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INTRODUCTION

Jeaus is the Light, the Light of the world;

Oh, Jesus is the Light, the Light of the world;
Yes, Jesus is the Light, the Light of the world,
And He’s shining, shining in wy soul.

A typical Sunday morning worship service at Holiness
Tabernacle opens with the above song, or with one very similar in
style and content. Sister F. wmay begin thie song, with the rest
of the congregation joining in on the second line. Brother V.
adds bass gultar, someone plays the drums, clapping dgrovs
louder, and women pick tambourines up off the pews. Church is
underwvay.

Thisg paper dis +the result of a field study of Holiness
Tabernacle, a pseudonym for a local Black Pentecostal church. I
conceived of the project as a way to combine my interest in both
anthropology and religion and also to provide wme with an
introduction to anthropological fieldwork. The primary focus of
my work, then, has been on fieldwork rather than on library
research, although I have integrated both in this paper.
Further, because of wy ewphasis on fieldwork I have chosen not to
concentrate on the fact that this is a Black church, due to wmy
lack of knowledge in the realwm of Black Studies. While by no

means ignoring that Holiness Tabernacle is a Black church, I have



focused instead on its Pentecostal identity.
My quest for a church awenable to study began with a search

for area churches that vould fit roughly under the category of

"charismatic" ~ characterized by manifestations of the Holy
Ghost, "emotionalsdim, ¥ and so forth. After wvisits +to two
churches, which included wy first "testimony® and the only

vehement lecture I ever received on the necegsity of salvation, I
attended Holiness Tabernacle. I settled on this church primarily
becavse people were friendly, the congregation was swmall, +the
gervice was "led by the Holy Ghost, " and there appeared to be an
egstablished visitor/non-member role. In other words, it seemed
guitable for wmy participant observation.

I attended Holiness Tabernacle regularly from September 30 -
December 9, 1984, and attended gporadically during January and
February, 1983, The Sunday wmorning service was the primary
sgetting for wmy participant observation. I also attended Sunday
School, the Sunday evening service, and a revival service at
varicus tiwes and conducted liwmited interviewing. I found rapport
fairly easy to establisbh, for the members seemed as eager to make
me feel "at homwe" as I was anxious not to stick out as a White
college student studying thewm. Sister F. arranged a ride for me
wvhenever the weather was bad, kept track of school vacations, and
called me up if I wissed a Sunday. For several weeks 1 wvas
acknowledged from the pulpit as "our college student® and asked
to  "have a word® during the time allotted to welcoming visitors.
Later, I was referred to as "just a member of the family," and

eventually I was not even noteworthy. At thig point, the pastor



began greeting we as "Sister Word. ®

In order to establish wy research intents, I verbalized my
academic interest to those members with whom I spoke, and also
chose not to be a full participant. I refrained from kneeling at
the altar at any time, being especially leery of the altar call,
wvhen the presence of an ungaved person may be interpreted as a
desire for baptism and salvation. Although I did "testify" when
called upon to do so, 1 alvays rehearsed wmy testimony beforehand
in order +to ensure that it roughly f£it the usual style without
including any comments that would contradict wmy stated intent.

Besides the momentary egocentric panic I felt when Elder H.

began the altar call with statements such as, "There igs one among

ug who dis  in need of prayver...," I felt no overt pressure to
convert. Memnbers seewned, however, to have little understanding
of what other Chrisgtian denowminations believe. Although several

people knew that I was raised in a wminister’s family, one member
once asked if I knew of Jesus Christ and another later asked if I
had heard of Christmas. Many people persisted in expressing a
hope that "it will all sink in one day, " and one sister, after
explaining points of doctrine, would always ask, "ITen’t that
logical?® Thus, while I never felt pressure to seek salvation, I
did experience unease at thelr inability or unvwillingness Lo
understand me as academically interested and their assumption
that such clear, biblically-based beliefs would by their very

nature have an effect on ne.

Holiness Tabernacle is housed in a swall one-story building,

a dilapidated sign on the lawn indicating the name of the church



and the times of the services. The original building congisted
only of the sanctuary, with a dining room added later (gee layout
on  following page). Approximately 25-30 adults attend each
Sunday, the majority being women by a ratio of approzimatley &H:1.
Mogt members are unrelated. All of +the members are Black
Americans, with the exception of one White wan who is married to
one of the church’s ministers. The wajority of menbers live in
Oberlin and seem to be of wmiddle to lowver income, although there
are exceptions to both of these generalizations. The pastor,
Elder H., lives in ¢l@veland and works a night shift at the
hogpital. He is typical of this sect’'s pastors, in that he holds
an outside job and is not sewminary educated.

The focal point of the church week is the Sunday morning
service. This is preceded by a Sunday S5chool for all ages, and
is followved in the evening by a second service. Bible class and
the Missionaries suxiliaries meet each weelk, while the choir and
the rewaining suxiliaries wmeet only sporadically. The Sunday
evening service is often cancelled in favor of "fellowship" -
traveling to a sister church for a special service. Such a visit
is  usually din commewmoration of a pastor’s anniversary or is an
annual event, to be followed by a return visit from that church.
Holiness Tabernacle owns a van which is driven to these services
by baoth women and men.

I was unsuccessful in locating the sect to which Holiness
Tabernacle belongs in any listing of holiness or Pentecostal
organizations. However, Holiness Tabernacle is one of 20-30
churches organized under the name of The Uriginal Glorious Church

of God in Christ. Headguarters of this sect are located in
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Huntington, Weat Virginia, while the senior bishop resides in
Columbus, Ohio. Directly under ithis bishop are junior bishops,
alao wmale, who apparently have limited adwinistrative duties
wvhile also serving a parish and holding an outgside job. Male and
female pastors, vho are appointed by the senior bishop, Herve
local parishes, often remaining at the same church for 10-15
vears. Each of thesze churches also hasg ministers, laypersons who
feel "called by the Spirit® 1o “preach the word of God.*®
Although pastors and bishops are ordained, the entire sasystem
drawve on the layperson, wvhose only qualifications need to be a

call from God and God-~given abilities to perforwm the task.

I have discovered, in the course of this project, that there
are both advantages and disadvantages to fieldwork undertaken
within one’s own culture. Une reason that I decided to study a
charigmatic church was that I wanted to remove myself from my own
church experience, which I feared would blind me to many features
of & wainline Protestant church. I did find wmy religous
background useful in that I was able quickly to find order in
apparent chaog and blend in to the service. Howvever, it did not
gpare me the "culture shock" I felt after two hours at the first
church that I visited: I was very glad to return to cawmpus and
my own familiar world, Throughout wmy field study, I found it
very helpful to be able to work at my own pace, wmaking contact
with Holiness Tabernacle vhen and how I felt it to be most
appropriate. Needless to say, I algo did not have to contend

with a language barrier or maleria.



My contact with these people, however, both in a church
context and in their dailly lives, was actually gquite limited. I
often had to turn down offers to travel to another church or
attend Bible Study bescause of academic conflicts. I also was not
able to immerse wyself in these people’s lives, to see if Sister
H. really does say, "God bless vyou® when people anger her and to
see how many people actually do go to Minister S.’s howe for
prayver each wveelk: I was not able to gather the wealth of
information that one could have gleaned from constant contact.

I did, however, have the cultural skills neceasary to
socialize with, talk to, interview, and joke with these people
and thus was able to move guickly into a position of rapport and
mutual respect. I also was able to focus on a sub-culture
without first having to learn about an entirely new society.
Although the advantages of immersion in an unfamiliar culture are
many, @tudy within one’s own culture likewise affords several
advantages, =a major one being the vast cultural background
already dintact and the subsequent level at which observation and

understanding can begin.

My oprimary interest throughout wmy research has been on
gquestions of ritual. I have begun, however, with a chapter
entitled, *"The Historical Background of Pentecostalism.” This
chapter briefly traces the development of the Black
Pentecostal/holiness +tradition from ite theological origing in
the eighteenth century to the founding of Holiness Tabernacle’'s
parent organization in 1921. This provides a social and

historical context in which to place Holiness Tabernacle and its



ritual. The mecond chapter, *Elements of the Ritual, " views a
knowvledge of the character of the ritual as essential for one +to
underatand Holiness Tabernacle, The Sunday wmorning service is
the focal point of the church week and, as such, defines the
roles and ritualistic emphases thalt constitute the church. This
section describes a typical service and then breaks the service
down into roles and major ritualistic elements. Chapter three,
"Ritual and Reality," further explores the role of ritual,
focusing on the sywmbiotic relationship between the ritual and the
church members. Ritual not only creates attitudes and ewotions
in  the members, but the members also choose to attend &8 church
that encourages the attitudes and ewmotions that they view as
valid. Thisg chapter looks at the wnoods, motivations, and world
viev supported and fostered by the ritual.

The fourth chapter, "The Role of the Holy Ghost, ' focuses on
the purpose of ritual as not only vorship, but also as
facilitating an experience of God., The Holy Ghost, as the spirit
manifestation of God, is not only central to the ritual, but also
ig incorporated into each saved person, thereby affeating members
both within and outside of the ritual context. The final
chapter, *“The Church as World Apart, " explores some ways in which
the ritual affects dally life. Members conceive of themzelves as
met apart from the world and try to live a life pleasing to God.
This section ewamines the extent to which members are *not of the
world” and the ways in which the church supports this lifestvle.

This paper thus begins by setting out a context in which to
understand Holiness Tabernacle and its ritual and ends by

examining ways in which beliefs expressed in the ritual are acted



out din daily life. It presents a picture vf a church that
strivea to wmaintain a close relationship with God, one that grows
out of the ritual and then is carried into daily life. The value
of such a study is not limited to an understanding of one small
church in one small town, however. It enhances the understanding
of a wyraid of other small sects that, vhile differing on minor
points, wshare the same Pentecostal/holiness orientation. It is,
finally, a contribution +to a topic of perennial interest to
anthropology, that of humanity’s age-old involvewment in the realm

of the religious.



CHAPTER ONE

The Historical Background of Pentecostallswm

Tell me, whattaya know '"bout Jesus?
He’s alright!

Tell me, whattaya know ‘bout Jesus?
He‘s alright!

Tell me, whattaya know ‘bout Jesus?
He’s alright!

Alright, alright, alright.

Pentecostalism is often vieved as a sect on the fanatical
fringe of Chrigtianity. Many people’s knowledge of this forwm of

Christianity is limited to notions of excess ewotionalisw, images

of people chattering in the gibberish of unknown tongues, and

conceptions of the congregation shouting ouwut TAmen!® and
"Hallelujah!® in chaotic fashion. Pentecostalism 1is not,
however, a disorderly collection of ecstatic ritusals. It has a

history that precedes the founding of the United States and is
intimately bound up in the great periods of Awerican revivalism
that swvept this new country. An examination of Pentecostalism's
higtory reveals that this denomination grew out of the wid-
nineteenth century Holiness Movement, which was at the center of
progressive, mainline Pf@t@stantism in this period. It also
shows that Black Americans playved a crucial role in

Pentecostalism’'s birth, although the new denomination quickly
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divided racially. A study of Pentecostaliswm’s history thus helps
to explain this movement as a logical and natural outgrowth of
Christianity.

The history of Pentecostalism also provides a perspective
for undergtanding Holiness Tabernacle. It allows one to see the
intellectual currents and ideas from which it developed and tm’
understand dte origin as a synthesis of both Holiness and
Pentecnatal traditions. In +thig way it provides a valuable
context in which to study Holiness Tabernacle, serving to extend

and enrich one’s knowledge of a specfic Black Pentecostal church.

The Holiness Movement

The Holiness Movement originated in the wmid-1700's in the
theology of John Wesley, the founder of Methodism. Although the
modern United Methodist Church has rejected Wesley’s teaching of
a "second blessing, " this concept was a cowmponent of early
Methodism and was retained by other Wesleyan-based churches that
developed later. Wesley taught that a Christian should undergo
two separate phases of religious experience, The first was
copversion, or Jugtification, referring to the forgiveness of
past sins committed. The second experience would eradicate
"inbred asin, " incurred from the Fall in Eden. This personal
encounter with the Holy Ghost resulted in a purity of wotives and
deaires that would aid one in becoming vicltorious over sin. Thisa
second blessing was called Christian perfection, or
ganctification (Synan 1971: 13-33).

Methodism was carried to the American colonies from Britain

in the 1740%s. Propelled by great periods of revivalism, this

11



nevw denomination quickly spread. The notion of Christian
perfection, or sanctification, fell out of favor, howvever, and
received little attention until its reemergence in the 1830°s,
vhen 4t was picked wup by "the reformist and perfectionist
currents of pre-Civil War Awerica as the product of the
interaction of Methodism and Awmerican revivalism® (Dayton and
Davton 1976: &7). The famous Revival of 1857-38, led in large
part by Charles 5. Finney, Oberlin College’s second president,
propelled these perfectionist ideas into wider acceptance: the
Baptists, Presbyterians, Buakers, and others incorporated
perfectionism into their theologies.

Pogt-Civil War Awmerica found itself ewbroiled in great
social turwmodil: among its many crises, 600, 000 people had died,
the southern economy was in shambles, and the White population
wag faced with the influx as free citizens of the entire former
slave pepulation. Many White Christians, however, perceived the
churches to be lethargic and stagnating, and therefore of little
guidance at this crucial tiwe. In the North, this situation
gerved as a catalyst for the concept of Christian perfection,
which took the forw of a2 "holiness crusade, " aclting a=s

a regponse to an uwrgent deszire for some effective, counter-

revalutionary, spiritual force which could enable the indi

vidual Christiansg, other Christians, and through them the

Chrigtian church to cope with the disturbing changes in

society as a whole (Dieter 1980: 6).

The result was +the formstion of +the National Campmeesting
Association for the Prowotion of Holiness and several other
interdenominational organizations, the purpose of this movement

being to reform the church sz a whole. By 1870, +the holiness

12



crusade had swept the nation, gailning strong support in the
South, but rewaining primarily a White concern. This wovement
may be seen as a protest against the austerities of Calviniasm,
stressing instead the jubilant wmessage not only of an acceassible
galvation, but of the possibility of spiritual perfection in this
life. The Holiness MNovement emphasized sganctification as a
definite experience, a belief in wmiracles, faith healing, and the
gecond coming of Christ, along with a2 return +to a rather
puritanical attitude toward life, idncluding strict rules against
drinking, tobacco, dancing, low cut dresses, etc. (Bloch~Hoell
1964: 15-16; Johnson 1961: 310).

Although the Holiness Movement by now had gained wide
support, several groups of Methodists, beginning in the 1870's,
began to feel that the established Methodist churches wvers not
giving sanctification the ewmphasig it werited. At the sawme time,
Methodist leadership began to guestion the validity of a "second
blessing® theology. By the wid-18%90°'s, groups had begun to
gplinter off and forwm their own denominations. "Thus, whal began
as a unification drive soon led to nev religious bodies as
internal schisms began® (Stark and Bainbridge 1981: 142). By the
end of +the nineteenth century, thig splintering of holiness
adherents had led to scores of new publications, the appearance
of new evangelistic and wigsion wmovements, and the formation of
many nev denominations, +the largest being the Church of the
Nazarene and the Pilgrim Holiness Church (Dayton and Dayton 1976:

67,
One of the first holiness sects to ewmerge was founded by two

Black men, Black Americans, hovever, had remained primarily on

13



the periphery of the revivals of the wmid-1800’g. Several authors
have wused this fact to argue that the "emotionalism® that is @o
frequently equated with Black worghip first broke out among
Whites and was characteristic of the whole period of Awerican
revivaliswm.
Emotional spaswns, treeing the devil, Jjerks, trances,
prophecies, epeaking in tongues, and all the undisciplined
religious expressions wvhich are considered the black wman’s
gpecial province, these exwbtravagences were first taught by
wvhites and only later by Blacks (Washington 1974: 197).
How, then, did Black Americans become prowminent in the Holiness
Movement and cocome to play a crucial role in the origin of
Pentecostallism? In order to understand the relationship betveen

Black Americans and Christisnity, one wmust turn briefly to a

history of Black Christianity.

A Glimpse at Early Black Chrigstianity

Une of the earliest Black churches in the U. 8. is gaid to
have been founded by a HMr. Palmer at Silver Bluff, South
Carolina, some time between 1773 and 1775, A liberal master was

the patron of the congregation, allowing slaves to serve as

pastors. This master eventually freed one of the church’s firat
pastors, George Liele, #0 that he ocould preach without
interference. Thus, freedom within the context of church life

had an early beginning, for a Black preacher could sowetimes
achieve freedom “through his own dnitiative and sywmpathetic
encouragement from White people and his own flock® (Mays and

Nicholson 1969: 3, 5).
Degpite this early beginning, it was not until the early

1800’s that this "iovisible ilonstitution® began to spread widely

14



among the slave population. Many wasters allowed slaves to hold
their own meetings unbolthered by Whites, a slave with a minimal
education acting as preacher. Other plantations employed White
ministers, who would then prepare special sermons and soripture
paggages Lthat encouraged obedience and passivity (Siwpson 1978:
231, 310, After the early nineteenth century, slave holders
generally vieved religion as sustalning rather than threatening
slavery, for they perceilved pious slaves to be better wvorkers
and eagsler +to control. For +the slaves, one function of
Christianity was to provide a meaningful elewent to a life that
held no hope for family or future. *In the church, with their
own kind, amid songs of redemption and the promises of Pardise, a
lifeline could be thrown into the future (Wade 1971: 63,65).
Hovever, although virtually all Awmerican slaves had received sowme
Christian religious instruction by the mid-nineteenth century,
only a minority attended church regularly; overall, the White
magters greatly neglected the slaves’ religious dingtruction
(Simpson 1978: 216-17).

Chrigtianity was not confined to plantation life, however.
In +the cities, Black people often attended church with White
people, usually Methodists or Baptists. However, these White
churches did not welcome Black Americans as equal participants in
church life, @o "...the ‘black sheep’ of Christ’s flock began to
‘fold by themselves’" in the vears following the Revolutionary
War. One oritical schisw occurred in 1787, Two prominent
Philadelphia Black men, Richard Allen and Absalom Jones, led a
group of Black Christians who worshipped at 8t. George’'s

Hethodist Church. One Sunday the White leadership ordered thewm

15



to wove and take smeats arcound the wall, later ordering them +to
the gallery. When a trustes attewmpted to pull Jones to his feet
during prayer, the Black Awericans marched out in a body. With
the help of some Quakers they formed the Free African Society,
which folded in 1791 when Jones and Allen pulled out, Jones to
lead the Negro Eplscopal Church in Awmerica and Allen to help form
the African Methodist Episcopal (AME) Church, still & wmajor Black
dencomination today (Jordan 1971: 49-350).

By the wid-1790's, Black Americans had founded several
racially separate churches in northern cities, as well as in
gome @lave states. This was not by any wmeans to the exclusion of
interracial congregations, but the increasing number of

exclusively Black churches could not be denied. 0Often these were

not independent churches but were within an establighed
denomination. Whites frequently helped Black worshippers build
their own church buildings: White and Black wmewmbers of the sawe

denomination then held thelir own services (Jordan 1971: 51; Wade
1971 71). However, wmany authors have pointed out that the
Whites’ willingness to give Black people their own churches was
not an affirmation of Black worth or culture.
The splintering of the churches along racial lines was not
gimply =a matter of Negroes recognizing that they would be
moye welcome elsewvhere. It sywbolized an increasingly
clear-cut and pervasive separation. It meant that the one
ingtitution which wasg at all prepared to accept the Negro as
an equal wvas shattered... (Jordan 1971: 52).
In the pre-Civil War epoch, Whites increasingly proscribed

Black religiousity. Black insurrectionary movements like that of

Nat Turner made it unpopular to teach Black Awmericans to read and

16



write, and wmeetings ocould be held only under watchful White
eyes. The aftermath of the Civil War, however, gave nevwv hope and
life to Black enterprises. The South was now opened to northern
churches: AME and AME Zion churches moved in and grew repidly
until only 35% of former Black wembers of predominantly White
denominations rewmained in those churches (Simpson 1978: 232),
Also, wmany nev churches vere founded as Black Awericans schiswed
from White churches, migrated north, or became involved in  the
missiong of established churches, as individuals and groups took
the initiative, and as racial conscicusness began to grow (Mays
and Nicholson 1969: 29, 14). The emergence of the first Black
holiness sect was part of this transformation.

Elders C.H. Mason and C.P. Jones, two Black ministers from a
Misgissippd Baptist church, are credited with founding not only
the first Black holiness sect, but also one of the first holiness
sects to emerge from the Holiness Movement. In 1895 they began
to preach the doctrine of entire manctification, claiming the
experience for themselves. Their church guickly banned them frowm
the church for these teachings; thus, in 1897, Mamon and Jones
held a holiness revival of their own, marking the inception of
what wvag to become tLoday’'s largest Black Pentecostal
denomination, the Church of God in Christ (Synan 1971: 77-80).

Mason’'s church was the first Southern holiness denomination
to be legally chartered, thus enabling Mason to ordain wmany Black
ministers. White wministers also sought ordination in Mason’'s
church, and his organization soon became interracial. Now sects,
missions, and Bible schools began rapidly to appear in the South.

One of these schools was to become the catalyst for the

17



Pentecostal movement.

The Birth of Pentecostalism

The Rev. Charles Fox Parham opened the Bethel Bible School
in Topeka, Kansas in 1900. Forty students gathered to learn the
major tenets of holiness. One night, after having studied the
Biblical account of Pentecost, a student prayed for the baptism
of the Holy Ghost, to be evidenced by speaking in tongues. Soon,
the school was aflame with these gtrange tongues, every student
caught wp 1in the scsbtacy. News of this dincoredible behavior
reached the press, and soon Parham left his school to begin a
tour of revivals. During this tour, Parham’s teaching caught the
attention of W.J. Seywour, a Black Baptist minister. Seymour
began to attend Parhaw'’s classes, vhere he met Neely Terry, a
Black woman from Los Angeles. When she returned home, she helped
organize a swmall Black holiness wmission, which +then invited
Seymour +to  come as its pastor. Hie first serwon, claiming
speaking in tongues as the necessary initial evidence of the
gpirit baptiswm, was perceived by the church’s leader to be

contrary to holiness doctrine; the next night she locked Seymour

out of the churach. Undaunted, he began to hold services in a
friend’'s house. One night, Seywour and seven others fell to the
floor in religious ecstacy, all speaking in tongues. Newa of

this spread throughout Los Angeles, and huge Grmwdé flocked to
see what was happening. When the porch collapsed under the
pressure of the corowd, Seymour decided +to look for larger
guarters.

Seymour soon found an abandoned Methodist church, located at

18



312 Azusa Street. This wite 1de usually regarded as the
birthplace of Pentecostaliswm. As Seymour began preaching, people
flooded in from all over the country, and a huge revival began.
Scores  of people spoke in tongues, while others shouted, wept,
danced, and fell into trances. This continued day and night for
three years. The revival ended in 1909, and, subsequently, all
the White people pulled out, leaving the Azusa Street Mission to
function am an independent Black church, Students of
Pentecostalism have been unable to identify what precipitated

thisg particular divigion or the rapid and cowplete split that

folloved. Hovwvever, Black and White sects began to form
deparately, vhile intervracial seclts began to schism. Racial
divisions continued for five wore years, until +this new
denomination was alwost cowmpletely divided by race. What had

been an interracial beginning had now led again to a split along
racial lines (Synan 1971: 95-116).

Some former holiness groups, such ag Mason’s Church of God
in Christ, became Pentecostal churches in the early 1900°sz. They
retained the doctrine of Wesleyan perfectionisw, but accepted the
Pentecostal experience, thereby continuing as Pentecostal
perfectionist groups (Kendrick 1961: 177).

This association occurred because the Pentecogtals

repregented everything the nineteenth century Holiness

movement had advocated. They were revivalistic fundamen-
who acknovledged +the role of the Holy Spirit in the
heliever’'s life and were puritanical in their rejection
of tobacco, alcohol, the theater, and cosmetics
(Simpson 1978: 2535).,

It ds clear, ‘then, that wmany aspects of holiness and

Pentecostal bellefs are exceedingly similar and thus easily
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compatible. Thig hasg led not to the formation of one large
denomination, but instead to "the existence of a veritable gpate
of small groupsY which lack mwmuch distinction in belief or styvle
and which appear and disappear, unite and separate with great
frequency (Nichol 1966: 136-37). One result of this lack of
digtinction has been the creation of very striking names: The
Fire-Baptized Holinesgs Church of God of the Americas; The Latter
House of the Lord for ALl People and the Church on the MHountain,
Apostolic Faith; and Triuvumph the Church and the Kingdom of God in
Christ, +to name but three (Washington 1974: 202). All of these
gects gsprang from the same tradition, necessarily sharing wuch in
"ethos, hywnody and social/cultural experience® (Dayton 1979:
786).

Among Black Awmericans, this new Pentecostaliswm established
itself primarily as a southern, rural phenomenon. Howvever, as
Black Americans began +to migrate north, they brought their
Pentecogtalism with them. Thus, Pentecostalism moved into urban
areas, where it was able to undergo yet another stage of
gynthesis,

It was only in the urban milieu that one could put together

Holiness dogma, Pentecostal ansvers, black wmusic, and the

deepest depression into a whole shape and sound limited

neither by tradition nor fears of being put down by wise

fools or foolish wisemen (Washington 1972: 80).

It was in such a context that the parent organization of Holiness

Tabernacle wag born.
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The Beginnings of a Sect

In 1919, Lulu Phillips was called "in the beauty of
holiness” +to Huntington, West Virginia. She began preaching
under a largé tree, and subsequently becane affiliat@d with ‘the
Triumph Church Kingdom of God in Christ. One distinctive tenet
of this gect, vhich VAL apparently out of the
holinegs/Pentecosgtal tradition, was that no one would die before
"the rapture® -~ before Jesus will come again and take all the
saints up to héavem. Soon after Lulu Phillips arrived, howvever,
the founder of the sect died, and the church quickly disbanded.

Brother Stokes, a former member of the Triumph Church, began
his own mission. While working in the mines one day, he had a
vigion in which God told him that God wanted a "Glorious Church,”
so Brother Stokesg named hig wmission the Gloricus Church of God in
Chriat. When the wmenbers of the now-defunct Triumph Church wmet
to discuss organizing thelr own church, Brother Stokes testified
to his wvieion, and the group decided to adopt the name “The
Original Glorious Church of God in Christ, Inc., Apostolic
Faith, " The nevly-formed ochurch elected Mother Phillips as
pastor and guickly began construction of a church building 4in
Huntington, with Mother Phillips as well as other women "pounding
in nails along with the men." The building was completed later
that year, in 1921.

Soon after the church opened, fifty new members joined those
from the old Triumph church. HMother Phillips led this new church
with great energy and charisma, winning the adwmiration and
respect of the young congregation. Many anecdotes referring to

Mother Phillips’ ismense weight are still laughingly related, as
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well as respectful accounts of her ability to "dance in the Lord
with awmazing lightness." She wvas also known for her healing:
crutches and canes from those she had healed hung on the walls.
Everyvone was equal in her eyes; old members affectionately recall
that she called every person "Baby Child.®

Several other churches wvere soon started under the auspices
of +the Glorious Church of God in Christ, many of thew in W@st
Virginia and Ohio. Mother Phillips often travelled +to these
churches, lending support, guidance, and enthusiaswm. Many
people, dincluding sowme present wmembers of Holiness Tabernacle,
remember the last Bible class she taught before her death, for
her pr@aentétimn wvags exceedingly emotional and inspiring. She
died later in the week of a heart attack. The organization
appointed another wowman in Mother Phillips’ place, +the year
heing 1939, This wowman pastored and carried on in Hother
Phillips’ capacity until she died in the early 1940°’s. This wvas
to be the last time a woman headed this organization. A wman
subsequently was appointed and was given the title of bishop, an
office which wvowmen cannot hold.

Some wembers from the Huntington church founded Holiness
Tabernacle in the late forties or early fifties. A ity
developwment project forced the church to move from its original
building in the late fifties; the congregation immediately built
a new building, which they dedicated in August of 1938, Thisa
building is the one in use today. The designations "holiness, "
"Pentecostal, * and "Apostolic" appear to be synonymous for this

congregation, which places much emphasis on sanctification and
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holiness while calling diteelf Pentecostal. Thus, Holiness
Tabernacle and its parent organization are a current
manifestation of the synthesis of holiness and Pentecostal
traditions that originated with +the wvork of John Wesley in

England in the 16th century.

Conclusion

White and Black American Christian traditions share the sawme
historic roots, as well as often sharing wmuch of today’s theology
and practice. Many denowminations are interracial, as are
individual sgects and churches. Those denominations that have
schismed racially usually remailn theologically united and may
continue uging the same doctrine, rituals, and church
organization.

However, as Henry Mitchell states, "It is dwportant to
remember again that there 1s a distinct Black religious
experience today because there was and is a distinct Black
experience in Awmerica...® (1970: 37). The Christianity of Black

Anmericansg grew not out of the Pilgrim tradition and European

theologies, but out of +the shared experience of slavery,
suffering, and racial oppression. While adopting thigs White,

Western religion, Black Americans have also adapted it to their
needs and their culture, combining such elements as spirituals
and a distinctive preaching style with a belief in Jesus and a
faith in the Bible. Holiness Tab@fnaale has grown out of this

process. Joseph Washington concludes:

23



So it happened that the indifference of established
white Christianity [(during slaveryl] to the relilgious needs
of the wvery blacks they convinced themselves of having
regcued from an intolerable paganism in Africa left the door
open for these blacks to work out their own religious
regponse to their peculiar experience in America. How well
or how poorly they wmanaged is written in large part in the
record of the black cults and sects (1972: 33).
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CHAPTER TWO
Elements of the Ritual

"...% like bein’ in a church where no one looks
at me funny for praisin’ the Lord. It's fine
that some folks can sit in one place, but that
ain’t the way the Lord made me."

(paraphrase of Elder H.)

The Sunday morning church service at Holiness Tabernacle iz
the highpoint of the church week. It is the service by which
vigitors are introduced +to +the church; it is the largest
gathering of the church community; it is a time when people share
theilr personal experiences of God, when emotions run high, and
wvhen praising God is a collective effort. Members who attend
only erratically or wvho do not take part in other church events
attend this service. This public ritual defines this church as a
gocial reality in the secular world, in the judgment of other
churchess, and d4in the winds of the Holiness Tabernacle wembers
thenselves. Thim‘ comnmon experience provides the basis for the
crestion of additional church acgtivities, for the sense of being
a church community. Because the church service plays such a
crucial role 1in self-defindition, it is essential to examine

closely the ritual of Holiness Tabernacle in order to gain an
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understanding of the role that church plays in the wmembers’
lives.

Anthropologists frequently discuss ritual without stating
any fmwma; definition of the word. Most of the definitions that
o exist identify ritual asg a styvlized, repetitive pattern of
behavior based upon established rules. Jack Goody offers a
definition that allows one wmore fully to understand rituwal in a
religious contewxt:

[Ritual isl a category of standardized behavior in which the

relationship between the means and the end is not

*intrinsic®, .. i either irrational or non-~rational

(1961: 159).

Thus, religious ritual is not only repetitive behavior but is
also behavior that relies on the sacred for efficacy. Ritual also
serves to define ceremony: one could easily tell from the events
performed whether one had walked into a church servcece or a
funeral, a baptiswm or a wedding. Churches differ radically in
the degree to which their ritual is formalized. Catholicism
advocates a highly regularized ritual form, filled with wmany acts
of eymbolic iwmportance and containing creeds and prayers that
mugt be repeated verbatiwm. Pentecostal churches fall at the
other end of the scale, An established order of service
certainly exisls, but the length of each element as well as the
actual events that comprise that element are variable. Adherents
gscorn  formal creeds and prayvers in favor of guidance by the Holy
Ghost. To the uninitisted, such a service often appears rather
chaotic and disorganized while , in fact, all the participants
consciously  know  the ritual order, which is repeated at each

HErvice.
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The Service at Holinese Tabernacle

For +the wmost active wmembers of Holiness Tabernacle, church
beging at about 10:00 a.wm. with Sunday School and ends around
8:00 p.m. at the close of the evening service. Times are rather
fluid here, with everyone from the Sunday School teachers to the
pianist +to the minister arriving throughout the course of the
morning. The Sunday School actually keeps two different tallies
of attendance, one of total attendance and the other of those who
were on time.

The worning worship service is the wost formal event of the
church week. Behavior d& regularized and very predictable,
although it wight seewm random and drrational to an outside
observer. I have identified the order of events within +the
ritual as follows:

"l. Opening song(s)

2. Scripture reading

3. Prayer requests

4. Prayer
k,Sa Praise service
" 6., Consecrational song

7. Offering

8. Choir selection(s)

9. Pastor’s song

10. Becrwmon
\11. Altar call

12. Announcements
3" 13. Benediction

Prayer and praise characterize the first segment. The second
gegment, marked by a distinct break in the flow of events,

contains a shift of attention to the pastor. The third segment

concerns eventsg that one way classify as business matters.



The gervice is scheduled to begin at 11:43 a.w. People from
Sunday School, howvever, have been having snacks in the dining
room  for the last twenty minutes and are difficult to stir.
Someone from the waiting congregation wmust retrieve these people
at the last winute, or the leader may begin without them, leaving
them to wander in when they hear that the service has started.
The service begins with two people (virtually always vomen)
gtanding behind the altar in the role of devolional leaders. The
particular Sunday of the wmonth determines who these leaders are.
The first Sunday of the wonth is Young People’s Sunday. The
"president of the young people" ig therefore responsible for
opening and conducting the first segmwent of the service or for
choosing someone elae to do so. The second Sunday is designated
Misslonaries, the third is Pastor’s day, +the fourth is Budlding
Fund, and the f£ifth is Brotherhood.

After everyone has gquieted down, one of the leaders usually
reguests a song, asking, "Does anyone have a song?™ The active,

leading wowmen in the church are the same people always to  begin

the songs, although the leader always addressges this and
subsequent reguests to the whole congregation. Thug, character
and habit rather than rule seewm to dictate this pattern. The

congregation sings all of the songs from memory, wvith one person
sginging out the first line of the song and the rest of the
congregation Joining 4in on the second line. The wmost common
songs are very simple, not being composed of verses, but instead
consgisting of the same verse repeated many times. One common
song is "0h, how I love Jesusi/ Oh, how I love Jesus;/ 0Oh, how I

love Jesus/ Because He first loved me." The congregation often
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repeats such a verse for two or three minutes. The person who
beging it functions as the leader, singing above everyone else
and embellishing the line with harwonies and alternate figures.
After four or five tiwes through, this person often recedes as
another picks up the lead. Fregquently a new leader revives the
gong Just before it dies out, singing very spiritedly and thereby
prolonging the song for two or three additional minutes.

Mugicians drift in throughout the service, sometimes
arriving as late as the choir anthewm. Brothey F., who is in his
seventies and now fairly disgabled, i always in place beside the
piano, his old guitar connected to an amplification systew.
Unfortunately for anyone with a musical ear, some mornings his
volume ids turned up gquite high, with what he 18 playing
frequently bearing 1little resemblance to what dig being sung.
Deacon V. playg the electric guitar and Deacon H. usually
functions as the pilanist, although Minister V. way £ill in if he
does not arrvive. Occasionally a wale organist also attends. All
of these wusiclang play by ear and accompany every song,
including the cheir selection. The drum melt iz open to wvhomever
wishes to play, often changing hands several times throughout a
gervice: such a range of people as an elderly woman, 8 young
mother holding her crying infant, and a2 boy of 8 or 9 may play it
at various times. No one ever seems perturbed when a musiclan
hags difficulty picming up the song or experiments while someone
ig speaking.

Ag the first song of the gervice trails off, gomeone may be

moved to begin another song, following the pattern described



above. The sawme person never begins two consecutive songs. The
goripture reading follows the dinitilsl songs. The assistant
devotional leader, who has not yel spoken, reads the goripture.
This person chooses the passage and may read it in its entirety
or by alternating verses, the first read by the leader, the
gecond by the congregation, and so forth. After a verse people
regpond - with "Umhum, " or "That’s right, " although vocsal response
ig generally liwmited here. The leader may conclude the scripture
with a formulsa such as, "May the Lord bless His salready blessed
word, " to which everyone responds "Amen. "

The primary devotional leader than asks, "Will everyone
please stand with your praver requests." Active participation in
this event differs dramatically frowm service to service. Usually
five or six people stand immediately, speaking simultaneously as
they begin to walk toward the altar. Occasionally one perons can
be heard above the others, saying something similar to "Pray for
my family...pray for the pastor...pray for those absent...pray
for the sick and infirm..." Speech is rapid and in a low tome,
and it is unclear to whom these reguests are alwmed. Someons
beging a song, which is usually short and subdued. People sing
this as they begin to rise frow theilr pews and follow those with
prayer redquests to the altar. Sometimes only eight or nine
people kneel at the altar rail, while at other times virtually
everyone crowds around, with only the very old and those holding
infants remaining sealted.

After the song dies out, everyone at the altar rail begins
to pray aloud simuvltaneously. Each person seewmsg to have

developed his/her own praying style. Minister H. sings such
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phrases as "Thank you, Jesus® and "0Oh, yea" repeatedly. Minister
V. saspeaks exceedingly rapidly, punctuating every phrase with two
brisk clapz. Sowe clap constantly as they pray, others shout out
*"Hallelujah!" periodically, and all spesk quickly, uging thesge
technigques to "get Jesus on your wmind. " Throughout this, HMother
M. or a wminister prays alt the pulpit. After approximately five
to seven winuwtes, this person’s prayer begins to rise above
everyone else’s. This prayer apparently i a continuvation of the
leader’s praver, although certain thewmes - safe travel, health,
gt - are frequently reiterated. The leader often ends the
prayer with a formula repeated by line by the congregation.
Mother M. always uses, *May the words of my wouth/ and the
meditations of wy heart/ Be acceptable in your sight,/ Oh, Lord/
Our strength/ And our Redeewer./ In Jegus’ nawme, / Amen. "

Everyone then rises and walks back to her/his seat. Someone

usually begins a short song here that continues only until

everyone gets setbttled. At this tiwme the primary devotional
leader regainsg his/her position behind the altar. This way

involve returning the altser to ites original location, for anvone
may pugh it agide if many people come forwvard for prayer. The
leader now openg the "praise mervice" by asking for people to
share a song, 8 Bible verse, or a "burning testimony." Most
leaders ask, *Who will bhe first?®, while Minister H., the
pastor’s wife, usually speaks for four or five minutes utilizing
a rhetorical style that ewmploys the repetition of key phrases,
fairly rapid dintonation, and a very wide range of volume and

piltch. Dther leading members use these same techniques when they



i
e

address  the congregetion and are very effective in raisging the
level of ewmotion.

This portion of the service is guite varied in character
from week to week. It wmay be dominated by songs, Bible verses,
or testimony, although Sister F. advises thalt long testimonies
are better left for the evening service. People remain seated
wvhen they begin a song, although some stand as the song gets
going, feeling the need to give physical ewpression to their
feelings. People offering verses or testimnonies stand. Verses
are short, spoken rapidly, and are often repeated, with certain
wvords heavily stressed: *The Lord is wy shepard; I shall not

want. The Lord is my shepard; I shall not want.” People respond

with “"Amen!® Testimonies are concerned with thanking 0OGod and
then testifying to God's greatness and efficacy. Some
tegtinonies are very general: Deacon H. often praises God for

getting him up this worning, giving him yvet another day, getting
him wsafely across the highways, elto. Others testify Lo the
direct dinfluence of God in thelr lives, such asg when Sister L.
testified that God had woken her up when she had fallen asleep
while cooking. The house was black with swmoke and she could have
died from asphyxiation, but Ood was watching over her and
awakened her,

When no one else wishes to contribute, the devotional leader
turng the service over to the deacons, saying, "The gervice is
now in  the hands of the deacons.” This may not be as easy to
accomplish as it sounds, for some individuals may still be moved
from the songs and testimonies and may continue singing or may be

ghouting *"Hallelujah! Thank yvou, Jesus!" Deacon V. and Deacon A.
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are regular attenders and are the ones who “stand for the
offering. Deacon A, agks everyone to Tgtand for the
congecrational song. " This is exceedingly different in character
from the usual singing, being a very slov and solemn rendering of
the traditional white Christian hymn, "My Faith Looks Up to

Thee. " While everyvone remains standing, & minister or Mother M.

says a prayer over the offerding frowm the pulpit. Ag  evervone
gits, one of the descons explaing the offerings. (There are

ugually three.) Deacon V. then turns the service "into the hands
of the ugher.® The usher for the week carriesz out a formal
procedure by which each section of the room is able to walk to
the offering plates on the altar and give their offerings without
Interfering with the next group. Sister I, dis & particularly

militant usher, blocking anyone who attempts to proceed out of

turn. Someone often starts a song while the offering is being
taken. The wusher and the nurse are the last to give, marching
together up the aisle from the back of the church. Deacon V.

then picks up the offering plates, saying, "Can the church say
"Amen’ ?" to which is responded, "Amen.® "Say "Awmen’." “Amen,"
Deacon V. turnsg the gervice " into the hands of the choir
director, * who asks the choir wmembers to rise. All of the young
to middle aged women and one or two older women comprise +the
choir. They wear their robes throughout the service, but only
move  to the *choir loft® for the anthem. The choir has a
repetoire of four or five anthewms thal they choose from each
Sunday. Une person, usually Minister H. or Deacon H., sings the

lead f£row the pulpit microphone, while the choilr sings the chorus
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or repeasted lines as they sway frow one foot to the other, A
favorite ds "Jesus is Gonna Make BEverything Alright, " with the

choir  Joining in on this repested line while Minister H. sings

the verses. All the wmusicians play along, and members of +the
congregation wmay clap or sing also. Both Minister and Elder H.

have vibrant, flexible singing and speaking voices, which often
vigibly raise the level of excitement in the room.

Aftey the anthen, one of the wministers goes to the pulpit
and asks for a hand for the choir. Minister 5., who sits up on
the platform in the choir pews for the entire service, often does
this. She appears to be the head m$ni$t@r, althogh this
apparently dis not an official capacity. She is the most highly
emotional mewber and has a very rousing style of speech. She may
gpeak here for several wminutes, picking up themes from the anthem
or talking about things for which the sainte should be grateful.
She ends by announcing that it is tiwe for "the best part of the
service" and introduces the speaker, who is usually Elder H.,
asking the congregation to stand and saying, "Congregation, this
is Elder H. Elder H., congregation.?®

Elder and Minister H. often do not arrive until after the
gervice has begun. Elder H. always remaing in his study for the
beginning of the service, generally coming out sometime between
the praise service and the choir anthem. After he is introduced,
everyone stands as he approaches the pulpit and beging a song.
Following the song, he welcomes people who have not attended for
a while, recognizes visitors who he then asks to "have a word, "
sgpeaks of those who are sick, and then begins a "warm-up® for

the sermon itself. Every phrase he follows immediately with a
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rapid "Amen, " as if it were part of the sentence: "You gotta be
prepared Amen...for the comin’ of the Lord Amen. .. " Thig
continues for seven or eight minutes. He then reads the
sgcripture lesson that will serve as the basis of his serwmon.
Mozt people follow along in their own Bibles or in the rather
tattered, incomwmplete Bibles in every pew.

Elder H. then begins the actual serwon, usually continuing
in the previous style. After anywhere from five to fifteen
minutes, he breaks into a chanting style, singing each phrase on
a single note. He now follows each phrase not by "Awen" but by a
gutteral "huh" that occurs coincldently with a stowmp of his foot
and a hand clap. Throughout the sermon people are drawn into
participation both of their own veolition -~ shouting "Amen! or
"That’s right!* - and in response to Elder H., who uses such
technigques as asking, "Ain’t I right about it?" and saying, "You
don’t have to say "Amen’, " to which everyone shouts, "Amen!" in
unigon. He also may ask, "Who feels the Holy Ghost today? Raise
your hand if you feel the Holy Ghost," and guote scripture,
leaving out the last words - "And people will weep and wail and
gnash..., " to which everyone shouts, “"their teeth!”

Elder H. way ignore the order of events within the sermon if
he feels pavticularly woved, for he says that "I gotta preach
when the Holy Ghost is in wmel!" In this case, the chanting begins
immediately. Such idnsgtances support wmy observation +that +the
pagtor and the saints alike will sacrifice forwality, both in the
form of physical objects and order of service, in favor of needs

brought on by the Holy Ghost. After a particularly intense and



eshausting portion of his serwon, Elder H. wmay switch instantly
to a quiet, conversational style that lasts for three or four
minutes. After he has caught hig breath and people have relawxed,
he just as gquickly jumps back into hie previous chanting style.
He frequently walks down onto the floor while preaching, pointing
at people and using their nawmes in his illustrations: "Brother
F. - he’s probably like the rest of us. Ve all know more about
what’s in Ebony and Jet than we do aboult vhat’s in God's word.®
Such dllugtrations are the occasion of much laughter in the
congregation,

Elder H. winds down hig sermon by gradually moving into a
goft, speaking style. He may end by saying, "We thank God this
morning for His word. We're gonna stop now and ask Minister 5.
to come forwvard..." The appointed leader invites anyone wvho is
"in need of praver® to come to the altar. Again, participation
varies. Often at least tvwo-thirds of the congregation kneels and
stands around the altar rail. Mother M. or the acting minister
for the service usually anoints each person with oil rubbed on
her/his forehead in the shape of the cross. Elder H. then begins
at the left side of the railing. He places his hands on the
person’s  head, thisg person ralsing her/his arws, palme facing
forwvard. The winister puts her hand on Elder H.‘s back and
Mother M. puts her hand on the winister’s back. All three pray
aloud. People frequently become very emotional here, their
bodies convulsing, followved by weeping. This appears to ococur
only in women. Both sexes weep, however. A nurse stands nearby,
handing out tissues and protecting those who engage in what

members call the "Holy Dance.” This occurs during rousing songs
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and  during the altar call, often beginning while a person heads
baclk to her seat. (Again, I have observed this only in women.)
This ecstatic dance is a posgsession by the Holy Ghost. The
person, standing, begins to convulse, perhaps better explained as
Jerking. This person seems to have no control over her body, so
anyone nearby springs to her aid to cateh glasses, hold her up,
and keep her from banging into things. No one else paysg much
attention to all this, and the next segment of the service wmay
begin while someone ig still "possessed.

After the three leaders have prayed over each person, Elder
H. often prays over Mother M. and Minister S. Minister 8. alwvays
becomnes very emotional, freguently Sh@utimg’amd shaking long
after Elder H. has returned to hisg seat. She wmay also speak in
tongues, being the only person whom I have heard do so.

The +transition to announcements is often made awmid sone
residual shouting. Elder H. may ask the secretary to give the
announcements, or she may initlate them herself if Elder H. is
kneeling in front of his chailr in prayer after a8 particularly
charged and exhausting altar call. Minigter V. tells how wmuch
the offerings were and announces up-coming events. Others may
also stand and give announcements.

Elder H. wmay again meantion vistors, speak for a couple of

minutes, and then ask Mother M. and Minister 8. to speak, if they

haven’'t already done so during the service. Both usually give a
short testimony. One of these three then gives the benediction.

Everyvone stands and "raiseg a hand for the blessing.” The leader

recites a formulasic benediction, with the congregetion repeating



each phrase. People will around for ten or fifteen minutes
greeting each other with a handshake and "Praise the Lord," +to
which the other person responds in  kind. There is much
goviality, teasing, and exchanging of bits of news.

Since Elder and Minister H. live in Cleveland, One woman

prepares dinner for them each week, inviting over the others who

provide the same service. This occurs after the service, which
ends around 2:30. These people remain at the hostess’s house

until the 6:00 p.w. service, when wmost of them return to the
church. This service follows the order of the wmorning service,
although there 1is no choir and testimonies dominate the praise

gservice. Attendance is often very small (8-12).

This exuberant and vibrant ritual is the center of church

life. Members seem Lo lay aside worldly concerns here and give
full attention to God as they can at no other itwe. Sister V.
emphasizes thalt "you only get out of it what you put in: you

can’t  jJust go to church. " The ritual recharges and strengthens
members for the next week, wmuch of wvhich they must live out with
people who do not share their faith or their lifestyle. This
ritual fosters an affirming, supportive community that comprises

the core of Holiness Tabernacle.

Titles and RBoles in the Ritual

The Holiness Tabernacle service includes everyvone, from the
pagtor +to the visitor, in some way. Each person has an
opportunity to pasrticipate actively and many take leading roles
within the service. BEach person holds at least one title that

hag meaning only within the church community. The most basic



designation d& that of "ssint." This term refers to any saved
member of ‘the congregation and is used as an inclusive rather
than an exclusive term: there is no comparable terw for a non-
gaint and leaders address the congregation cocollectively as
"gainta, " Members use the terw priwmarily in the context of the
ritual, often employing 41t at the end of a testimony in the
phrase, "Pray for me, saints.”

Every saint is referred to as a "brother® or a ‘"sister."

These function ass terms of address with the addition of the

person’s  last name, although some women are occassionally
referred to by "Sister® folloved by their first nawes. Thus,

people who have known each other for many vears and are close
friends address each other as "Sister Jones" or "Brother Brown”
rather than by first names. Again, these terms theoretically
degignate saved members but are in practice applied to anyone who
ig  perceived of as part of the church family. Thus, Elder H.

began addressing we as Sister Word, despilte wmy very un-gaved

sgtatus. Members use these terms inclusivistically, fostering a
senge of community, belonging, and esguality. Jutside of the
church context usage varies. While interviewing an informant, 1

heard her speak on the phone to a member whowm she addressed as
"Brother F.," wvhile she later spoke to wme of another member whom
she referred to as "Mrs. I." Another informant, however, alwvays
referred to members as "Brother® and "Sister.” Generally, it
appears that these terms sre used consistantly between members as
long as non-wmembers are not present. Ag the situation becomes
more secular, these titles are more likely to be dropped.

During the service the role of the sainlts as esistersg and
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brothers is one of both support and participation, for they are
"hoth creator and consumer of the ritual performance (Paris 1982:
71). People in the congregation begin songs, offer Bible verses
and testimonies, give vocal responses, clap and shout, and become
possesased by the Holy Ghost. They also £ill the roles of
devotional leader, choir director, nurse, ugher, and wmusician,
roles dintegral +to the awooth flow and efficacy of the service.

The older, repected, and faithful wvomen of the church are
ordained as "wothers." This ig both a title of respect and a
designation of a specific role. Mothers are charged with
"keeping peace between the gainteg" and should be prepared to
settle grievances, watch over all the saints, and teach wives how
to treat their husbands, clean their houses, and generally run
their households. Mother M. im the oldest mother in the church
and 1s called "the church mother.”"” No one ever refers to her as
"Bigter. " The other women who have been ordained wothers are
frequently referred to as sisters, but either term is acceptable.
The church mother sits on the platform with the pastor and is
often called on to lead prayers, give a special testimony, or
pray over people. Her position is very respected and is one of

guidance for the saints.

A "faithful® man of any age may be ordained a deacon. Hies
Job is to take care of financial wmatters, including the

collecting and counting of the offering, to clean the church,

maintain the building, and watch over the
pastor. Women way be deaconettes, but Holiness Tabernacle
largely neglects this official capacity. Even Minister 5. WaE
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not able to identify any woman as a desconette with certainty.
The oldest deacon at Holiness Tabernacle (who is only in his wmid-
thirties) iz alvays referred to as Deacon A., wvhile the others
may be called Deacon or Brother.

At least four women in the church have been ordailned as
minigsters. Minigters are members who feel called by +the Holy
Ghost to preach God’s word. Ministers need no gpecific
education, although they do study the Bibkle individually. Each
church has several ministers at one time, wvho may be elither male
or female. These ministers way speak at their own church upon
occasion and wmay also be invited to preach at sister churches.
Minister 5. ig the head minister at Holiness Tabernacle, gitting

every Sundasy up on the platform with Elder H. and MNother M., but

on  the side. She is often called on to lead prayers and pray
over others. She is almost always referred to by +the title
"Minigter, " while +the other ministers are often called Sister.

As with the titles Mother and Deacon, that person who is seen as
best representing the attributes of one in such a pogition is
alwvaye referred +to by this special designation, while usage
varies for others in the category.

The pastor d1s +the most venerated member of the church.
While all others are perceived as egual., The pastor is seen as a
sgpecial person and is given the further title of respect of
"Elder, " The pastor’s serwon is virtually always introduced as
"the best part of the service® and is seen as the focus of the
service. A& pastor wmay be wale or fewmale, having his/her
beginnings as a particularly effective wminister. Elder H. ies

seen as  the head of the church and 4is regponsible for the
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religious development of each wmember as wvell as having
responsibility for the operation of the church as an institution.
He is referred to exclusively as Elder H.

These ﬁitlﬁ%, then, sasignal both to the congregation and to
the idndividual the role that sach person is to play and hie/her
level of involvement i1in and commitment to the church. The
pastor, church wmother, and head minister are highly visible
throughout the service and are looked to for guidance and
gupport. Although these titles extend outside of the ritualistic
getting to other church activities and to life outside of the
church, it dis within the contexl of ritual that these terws are

given meaning.

Manror Ritualistic Elements

Another way to examine the Holiness Tabernacle ritual is to
break it down into four elewments -~ wusic, prayer, testiwmony, and
preaching. These comprise the essence of the service. These
ritualigtic elements provide the primary modes of expression and
communication, eliciting the attitudes and intense ewmotions that
characterize this style of worship.

One of the most pervasive and essential elewments of the
Holinesg Tabernacle service is wusic. It occurs throughout the
service, nften being uvsed as a wmeans of transition to the next
event. There is certainly never a silent point in the service,
for someone will invariably £4ill it with a song. One person
always Dbegins a song, ungolicited, as the congregation goes
forvard with its offering and as people walk to the front for the

altar oall. A mong also warks the transition to the pastor’s
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HErmMon. If the organist is present, he weaves various chords and
melodies dinto the end of the germon, continuing into the altar
call. Music can also become a very emotional part of the
gervice, providing a weans by which people can really "feel the
Spirdit® and express their growving sense of joy and exuberance.
In this case, music is not used as an  unobtrusive transition
technigque but is dnstead the focus of attention. The songs
offered during the praise service freguently lead people to jump
to their feet, while others wave their hands in front of them.
Some way also becowe possessed by the H@ly Ghost, engaging in
ecstatic dance.

Most people become physically involved in the wmusic beyond
the asiwmple singing of the song. Clapping is congidered an
integral part of the singing. At least one person claps in every
gong, no matter how swall the congregation. Straight clapping is
embel lished by others clapping subdivigions and syncopation,
sgpecially at the end of a line. Tambourines are also used to
enliven +the song. Three or four tambourines lie in the pews;
anyone may use them, although they are usually plaved by young to
middle-aged wowmen. Virtually everyone is actively involved in
the song, including very small children vhose parents encourage
them as infants to clap on the beat.

Music, then, is essential in thig ritual, and it has several

functions. It includes everyone present, thereby reinforcing a
sense of community. It has a didactic function, with most songs
centering on the greatness of Jesus. It also appeals to one’s

lese rational, emotional side and thus wmay both strongly imprint
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the wessage of the song upon one’s mind and also generate high
levels of emotion. People often "get happy"® during these songs
and are able to feel the presence of +the Holy Ghost very
strongly. Indeed, one of the primary roles of wmusic is in  the
channeling and generating of emotions.

Prayver is also often a time of high emotions. No standard
prayvers are read but, inastead, praver is always an outgrowth of
each person’s current concerns and needs. Prayer is individual
but is engaged in collectively: when people come forward with
prayer reguests, each person kneels at the altar and prays
hig/her own prayer, often aloud, while one person stands at the
mike and "leads” the prayer. During the altar call, people pray
individually but simultaneously, while the pastor also prayvers
over each person by his "layving on of hands® and accompanying
prayei., Both wmen and women often leave the altar rail weeping,
while other women become possessed by the Holy Ghost. One Sunday
Sister J. began the Holy Dance as she started down the aisle +to
her =zeat. She danced to the back, where Elder H. and Minister 8.

Were praving over a woman, and she joined in the layving on of

hands. She then began to walk back and forth briskly in the
aisle, shouting, *Hallelujah!{® and "Thank vou, Jesus!"® She

stopped to pray over a mentally retarded wvoman and repeated over
and over "It’s in yvour hands, Lord® and "My soul says yes, Lord."
She knelt at the altar rail vhile the service continued and
eventually moved back to her seat. Prayer is thus another medium
by which people’s ewmotions become highly charged and by which
people may experience the presence of God.

Testimonies are imporitant in witnessing to the role of God
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in people’s lives and are an excellent indicator of how ‘the
saints perceive God’s work. They are important because they
reinforce the idea that God is indeed active in each individual’'s
life. They also allow people to share what is necessarily a very

private experience. The wvhole process of becoming "sanctified® -

achieving Christian holiness and perfection -~ is dinternal,
between God and the individual. Thus, one  indicator of a

person’s spirvitual growth and experiences is the testimony. This
personal gxperience ig related din a highly affirmative
environment, for people regspond throughout the testimony with
"That's right® and "That’s o.k.," with everyone proclaiming
"Amen!® at its conclusion. Testimony transforms one’s personal
relationship with Bod dinto a community event that affirmg and
encourages the faith of the spesker and of all the saints.

One way also view the testiwony as an ordered speech act

that Jfollows rules or patlterns. The first rule dm that a
testimony is always given standing. Once the person has stood
and no one else ig speaking, she/he wmay begin. Testimonies may

be divided roughly into two categories, those dealing with a
gpecific event in daily life and those that address more
gpiritual concerns. Both often begin with something similar to:
"1 thank the Lord for waking me up this morning, Zfor bringing me
safely across the highway, and for giving me a chance to be in

His house just one more time! He didn’t have to do that, but...”

A testimony way continue in this way , affirwming in rather
abstract terwms the power and love of God or Jesus. Kroll-S8mith,

in  hig study of testiwonies as performance, was able to record



many testimonies. The excerpts from the one thalt follows are an

excellent example of this style of testifying:

... I’m thanking the Lord for being here tonight. Im
thanking the Lord for wmy life, health, and strength. HMNost
of all I thank the Lord how he saved we, ganctified me, and
filled wme with His precious Holy Ghost. I'm thankin’ the
Lord tonight how God has gave me favors. Thank God that He
gave to the people the faith to believe that prayer is the
key. Hallelujaht

There 1ls something wmighty swveet about the Lord. You
know that song, "Lord T Thank You’? I thank God . I thank
God that He sent me here. I just can’t thank Him enough. I
could thank Him for ten thousand days and still not thank
Him enough.

soohnd I want you to pray my strength in the Lord that

I keep on keepin’ on. Hey! Thank vou Jesus! Keep on
keepin’ on in God’s wvork! "Cauvse He gaid that your work
would make room for ya {(roowm in Heaven). I'w thankin’® God
for 4it!

Those of ymukknmw the Holy Ghost, who know the strength

of prayer, please pray wy strength in the Lord® (1980: 20).
The second style of testifying usually begins as stated
above but switches into a personal account of how God has
recently worked in this person’s life. Tegtimonies often relate
how God has directly intervened to save a person from harm.
People are very avare of the dangers of the road, and testimonies
during the winter often recount narrov escapes on the highway.
One Sunday, MNinigster H. testified that she had been driving over
an icy road, when suddenly the back of her car swung around. She
was about to swmash into a telephone pole but sowmehow bounced off
the ocurb, and she wvas able to regain control. This sashe
attributed directly to the work of God. God may also order the
courge of events, requiring a person to put his/her "trust in the
Lord. ? Deacon A. testified that he had been recommended for a
promotion and wag waiting to be interviewed. He hoped that he

would get the job, but he was praying for the strength to put his
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future in God’s hands, for *if God closges a door, another will be
opened. ”

One person way employ both styvles over the course of
geveral weeks, with the second being the most frequent. People
testify only if they feel woved to do so, and no one testifies
every week, except Mother M., who is asked to do so. The speaker
ugsually signals the end of a testimony by & request for prayer -
"Pray for me, sainté“ or  “Pray my strength in the Lord.®
Tegtimonlies are thus also an appeal for concern on the part of
the church for one’s spiritual state.

The pastor’s sermon is viewved as the most iwmportant element
in the church service., Elder H. often is introduced in this way,
and people fregquently dingquire of visitors what they thought of
"the wessage."” Preaching, then, plays a central role in the
ritual. Elder H.'’s style, described above as involving chanting,
repetition, and audience participation, iz characteristic of the
traditional Black preaching styvle. Judged by academic standards,
such sermons are ill-prepared and difficult to follow, reszembling
a stream of consclousness more than a prepared sermon. The
concept of preparation differs, however, from that required for a
planned speech. The speaker studles the Bible and, with God’'s
guidance, chooses a scripture, which she/he then uses as the
bagis of the serwmon. Pagtors may then write out notes or an
outline, but what is actually said in the serwon is through the
guidance of the Holy Ghost. Minister V. related how she is
always nervous before she preaches, but when she prays and trusts

in  the Holy Ghost to guide her, words simply come out of her
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mouth. Prayer thus also comprises a large portion of preparation
time,
A good serwon, then, is not judged on its logical point-by~

point coverage, but is instead judged by the resonance the theme

has for the congregation. Most sermons focus on Jesus or on
faith - "Jesus can do anything for you, ® "Fix your heart on
Jesus, * or "Lord, touch me one more bLtime*® - with the speaker
repeating the key phrase freguently throughout the sermon. In

ONneE Sermon, Elder H. repeated the theme phrase, "If a man dies,
will he live again?® wmany times. In betvween these repetitions,
he made statewents that he would then explicate or embellish.
Several of these statements were as follows: *You’re either
gonna be with Jesus or with the dewmon down in Hell:;® "Be yve not
conformed to this world;” *The way vou live is the way you die;"
"You gotta prepare for Jesus." People respond vocally to those
points which are meaningful for thewm, saying "That’'s right,”
"Ament”, etco.

Elder H. often becomes very animated, "runnin’ all around up
there, * as Sister F. savs. He occasionally does not adhere to
the structure of his presentation as a whole, omitting his
introduction and scripture reading if he feels particularly wmoved
by the Holy Ghost. As Henry Mitchell notes:

Black preaching has always assumed that preaching must be
an experience, not merely a clever idea. It involves the

totality of a person and is, consciously or not, concerned
to organize feeling tones around the text (1974: 73).

Members of +the congregation do not, howvever, become actively
possessed during the serwon; rather, they participate verbally

and through technigues employved by Elder H. (One indicator of the
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efficacy of the sermon is the level of participation in the altar
call, which follows immediately: after a particularly weaningful
and well-preached sermon, wost of the congregation comes forward
to  the altar with little encouragement. The laying on of hands
ig then frequently very emotional, with people weeping, shouting,
and engaging in ecstatic dance.

These four elements are the essential contributors to the
character of the Holiness Tabernacle service. They work together
to create a swoothly-floving ritual that engenders concentrated
attention on a praige of and communion with God. They embody the
primary wmodes of expresslon and communication utilized i1in the
ritual and thereby contribute heavily to the church’s self-

understanding.

Conclusion

One  wust rewmember that Holiness Tabernacle is primarily a
place of joy and praise. & church gervice is not a solemn
occaslon that becowmes onerous to attend, but is rather a welcome
opportunity to worship, praise, and talk with God.
The time spent in worship is not forced. It is enjoved,
It is an avenue of highly satisfying self-expression. Who
needs to go home? Perhaps wmore importantly, on the Black
agenda: what oould possibly take preeminence over +this
duty +to God which is at the same tiwme so enjoyable to the
worshipper? (Mitchell 1970: 109).

&n archetypal description of this Sunday wmorning service not only

ansvers one’s curiosity about what these people do for two and a

half hours each week, bult it also reveals the roles thal comprise

the church community and the elements that this community

congiders necessary to worship God. These findings, hovever, are
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not unigque to Holiness Tabernacle, for other churches from this
game Pentecostal/holiness tradition share similar features and
ritualistic patterns. An understanding of Holiness Tabernacle's
ritwval thus furthers one’s undergstanding of all churches that

claim this history.



CHAPTER THREE

Ritual and Reality

City called Heaven

City called Heaven

City called Heaven someday.
Dh, I'wm gonna make it

Help wme to make it

City called Heaven someday.

When wmembers of Holiness Tahernacle were asked why they
attend this church, they gave a variety of answers. Brother V.
values his "personal relationship with God" that i1s sustained
through the church. Minister V. mentioned the emphasis placed on
Jeading & righteous, holy life. Sister I. appreciates the
fundamentalist understanding of the Bible, saying, "Some
preachers don’t follow the real word of God, [in orderl to suit
the peoples.® All of these answvers reflect ewmphases 1in the
Holiness Tabernacle ritual -~ contact with God, living holy,

relying on the Bible. What, then, are the attitudes and emotions

fostered by the ritual and why they are real and meaningful?

The Role of Socialization

Socialization plays a large role both in attitudes and
emotions and in the reality of religious guperience.

Socialization seems to figure largely in people’s reasons for
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attending a holiness/Pentecostal church. Minister V. was brought
up 4in a fundamentalist church and began attending Holiness
Tabernacle wvhile still a child. Minister 8.°’s father was an AME
(African HMethodist Episcopal) church pastor in the holiness
tradition, and she was brought up to lead a "closev life. Sister
I. likewise was raisged within the AME tradition, while Sister J.
hé% identified herself as "being holiness® all her life.

Many of these people who were raised in this tradition left
the church as they grew older. Minister 5., who was baptized at
age 12, left the church after she was grovwn because she had been
undeyr o many restrictions as a child. She found, however, +that
"the world" was not what she had expected, and she soon returned
to  the church. After moving to her present home she began Lo
attend a local AME church, but @she found it +to be more
Episcopalian than holiness and she "could never understand 4it."
When a friend began teking her to Holiness Tabernacle’s eister
church, the service immediastely reminded her of the church in
which she wag raised. She could understand and identify with
this style of worship and this experience of God and soon became
a church member.

Another dillustration of +the importance of socialization
comes from a very different situation. Brother V. was brought up
in a staunchly Catholic fawmily. As he grew older, he felt that
he was not getting much out of the Mass. A friend took him to a
Catholic chariswatic prayver group, but thig struck him as very
disorganized and chaotic. When a woman at work (his future wife)
inpvited him to Holiness Tabernacle, he agreed to go. At  the

first service he was exceedingly nervous and sat on the edge of
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hig seat throughout the morning. He very much enjoyed the music,
howveveyr, and soon began bringing his bass guitar. Although he
guickly found a niche for himself and felt very loved and
accepted, he a&till found it "hard to relate to why people were
feeling =so happy” and he did not feel a part of the service.
Thus, although he desperately wanted the same relationship with
God that he perceived these people to have, placing himself in
such an environment was not sufficient to allow him to experience
God din this emotional, charismatic way. Only after counseling
with Elder H., prolonged attendance and participation, repeated
coachings during the altar call surrounded by all the church
mothers, and, very dimportantly, total acceptance of and
commitment to church doctrine and practice did Brother V. have
the desired experience of the Holy Ghost.

These two examples are a good illustration of the fact that
the ways in which one experiences UOod are socialized. People are
gocialized into getting a certain ewmotion or experience out of an
event, Just as their response to that emolion dis socialized.
Coming from a very White, wmwainline, wmiddle class Protestant
church, I never felt the desire to jump to my feet during a song.
This, bowever, has becowme an automatic reaction for any member at
Holiness Tabernacle who feels excited or Ygets happy" wvhile
singing. Likewise, when sowmeone at this church becomes possessed
by the Holy Ghost, itself a socialized response, she/he does not
bhark or pirouette around the roow, as some did during the period
of American revivalism, but instead engages in speaking in

tongues or, wmore likely, ecstatic dance. HNinian Smart notes:



It dg too simple to suppose that wen [gicl, having had an
experience of the Holy, then create rituals to express and
re-~create the awe which they felt. Rather, the very guise
under which the experience presents itself owes sowething to

the ritual milieu (1979: 19).

Ritual wust be seen not as an abstract entity that by its
own effort creates certain woods and wmotivations in people, but
rather as a repeated pattern of behavior that was conceived of
and caryied out by people who believe in this ritual’s ability to

foster specific attitudes and behaviors. Az Clifford Oeertz

points out, "...he who would know must first believe" (1966 26).

Moods and Motivations

Geertz, in hisg article "Religion as a Cultural System, " has
formulated the following definition of religion:
[(Religion dsl (1) a8 system of symbols wvhich acts to (2)
establish powerful, pervagive, and long-lasting wmoods and
motivations in men (sicl by (3) formulating conceptions of a
general order of existence and (4) clothing these
conceptions with such an aura of factuality +that (35) the
moods and motivations seem uniquely realistic (1966: 4).
Hig concept of moods and motivations and thedir development dinto
reality offers an avenue for examining the attitudes and actions
that the ritual encourages and the way in which these reinforce
and define a world view. For, ags Geertz notes:
It is in sowme smort of ceremonial form...that the moods and
motivations which sacred sywmbols induce in wen [sicl and the
general conceptions of the order of existence which they
formulate for men meet and reinforce one another (1966: 28).
Uging thie framework of "woods and wmotivations™ to examine the
ritual, one can ldentify attitudes and asctions that are essential

to & believer. Six are readily observable: emotionalism,

worship and praise, prayer, contact with God, "living holy, " and



community.
Emotionalism is & wmajor feature of this style of worship.
Shouting, clapping, speaking in tongues, ecstatic dance, quaking,

"getting happy” and expressions of joy are all wmanifestations of

this mood. By dividing the ritual into the four major elements
identified in the previous chapter - wusic, prayer, testimony,
and preaching - one can recognize musilc and prayver as encouraging

and containing the priwmary occourrences of this emotionalisnm.

The style of muslc sung in Holiness Tabernacle speaks to the
irrational, emotional side of human nature. This gospel,
gpiritual style lends itself to exuberant singing; even the most
staid obgerver would have difficulty keeping his/her foot fLrow
tapping. The songs are also optimigtic in content, ffequ&ntly
dealing with one’s love for Jesus, the ‘'great day" of the
rapture, Jesus’ power to set all things aright.

Mumgic also the primary mode for "getting happy.® This is a
feeling of Joy and exuberance brought on by the knowledge of
being "saved, sanctified, and filled with the Holy Ghost" and a
feeling of closeness to God. People who "get happy® do just
that, swmiling, clapping, perhaps leading a song, jumping to their
feet or swaying from side to side. Spirit possession also ocours
during singing, usually in the forw of ecstatic dance. This is
emotionalism at its height, for the possessed person may shék@,
shout, weep, and lose contcrol of her body.

The altar call also encourages emobtlonalism. This ig the
time when the pastor invites anyone who is "in need of praver" to

come forward, so  the perticipants are often already in an
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expaectant, open state. Three people pray aloud simultanecusly
over each person, wvhile the pastor "lays handg” on that person’s
head. This is often a very intense, emotional experience,
characterized by shouting, weeping, and often spirit possession.
Thus, the ethos of the altar call and wmusic provide environments
in vwhich one can become free from worldly concerns, abandoning
oneself to experiencing God.

Worship and praise are both a wood and a motivation. A
worshipful wmood is perpetuated each week, through testimonies,
songs, and sermons. These elewments continually stress the powver,

love, and efficacy of God, creating attitudes of awve, ot

thankfulness, of obedience. These moods easily result in
motivation, in  the desire not Just +to feel thankful and
wvorshipful but actually to worship and praise. This is a very

major and basic wmotivation that works throughout the ritual. One
acts on  these motivations in a way acceptable to the church,
tegtifying to God’'s role in one’s life, singing songs to the
glory of God, believing and following God’s word as contained in
the Bible and in the serwmon. In this way worship and praise, as
both wood and wmotivation, continually fosters and reinforces
itself.

Prayer also functions as wood and wmotivation. Like worship
it dnvolves praise, while also including thanks and petition or
supplication. This attitude of praise and thanks grows out of a
much different wood frowm that of songs or testimonies, hovever,
When prayer occurs in the ritual, the wmood it emphasizes is one
of humility. The congregation sings in a very subdued wanner as

they approach the altar rail, no one clapping loudly or playing
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tambourines. Each person then kneels st the altar rail, in a
physical posture of humility and supplication. Once fawmiliar
with this pattern, the expectation of impending prayer and the
participation din the subdued singing induces a prayverful wood.
The degire to act upon this wmood transforms it into the action of
prayer.

The desire for contact with God is an enormously diwmportant
motivation i1n  this ritual, and will be dealt with at greater
length din the following chapter. However, it can be examined
here in terms of the wmoods and motivations wmodel. The wmotivation
to encounter God grows partially out of the preceeding woods -
emotionalism, worship, and prayer. The ritual encourages it by
utilizing rousing, emotional music, by making the altar call a
very intense experience, and by supporting whose who do become
possessed. The congregation, then, views this personal contact as
the ideal state to attain. This wmotivation encourages people to
hecome emotlionally involved in the singing, to "get happy,* to
become intensely involved in praver. Actual spirit possession is
ustually wmanifest 1in ecstatic dJdance, which, while generally
ignored by the congregation while it occurs, is tacitly supported
by the intense levels of wmany events and the aild rendered by
thoge nearby.

The ritual also fosters the motivation to "live holy. " The
hunility of prayer creates the desire to conform to God’'s wvishes.
Tegtimonies witness to the positive benefits of a holy life. The
pastor’s sermon preaches doctrine couched in understandable,

everyday examples and terms that ewphasize the need to live by



the Bible and to be obedient to God. Such elements constantly
reinforce holiness, while not discussing a worldly life or
showing 4t to be in direct violation of God’s commandments.
Members carry this wmotivation out of the ritual and incorporate
in into daily life.

Finally, this ritual creates the wood and wmotivation of
community. The stress on collective activity, which extends from
singing in unison to simultaneous praver, the use of titles that
have a reality only for the group, the sharing of testiwmonies
that reveal personal experiences of God as well as ask for prayer
~ all these ritualistic aspects foster a sense of community. The
motivation for community grows out of the motivation to "live
holy" and the accowmpanying knowledge that such a lifestyle is not
supported by soclety. Thia, then, forces the group to recognize
its unity and to desire to maintain this support system.

These six moods and motivations are central attitudes and
actiong that comprise the worship experience for the wmembers.
They are indeed "powerful, pervasive, and longlasting, " for they
inform people’s expectations and behaviors both in and out of the
church context, often causing people to undergo the

transformation of salvation or to commit their lives +to ‘the

church. They CAarry a unigue reality in the members’
understanding, for they form a reciprocal systewm. These woods
and motivations seem real because they fit socialized

expectations. They are then proven to be real because they are

efficacious: the ritual does facilitate gpirit possession for
these people. This then reinforces the original soclalized
acoceplance, Thus, these moods and wotivations are "uniguely
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realistic, ¥

Ritual and World View

The notion of socialization dis algso relevant din an
exanination of reality as forwulated by one’s world view. Ritual
ig weaningful only 4if it can be set in a coswological schewe.
Ritual wust elther define or reinforce z particular world view.
The major role that socialization plays in the acceptance of
beliefs and practices would seem also to indicate that Holiness
Tabernacle’s wewmbers cawme to that church with & compatible world
view, rather than having that conception of reality developed for
them by ritual and doctrine. A person vho had no belief in an
afterlife wvould be very unlikely to be attracted to a church like
Holiness Tabernacle, where the concept of salvation is a
fundamental belief. Smart states:

The ritual, cultic aspect of religion, then, furnishes in

part the concepts through which experience is interpreted,

and the context therefore in which religious encounters make

genge (1979: 20).

Thus, ritual plays wmost importantly a reinforcing role in the

development of one’s vorld view.

The Holiness Tabernacle ritual supports a distinct
conception of God. Doctrine posits three manifestations of one
God -~ God the Father (Creator), Son (Savior), and Holy Ghost

(indwelling spirit). Ritual ewmphasizes the latter two, Jesus and

the Holy Ghost. Verbal events stress the priwmacy that Jesus
should hold in each person’s life. He is the subject of wmost
gongs -~ "Jesus Is the Light, " "My Soul Loves Jesus®" - and is

petitioned 4in prayer, which wust be preceeded by "getting your



mind on Jesus. " Elder H. counsels people who are upselt to “give
it to Jesus. " Sermong often concern the power of Jesus -~ "Fix
your heart on Jesus, " "Jegus will cowmfort vou" - and baptiswm is
valid only if adwministered "in +the name of Jesus only."
Experiential events prove the role of the Holy Ghost. "Getting
happy* and spilrit possession prove that the Holy Ghost i1is  the
indwelling spircit of God. The different character and length of
the service frowm week to week demonstrates the guidance of the
Holy Ghost. Ritual, then, ewnphasizes distinct roles for Jesus
and the Holy Bhost., These are a part of the wembers’ world view,
and they thereby incorporate them into dally life. Sister J.
calls on  "the blood of Jesus® whenever she ig faced with a
difficult or trying situation, and Minister 5. believes that the
Holy Ghost guides her in all aspects of life: "He can come Lo
yvyou in the grocery store or tell yvou to change direction.?®

This ritual also supports a distincet view of heaven and
hell. The emphasis on salvation illustrates this wmost clearly.
ne wust be "gaved" in order to go to heaven upon dying;
othervise, one will be gent to *"the lake of fire." Furthermore,
only the saved will be "raptured up" when Jesug cowmes again. The
unsaved will be left on earth in the "tribulastion, " where the
devil shall reign. The necessity of salvation is emphaticslly
preached from the pulpit, although Elder H. does not engage in
*fire and brimstoneY sermons. Songs again reinforce this
message, as the congregation sings "City Called Hesven" and "My
Lord's Getting Us Ready for that Great Day. " Mewmbership status

hinges on the condition of being saved, for only those who are
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gaved have {the abllity to encounter God directly during the
ritual through spirit possession and "getting happy.® Thus, this
ritual reinforces a classical understanding of heaven, hell, and
afterlife that is drawn f£rom s literal reading of the Bible.
These understandings of God and heaven that are propounded
in doctrine and acted upon in rituval wust necessarily have
ramifications for daily life. Ethics is one area in which this
i easlly seen. People who are "saved and sanctified® must lead
a holy lLife consonant with the life of Jesus. The Bible teaches,
"Be ye holy, " and one who is saved must strive to obey God’s word.
Thuss, the church teaches that members may not dreink, swoke - "We
can’t dmagine God swokin’ an ol’ cilgar or cigerette® - "carouse, "
dance, "cuss, " attend movies, go bowling, or go to sports events.
Saints wust avoid these "worldly" activities, for the saved
person il already living in the Kingdom of God. A member may
"backalide” and be lured back into the things of the world by the
devil. Minister S. said that she used to think that the dewvil
wasg &8 "horned beast,” but now she knows thalt he is a spirit.
"He's busy” and can "get in you.® He sets up "jobs, " which his
millions of imps then carry out. "Praver unceasing” is the way
to combat the power of the devil and continue to live a holy life
dedicated to God. Thusg, this svestem of right and wrong grovs
directly out of views of God, of msalvation, of heaven and hell,
and of Jesus that are propounded and reinforced within the
context of ritual. This ethical systewm, of which these
progcoriptions are a part, requires a lifesltyvle that is wmarkedly
different from that of wmainstream America. Ritual, while

encouraging this lifestyle, also offers a context in which it can
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be reaffirmed and strengthed sach week, in which the *"rightness”

of such a lifestvle is affirwed again and again.

Conclusion

For both world wview and wmoods and wmotivations, the
relationship between acceplance and reinforcement is circular.
Mewmbers with a specific world view are presented with a ritual
and accompanying belief system that seems unigquely adapted to the
world view that they hold. Az they adopt the lifestyle regquired
by their religious beliefs, they discover that the way they
experience the world fits the world view presented in ritual. In
this way, one who believes that she/he can encounter Ood through
gpirit possession becomes possessed, which then proves to her/him
that OGod does indeed work in this wvay, a process that Peter
Berger terws, "the inherently dialectic character of the societal
phenomenon (1967: 3-4).

Thug, ritual il an integral part of the process that makes
the moods and wotivations and world viev unigquely real in these
people’s lives, for it works to propound, reinforce, and prove
them. Geertz notes:

Where for ‘*visitors" religious performances can, in the

nature of the case, only be presentations of a particular

religious perspective, and thus aesthetically appreciated or
gcientifically dissected, for participants they are in
addition enactwments, materializations, realizations of it -
not only models of what they belileve, but also models for
the believing of it. In these plastic dramas wen attain
their faith as they portray it (1966: 29).

In +this way, the attitudes, emotions, and actions that are
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fostered in ritual are given reality and are incorporated into

one’s lifestyle.



CHAPTER FOUR

The Role of the Holy Ghost

He's swveelt I know;
He’s sweet I know.
Dark clouds way rise;
Stormy winds may blow.
I'1l tell the world
Everywhere I go

I’ve found the Savior,
&nd He's sweel I know.

The designation “"worship service, " widely applied +to any
Sunday wmorning church service, indicates that church goers
congider the worship and praise of God to be priwmary in their
ritual. This applies also to Holinese Tabernacle, of which
Brother V. commented that the service is "obviously given to
praiging God. " However, the purpose of ritual "is not siwply to
provide a vehicle for worship but also to enable the believer to
Tapproach (closely) the throne of grace’ and even +to encounter
the Alwighty directly® (Paris 1982: 45-6). Thus, the ritual also
facilitates contact with God. Saints experience this presence of
God through the Holy Ghost, which is considered to be the spirit
manifestation of God. The influence of the Holy Ghost extends
far beyond the ritual setting, however. The Holy Ghost dvells in

each saved person, who then views the Holy Ghost as the guiding

principle in both religious and daily life. Thus, the concept of
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the Holy Ghost is central to belief, ritual, and everyday life,
a point that sets Pentecostalism off £rowm other Christian

denominations.

Chang and the Holy Ghost

One atriking characteristic of a Pentecostal service, and
particularly a Black Pentecostal service, ig that it dinitially
appears to an outside observer to be rather chaotic and
unordered. People shout out "Amen!v, “That’s right!?”, and *Thank
you, Jesus® throughout wuch of the service, each element of the
agervice is of a different length and character each weelk, and
often two or three events occour simultaneously: Elder H.,
Minister &., and Mother M. may be praying over Brother V. while
Minister H. sings from the pulpit and Sister J. "dances® up and
down the center aisle. Even after one has perceived the rational
and stable order within these seewmingly chaotic events, +the
gservice still seews very casual and informal. What then
delineates order from chaos, forwmal frow informal?

The Holy Ghost 4is  the organizing principle behind the
ritual. The appearance of chaos results from +the convigtion
expressed by Minister S. that, although an order of service may
he setl, the length of each elewment and the response of the
congregation wmust be left to the presence of the Spirit.  Thus,
the events of the service are not due to each person doing
whatever she/he wishes or feels like doing, but are instead a
direct result of the guidance of and an experience of +the Holy

Ghost.
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Underneath these overt exercizes of freedom d1is the
agsumption that, no watter howv thoroughly one prepares for
worship, the final structuring of the agenda is in the hands

of the Holy Spirit. God alone decides who shall take what
part and how long the service shall take (Mitchell 1970:
47) .
Henry Mitchell further oites the treatwent of wusic a8
characteristic of the inspilred freedom valued in ritual. *Thus

Black worship frowns on the meticulous adherence to the printed
melodic Lline...the sololst freely dimprovises as he [gicl is moved
during the rendition® (1970: 47).

It thus appears that the external order, imposed by humans,
ig  the least important aspect of the ritual. The ritual would
remain valid, although perhaps less effective, if the altar call
were placed before, rather +than after, the serwmon. The
experiences of the wmembers, and the freedom +to have such
experiences, are of highest priority; the order and style of the
ritual must be flexible enough to allow this. This often does
create a very informal alr during the service. People laugh
during the serwon, pass babies back and forth, and send notes to
each other via the usher. There are, of course, tacit rules of
behavior, but these rules are not rigid, for human need is more
important than formality. The treatment of the altar is a good
examnple of this. While no one would sit on it or let their baby
play on it, it is rather unceremoniously pushed aside when it is
in the way. While many churches view the altar as sacred and
therefore give it great respect and deference, here the altar,
while not seen as simply a table, wust not take precedence over

the need of the congregation to crowd around the altar rail and

pray.
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If one may term +the external, the ovder of service,
informal, that which dg& internal may in a sense be labeled
formal. The external is iwmportant only insofar as it enables one
to feel that presence of God. One’'s experience of God during the
gervice ds of primary concern. Thig by its very nature is
internal and personal. This experience is the result of the
working of the Holy Ghost within one. Thus, being sensitive and
receptive to the Holy Ghost is a priwmary goal of the ritual.

Given that encountering God is of primary iwmportance, 4t is
not surprising that ritual facilitates this. Many of the ways in
which +this occurs have been discussed in previous sections, but
will be examined further here. One very basic way i1in which
ritual facilitates contact with God is through its reliance on
the Holy Ghost as the organizing principle., Thisg tells people
that the Holy Ghost will indeed be active throughout the service,
thereby encouraging them to be open and receptive to its
vorkings. Perhaps this process may betlter be explsined as one of
facilitating an interpretation of euperience as contact with God.
Am  the wovement of the ritual is entrusted to the power of the
Holy Ghosgt, people live up to this expectation by explaining
their ewmotions and responses in these terms. This view of the
Holy Ghost as organizing principle fosters contact with the Holy
Ghost by creating a framework in which one then interprets
individual experience.

Members who succeed in encountering God do so in ways termed

"emotionalism. " This category includes a range of responses from
"getting happy® to ecstatic dance, and dis often used in
gtereotyping Pentecostalism as a fanatical sect. Early studies
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of this phenomenon seem now to smack of raciswm, as does this

gquote from E.T. Krueger:
The HNegro is not greatly concerned with his own wmoral life
nor in intellectual aspects of dogwa and tenets of faith.
He prefers in religious expreggion to subwmerge himself in
the engulfing waves of ecstatic feeling produced in the
religious crowd (1935: 25).

Emotionalism is not, however, an escapist technigue but a

legitimate experience of the Holy BGhost. A more modern theory

suggests:

Ritual does not offer a weansg of escape but a8
representation, in wmetaphors of bodily control, of how life
i actually lived. Social experience, expressed first in
ritual, ie thiug interpreted again in the light of
ritual....Pentecogtals do not simply abandom themselves in
their worship services. Instead, there is controlled
disorder: rituals in which the idea of total loss of self-

control Hig dintroduced and dealt with (Wilson and Clow
1981 :249) .,

Emotionalism dis strongly encouraged, eagpecially in music and
praver. Many people feel the presence of God when +they are
"under the éﬁminting" during the altar call. This refers to the
time when each person is annointed with oil on his/her forehead
in the shape of a cross and then prayed over simultaneously by
Elder H., Mother M., and a minister. This obviously can become
an exceedingly intense experience. Jokes are sometimes made
about other churches that fan people wvho begin to get excited,
carrying them out of the service to a cotl: *if you get to
shoutin’, they hold you. "™ At Holiness Tabernacle, however, the
altar call ig deliberately very emotional and intense, and +the

feeling that is generated is given a ritualized outlet.
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This ocutlet 4is 4din the form of sepesking in ‘tongues -
glogsolalia -~ and ecstatic dance. People often aggociate
glogsolalia with Pentecostalism, and rightly so, for the
experience of tongues first occurred at Pentecost, frow which the
name "Pentecostal” comes. However, in four wmonthsg of field work
at Holiness Tabernacle I discovered only one person who speaks in
tongues during the service. This wmay be due to the fact that
Holiness Tabernacle 48 a synthesis of both Pentecostal and
holiness traditions. UOUne major point of divergence between these
two  groups 4is that the "distinctly ‘Holiness’® churches do not
spealk dn  tongues; they are among the sharpest critice of the
practice® (Dayton 1979: 786, The synthesis o0f these two
elements seens Lo have produced in Holiness Tabernacle an
attitude of acceptance of glosscolalia but not active
encouragement.

However, Sister F. explained that glossolalia is reguired as
evidence of being saved. Salvation has not occourred until the
individual has wmanifested the "infilling of the Holy Ghost® in
this way. Some people, howvever, will never speak in tongues
again or will only speak occasionally, "ag the Spirdit gives
utterance. " Others, such as Minister 5., have "the gift of
tongues ™ "whenever they selt their wminds on God, tongues flow
out like a river, or like joy." Minister 5. often speaks in
tongues, usually after Elder H. has prayed over her at the end
of the altar call. She may rock back and forth or guake in her
sgeat and utter a gtring of unintelligible syllables for one or
two wminutes, followed by shouts of “"Hallelujah! Thank you,

Jesusg!" No one ever interprets her glossolalia and the secretary

69



may begin announcements while she is gtill thus possessed.

Ecstatic dance, called the "Holy Dance, " ocours with much

greater frequency and in a wmuch wider range of wowen. While its
bagic form has been explained, there is sowme individual
variation. Sister K. nevers leaves her pew, but "dances” in

place, bent at the wailst and jerking violently. Sigter M.
primarily woves only her upper body and head, again in a violent,
jerking pattern. These two women engage in the Holy Dance with
the greatesmt freguency. Sister J. and Sister M. 8. wmarch up and
down the ailsles with great uvrgency, eyes oclosed, while they
shout. Sister J. idnterrupts her walk with a period of violent
jerking. I have observed neither the very young nor very old
women engaged in the Holy Dance.

"Seeing God face to face”™ is not limited +to these very
intense, vigible forms of possession, howvever., Weeping and
shouting are in fact the most common manifestations of the Holy
Ghost; these phenowsna occur in both men and women. Like tongues
and ecstatic dance, howvever, these wanifestations are never
verbally encouraged in the ritual context, In fact, they often
appear to be ignored, for the order of service may progress while
someone ig still shouting. However, tacit encouragement is very
strong. One woman takes the role of nurse every Sunday,
gitting in the front on the side and wearing a nurse’s uniforwm.
One of her major roles is to watch over people who becone
possessed in some form, offering tissues, holding them up, or
helping +them back to their seats. In this way the church

encourages and supports physical wmanifestations of the Holy
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Ghost. Such an attitude is exceedingly different frow those of
churches that rush a possesased person out of the service.

Ritual thus facilitastes emotionaliswm, It allows people Lo
throw off their normal behavior and reserve and open themselves
up to God. It allows thew to interpret their feelings of intense
30V, repentance, or release as the work of the Holy Ghost and
then to manifest these in very physical, visible ways, thereby
reinforcing others’ ewpectations. Permitting emotionalism thus
strengthens belief 1in the power of the Holy Ghost and thereby

perpetuates emotionalismn.

Salvation and the Holy Ghost

One reason that a direct encounter with God is so important
ritually is because such an experience is a prereqguisite for full
membership. One cannot be born into this sect or confirmed as a
child but must undergo a distinct, transforming experience that
ugually occurs no earlier than a person’s mnid-iteens. Such an
experience is in no way age-restricted, however, and it is not
unusual for middle-aged persons to undergo baptism and becowme
membhera. Sister V. was saved rather early, alt age 16, while
Minister S. did not become a member until her early forties.

To becowme a member, one wust be "saved. " As discussed
previouasly, galvation i= necessary for one to go to Heaven: the
ungaved wust suffer eternal damnation. Thug, one is "saved® frow
Hell and for God and eternal life. Salvation is not, however, an
isolated event +that then autowmatically ensures one access to
Heaven. Salvation also involves dedicating one’s life "to

Christ. " In f£act, there are three stages to salvation, a8
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explained by Sister F. The first is repentance. This refers to
being sorry for one’s sing and resolving never to sin agaln. A
neophyte need not itemize past sing and repeat them to the pastor
or congregation; inetead, repentance is seen as putting oneseldf
in right relation with God by being "sorrowful” about one’'s past
and prowmisging to live in a way pleasing to God. Thisg is thus a
very personal event, which wmay occur as a corisis experience.
Brother V. recalls being overwvhelmed with a sense of guilt and
shame during a service. After repenting, he asked to be
baptized.

Baptiem is the second step that follows this repentance and
commitmnent. Baptism wust be by full immersion and said "in the
name of Jesus only” for it to be valid. The one to be baptized
ig given white "pajama-like" clothing to wear, the color white
symbolizing purity. Each church ownsg a "pool” in which the head
deacon totally iwmerses the person. Sigter V. explained this as
gsymbolizing one’s spicitual death, in which the old, sinful self
remaing down in the water.

At  this point, one i “"ready to start to get saved,”
Although one’s "spirit baptiswm” may occur immediately after or
evern, in rare cases, béf@r@ one is water baptized, wost people
must "tarry for the Spirit® for one to two weeks. After Sister J.
wag baptized the minister asked her 1f she wished to "tarry" -
pray at the altar for the Holy Ghost. She, however, had T“had
enough for one night." A few days later she was "filled with the
Holy Ghost. " Brother V. tarrcied for two weeks before he received
the Holy Ghost. He thought he "had it" twice, but "each time the

mothers sadid, "See  youw next time!’" The evidence for the
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infilling of +the Holy Ghost is that one =so affected will
immediately speak in tongues. This conceivably can come to a

person in her/his seat, for it occurs whenever a person is truly

ready. However, it usually occursg while one isg tarrying at the
altar during the altar call. This experience is by all accounts

a deeply transforming event that alters the course of one’s life:

one truly feels "born again® (gsee following chapter). Une is now

officially saved,
Not only have these members repented of their sins and

received new life, but nov the Holy Ghost dwells within.
Pentecostals take seriously and personally the challenge by
Peter on the Day of Pentecost: "repent, and be baptized
every one of vyou in the nawe of Jesus Christ for the
forgiveness of vour sins; and vou shall receive the gift of
the Holy Spirit. For the prowmige is to you and your
children... (Acts 2:38-39, in Nichol 1966: 1).

One is now "saved, sanctified, and filled with the Holy Ghost"

(sanctification referring +to the commitment to lead a holy

lifel. This dindwelling Spirit of God becomes a part of each

pergon’s daily existence, part of thalt person.

Bevond RBitual

Since the Holy CGhost is an indwelling spircit, it is alwaﬁ}@
present with and in each saved person. One of its primary roles
is thus guidance. Such an experience of the Holy Ghost is not
one of posesession, asg wvhen one encounters God in a very intense,
emotional, ritualized way, but dis rather one of receiving a
MeSSage. It way be in the forw of a voice or a vision. Minister
8. told how she was in bed one night and thought that she heard

her husband speak. She asked hiw what he had said, but he deniled
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having spoken and teased her about hearing things. She then
realized that it was God speaking to her, God told her again in
wvords and also gave her a vision, calling her to be a wminister
and even telling her what to preach on and what Bible passage to
V.

Sister J. knows that God is "in"™ her, for she says, "I live
£for Hiwm. When I wake up in the morning, I thank him for taking
care of me, and I do the game thing at night." She explained
that the Holy Ghost dis there "to lead and guide vou," but
sometimes people let themselves "get in front of the Holy Ghost.”
When this happens, BGod wmay "put sowething on you." This is very
serious and may have profound ramifications for a person’s life.
Sigter J. and Minister 5. both have undergone wajor afflictions
and subsequent healings bacause of their initial refusal to
listen to what the Holy OGhost was telling them to do.

In the late 1970's, Sister J. vas aware of the Holy Ghost

calling her +to prophesy, one of the "gifts of the Spirit”

mentioned in conjunction with speaking in tongues. She ignored
this call, hovever. One day she discovered that she could not
wvalk or use her hands. She could do nothing but lie on her

couch, and someone had to care for her and carry her around. She
went to severasl dJdifferent doctors, but no one could find an
explanation for her paralyvsis. This continued for a wmonth. When
the Holy Spirit again told her that she had +to prophesy, she
accepted. "I didn't want to do it, but you have to let +the
Spirit guide vyou." God rewmoved her affliction immediately and

sghe since has had no recurrence of this paralysis.
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Minigter 8. s story is even more dramatic. God called her
three times Lo become a minister, using both words and vislions
and even telling her what to preach on. She, however, did not

want to have to be a winister and she did not do as the Spircit

directed. Because of her disobedience, God caused her to have a
car accident. Someone had had an mcmident in the exact place a
year before and all the passfngers had been killed. God spared
her life, but one leg was severely danmaged. Doctors told her
that she would never walk without crutches again. For seven

yvears she underwent extensive knee surgery, including the removal
of her right knee cap. She had crutches and wore a knee brace,
but it was exceedingly difficult and painful for her Lo get
around. She only left the hmuﬁa’to go to the doctor’s and to
church, and she had to have someone else do the housework and
take care of her.

On June 12, 1977, Minister S. went to a revival at Holiness
Tabernacle, where she had been a wmewber for aboult ten years. She
felt worse that day than she ever had, although she was on strong
pain killers. After the service, Elder H. came down to her pew
and asked how she was feeling. He began to pray over her, when
suddenly she felt something like electricity in her leg. Sister
I. reported that her leg jumped three btiwmes. Minister 5. threw
down her crutches, ripped off her brace, and began running all
around the church. She has since had no trouble with her knee,
claims that her knee cap has regenerated, and walks withoult any
trace of a liwmp. An article about this appeared in a local paper
and her story was told on "The 700 Club," a nationally-televised

Christian program. It wasg not until Sepltewber of that year that



she finally decided to devote herself to being a wminister. She
is now the head minister at Holiness Tabernascle and freguently
preaches in other related churches.

The Holy Ghoslt also has the power to heal illiness and
injuries that were not "put on" someone by God. Mother M., who
is  probably din her eighties, thanked everyone one DSunday for
praver that was held in her house while she was sick. She said
that she hadn’t been to see a doctor in two vears and that she
didn’t need to, for *"God will provide." Minister &. ‘testified
during
a subsegquent service that the doctor had told her that she would
have to have an operation (apparently due to a heart condition).
When she went back, the problem was gone. He then told her that
she would have to "be on the machine® for several weehks. She
had, however, preached last Sunday and hadn’t been "on the
machine” all week.

The guidance of the Holy Ghost is not always directed at
issues of such consequence, As wmentioned before, the Holy Ghost
may guide people throughout the day, telling one +to change
direction or coming to one in the grocery store, as Minister 5.
explained. In this way, God, manifested in spirit form, is with

each saved person every day.

Conclusion

The Holy Ghost is thus a primary agpect of belief, ritual,
and daily life. In all three instances, the Holy Ghost is
experienced, sowmetimes radically and physically, as wvhen one is

maved, and sowmetimes very guietly and internally, as when the
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Holy Ghost guides a leader to the choice of a soripture reading
for the next service. Thig is always a very personal experience,
however, for it is something that ie experienced and felt within
ag that person i in direct contact with God. This conception of
the Holy Ghost fits well with Wilson and Clow’s description of
Pentecostalism:
Pentecostal worship thus focuses upon and is designed
to emphasize feeling rather than thought or contewmplation.

Its dominant sywmbols are those which have to do with states
of dissociation between body and wind., For the Pentecostal,

God is not so wuch seen as heard - and not so much heard as
felt, It dis a religion of “inner feeling’ which ig made
manifest in bodily states. By learning the rhetoric of sin

and repentance, by undergoing water baptiswm and by speaking
in  tongues, the Pentecostal confronts the possibility of
loss of self - and finds self located within a coswmological
scheme 1in which abandonment of control is part of the
redemptive process (1981: 245).
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CHAPTER FIVE

The Church as World Apart

"Some of my relatives just go to church on Sunday
and are all staunch and sing the same hywns and say
say the sawme prayers, and then they amoke and drink
and cues for the rest of the week. But vou can’t
be religious just one day a week." (paraphrase of
Sigter V.)
Holiness Tabernacle provides a religious Jlife for
members. These people do not confine religion to church
Sunday, but dinestead use it to order their lives, as Sister
suggests in the qguote above. Ritual creates wmoods
motivations and provides a frawmewvork for +the acting out
belliefs, but 4t does not confine these emotions, actlons,
beliefg +to a ritual context. Instead, ritual encourages
incorporation of religion into daily life through the use of
testimony, ewmphasis on a familiarity with the Bible, and
necessity of undergoing conversion and experiencing God as
indwelling Spirit.
Such religious ewmphases, hovever, are not those of

majority of Christien denowinations nor are they the values
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wider American society. Holiness Tabernacle members are fully

awvare of this and self-consciously strive to live a life apart, a

life in accordance with the wishes of God and their understanding
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ogf +the dictates of +the Bible. The church then becomnes a
community, a sort of world apart, vhere sgpecific valuesg,

experiences, and world views are gilven a reality and reinforced.

"But not of the world"

Holineas Tabernacle and 1ite parent organizastion, the
Original Glorious Church of God 4in Chriet, fall into +the
claggification of sect, rather than that of church. Authors have
variously defined these two words. A major definition, first
proposed by Ernst Troeltsch and later used by others, classifies
the church as supporting the secular world. Membership is
universal and children wmay be born into the church; the church is
thus rather flexible and adaptive, accepting many of the
behaviors found in society. Much ewphasisg falls on creed and
sacrament, A sect, however, i a form of protest against both
the established church and society. It appeals to Primitive
Christianity and a literal interpretation of the Gospel while
accusing the established Church of dignoring this ideal.
Membership is voluntary and emphasis is on right behavior rather
than on highly formalized ritual.

Thus, by being part of a gect, Holiness Tabernacle by
definition rejects the vorld as it is. It also rejects the
Church’'s sacramental approach to salvation in favor of
"redemption through complete faith in and reliance upon the Word®
(Schwartz 1970: 57-8). Members achieve galvation through a
praofound, personal transformation that is a shedding of one’s
past sinful life - a worldly life - followed by the dedication of

one’s life to Chrigtian perfection - a life pleasing to God.
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This d& in line with the doctrine of holiness that extends
back to eighteenth century Methodist theology and is now a part
of Holiness Tabernacle’s three-stage journey to salvation. When
one repents, one also makes a commitwment to lead a holy life,
"faghioning it after God and the life of Jesus, " as Sister F.
saye. Minister &. feels that @ this makes a holiness church
"deeper™ than a "substitute® church: “in other churches, as long
as  you tithe on Sundays, vyou can lead your old life all wveek
long. * Sister I. hsg always felt that "a Christian’s life should
be different.” When she decided that she wanted +to lead a
worldly life, she "come out, " leaving the church because she felt
that a Christian life demanded separation from the world.
Chrigtians wust try to "live like Jesus Christ every day"™ by not
"partaking of what worldly people do.”

Members frequently sum up this understanding of the
Christian life dn +the phrase "in the world, but not ¢f +the
world., ® Sister J. explains this by saying that holiness people
must live in this earthly world, but they do not have to engage
in the same "earthly activities®: "we are a peculiar people, set
aside. * Many activities are proscribed, such as wmovies, dancing,
bowling, gambling, cards, bsall gamnes, secrelt organizeitons, and
"unholy conversations.” However, there dg not a list of
prohibited activities set down that each person must carefully
memorize in order not to =in, although wmy question about
proscribed activities elicited a similar list from each
informant. Most informants stressed that the desire to do such

things simply falls away upon being saved. Sister 1. told of how
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she used to like to go dancing and attend parties, bul since she
wass "made a new creature” over thirty vears ago when she wvas
gaved, she never has wanted to do these worldly things.

The life of & holiness adherent isg far frow plain and
austere, howvever., Most members dress well, own alt least one car,
and have homes that in no way differ in appearance from other
homes in the neighborhood. Everyone seems to own a television,
aoften a large one that rather dominates the living roowm, and
Deacon A. trades video ceassette tapes of boxing wmatches with
Sister L. '’'s hushand. Such soclalized materialism would seem to
be directly contradictory to the wmotto "in the world but not of
the world,* especially since mewmbers not only own these worldly
items, but use such items as their televisions to watch sporting
events and movies - activities that several informants listed as
prohibited.

Members seem to velv materialism ag qualitatively different

from worldly activities. Saints no longer wish to dindulge in

movie-going, but everyone owns a t.v. How, then, do the saints
view money? Sister V. feels that wmoney itself is nolt evil, but
the Bible says that the love of money is. Since the saints are

gtill "in the world, " they need money to survive, and God gives
people skillse and abilities =0 that they can earn money.
Minister . gsays that woney is evil only if 1t is "used in the
wirong pergpective. ® God said, "Seek ye first the kingdom of
God...and the rest will be added." She feels that 0God wants
"health and prosperity” for holiness people: "He don’t want us
to  be raggily [ragged?]. If vou put God first and tithe, OGod

will take care of the rest.,"
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The church reguires all wembers to tithe ten percent of
thelyr incowme, in order to "give it back to the Lord, " as Sister
I. euplains . By tithing, wmewbers share the money that they have
obtained through their faith din God and their God-given
ablilities. This woney then pays for the worldly meeds of the
churoch ag  an  dnstitution, covering the pastor’'s salary,
maintenance of the building, and so forth - what Sister V. terws
"the upkeep of the church and the working of the wministry."
Sister J. has found that vhen she tithes, "money just stretches.®
Even when it seewms that she cannot pay her billg, somehow the
needed money simply appears. Sometimes when money isg really
tight, someone will shake her hand after church and glip her some
money, 2ven though she has oot wmentioned her gituation to anyone.
Sigter V. cites Evangelist T., +the woman who led their recent
revival, as one who has the faith to depend totally on God., She
travels around the country preaching and so does not hold a
steady Job, but recieves her income from "love offerings." She
and her husband are now buying a house, trusting in God to find a
way to provide the woney they will need.

The wmembers of Holiness Tabernacle represent a wide range of
incomes and educations. Members are nelther opulent nor poor,
but they also do not reflect middle clase America. Those with
the lowest incomes are apparently those women who are both
elderly and widowed. These women characteristically did not
attend college and held a variety of cooking or housekeeping
positions, Sister I. worked on and off doing housewvork, while

her husband was the "neighbor junk wman.® Sigter F. also did
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hougekeeping, while her husband worked first at a shoe factory

and then as a custodian. These two women are in thelr early
seventies, Slster J. and Mindister 5., who are in their late
fifties, both had education beyond high school. Sister J. went

to college and worked as a cook and a housekeeper after getting
married. Minister 5. wvorked ag a practical nurse for many years,
later studying to become a certified wedical assistant. Her
hugband works for U.5. Steel. Some of the vounger members, in
their thirties, seem to hold office and cashier jobs. Virtually
all of the women who are able hold at least a part-time job.
Sister and Brother V., who are in their late twenties, are fairly
affluent. Their home was previously owned by a doctor and is in
what appears to be a wmiddle to upper-wmiddle clasg neighborhood.
Both work full-time, he as an optician and she as a production
manager for a locsl company. The younger wmewbers are more likely
to be better educated and hold better paying jobs, dispelling the
stereotype that Pentecostal and sgpecially holiness adherents are
drawn exclusively from the lowver, impoverished class. Even in a
church as swmall as Holiness Tabernacle, several younger members
have gone on to advance their educations and their‘mareerg while
remaining strongly within the church. Sigter F.'s daughter, who
grew up in Holiness Tabernacle, isg working on her Ph.D. at a
major university and rewmains a staunch and active believer.
Sister V.'s gister, who ids an air traffic controller, has
achieved distincltion as the only woman, Black or White, ever to

hold her current position. She is an evangelist in the sect.
Thig excursion into the educational and work backgrounds of

several members helps provide an understanding of the role and
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importance of wmoney in these people’s lives. While observers
have often sterescotyped holiness as a religion of the uneducated
and unewployed, this background shows that such a view is not
valid, although the majority of members are working class. This
background also shows that these people are in one sense very
much "of the world," for they subscribe +to the secular
educational system, hold "worldly" jobs, and save for the future.

The dichotomy between what is worldly and what one can do
within the context of a holy and righteous life seems to fall
between activities that are “fleshly® and the ownership of
material possessions. Activities that cause association with a
wide assortment of worldly people, that are purely self-
indulgent, that may in some way be vaguely sexual - going to the
movies, drinking, going to parties - are worldly and thus not in
accordance with a Christ-like life. Material possessions,
however, are the result of hard wvork and of developing God-given
skills and abilities. Members way own carsg, oclothes, and
televisions, vhich are both the result of hard, honest work that
every perscon must do in  order to survive and also objects of
utility, rather than simply self-indulgent activities.

Such an understanding of an other-worldly life is very

different from that of other relgious groups that also consider

themselves to be in this world but not of it. John Wilson has
created varioug ocategories of sects, two of these being
introversionist and uwtopian. The Amish fall under the first

category, for they perceive the world to be evil and react by
withdrawing and gaining strength from a separate community for

sustaining a holy life. While shunning such modern conveniences
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as electricity, cars, telephones, and even buttons, they live
apread throughout various areas rather than as a closed community
and frequently go into town for various necessities. The
Hutterities are a uvtopian sect. They also perceive the wvorld as
evil, but they fesl that salvaltion can be achieved only by
returning to a strictly Scripturally-based life. The Kingdowm of
God thus is established on earth by proper human action. They
also avold all modern conveniences but, unlike the Amish, live in
a very strict, isolated cowmunity with very resticted contact
with outsiders.

Both of these religious groups lead very simple, plain
lives, far rewmoved from the values and lifestvles of Western
culture. The Amish participate very little, and the Hutterites
even leas, in what most wvesterners wvould define as "the world.®
Such a group as Holiness Tabernacle ig, 1in compsarison, very much
within wmainstream America. They do not envision a holy life as
one thalt requires great isolation or well-defined separation from
larger society. Their understanding of a life apart is one that
allove for participation in virtually all aspects of wmodern life.
Gary Schwartz notes, *These secls, then, are other-worldly only
in a very gqualified sense and rewain well within the basic

Protestant orientation to the world® (1970: 88).

Living a Life Apart

Although Holiness Tabernacle does not advocate a life of
radical sgeparation from this wvorld, members nonetheless have a
sense of being very different from their neighbors. While an

outslde observer wmight perceive the dally life of a member to be
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no different from that of the stereotypical American, the
experience of being set apart is very real for these people. In
day to day activities, menbers differ from larger society not in

what the do, but in what they do not do, in their avoidance of

certain rather commonplace activities -~ movie-going, dancing,
drinking ~ because they are sinful. The difference in lifestyle
extends beyond a list of prohibited activities, however. The

experience of salvation and the ewmpirical confirwmation of being
different also contribute to the church’s gelf-understanding as
a group set apart.

Being saved 13 a major event in the life of a wember. It
marks a dramatic break in one’s condition, a movement fLrom a
worldly, =inful life where one is doowed to eternal damnation, to

rebirth dinto a life committed to God and holding +the jJoyful

promise of heaven. It is a process of aligning one’s life with
the ideals of this religious community. Informants fregquently
discussed the transformation wrought by being saved. Sister J.

feels that being saved made a profound change in her life, even
though she was raised in a holiness church. Before she was

saved, she used to be "very hot tempered and rowdy,” and she

loved to go out "caerousing." She used to carry & knife at all
times so that she would be prepared if anyone tried to T"abuse”
her. If someone said sowething to her that made her angry, she
would pull her knife on them. Everyone noticed a change in her
after she was saved. She is now much humbler and no longer goes
out partying. She has lost her hot temper: when people “may

things™ to her, it usuwally does not bother her at all, but if it
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does, she siwply says, "God bless you. " Sister I. likewise
describes her salvation experience as one that effected a loss of
worldly desires. She uged to love to "go dancing and go to
parties and shows, " but now she no longer ever has even the
degire to do these things. She exwplains this by saying that God
made her a "new creature.

Brother V. describes a radical change that transformed his
outlook on life. He mays that when he went to the altar rail
during the service in which he was saved, he knew that he wanted
to "yield" himself "to God’'s spirit.® He feels that this is the
emotional and spiritual zenith of one’s life. The feeling,
however, laste for weeks, perhaps even remaining for a full year.
One constantly feels "zealous" and "on fire for God.* This

intense experience even transformed the events of daily life for

him. Suddenly, nature overwvhelwed him when he went outside, for
he savw God’s hand in all of creation. Even learning was a new
experience, In his following two years of college, he received

only one B, while previously his grades had been quite average.
"Every small degire was intensgified."

Salvation thus signalsg entry into a new life. Not only is
the experience of being saved itself a very intense, emotional
event, but it also marks the shedding of an old way of life.
Members view salvation as a distinct event that forever marks
them, and they continue to gpeak of their lives as divided by
this experience, Members have experienced life both before and
after being saved, and the discrepancy between the tvo proves to
them the reality of a profound, transformative salvation

experience, Thus, menbers feel +that they lead lives very
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and roles, firmst discussed in chapter one. The titles "wmother®
and “"deacon® have validity and meaning only for those who
subscribe to this systewm. Both an outside observer and a member
can refer to someone as "Mother, * but only for the member will
such a designation call to mind +the host of connotations,
emotions, and roles that have a reality within the church wvorld.
Likewise, being the church mother affords one great visibility
and respect, but only within the church. The ritual conteuxt
first esteblishes <these titles and roles, which then identify
people in all aspects of church activities. Thus, each wmenmnber
has a title, and often also a role, that is weaningful only to
the group, thereby working to define this collection of people as
a separate community.

The church also builds comwmunity by providing support, for
the church constitutes a body of like-wminded believers. Members
here experience a sharing of beliefs, emotions, and attitudes,
expregeed in testimony, song, prayer, and participation. All
around thew are people who are also "geltting happy, " vho are also
fervently praying, who also profess an indwelling of the Spirit.
The discrepancy between this experinece and the experience of
living daily life with worldly people also serves to support a
sense of communiity, a haven where those who share specific
values and lifestyles can gather.

Because the church isg a collection of like-wminded believers,
it acts to reinforce these beliefs and strengthen the members for
the days ahead. Ritual is especially effective in this capacity,

as discussed in chapter three. As everyone prays, sings, and
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tegtlifies d4dn the same manner, expressing the same wmoods and
motivations, each individual finds her/his matching attitudes and
actiong affirmed and reinforced. By affirming each sgaint’'s
lifestyle and belief system, the ritual also acts to strengthen
that person for the weelk during which he/she must live according
to  the church’s teachings but without the direct support of the
gathered community.

Holiness Tabernacle thus hasg a reality for its wmeunbers as a
geparate community, through, among other things, the use of
special titles, its existence asg a body of like-wminded believers,
and the role of ritual as affirming and reinforcing belief. The
church also functions to provide a community where individuals
can gain prestige and pride that would not be available to thewm
in larger socilety. It is crucial to note here that many of the
mogst respected and active members are older women with little or
no advanced education - women who spent wmuch of thelr lives
raising a family and working part-time as housekeepers.

Women have always held prominent roles in holiness churches
and also din Pentecostal churches, although the literature
indicates that women are holding fewer positons of iwmportance as
churches become wore formalized and routinized. Women first vere

prominent in the holiness movement, which was born into the pre-

Civil War perfectionist, reforminst current. They later vere
instrumental in both the organization and +the growth of
Pentecostalism, The first person to speak in tongues at Rev.

Charles Parhawm’s school was a woman, and wowmen subsequently
founded denominations and served as ministers, missionaries,

healers, and so forth (Dayton and Dayton 1976: 91; Barfoot and
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Sheppard 1980: 2). The Original Glorious Church of God in Christ
itself was founded by a woman. Her successor was also a  wowman,

but no woman has held that position since the early 1940's.

Indeed, women can not be bishops, the highest position
attainable. No one was able to explain to we why this is so.
Sister F. said that she had never thought about it before. The

Bible says that in Christ there is "neither male nor femsle,* but
it also does not say anyithing about women bishops. She finally
gaid that there are many women ministers, but she just does not
"agree with women bishops.”

Although wmany sects now deny high positions of organization-
wide power Lo wvomen, women still are very active on the local
level, wvhere the sense of cowmmunity i strongest. Several
authors have suggested that the notion of a "calling® and the
universal availabiltiy of salvation have allowed for relative
equality in local churches. Holiness Tabernacle is predominantly
female, for there are characteristically five men present in a
congregation of thirty adults. Sister V. was very interested in
my guestion about the sex differential, saying that she had given
this sowme thought. (She seems more interested in such idssues
thmﬁ other women mewmbers. Her wmother told we that she used to
claim that she would never get married but would instead puréu@ &
Careeer. She since has married and hag an infant, but she and her
husband both work full-time and share equally the care of their
child.) GShe firet sald that women are more emotional, wvhile men
are "top tied uwp in being wacho to let down their pride and

humnble thewmselves." She then said that church also gives these
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vomen "a chanoce to be somebody, " because "everybody is  somebody
in  church® and everyone ig treated equally. She noted that
church gives women chances that they do not have in society.

Thus, an esgential function of the church as comnunity is
ite  ability to affirwm each mewmber’'s worth. Thig is especially
noticeable in the active participation of so wany women, but it
alao applies +to the wmen, who do not suffer the oppresion of
sexism but still must combat the effects of raciswm and classisn.
This aspect of cowmunity is summed up in the following quote:

The opportunity found din the HNegro church +to be
recognized, and to be "sowmebody, " has stimulated the pride
and preserved the gself-respect of many Negroes who would
have been entirely beaten by life, and possibly completely
submerged. Everyone wants to receive recognition and feel

that bhe is appreciated. The HNegro church has supplied this
need (Mayse and Nicholson 1971: 289).

Conclusion

The teaschings of the Pentecostal/holiness tradition dewmand a
life lived "in the world but not of the world.® This is not a
life of radical withdrawal from societly, but it is a way to live
in  the world without participating in those agtivities that are
"fleshly" and purely self-indulgent, and therefore worldly and
ginful. Members not only gadin a sense of separateness through
this restriction on their lifestyles, but they also feel aset
apart because of the transformation that salvation works in their
Lives. Members often describe this profound experience as a
rebirth, highly contrasted to theilr previous, unsaved exisltence.
These experiences of being different from larger society lead the
members to turn in to the church for support and reinforcement,

creating a distinct commmunity that then provides respect,
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esteem, and prowminence for the wmembers, especially for women.
Thus, as members strive to live a life of holiness, gset apart
from society, they simultanecusly coreate a church community, a

vigion of the church as a world apart.
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CONCLUSION

One now can see that Pentecostal ritual is indeed wuch wore
than a chaotic collection of shouting, clapping, tongues-
speaking, and uncontrolled emotionaliswm. It is a wmovement that
grew out of leadling intellectual, aocial, and religilous currents
of the mid-nineteenth century, creating an explosion of sects and
independent churches that spoke to needs ignored by the wmajor
Protestant bodies. It continues to teach "the great essentials
of the Christian religion, ® while relyving on the written word of

the Bible with "an unreflecting fundamentalism®™ (Bloch-Hoell

1964:95, 97, The service each week follows a prescribed order,
although the length of individual elements varies, and behavior
followae a predictable pattern: people do not shout during the

consecrational song or engage in ecstatic dance during the
sermon, but subwit to this emotionalisw only at specific points
in the ritual. Such an understanding of Pentecostalisn
"retrievelsl it frowm the realm of the exotic or the bizarre®
(Pariag 1982: wvi).

The emotionaliswm and reliance on the Holy OGhost within the
Pentecostal/holiness tradition does set the Pentecogstal church
aff from wmost Christian denowminations, howvever. Further,

Holiness Tabernacle wembers strive to live a life "set aside,” =a
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life ‘that reflects Christian ideals and the goal of Christian
perfection. Johngon Benton claims that the holiness tradition
actually has the opposite effect, s=socilalizing lower class groups
in  the dominant, wmiddle class values of gociety by stressing
*magtery and self-direction® (1961: 309,315). Virtually all
members of Holiness Tabernacle do subscribe to institutionalized
attitudes toward wmaterialism, job performance, and so forth, but
they also strongly reject some aspects of wmiddle class society.
By refraining from such activities as drinking and going to the
movies, members set themselves off f£rom malnstream America.
Thug, these people live on two planes, remaining very wmuch *"in
the world® while striving to be "not of the wérld."

This concept of living on a plane removed from the world
containg an understanding of an ever-present God that one can
encounter directly. The ritual fosters this understanding by
encouraging spirit possesgion, during which one can "see God face
to face." Mewmbers then carry thies exwperience outside of the
ritual context into their daily lives, where they are avare of
God’s constant care and guidance. This sense that mewbers are
actively living their religion, that their experiences of God are
very immediate and transforming, gives the ritual an aura of
dynamism and excitement that dis largely wissing from many
Protestant churches of today.

This congtant exchange between ritual and daily life has, in
a broader sense, further ramifications for the Black church. The
church was probably the first public organization over which
Black Americans could hold control and even ownership. As such,

it offered its mewbers a chance to participate in an organized
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group, to develop a sense of achievement and self-worth, to
attain prestige and influence in a context separate from an
oppregsive society thal claimed that Black people were not fully
human, The church still functions in this way today, especially
for women. Women who have spent much of their lives raising a
famlily and working as housekeepers, confronting racist, sexist,
and clasaist sattitudes, have opportunities within the church
community that have not been available to them in society at
large. Here people look to them with respect and admiration as
they direct the choir, preach the sermon, and lead the service.
Ag Sister V. noted, "Everybody is sowebody in church.”

Such a8 study as this, constrained by wmany factors, is
necessarily limited din focus and depth. I have been able,
however, to come to an understanding of some of the ways in which
ritual acts in these people’s lives, both in the ritual setting
itself and in the days that follow church attendance. I Thave
explored an area that ig poorly documented in the literature and

thus have din some way contributed +to an understanding of

Pentecostalism and human religious behavior.
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