressed in this quote takes on an ironic significance when the church's own alleged sex scandals come to light in the 1990's.  During that time Paulk is accused by the news media of covering up their sins.  In response, he countered that the news writers were being manipulated by satanic influences and that they should stay out of the church’s business. 





� This Kingdom was not exactly a "totalized institution" such as is discussed by Goffman (1961) or Wallace (1971).  It was ideologically based, more voluntary, and less socially isolated and organizationally  restricted.  For those members who chose to make the church the center of their world (20% of all 1991 survey respondents � excluding employment hours- spent over 10 hours a week at the church), however,  Chapel Hill Harvester Church often functioned as a totalized institution.


�   For an example of Chapel Hill Harvester’s references to the baby boomer generation see one of the associate pastors’ Sunday evening sermon of 5/25/86.  The "seeker" or "nontraditional" megachurches, such as Willow Creek, Saddleback, and Vineyard, emphasize their baby boomer constituency and values far more than did Chapel Hill Harvester Church, at least according to the research done by Miller (1993), Miller & Kennedy (1991) and Perrin (1989). Perhaps one of the reasons for Chapel Hill’s diminished use of the boomer rhetoric, even though the congregation paralleled these other churches, was that Earl Paulk was somewhat older and also less involved in the youth movements of the 1960's.  Likewise, there may be something about the Southern region which diminishes the importance of the boomer generation.


� Then vice-president George Bush called the church the "most integrated church in America" (Hazard, 1988).  Although this was probably not the case, the church certainly took advantage of the distinction.  Among megachurches in the mid to late 1980's perhaps only as many as a half dozen had a substantial integration of races among their memberships, such as Frederick Price’s Crenshaw Christian Center and Carlton Pearson’s Higher Dimensions Evangelistic Center (Thigpen, 1990b).


� Franklin (1994:259) suggests, in direct reference to Chapel Hill Harvester Church, that "Even predominantly white congregations with a substantial black membership have been transformed by the infusion of this tradition’s dynamism."  He goes on to spell out the "constitutive practices" of black congregations as sensory worship, intimate prayer, cathartic shouting, triumphant singing, politically relevant religious education, and prophetic, imaginative preaching.  The church exhibited many of these characteristics prior to its influx of African Americans due to its Pentecostal, Charismatic, and Southern influences.  Each of these components helped create a church culture in which black members felt comfortable and at home, although this acceptance was aided by Paulk’s and the church’s intentional efforts at inclusion and integration (Thumma, 1991). 


� See the February 1986 Harvest Time (pages 6�7) for extensive comments by Earl Paulk about his relationship with Martin Luther King Junior.  The church leadership worked hard at portraying its strong stance in civil rights issues.  Paulk commented in 1987 (Harris, 1987:27) that blacks came to the church because they "saw we were real in dealing with the race issue."  In a 1988 article (Hazard) he is referred to as "one of the white pastors who marched with Dr. Martin Luther King, Jr. in the ‘60's" and as his "close friend."  In 1990 a play was presented by the worship and arts department called "The March Goes On".  In it, the lifelong relationship between two men, one white and one black, was traced.  The characters lives loosely paralleled those of Earl Paulk and Martin King Jr. without actually stating the connection.  However, the impression was clear and obvious to church members.  This play insinuated that there was significant interaction while growing up and in later life between these two characters, which was false.  The comments of church members later, both pro ("I didn't know Bishop Paulk knew MLK that well") and con ("I can't believe they would show Earl being with Martin Luther King that much, it didn't happen"), attest to the intended result.


� See Thumma (1991) for a discussion of Paulk's use of King's integrationist theology and his rejection of James Cone’s and others' Black Theology.  As will be seen later, Paulk completely rejected a black nationalist approach of black identity and a distinct heritage in favor of a "colorless" racial situation. See Franklin (1990) for a discussion of the popularity of the integrationist message among the lower middle class and middle class black communities. 


� Perhaps those who were upset were unwilling to discuss this complaint with me, a white researcher.  The anonymous questionnaire results, however, did not identify any negative racial undercurrent either.  Another possible reason for a lack of racial critique could be that those African Americans who might have had a problem with this issue either never came to the church or did not join if they had visited.


� Tricia Weeks, then public relations person for the church, explained this under-representation of blacks in leadership in very similar terms.  She decried a quota system, arguing that the Holy Spirit selects the leadership.  In an interview with me, Paulk further justified this leadership imbalance as due to the very rapid influx of blacks after many of the younger white males were already in leadership training.  The potential black leaders had missed out on the first wave of new positions.  He asserted that God called and anointed whom he willed, and few black leaders from within the church ranks were being called by God to fill leadership positions.  





� This message was not completely persuasive, since only 14 persons (2.1 of the total 1991 survey respondents) stated their race was "Christian" or "did not matter."  Among the 694 survey respondents, there were only 22 negative race comments and three quarters of these referred directly to Paulk's discouragement of black members’ attempts to recover their black/African heritage. 


� Earl Paulk often preached a message of social outreach, political activism, and personal vocational empowerment during this period of time and the following several years, as will be seen in the next chapter.  Not only did his references to these ideas go up in sermons but so too did the number of church ministries oriented to these tasks (See Appendix B-30, B-31, and B-32 graphs).  By the end of 1987 the church had well over 40 active weekly ministries.


�This "congress" was envisioned as distinctive from their previous yearly conferences.  This was to be a massive gathering with "earth�shattering" implications for the establishment of the Kingdom.  The governing board read like a "who’s who" of the Charismatic community.   It was to be much like the two massive interdenominational gatherings of Charismatics held in New Orleans in 1986 and 1987 (Duin, 1986; Synan, 1987).   At these meetings it was decided that a major conference would be held in 1990 in Indianapolis’s Hoosier Dome called the Congress on the Holy Spirit and World Evangelism.  This event took place just one month prior to Paulk’s World Congress on the Kingdom of God and drew approximately 20,000 persons.





� Robert Tilton held a televised "Satellite Seminary" in December 1984 on Dominion teaching which included these men.  Robertson's book, The Secret Kingdom, also echos some of these dominionist and Kingdom themes.  See Barron (1992) for details of Pat Robertson's use of these ideas and also for the connections between Paulk and Dominionist leaders.  


�  For a discussion of this phenomenon see David Martin (1990), Margaret Poloma (1986), Stephen Glazier (1980) and Daniel Miller (1994).  See Vaughan (1984) for a description of several of the Latin American megachurches.


� "Kingdom Now" was the label several writers used to describe Paulk’s theology.  He never used this term but it became common to those outside of the church.  It was this distinctive kingdom identity which gave both Paulk and the church its notoriety -- which included many magazine and journal articles, being featured on a Bill Moyers PBS documentary, and considerable television coverage.


� Numerous revisions of Paulk’s language concerning Israel were changed, softened, or deleted for the second edition of Ultimate Kingdom, in specific compare the passages on pages 1984:102�03 & 1986:53�56, 1984:207�211 & 1986:144�146, and 1984:255�56 & 1986:182�83.


� Paulk offered this explanation to Bruce Barron on several occasions (1992:119-121,183, 194-195, 206-207).  Barron granted Paulk considerable latitude with this excuse, especially after a church staff member responded to his suggestion of having outside theologians proofread his books with "I can hardly imagine Isaiah submitting his prophecies to ‘respected theologians’ for review" (1992:183-184).  The reality was that Paulk had already made these claims for years in sermons to thousands of nontheologically astute Christians who looked to their pastor as a prophetic and trustworthy leader that should be obeyed.  These more or less heretical doctrines had a reality in the congregation long before they were printed in books to be critiqued by theologians.  It was at the level of the congregation where any damage due to these teachings would be done, and yet the only critic of Paulk’s theology to address a remark to the congregation was the Christian Research Institute.  


�  Paulk’s references to a negative "world" and a radical dualism in his sermons were the highest of any time judging from the tapes I examined from across the church's history -- 11.5 and 7.9 times per sermon respectively (See Appendix B-17 and B-19).


�  Earl Paulk's sermon references to Satan (11.33 times per sermon) were higher during this period than at any other time in the church’s history except during the Alpha days (See Appendix B-4). 


� This doctrine of divine retribution for "touching the anointed move of God" functioned much as Paulk's prophecies did.  If the threat (or prophecy) was vague and indefinite enough, any misfortune (or related incident) would fulfill the pronouncement.  Those that did not come to pass were forgotten.  


� The individual interviews and survey data confirm the limited obedience of many marginal members, especially in relation to tithing.  Some persons interviewed said they did not believe Paulk's threats about leaving, as one commented, "He's just saying that cause he's desperate."  At the same time, those most committed to the church had a very difficult time removing themselves from the organization even after considerable abuse, as will be seen.


� Compare the changes in the wording of this issue between the 1st and 2nd editions of Ultimate Kingdom 1984a:328,287,289,180 and 1986a:200, 203,205,120 respectively.


� Paulk would explicitly deny the validity of the term "triumphalism" in this context.  He specifically preached in early 1989 (3/19) that they demonstrated "triumphant life" rather than "triumphalism" because their source was God rather than human initiative alone.


� Barron makes a point of noting Paulk’s and the church’s strong emphasis on orthopraxy over orthodoxy.  He states, "Paulk wants Christians to do right.... The emphasis is on reaching and changing lives through active ministry...." (1992:121).


� The implication of removing the words but not the idea from the paragraph or chapter is the same as Paulk’s denial of authoritarianism, and his employ of concepts such as "team player" and mutual leadership, and yet leaving undisturbed the actual autocratic social dynamic.  This situation is not unique to Paulk alone.  Much of the Evangelical world, with its emphasis on the "Word" and maintaining its purity, is particularly susceptible to those who learn (perhaps by trial and error as Paulk did) to use "orthodox" language, but in fact create a dysfunctional and throughly unscriptural social dynamic that is all but overlooked by the doctrinal purity watchdogs.  Such was the case with the dynamics surrounding the Shepherding movement,  the Prosperity proponents, and the "signs and wonders" extremists.  Many persons have been abused as a result of a theological blindness to this form of clergy power.


� In the first edition of Ultimate Kingdom, Paulk wrote "'Add to,' in this context, means to change the course of the prophecy as it has been given.  'Add to' does not mean that God is not speaking today by fresh or extended revelation" (1984a:261).  In the revised version he replaced "fresh or extended revelation" with "unfolding revelation of his word. Fresh insights always complement the total Word of God" (1986:186).





