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Chapter 1

Introduction

In this day and time, it's the Holy Ghost-filled church
comin' to the rise again. You all ain't hearin' me.
We're in the time when the Holy Ghost-filled church
is comin' to the top.
--Pastor McGhee (Altar Call, October 27, 1991)

I. Statement of Purpose

In the fall of 1989, I set out to examine the musical life
of an Apostolic Pentecostal church, the Alpha and Omega Church of
Jesus Christ of the Apostolic Faith, located in Champaign-Urbana,
Illinois. A "Oneness" Pentecostal church, Alpha and Omega was of
moderate size; its predominantly African-American constituency
numbered about 300 members. As I learned more about the
congregation and its style of worship, the scope of my project
began to expand beyond purely musical considerations: I grew more
curious about the interrelationship between music and other
facets of the congregation's expressive culture, including
ritual, language, and church doctrine; I became intrigued by the
social and musical change which accompanied the congregation's
move to a larger sanctuary across town; and, 1 was fascinated by
the dynamics of the relationship between the congregation and
myself, a relationship which was both quite different and more
compelling than I had anticipated. These various interests
caused the purview of my study to become more expansive than was

originally planned; the focus is still on the congregation's



musical life, but a wider net has been cast, in an effort to
include aspects of church life that seem clearly relevant to a
thorough description of music and music-making at Alpha and
Omega. No single thesis is proved in this volume; my study
instead throws light upon four areas of concern to musical
ethnographers: (1) it provides a holistic description of a church
and its worship, with particular emphasis upon music and music-
making; (2) it studies the relationship between music and other
aspects of culture; (3) it examines the effect which social and
economic change had upon the musical and ritual life of the
congregation; and (4) it sheds light upon the relationship
between the investigator and the institution being studied.
Because musical behavior and repertoire are intricately
interwoven with other facets of expressive culture, music is here
treated not as an isolated aspect of the congregation's life, but
rather in its relation to speech, ritual, and doctrine. Jeff
Todd Titon has urged researchers to employ a more holistic
approach in their study of American religious music:
Scholars of American religious folksong must... learn to go
beyond mere tune analysis and cultural history. They need
to examine the singers' religious beliefs and the
relationship between those beliefs and musical behavior
(1985:20).
By examining the musical life of Alpha and Omega in the context
of Pentecostal belief, language, and ritual, my study not only
explores the relationship between Pentecostal doctrine and

musical behavior, but also attempts to convey the congregation's

sense of religious purpose, as well as the vibrant oral



traditions, both musical and linguistic, which characterize this
particular strain of Pentecostalism.

My study presents a musical ethnography of a single
congregation. The word "ethnography"--literally, "a people" (or
"tribe") + "writing"--connotes a descriptive account of a people
or culture, while the adjective, "musical," narrows the focus to
the music or musical life of that group or culture. In this
study, I conceive of "music" in the broadest sense, and endeavor
to provide a description not only of the congregation's music and
musical behavior, but also of concepts and ideas that church
members have about music.! Ethnographic description is usually
the result of extensive observation, and my own study is no
exception: my account of Alpha and Omega's musical life is
predicated upon extended observation of the congregation's
worship, as well as upon analysis of audio recordings of many
services, and upon interviews with the pastor, musicians, and
congregants. During the course of research, I have become keenly
aware that my account of Alpha and Omega's musical life is just
that: my account--for better or worse, the result of my own
unique perspective. Because any ethnographer's description is
necessarily filtered by his experience and perceptions, the
variety of ethnographic approaches is at least as boundless as
the number of researchers.

This musical ethnography of a single congregation

lphis tripartite model of music (concept, behavior, and
sound) is that of Alan P. Merriam (1964:32-33).
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contributes to the current state of research in at least three
scholarly areas: geographical, cultural, and conceptual. Pirst,
as the study of a small religious community located in the twin
cities of Champaign-Urbana, a community with a population of
about 100,000, my study contributes to the field of geographical
studies. By studying a small religious community within this
larger urban environment, my work enhances our understanding of
the musical and religious life of Champaign-Urbana, and by
extension, of the midwestern United States. Because the pastor,
choir, and many members of Alpha and Omega have strong ties to
churches in Chicago, and because the Pentecostal Assemblies of
the World, the religious body to which the church belongs, is a
thriving denomination on the south and west sides of Chicago,
this study helps to document the influence of the Chicago gospel
style on a smaller satellite community. The value of the present
study, however, is in no way limited to the domain of
geographical studies.

The findings of my study are particularly relevant to a
second scholarly area, that concerned with the study of culture.
With its broad scope, which encompasses music, ritual, and
belief, this ethnography contributes to our understanding of
culture in several different ways. Through its examination of
musical style, repertory, oral tradition, and improvisation, it
enhances our knowledge of music and its uses in a spiritual
context. It also advances our understanding of expressive

culture more generally, by exploring the relationship which



exists between music and other forms of expression, like
language, ritual, and dance. The attention devoted to the
formulaic character of Pentecostal language and its relation to
the church's musical repertoire contributes, in particular, to
the ethnography of speaking.

My study also advances our understanding of African-American
culture and of religion and religious experience in the United
States. By documenting the musical life of a small African-
American religious community, it contributes to our knowledge of
both music and religion in African-American culture. This work
further examines the considerable value attached to musical and
verbal performance among members of this community, and seeks to
communicate the church's rich oral traditions through frequent
quotations drawn from worship, thereby enabling the pastor and
church members to speak for themselves. In addition to these
frequent quotations, musical transcriptions and worship service
analyses help to document the character and fluidity, as well as
the musical and linguistic vitality of one African-American
conqrggation's style of worship. Detailed examination of a
comnunity like Alpha and Omega not only reveals more about
African-American music, religion, and culture, but also advances
our understanding of a particular brand of Pentecostalism.

By examining a single congregation, this study enhances our
knowledge of that church's denomination (the Pentecostal
Assemblies of the World), of Pentecostalism more generally, and

by extension, of religious belief and behavior in the United



States. With extensive data on the music, doctrine, language,
and worship of a single Pentecostal church, my study contributes
to the literature which examines Pentecostalism; and it also
complements the various studies which have examined the music,
folklife, community, or language of a single, small religious
community. Examination of church doctrine and its relation to
the congregation's musical and ritual life is an important theme
of this work. 1In order to arrive at an emic description of
belief, the tenets of church doctrine are here delineated through
the use of statements made by the pastor, worship leaders, and
congregants during worship. This study's thorough treatment of
church doctrine, combined with the approach used to explicate
that doctrine, contributes to our understanding of
Pentecostalism, and in particular, to the manner in which
Pentecostal doctrine is transmitted orally to visitors and church
members.

In its approach to ethnographic method, its examination of
the dynamics of ritual and musical change, and its investigation
of the homologous relationship between music and Pentecostal
doctrine, the present study contributes to a third area of
scholarship, the field concerned with conceptual models and
approaches. A detailed graphic analysis of twelve worship
services constitutes the keystone of the present ethnography (see
Appendix A). Using a timeline, each chart (1) details the
duration, placement, and title (if applicable) of the service's

constituent elements, as for example, the sermon, the choir



selections, and the congregational songs; (2) documents the
presence of keyboard and drum accompaniment, as well as of
episodes of spirit-filled dancing; and (3) by means of selected
quotes, suggests the character of both the service and its larger
constituent parts. These twelve carefully devised charts, which
represent services from three successive years, provide a sample
of the many services observed, convey the character of each
worship service analyzed, and introduce a wealth of data which
serves as the point of departure for several of this study's
principal themes. It is hoped that this unigque conceptual
approach will contribute to ethnographic methodology in some
small way.

The study of ritual and musical change is a second
conceptual issue which the present work examines. My research
fortuitously caught Alpha and Omega during a period of great
social change, as I followed the congregation during its final
months in a small, crowded storefront location; through its move
across town; and during two years of its residence in a "real"
church edifice, with a sanctuary much larger and more attractive
than that of the storefront location. This period of social
change was accompanied by dramatic changes in the ritual and
musical character of worship. These changes are documented in
this study, and several hypothetical explanations are offered. 2
third major conceptual issue examined in my study is the

homologous relationship which exists between Pentecostal doctrine

and musical and ritual flexibility. The pastor and members of



Alpha and Omega often underscored the need to remain "flexible"
and ever ready to follow the direction of the Holy Ghost. My
study examines the correspondence between this doctrinal emphasis
on flexibility and both the spontaneous character of musical
behavior and the flexible openendedness of musical forms.

Although a primary goal of my study has been to document the
musical life of one African-American Pentecostal church, this
ethnography examines music not as an isolated phenomenon, but
rather as an integral part of the church's expressive culture.
Music clearly plays a vital and central role in the religious
life of Alpha and Omega, and this study is predicated upon the
assumption that the value ascribed to music in this community can
be best identified by studying music in its relation to belief,
ritual, and language. In an effort to breathe life into these
pages, frequent quotations have been drawn from worship, and
these serve to communicate not only the style of worship, but
also the vibrant character of oral traditions at Alpha and Omega.
While the present study seeks to contribute to the current state
of geographical, cultural, and conceptual scholarship, it also
endeavors to relate the church's "story" in an understanding yet
accurate way, explaining, in the process, the religious

convictions which animate the congregation and its music.

I1. Description of Fieldwork
My study was first conceived on a smaller scale, as a

research project for Bruno Nettl's seminar in musical ethnography



at the University of Illinois in the fall of 1989. The initial
seminar project proposed to study the musical life of a local
African-American church and to write an ethnography of that
congregation. After some preliminary research on the varieties
of African-American religious experience, which included
inquiries of local African-American students, I decided to visit
the Alpha and Omega Church of Jesus Christ of the Apostolic
Faith. A member of the Pentecostal Assemblies of the World, this
Apostolic Pentecostal church was only a mile from campus, and one
of my preliminary informants had assured me that the church had
very lively worship services and the "hottest" choir in town.

The success of the seminar project, as well as the interest and
enthusiasm it generated, led to continued research and ultimately
to the decision to make Alpha and Omega the focus of this
doctoral dissertation.

The first contact with Alpha and Omega was established
during the Sunday morning worship service on October 8, 1989.
Because the pastor had been ushered away at the close of the
service, I asked a worship leader about how I might obtain
permission to make Alpha and Omega the focus of my project for a
university music seminar. It became evident that any such
permission could only be granted by Pastor McGhee, and I was led
to the pastor's study. After several knocks at the door, the
pastor appeared, and though the door was never opened wide,
introductions were made and permission to study Alpha and Omega

and record church events was granted through the door's narrow



opening. This marked the beginning of the initial, and most
intensive phase of research, which continued through mid-
December. Thereafter, periodic contact with the congregation was
maintained, until, in the fall of 1990, research was resumed on a
regular basis. This second phase of research began in September
of 1990, and continued through August of 1992, at which time I
moved out of state. Since that time, I have visited the church
on several further occasions.

The research can therefore be divided into two main phases,
the first of which covered about two months, with the second
lasting approximately two years. The primary focus of research
was always the weekly Sunday morning worship service, the central
event around which all other events at Alpha and Omega revolved.
The Sunday morning service began at 11:15 a.m., and its duration
varied from about two hours and forty-five minutes to three and
one half hours. During the two phases of research, about sixty-
five Sunday morning worship services were observed and recorded.
Many other church events were also attended; these included the
Sunday evening worship service, which was broadcast live as the
"Voice of Pentecost”" from 6:00-7:00 p.m.z; Sunday school, which
began at 9:30 a.m., immediately before Sunday morning worship;

the weekly prayer meeting and the choir rehearsal, both of which

2This service began shortly before the congregation went on
the air at 6:00 p.m. Though the live broadcast always concluded
at 7:00 p.m., the worship service usually continued afterwards,
sometimes until 9:00 p.m. From 1989 to 1991, the services were
broadcast on WVLJ (105.5 FM) in Monticello; in the summer of
1991, WBCP (1580 AM) in Champaign continued broadcasting these
live, Sunday evening services.
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were held on Monday evenings; the Wednesday evening bible study;
and many special events, which included choir concerts, the New
Year's Watch Service, a talent show, and two week-long annual
events--Founder's Week, a July celebration in honor of the
church's founder, Pastor Edward T. McGhee, and the Church
Anniversary and Bible Conference, which were held concurrently in
late October and early November .}

This project has been based upon participant observation of
the aforementioned events, coupled with interviews of the pastor,
the minister of music, choir directors, musicians, and selected
congregants. In this volume, Pastor Edward T. McGhee, the
church's founder and sole pastor, is the only individual
identified by name; although titles like "deacon" and "minister
of music" are employed, the names of no other individuals are
given. Nearly 300 hours of cassette recordings, most of which
were recordings of worship services, were made during the course
of research. A small Marantz tape recorder, Model PMD 201, was
used to record these services, and the act of recording was
always quite unobtrusive, with the recorder positioned beneath my
seat! or alongside me on the pew, after the church's move.

The fieldwork for this project was conducted during a period

in which Alpha and Omega experienced a great deal of social

3Alpha and Omega sponsored its first annual Bible Conference
in the fall of 1990.

‘Before the church's move on December 31, 1989, all
available seats in the warehouse sanctuary were customarily
filled during Sunday morning worship services.
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change. During the first phase of research, the congregation met
in what might be classified as a "storefront" location--a small
warehouse space which had been made to function as a sanctuary.
The second phase of research was conducted after the congregation
moved to a much larger and more attractive sanctuary. 1In the
year following the move, the nature of worship at Alpha and Omega
changed significantly, seemingly as a result of the move and the
church's apparent change in social status. These changes in the
ritual and musical character of worship were quite dramatic, and
became an important focus of this study.s

Although this study focuses upon the musical and ritual life
of a single congregation, the worship services of several other
Pentecostal, Apostolic, and African-American congregations were
observed in an effort to better understand the variety of
religious experience, particularly in Champaign-Urbana.
Observation included attendance at both white and other black
Pentecostal churches, as well as at African-American Apostolic
and Baptist churches in town. Although Alpha and Omega was the
only Pentecostal Assemblies of the World (P. A. W.) congregation
in Champaign-Urbana, P. A. W. churches in Decatur, Illinois, and
St. Louis, Missouri, were also observed, the former much smaller
and the latter much larger than the congregation at Alpha and
Omega. Finally, local events celebrating African-American

identity, such as gospel concerts and the town's 'Black Expo,'

SPhis move and its significance are considered in some
detail in Chapters 2 and 7.
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were also attended.

II1. Method, Procedures, and Related Research

An almost infinite variety of strategies might be brought to
bear upon the study of an African-American congregation and its
musical culture. In examining African-American religious music,
for example, many scholars have chosen to investigate the
historical dimensions of the music (Boyer 1988; Burnim 1980;
DjeDje 1989; Jackson-Brown 1990; Maultsby 1975, 1981;: Southern
1977; Tallmadge 1968; Williams-Jones 1970; 1975); to focus upon
musical genres, like gospel music or spirituals (Booker 1988;
Boyer 1985, 1979; Burnim 1985; DjeDje 1983; Maultsby 1976;
Waterman 1951); or to address the issue of African retention
(Bourguignon 1970; Maultsby 1985; Waterman 1952; Wilson 1974).
While traces of each of these approaches are evident here, this
study presents a comprehensive examination of the musical life of
a single African-American Pentecostal church, providing the
reader with an expansive description of one church's music--a
description which not only examines the nature of that music, but
situates it within the context of the congregation's ideology and
ritual behavior. Implicit in this design is Merriam's
theoretical approach to ethnomusicological study, which calls for
an examination of concept, behavior, and sound: the concepts
which underlie musical production, the behavior which generates
and surrounds that production, and the actual musical product

itself (1964:32-33).
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A recent but growing literature has begun to explore the
varieties of American religious experience, as found in
individual churches like Alpha and Omega. These studies have
shed light upon different aspects of religious life--including
the nature of religious community, church doctrine and worldview,
communication and specialized language in worship, gender issues,
musical behavior and repertory, and folklife generally. Many of
these works, though only tangentially concerned with music, have
contributed importantly to our understanding of religious
expression in the United States, and have laid the groundwork for
musical studies such as this. In his anthropological study of
community in an African-American Pentecostal church in
Pittsburgh, for example, Melvin D. Williams explored the church's
social relations and the manner in which communal bonds were
forged and maintained (1974). Though focusing upon the nature of
religious community, his study also delineated many aspects of
Pentecostal religious practice, and, in passing, mentioned the
importance of music in worship: "so important that it often
competes with the significance of the preaching" (150). A
similar, but more recent study is Frances Kostarelos'
anthropological examination of the social and cultural context of
a Missionary Baptist storefront church in Chicago (1989). The
work of both Williams and Kostarelos focuses upon community and
social organization in two different African-American churches,

each located within an urban ghetto. Even if music is examined

only peripherally in each work, these studies provide an
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important source of information on contemporary African-American
religious practice.

Though music is not the primary focus of the ethnographies
written by Elaine J. Lawless and Jeff Todd Titon, the methodology
of these two authors, particularly the emphasis that each has
pPlaced upon the role of language in worship, has had a
significant influence upon the present study (Lawless 1988; Titon
1988). One theoretical assumption of the present work is that
the study of music at Alpha and Omega can not be divorced from a
consideration of language in worship. Songs and testimonies, for
example, are closely aligned facets of Alpha and Omega's
expressive culture, not only because they share a specialized
language and many of the same verbal formulaé, but also because
they are both performance-based modes of communication. Lawless
and Titon have each been concerned with the importance of
language in a single, small religious community. In her work
with a Oneness Pentecostal church in southern Indiana, Lawless
has examined the various types of verbal communication employed
in worship--such as praying, testifying, singing, and preaching--
and has drawn attention to the specialized and formulaic
character of this communication (1980; 1983; 1988). Focusing
upon women's voices and the role of women in the Pentecostal
church, Lawless has also drawn attention to the important but
often subsidiary role of women in the church (1988). 1In Titon's
very expansive treatment of a single church, he sought to present

a comprehensive survey of the folklife of the Fellowship
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Independent Baptist Church, located near Stanley, Virginia
(1988). His ethnography includes a detailed description of one
worship service, an examination of the congregation's
geographical and cultural context, a description of church
doctrine, as well as of the historical religious context, and a
biography of the church's pastor, Brother John Sherfey. The
focus of his project, however, is the language of religious
practice. Like Lawless, he treats music in worship as one facet
of a broader, performance-based system of communication which
includes song, prayer, preaching, teaching, and testimony.

At Alpha and Omega, the verbal arts are highly valued, and
members begin to acquire verbal competence at a very early age,
sometimes delivering brief testimonies before the congregation by
the age of five. In his examination of verbal art as
performance, Richard Bauman has suggested that different
communities place greater or lesser value upon both speaking and
verbal performance (1977:13; 1972:330). He explained that,

...the role of speaking in culture and society is cross-

culturally variable and diverse. For some peoples, speaking

will be the focus of a high degree of interest, elaboration,
and evaluation, while in other groups it will receive

relatively little conscious attention (1972:330).

With their rich verbal tradition, Pentecostals constitute one
social group which places a high value upon speaking, and this
accounts in large part for the number of studies devoted to
Pentecostal ways of speaking (see Clements 1980; Lawless 1988,

1980; Malpezzi and Clements 1985). At Alpha and Omega, verbal

competence, whether it takes the form of a sermon, a testimony,
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or a song leader's improvised text in a holiness shout, is highly
esteemed, and there can be no doubt that Pastor McGhee's very
intense and dramatic sermons are partly responsible for his very
devoted following. Because the musical life of Alpha and Omega
is so intricately intertwined with ritual, language, dance, and
other aspects of expressive culture, this study examines the
church's musical life in relation to these other elements, with
particular emphasis upon music in its relation to language and
ritual.

While the aforementioned ethnographies examine music as one
of several forms of expressive culture, Paul McIntyre's study of
an African-American Pentecostal church in Windsor, Ontario,
focuses on music, exploring musical repertoire and behavior, as
well as other related, but non-musical, aspects of Pentecostal
worship (1976). 1Its scope, therefore, is more analogous to that
of the present study than the previous ethnographies mentioned.
Although concerned generally with the Mount Zion churches in
Windsor and the surrounding area, his research focused upon the
"Mother Church"--Mount Zion, located in Windsor. With a
congregation of about 200 (McIntyre: 24), Mount Zion is a member
of the Church of God in Christ (COGIC). Alpha and Omega and
Mount Zion, therefore, share a common musical tradition, that of
African-American Pentecostals; and despite doctrinal differences
(COGIC is Trinitarian, while Alpha and Omega belongs to a
"Onengss" denomination, the P. A. W.), a remarkable number of

similarities can be discerned in the worship of these two

17



churches. MciIntyre's detailed account of worship at Mount Zion,
including a discussion of three worship services (with titles of
all songs performed), provides data for valuable comparison with
worship at Alpha and Omega. Throughout this study, therefore,
periodic comparisons are drawn between the musical life of Mount
Zion and that of Alpha and Omega.

Other recent studies have focused upon various aspects of
the music of a single African-American church or denomination.

In her study of the music at a Missionary Baptist church in Clear
Creek, Mississippi, for example, Thérése Smith examined the
manner in which the congregation's worldview is articulated
through music and other forms of expressive culture (1988). Sara
M. Stone has explored the musical style, composition, and
transmission of songs in a single urban, African-American
denomination, the Church of God and Saints of Christ (1985). 1In
this denomination, it is the choir members who create or
"receive" the majority of songs employed in worship; the songs
are sung in four-part harmony by the choir; and, though the
congregation can sing along with the choir, there exists no
independent congregational singing (1985:8-9).

The larger church body to which Alpha and Omega belongs, the
Pentecostal Assemblies of the World, has already been the subject
of some scholarly attention. Two African-American scholars, Rose
C. Jackson and Mellonee Burnim, both experienced church

musicians, have studied music in P. A. W. churches. Jackson, who

chose to study the P. A. W. because of its "massive presence" on
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the south and west sides of Chicago (1986:4), examined the role
of gospel music in worship at six African-American Apostolic
Pentecostal churches in Chicago (1986). She explained that the
theology of Apostolic Pentecostal churches is an "oral theology"”
--one in which social and theological values are transmitted
orally from one generation to the next, communicated through
songs, stories, testimonies, and parables:
The Black Apostolic Pentecostal churches have developed
their own theology, church organization and liturgy, whose
future outlines one can only guess at. But one thing is
certain, for them the medium of communication, just as in
biblical times, is not the definition but the description,
not the statement but the story, not the doctrine but the
testimony, not the book but the parable, not systematic
theology but a song, not the treatise but the television
programme, not the articulation of concepts but the
celebration of banguets (1986:145).
This observation of a cultural insider helps to explain why I
found the language of worship at Alpha and Omega not only
linguistically richer but also more informative than the language
of interviews. The language of worship is therefore cited
liberally throughout this study, allowing Pastor McGhee and
church members to describe and explain their religious
convictions, worship practices, church history, behavior, and
opinions in the language of worship--a language which is for them
more familiar and comfortable than the language of interviews.
Burnim, having also conducted fieldwork at P. A. W. churches (two
churches, located in Bloomington and Indianapolis, Indiana),
explored the dynamics of fieldwork as an insider or "culture
bearer,"” a pianist and choir director in the gospel music

tradition, who was also perceived as an outsider in her capacity
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as researcher and Methodist (1985:435,445). Like Alpha and
Omega, all of the P. A. W. congregzticns studied by Jackson and
Burnim are within a 200 mile radius of the organization's
national headquarters, located in Indianapolis.

Each of the aforementioned researchers has been concerned
with the manner in which a vibrant religious tradition is passed
along orally from one generation to the next. Although the
individual studies have examined regionally and culturally
diverse congregations and have focused upon different aspects of
religious life, together they serve to illuminate a shared
heritage, a heritage that can be gleaned from the appearance of
common threads of religious practice-~common behaviors, verbal
formulas, and musical repertory. Because of the numerous
similarities which exist between religious practice at Alpha and
Omega and that at each of the above-mentioned churches, it is
clear that Alpha and Omega is part of the same lineage of oral
tradition and "oral theology."

Researchers like Lawless, McIntyre, and Jackson have pointed
to the importance of language, song, testimony, and ritual in
Pentecostal worship. At churches like Alpha and Omega, worship
experience appears to be the keystone around which many members'
lives are constructed, with congregants often spending between
six and ten hours per week in attendance at worship services.
Members of Alpha and Omega sometimes describe the church as a
"filling station," where they come to be "gassed up," filled with

the spirit of the Holy Ghost, to receive a fuel supply that will

20



last until the next church meeting. This metaphor helps to
communicate the prominent and vital role which worship plays in
the lives of church members. Acknowledging the significance of
worship, the present study includes a detailed analysis of twelve
worship services, an analysis inspired by the work of Alan P.
Merriam.

Ethnographers have long recognized the value of describing
an event or ritual in great detail. Maintaining "that simple
observation leads the ethnographer into many avenues of
exploration,'" Merriam provided a narrative account of the
Basongye's ten day process of constructing a drum (1969:74).
Using a timeline, Merriam outlined the drum's construction in
painstaking detail, often including minute-by-minute observations
on the stages of construction, from locating, shaping, and
hollowing the log, to the preparation of the goatskin membrane
and the carving of decorative patterns on the drum. sSimilarly,
R. Gordon Wasson, by means of sound recordings, photographs,
musical transcriptions, translations, and ethnographic and
musicological commentary, sought to thoroughly document a single
ceremony in a Mexican village, the Mazatec mushroom velada, a
shamanic consultation of the Sacred Mushroom (1974). Wasson
strove to document this ritual with an unprecedented
thoroughness. "Never before," he wrote, "has a shamanic
performance in the New World been presented with anything like
the completeness of this one" (1974:ix).

The attention to detailed description which characterizes
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the work of both Merriam and Wasson provided the inspiration for
the detailed graphs of twelve Sunday morning services which
appear in Appendix A, "Graphic Analysis of Twelve Sunday Morning
Services." These charts clearly show the influence of Merriam's
timeline approach, and the data and information contained in them
serve as the basis for the discussion of numerous topics
throughout this volume--topics like the flexibility of worship
order, the musical and ritual change which occurred after the
church's move across town, and the nature and extent of music-
making at Alpha and Omega. Each of the graphic analyses
contained in Appendix A documents a single event, a worship
service, but the analysis of twelve such services permits a
comparison over time, since the appendix examines four services
each from the fall of 1989, 1990, and 1991. While a detailed
examination of a single event is informative and may suggest new
paths of investigation, Merriam himself warned against the danger
of generalizing from a single event (1969:96). This danger is
minimized in the present work through the extensive analysis of
twelve different services. These twelve charts present
information concerning the length of each service and its various
components; the extent of keyboard and drum activity; the amount
of spirit-filled dancing; the titles and duration of all
congregational songs and choir selections; and, through the use
of selected quotes, the character and direction of each worship
service,

As noted above, the detailed graphs of twelve worship
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services facilitate discussion of various issues--in particular,
the issue of the musical and ritual change which accompanied
Alpha and Omega's move from the warehouse location to a more
spacious and elegant sanctuary. These graphs also aid in the
discussion of the role which spontaneity and ritual flexibility
play in worship. While scholars of Pentecostal worship usually
allude to the importance of flexibility or spontaneity in worship
(see McIntyre 1976:30 and Lawless 1980:4), none has explored this
aspect of worship in any great depth. My study therefore
examines the extent of musical and ritual flexibility in worship,
as well as the homologous relationship which exists between
Pentecostal doctrine and ritual flexibility.

The musical transcriptions which appear in the second
appendix, "Appendix B: Transcription and Analysis of
Congregational Songs," require a word of explanation. These are
transcriptions of songs which are sung by the congregation--songs
which have been passed along in oral tradition for years, some
for nearly a century. Congregational performance of these songs
results in a complex web of sound that includes many layers of
simultaneous variants--as well as organ, synthesizer, and drum
accompaniment, with occasional shouting and vocal interjections.
Many of these songs are also highly syncopated, and the
simultaneous variants are characterized by both melodic and
rhythmic differences. For these reasons, musical transcription
poses a host of problems. My objective in these transcriptions

has been to extract the tune. In performance of congregational
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songs at Alpha and Omega, one voice was usually foregrounded by
that singer's proximity to a microphone. In a number of songs,
the foregrounded singer performed a version which I recognized as
the tune; on other occasions, however, when it proved difficult
or impossible to determine the tune, a verse, and sometimes one
or two variants, of the lead singer's melody was transcribed
instead.’ The transcriptions contained in Appendix B are meant
to provide the reader with a profile of the melodic and rhythmic
character of Alpha and Omega's congregational song repertoire.
Transcripts of verbal performance--including preaching,
testifying, and praying--appear throughout this study, and the
method employed in rendering these transcriptions requires a word
of explanation. Religious testimonies, prayers, and sermons are
often characterized by the use of heightened or dramatic speech,
a mode of speaking which simple textual transcripts cannot
communicate. In an effort to suggest this dramatic speech, I
have, when appropriate, opted for a detail of transcription
somewhere between that of a bare, undifferentiated reproduction
of the words and the very complex "ethnopoetic" transcriptions of

Titon (1970).7

‘The absence of a verse number on any of the musical
transcriptions in Appendix B suggests that I believe the
transcription to be a fairly accurate representation of the song,
while the presence of a verse number indicates that the
transcription merely represents the melody sung by the
foregrounded singer.

tn early "ethnopoetic" transcriptions, Titon utilized four
types of print (roman, boldface, italic, and half tone grey type)
to suggest differences in volume and intonation. He further
ascribed meaning to four variants of spacing in his
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In the system devised for this study, I employ capital
letters to denote a dynamic emphasis‘; underlining to indicate
an agogic accent (one created by sustaining a word or syllable);
and lower case roman type to show the standard discourse style
against which the emphatic words are foregrounded. This
"standard discourse style," of course, varies in intensity from
one speaker to the next and often varies even within a single
testimony. Each new line indicates the resumption of speech
after some slight pause. The following testimony excerpt
demonstrates the usefulness of this approach:

Amazing grace,

how sweet the sound

that saved a wretch like me.

I said, aMAZing grace,

how SWEET the sound

that saved a wretch like me.

Pray for me. [C: applause]
(Testimony; October 15, 1989)

Though the song text was repeated word for word, the speaker's
use of dynamic and agogic emphasis helped to transform a familiar
text into a very personal statement. This method of
transcription, which at least begins to suggest the dramatic
intensity of a speaker's delivery, is not employed in every
transcription throughout this volume, but only when deemed
appropriate. As the above transcription illustrates, prominent

congregational response is included in brackets; the

transcriptions (1978:70).

aBy "dynamic" emphasis, I mean one that is created in
speaking, by making a syllable, word, or group of words louder
and more emphatic than the surrounding text.
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abbreviations C:, F:, and M: indicate that the response is
provided either by a substantial number of congregants (C:), or
by a female (F:) or male congregant (M:). Because it would be
impossible to provide all congregational expression, these should
be taken only as a sample of the most prominent responses.
Clearly, there exists a great deal of subjectivity in all the

transcriptional parameters discussed above.

IV. Outline of Chapters

Chapter 2, "'He's a True Prophet of God': Pastor McGhee and
the Alpha and Omega Community in Their Historical Context,"
provides general background information on Pastor McGhee, the
church community, and the larger urban environment in which the
church is located. In addition, it situates the church's belief
system in a historical context, examining the tenets and history
of both Pentecostalism and the Pentecostal Assemblies of the
World, the church body to which Alpha and Omega belongs. This
chapter includes a short biography of Pastor McGhee as well as a
brief history of Alpha and Omega. The chapter's final section,
on church community, examines the church's constituency, church
hierarchy and personnel, the issue of gender, the importance of
the church choir, and the pastor's charismatic authority.
Positions of musical authority, as, for example, the chief
musician, the minister of music, and choir directors, are
described in the context of church personnel.

The belief system at Alpha and Omega is transmitted orally,
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and Chapter 3, "'It's Not But One Way': Doctrine at Alpha and
Omega," examines church doctrine as it is extemporaneously
espoused during worship services. This chapter includes a
discussion of six key concepts or themes which pervade almost
every worship service: Jesus, the Holy Spirit, the devil,
baptism, power, and death. Chapter 3 also examines the
importance of song as a means of communicating basic religious
convictions at Alpha and Omega.

The fourth chapter, "'Let's Go Higher in the Lord': Worship
at Alpha and Omega," examines the nature of worship. In an
effort to better convey the linguistic and emotional character of
worship, it employs numerous excerpts from actual worship
services, frequently invoking the voices of Pastor McGhee and
other worship leaders. After a detailed examination of the
components of a "routine" worship service, this chapter explores
the processual character of worship at Alpha and Omega. Worship
leaders often admonish the congregation to become actively
involved in worship and thereby to help take the service "higher
in the Lord." Members also believe that the Holy Spirit can play
a very active role in worship, and this chapter examines several
manifestations of the Holy Ghost's presence: glossolalia,
healing, and spirit-filled dancing.

Chapter 5, "'A Joyful Noise': Music at Alpha and Omega,"
considers the vocal and instrumental repertoire at the church.
After exploring the issue of musical taxonomy, the style and

character of the congregation's principal musical genres are
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examined: congregational songs, choir selections, hymns, and
instrumental shout music. This chapter also inquires as to
whether a tune family resemblance exists among tunes within the
congregational song repertoire--a repertoire with a lengthy oral
tradition. Because Alpha and Omega has a youthful image,
cultivated by church leaders who have asserted that the
congregation is "ninety percent young people," the final section
of this chapter ascertains whether there is a correspondence
between the church's youthful constituency and its musical
repertoire.

The Pentecostal tradition places a high value upon oral
performance, especially on preaching, testifying, and praying.
Chapter 6, "'But Wake Me Up': Language at Alpha and Omega,"
therefore examines the value attached to language and the verbal
arts at Alpha and Omega. Beginning with a general description of
the specialized and formulaic character of Pentecostal speech,
the chapter continues with an examination of the role of verbal
performance in worship, the emphasis placed upon congregational
involvement, the style and character of Pastor McGhee's sermons,
and the relationship between song texts and spoken formulas.

When Alpha and Omega moved from its warehouse sanctuary to a
"real" church edifice, the character of its worship services
changed significantly. Chapter 7, "'We're Goin' Places!': Ritual
Transformation after the Church's Move from the Storefront
Sanctuary," reviews the significance of this move in light of the

church's history, examines the ritual and musical transformation
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which took place after the move, and explores a variety of
interpretations which help to account for these changes.

Chapter 8, "'Have Your Way Lord': Musical and Ritual
Flexibility at Alpha and Omega," examines the relationship
between Pentecostal doctrine and the flexibility which
characterizes much of the church's musical and ritual behavior.
The pastor and worship leaders often advocated the need to be
flexible and ready to follow the direction of the Holy Spirit.
This flexibility manifested itself in highly variable worship
order, spontaneous musical behavior, and flexible and open-ended
musical forms. Chapter 8 examines the doctrinal basis for this
emphasis upon flexibility, and presents evidence of flexibility
in ritual and musical behavior, as well as in musical form.

In recent years, ethnomusicologists have begun to reflect
upon this enterprise called ethnography, and to argue that the
act of writing about culture is "properly experimental and
ethical"” (Clifford 1986:2). Chapter 9, "'We'll Even Take
Professor Ward Today': On Ethnography and Salvation," considers
the one variable of the ethnographic formula which is largely
avoided in the previous eight chapters: me. This chapter
provided an opportunity for me to examine my project more
reflexively; to describe the relationship which existed between
myself and the community of Pentecostal believers; and to reflect
more generally upon the fieldwork experience and the writing of
this ethnography. A number of things in this dissertation may

cause the reader to wonder about the relationship between me and
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the Alpha and Omega community. Although I chose to place the
issue of reflexivity at the end of my study, I might alternately
have addressed this matter at the outset. If curious, the reader
may skip ahead to Chapter 9, and learn more about the dynamics of
the relationship between myself and the church. The final
chapter, Chapter 10, presents a brief summary of the findings and

conclusions of each of the preceding chapters.
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Chapter 2

"He's a True Prophet of God": Pastor McGhee and
the Alpha and Omega Community in Their Historical Context
The scripture has said, 'how can you hear unless you have the
preacher; how can he preach unless he has been assisted.'
This has been revealed in the person of our pastor and founder.
He is the spokesman for the King of Kings....

--a church brother (introducing Pastor McGhee
during a radio broadcast, March 17, 1991)

I. The Historical Context: Pentecostalism and the Pentecostal
Assemblies of the World

While many mainstream churches are witnessing declining
membership, Pentecostal churches are experiencing phenomenal
growth worldwide. Harvey Cox estimates that world membership in
Pentecostal churches now totals 410 million and is increasing by
20 million members each year (1995:xv). A similar growth is
evident among African-American Pentecostal denominations; Lincoln
and Mamiya assert that "the Pentecostals are widely acknowledged
to be the fastest-growing segment of the black religious family"
(1990:77).

The story of one African-American church in Champaign,
Illinois, the Alpha and Omega Temple of Jesus Christ, is a case
in point. After outgrowing its storefront location in 1989,
Alpha and Omega moved to a much expanded quarters, intent upon
filling that sanctuary until it too could no longer accommodate

the congregation's size. Alpha and Omega's rapid growth thus
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parallels the swift national and international spread of
Pentecostalism. Alpha and Omega is a member of the Pentecostal
Assemblies of the World (P. A. W.). While only a fraction of the
size of the largest African-American Pentecostal group, the
Church of God in Christ (COGIC), the P. A. W. is nonetheless one
of the five largest African-American Pentecostal denominations
(Lincoln and Mamiya 1990:77-78).

A detailed discussion of Alpha and Omega requires first that
the congregation's patt{cular brand of Pentecostalism be situated
within its historical context. A brief exploration of the
history and doctrine of American Pentecostalism--its antecedents,
origin, and subsequent permutations--will provide a basis for
understanding the belief system held at Alpha and Omega. It
should be noted that the pastor and congregation at Alpha and
Omega consider the church to be both Pentecostal and Apostolic.
Since founded by Pastor McGhee in 1979, Alpha and Omega has
operated under the auspices of the Pentecostal Assemblies of the
World. The word "Apostolic," however, had long appeared in its
name, as it did in 1989, when the congregation called itself "The
Alpha and Omega Church of Jesus Christ of the Apostolic Faith."
Alpha and Omega, moreover, was regularly listed in the Champaign-
Urbana Yellow Pages under Apostolic, rather than Pentecostal
denominations. Because Pentecostal, Apostolic, and Holiness
churches all emphasize the experience of Spirit baptism (Sanders
1996:5), they are often treated collectively, as in Payne's

Directory of African American Religious Bodies (1991). African-
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American Pentecostals and Apostolics are further united (and
separated from Holiness adherents) by their belief that speaking
in tongues is "necessary evidence of Spirit Baptism" (Turner
1991:253),

Because the two most important antecedents of Pentecostalism
were Methodism and the Holiness Movement, the story of
Pentecostalism can properly be said to begin with the founder of
Methodism, John Wesley (1703-1791), whom Vinson Synan calls "the
spiritual and intellectual father of the modern holiness and
pentecostal movements" (1971:13). A reaction to Calvinism, which
taught that salvation was available only to the elect, Methodism
taught that anyone could be saved. Methodist teaching emphasized
the individual's religious experience, and as Synan observes,
"this empirical evidence of salvation is what Wesley and his
followers have since offered to the world..." (1971:14; emphasis
added) .

For Wesley, salvation entailed two stages. The first stage
is conversion or justification. "Inward sanctification,”" wrote
Wesley, begins "the moment a man is justified. (Yet sin remains
in him; yea, the seed of all sin, till he is sanctified
throughout.) From that time a believer gradually dies to sin,
and grows in grace" (Wesley 1968:33). Wesley taught that a
"residue” of sin remains after conversion; therefore, a second
stage or "second blessing," called Christian perfection or entire
sanctification, is required. Although this "second blessing"

might occur in an instant, "it was usually preceded and followed
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by a gradual ‘'growth in grace'" (Synan 1971:19).

Wesley's belief in a two-fold religious experience was
carried to colonial America, and later, after the official
organization of the American Methodist Church in Baltimore
(1784), was preached by Francis Asbury, whom Wesley had charged
with the supervision of American Methodism (Synan 1971:19-20).
Because the worship of Methodists was more personalized,
independent, and emotional than that of other American
denominations, Methodism was especially well-suited to the
character of the frontiersmen (Synan 1971:22-~23). This religious
emotionalism found an important outlet in the camp meeting
phenomenon at the beginning of the nineteenth century. These
interdenominational revivals attracted both whites and blacks--
Presbyterians, Methodists, and Baptists~-and were characterized
by very emotional religious behavior, which including dancing,
jerking, falling into trance, and even isolated instances of
speaking in unknown tongues (Synan 1971:24-25; Simpson 1974:203).

During the course of the nineteenth century, many
Methodists, convinced that too little attention was being given
to Wesley's doctrine of sanctification (the "second blessing"),
began to place a new emphasis on this doctrine of Christian
perfection and holiness. Their emphasis on Christian perfection
paralleled a larger trend toward perfectionism within American
society, a trend which resulted in "many reform movements
designed to perfect American life, such as women's rights, the

abolition of slavery, antimasonry, and prohibition" (Synan
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1971:28).

The movement to promote holiness and Christian perfection
began in the decades immediately preceding the Civil War, but was
squelched by the onset of civil strife. After the war, however,
religious leaders began to use camp meetings as a vehicle for
promoting holiness and the doctrine of sanctification. The first
of these, the National Camp Meeting for the Promotion of
Holiness, was held in Vineland, New Jersey, in July 1867, and
according to Synan, can "be considered the beginning of the
modern holiness movement in the United States" (Synan 1971:37).

Fifty-two National Camp Meetings were held during the next
sixteen years (Synan 1971:37). Though interdenominational in
character, the holiness movement was dominated by the Methodists.
Indeed, the doctrine of holiness stemmed from Wesley's teaching
on sanctification. By about 1900, the holiness movement had
caused an irreparable schism within the Methodist church. During
the 1880s and early 1890s, a small number of Methodist ministers,
concerned that the Methodist Church was more tolerant of various
forms of worldliness and less committed to sanctification, left
the church to establish independent churches and sects (Synan
1971:46-50). These defections were minimal until 1894, when the
Methodist Episcopal Church, South, at its General Conference,
denounced the activities of those involved with the holiness
movement (Synan 1971:50-51). This pronouncement drove large
numbers of holiness advocates from the church and was the

catalyst responsible for the formation of dozens of new holiness
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denominations during the next decade. The Church of God in
Christ, which later adopted tenets of Pentecostalism and is now
the largest African-American Pentecostal denomination in the
United States, and the Church of the Nazarene were among these
new denominations.

Around the turn of the century, Pentecostalism arose from
the midst of these holiness denominations, and two individuals--
Charles Fox Parham, a white preacher, and William J. Seymour, a
black preacher--are credited with having made the most important
contributions to its early development. Born in Iowa in 1873,
Charles Fox Parham became a licensed Methodist preacher in Kansas
by the age of 18 (Anderson 1979:49). Soon Parham began preaching
against Methodist doctrine, a stance which resulted in conflicts
with his supervisors and his eventual departure from the
Methodist Church in 1894 (Anderson 1979:49). 1In the following
Years, he became an evangelistic Holiness preacher, operated a
Bible School and mission, and published a periodical, The
Apostolic Faith (Anderson 1979:49-50). In October, 1900, Parham
opened the Bethel Bible School in Topeka, Kansas. It was there
that Parham and his students, through Bible study, concluded that
evidence of baptism with the Holy Spirit is to be found in the
gift of speaking in tongues. Shortly thereafter, during a Watch
Service in the early morning hours of January 1, 1901, one of
Parham's students, Agnes N. Ozman, was baptized with the Holy
Ghost and spoke in tongues (Synan 1971:101). Parham noted that

"a halo seemed to surround her head and face, and she began
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speaking in the Chinese language [a language of which she had no
prior knowledge], and was unable to speak English for three days"
(quoted in Nichol 1966:28). Parham and many of his other
students were later baptized with the Holy Ghost and spoke in
tongues. Moreover, he began to preach that salvation required a
"third experience,” in addition to the two which Wesley had
espoused (namely, conversion and sanctification). This "third
experience" was the baptism with the Holy Ghost, proof of which,
he maintained, would be revealed through glossolalia.

While there had been isolated incidents of glossolalia in
the previous decades, as well as throughout church history, this
event carried special significance. "The importance of these
events in Topeka," writes John T. Nichol,

is that for the first time the concept of being baptized (or

filled) with the Holy Spirit was linked to an outward sign--

speaking in tongues. Henceforth, for the Pentecostals the
evidence that one has been 'filled with the Holy Spirit' is

that he will have spoken in tongues (Nichol 1966:28).

Synan too regards this event "as the beginning of the modern
Pentecostal movement in America” (Synan 1971:101-102). Yet, to
underscore both the importance of this event and Parham's
involvement is not to diminish the contribution of another man,
William J. Seymour.

Citing decisive contributions of these two figures~-Parham,
a white man, and Seymour, a black man--scholars have generally
concluded that the origin of the Pentecostal movement was

interracial in character (Anderson 1979:69; Cox 1995:58; Golder

1973:28), though some, emphasizing the Seymour's Azusa Mission
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revivals, have insisted upon a black origin (Lovett 1975; Tinney
1971; Hollenweger 1972). William J. Seymour was born in
Louisiana in 1870, moved to Indianapolis at the age of twenty-
five, and lived in Cincinnati before finally arriving in Houston,
Texas, where in 1905, he came under the influence of Parham
(MacRobert 1988:48-50). While in Indianapolis, Seymour had
joined the Methodist Episcopal Church,l but when the gulf
between the Methodist Church and the Holiness movement widened,
he left, becoming an advocate of the latter. His commitment to
the movement continued after his move to Cincinnati, where he
joined the Evening Light Saints, an interracial holiness
organization (MacRobert 1988:50-51). After arriving in Houston,
Seymour met a holiness minister, Mrs. Lucy Farrow, who was also
the Parham family governess. Farrow told Seymour of having
received the gift of tongues while at Parham's house (MacRobert
1988:50). Excited by Farrow's testimony and eager for religious
instruction, Seymour decided to pursue bible study with Parham.
Parham had closed his Topeka Bible School and spent the last
several years as an itinerant minister conducting revivals
throughout Kansas and Missouri. By 1905, he had moved to Houston
and started another bible school (Synan 1971:103). Though Parham
enforced rigid racial segregation at his school, Seymour was

allowed to enroll, but according to Nelson, he was "segregated

lOthers contend that Seymour had been a Baptist minister
before becoming involved in the Holiness movement (See Synan
1971: 103; Bloch-Hoell 1964:34). Nelson's more recent
dissertation on Seymour suggests that his background was
Methodist (MacRobert 1988:48-51),. '
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outside the classroom beside the door carefully left ajar by
Parham" (quoted by MacRobert 1988:51). It is at this school that
Seymour learned more about Parham's belief in a "third
experience"--baptism with the Holy Ghost and the resultant
glossolalia. Although Parham's theology was complex, entailing
eight "steps of grace," Seymour remained at Parham's school a
relatively short period of time--"several months" according to
Synan, and "at most a few weeks" according to Anderson--and his
own theology was simpler and more accessible than Parham's (Synan
1971:103; Anderson 1979:88-89). Like Parham, Seymour maintained
that the baptism with the Holy Ghost, as evidenced by
glossolalia, was mandated in the New Testament.

In the beginning of April, 1906, Seymour arrived in Los
Angeles, having been invited there to pastor a small Holiness
congregation. In his first sermon, based on Acts 2:4, he
declared that anyone who had not spoken in tongues had not yet
been truly baptized in the Holy Spirit (Anderson 1979:65). This
message, doubly disturbing on account of the fact that Seymour
had not yet spoken in tongues, angered church leaders, who placed
a padlock on the church doors, locking him out of the next
service (Synan 1971:106). Seymour resorted to preaching in
homes, and on one occasion, shortly thereafter, he received the
gift of tongues. By mid-April, he had rented a warehouse space
at 312 Azusa Street, in Los Angeles, an address that has become
recognized as the birthplace of Pentecostalism (Hollenweger

1972:22). At first, only a small number of believers attended
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Seymour's revivals, but by late summer the numbers began to swell
(Anderson 1979:67). During the next three years, the Azusa
Street revivals attracted large crowds, some from distant parts
of the United States and abroad. Many of these visitors were
converted and went home to evangelize, thereby disseminating the
Pentecostal experience and message--with its emphasis upon Spirit
baptism and the subsequent evidence of tongues--throughout the
world.

The early Pentecostal experience was also one of
interracial, and even international fellowship, and--in an
apparent suspension of racial prejudice--whites, blacks, and
persons of different nationalities gathered to hear Seymour
preach. The periodical published by the Azusa Mission claimed
that, "“God makes no difference in nationality. Ethiopian,
Chinese, Indians, Mexicans and other nationalities worship
together" (quoted in Anderson 1972:69). Moreover, black church
leaders sometimes held authority to ordain white preachers.
Because few of the early Pentecostal groups were legally
incorporated, organizations like the black Church of God in
Christ were responsible for the licensure of many white
Pentecostal preachers (Anderson 1979:189). Harmonious
fellowship, seemingly oblivious to the racial and economic
barriers which usually separated people, prevailed for a time
(Golder 1973:28)

Throughout his life, Seymour was deeply committed to the

idea of interracial harmony. Douglas T. Nelson, Seymour's
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biographer, has suggested that Seymour's commitment to pursue
"interracial reconciliation" was already evident in his decision
to join the Methodist Episcopal Church and the Evening Light
Saints, both of which were interracial organizations (quoted in
MacRobert 1988:49). Later in his life, Seymour would contend
that the "real evidence" of baptism with the Holy Ghost is not
limited to speaking in tongues, but that the Spirit baptism
should manifest itself in that "Divine love which is charity....
the love of God for souls increasing in our hearts" (quoted in
Anderson 1979:162). If a person is truly baptized in the Spirit,
Seymour believed, that baptism will be manifested in a charity,
tolerance, and acceptance of others, regardless of their color.

A brief history of the P. A. W., the church organization to
which Alpha and Omega belongs, will not only situate the Alpha
and Omega congregation in its historical context, but will also
provide an explanation of some of the religious tenets which
distinguish the congregation from others in Champaign-Urbana.
There is much disagreement concerning the early history of the P.
A. ﬁ., and particularly the date of its founding. 1In its current
informational pamphlet, the organization lays claim to being "the
oldest pentecostal organization” (n.d.:1). Bishop Morris E.
Golder, a church historian and former bishop who was commissioned
by the organization to write its history, traced the P. A. W.'s
beginnings to 1906, the year which most scholars designate as the
beginning of the Pentecostal movement (1973:31). Golder cites

Garfield Thomas Haywood, a black preacher and one of the
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organization's founders, who asserted that the P. A. W. "was
started in 1906 in Los Angeles, California" (quoted in Golder
1973:31). Synan and Nichol contend that the P. A. W. was formed
in 1916, when a large group of "oneness" preachers withdrew from
the Assemblies of God (Synan 1971:157-8; Nichol 1966:117), while
Anderson claims that it was founded in 1913 (1979:177,191). Aall
four authors, as well as the P. A. W.'s informational pamphlet,
acknowledge that G. T. Haywood was a key figure in the
organization of the P. A. W. Synan asserts that Haywood was an
important figure in the Assemblies of God, until, as a member of
a faction which contested the group's trinitarian doctrine, he
withdrew and helped to organize the P. A. W. in 1916 (1971:155-
158). According to Nichol,

The "Oneness" faction [within the Assemblies of God

organization] withdrew and formed the Pentecostal Assemblies

of the World, locating their headquarters in Indianapolis,

where G. T. Haywood, one of the leading Negro evangelists,

had a powerful "Jesus Only" congregation (1966:117).
Despite these claims, Haywood, writing in 1921, stated that he
had "never been connected with the Assemblies of God as a
movement since its organization at Hot Springs, Arkansas, in
1914, but has carried P. A. of W. credentials since 1911" (quoted
in Golder 1973:36).

Less controversial is the fact that Haywood became a leading
exponent of the "New Issue," "Oneness," or "Jesus Only" doctrine,

which held not only that baptism ought to be performed "in the

name of Jesus," but also that baptism "in the name of the Father,
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the Son, and the Holy Ghost" was invalid.! This issue can be
traced to 1913, when a Canadian evangelist, referring to Acts
2:38, preached that the Apostles were baptized in the name of the
Lord Jesus Christ, and not using the more popular trinitarian
formula found in Matthew 28:19 (Reed 1975:145-147). In the
1990s, this belief continues to be a central tenet of the P. A.
W., and the words "Jesus Only" appear prominently on the
organization's logo.

In the early years of the pentecostal movement, as mentioned
above, whites and blacks worshiped side by side, but racial
tensions soon began to develop. "The interracial period of the
movement ," according to Lovett, lasted from 1906 to 1924
(1975:138), but others claim that interracial strife had been
Present almost from the movement's outset. Golder asserts that
the P. A. W. was at first mostly made up of whites, but as the
organization became increasingly more integrated, "the unrest
among the white brethren, especially of the South, grew in
proportion"” (1973:70). Though the P. A. W. was one of the most
racially integrated of the early Pentecostal denominations, it
was split by racial conflict in 1924. Until that year, according
to Synan, the P. A. W. "operated as a completely interracial
church with roughly equal numbers of Negroes and whites serving
as both officers and members"” (1971:172). At the church's

General Conference in 1924, however, the white preachers, most of

zThis tenet is crucial in differentiating Alpha and Omega
from most other African-American religious denominations in
Champaign-Urbana. '
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whom were from the south, withdrew from the church, leaving a
predominantly black membership (Synan 1971:172-173).

Although the P. A. W. is now racially mixed, its member
churches appear to be either predominantly white or predominantly
black, with the majority of its congregations falling into the
latter category. 1In 1989, its total U. S. membership included
approximately 500,000 individuals in 1,005 churches, with an
additional 850 missionary churches in foreign countries (Payne

1981:109).

II. Pastor McGhee, Alpha and Omega's History, and the Local

Community

Pastor Edward T. McGhee, the founder, pastor, and spiritual
leader of Alpha and Omega, came to Champaign-Urbana in 1979, to
establish a church under the auspices of the P. A. W. At that
time, McGhee was in his middle to late twenties.! He had been
raised in Alabama, in a household which "accepted Christ," but
one which he characterized as "not strong[ly] religious"
(1.11.15.89). BAnecdotes from the pulpit indicate that his family
was poor. He was saved--"born again"--at the age of fourteen,
and thereafter became very involved in the church. Though not
ordained, he soon began to assume the responsibilities of a
deacon. Between the ages of seventeen and nineteen, he served as

the assistant pastor of a church in Tuscaloosa, Alabama. In

3Although Pastor McGhee, when recounting his life story,
preferred not to give his age, he gave certain dates which
indicate that he was born between 1951 and 1953.
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order for him to hold this position, it was necessary that he be
ordained by the Light of the World Apostolic Church. He
attributed his unusually early ordination to the fact that the
church was newly established, explaining that in older, more
well-established churches, "you would be a long time comin’ up"
through the ranks (1:11.15.89).

McGhee moved north to Chicago about 1975, became involved
with the Pentecostal Assemblies of the World (P. A. W.), and was
ordained by that organization. 1In Chicago, he served first as
the assistant pastor of a church, and later, after the pastor's
departure, as pastor. While there, he took courses at the Moody
Bible Institute and DePaul University, and also completed a home
study course with the Aenon Bible College, the P. A. W.-
affiliated school in Indianapolis.

Though still in his twenties when he moved to Champaign-
Urbana, intent upon founding a church, McGhee had acquired a
wealth of experience with Apostolic and Pentecostal churches,
having served as deacon, assistant pastor, and pastor. 1In
Champaign-Urbana, he continued his education at Parkland College,
aspiring ultimately, he said, to attend Aenon Bible College as a
commuter and earn a degree in theology.! McGhee founded Alpha
and Omega in October of 1979; before moving to the warehouse
sanctuary at 905 W. Fairview in Urbana, church members had met in

a small rented space in Champaign.

‘Located in Indianapolis, Aenon Bible College is only about
125 miles from Champaign-Urbana. -
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When this study began in the fall of 1989, the congregation,
which then went by the title of "The Alpha and Omega Church of
Jesus Christ of the Apostolic Faith," was about to celebrate its
ten year anniversary. The church's membership had grown rapidly
in recent years, until the congregation had clearly outgrown its
rented warehouse space in Urbana. By the fall of 1989, the small
rectangular warehouse sanctuary was filled to capacity every
Sunday, with about 125 adult worshipers gathering in a room only
twenty by fifty feet in size (see Figure 7-1 for floor plan).
Every Sunday, it was so crowded that members who arrived too late
were unable to get a chair, and often peered in from the doorway
which led to the church lobby. Sometimes, inhibited by the
cramped quarters, members carried their spirit-filled dancing
through the sanctuary's other door to the alleyway beyond. With
its low, flat ceiling of acoustic tile, its cinder block walls,
tile floors, stacking chairs, and almost total absence of outside
light, this warehouse space bore little resemblance to a
traditional church sanctuary.

Despite the unpretentious surroundings, however, the mood
was one of great excitement. There was an electrifying sense
that Alpha and Omega, a "oneness" church preaching baptism "in
the name of Jesus," was making great headway in Champaign-Urbana,
bringing the "one true plan of salvation" to many who had been

misled by "false prophets."5 The conviction that Alpha and

sThe pastor and members of Alpha and Omega preach that the
trinitarian baptismal formula, baptizing individuals "in the name
of the Father, and of the Son, and of the Holy Ghost" (Matthew
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Omega had prospered against great odds helped to fuel the
congregation to very joyous, spirit-filled worship during its
last months in this crowded warehouse space. During one Sunday
sermon, Pastor McGhee attributed the church's growth to his
"dream":

I wanna tell ya, when I came to this city +HAH+

I had people that said we wouldn't make it this far, +HAH+

but because I'm a dreamer, +HAH+

here we are sittin' here packed behind these walls. +HAH+

And we gonna build somethin' to the glory of God, because

I'm a dreamer. (Service 4; November 5, 1989)

A portion of that dream was realized on December 31, 1989,
when the congregation, having assumed the mortgage on a vacant
church across town, left its rented warehouse space to celebrate
its first service--the New Year's Watch Service--in a newer and
larger sanctuary. The long-awaited move was complete; Alpha and
Omega's new home was a handsome contemporary brick church edifice
of A-frame design. Previously occupied by a white Pentecostal
church with a declining membership, the congregation's new
sanctuary at 400 West Bradley Avenue, in Champaign, was quite
different from the rented warehouse space. With an approximately
350 person capacity, stained glass windows, a lofty wooden
ceiling with attractive hanging light fixtures, wooden pews,

Hammond organ, choir stand, and baptismal pool, this sanctuary

was not only far more spacious, but also more elegant and

28:19), is invalid and will not result in salvation. This
message was promulgated locally during the church's live radio
broadcast, and resulted in significant friction between Pastor
McGhee and other local African-American preachers. This issue is
considered at greater length in the chapter on church doctrine.
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respectable than the church's former warehouse sanctuary. Beyond
the sanctuary was the pastor's office, a corridor, a spacious
fellowship hall with cafeteria, and a lower level divided into
smaller classrooms for Sunday School use. After the move,
members clearly felt a great sense of satisfaction and
accomplishment.

The story of Alpha and Omega's decade-long history was
frequently recounted by Pastor McGhee in the context of worship
services. Embroidered and dramatized, that history had become an
important part of Alpha and Omega's oral tradition in late 1989,
when the warehouse sanctuary was almost bursting at its seams,
and the history was retold often in early 1990, after the
church's move. By means of these narrations, new church members
were able to identify--during the course of several services--
some basic themes in Alpha and Omega's oral history: its growth
from a single member to over three hundred members; its history
as an object of ridicule and derision by others in the community;
its move from a crowded storefront location to its present
spacious sanctuary; and its ownership of four and one-half acres
located further east on Bradley Avenue, which the church has
targeted for a new, even larger sanctuary.

After the move, on the occasion of the church's eleventh
anniversary, Pastor McGhee recounted Alpha and Omega's history:

. .He thank God for how far He's brought us as a church.
[clapping] Some eleven years ago, we started with one
member. He's not here tonight. And God has blessed us to
come to this point. [I] checked the record and it's over
three hundred on the roll. Amen. [clapping and keyboard

response] And I don't believe there's any church in town
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that has accomplished what we have in eleven years. Amen.
[clapping; keyboard and drum response] We've been able to
purchase a church partially--appraised of over a hundred
some thousand dollars. Four and a half acres of land, down
that way on Bradley. (clapping] Amen somebody. When they
said we were goin' down, but God say you're goin' up.
Glory! My God! Hallelujah! When they said we were the
tail, God said 1'11 make you the head. [clapping; keyboard
and drum response]. Hallelujah! Thank you Jesus! And
we're sittin' right here: 400 West Bradley Avenue. They
can't help from seein' us, 'cause every road, everywhere, in
Urbana and Champaign comes this way.... [clapping; keyboard
and drum response]

What a mighty God we serve. [We] came from a place.
We had it measured off, two hundred and fifty square feet.
Worshipin', I don't know, don't ask me how we got all those
peoples in there. Don't ask me. And we had about sixty in
the choir. They was standin' everywhere, outside, in the
alley; but we worshiped God and praised God, wait a minute
[to hold off clapping which had just begun spontaneously],
while other folk was laughing at us. Tell me you all got a
choir, and got all them people, where is your church? See,
one thing about God, God don't have to prove Himself to
nobody. All He want is a few folks that's with Him and wait
till He work it out. Hey! Glory to God, Hallelujah! We
came from two hundred and fifty square feet to over twelve
thousand square feet, and praise God for it. Hallelujah!
Hey! Hallelujah! [loud, spontaneous outburst of clapping,
exclamations; keyboard and drum flourishes]. (Wednesday
night, October 31, 1990)

During a sermon three months later, Pastor McGhee summarized the
church’'s history in a similar but much more condensed version:

God said to me some eleven years ago, says, 'I'll build a
work through you.' And many of you know when the odds was
against us, in a little storefront, two hundred and fifty
square feet. [one phrase spoken in tongues] Hey! They
laughed at us, but I heard God say, 'It's not over!'...
Devil said to me when we got over here: 'and you know the
bills gonna be high and the expenses gonna be greater than
they were at 905 West Fairview.' I told the devil, 'this
battle is not mine, but it is the Lord's.' (January 27,

%When explaining the size of the warehouse sanctuary, Pastor
McGhee regularly described it as 250 square feet. Though the
space was indeed very small considering the congregation's size,
it was actually about 1000 square feet, much larger than his
estimate indicates. This exaggeration, however, became an
important part of Alpha and Omega's oral history.
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1991)

Although both accounts include reference to community
members ridiculing or "laughing” at the church, Pastor McGhee and
his congregation acknowledge this criticism with a sense of
satisfaction, secure in the belief that God's elect will often be
misunderstood. In the eyes of the pastor and congregation, the
move to 400 West Bradley was clear evidence that God had blessed
Alpha and Omega, and had great things in store for the church.
The move to this much improved facility reinforced Pastor
McGhee's assertion that Alpha and Omega was "going places"™; and
the church's location at the intersection of two major roads--
Bradley and Bloomington--was evidence to the larger religious
community of Champaign-Urbana that Alpha and Omega was a
prosperous and upwardly mobile church.

The church's move generated much enthusiasm at Alpha and
Omega, and the year 1990 was a pivotal one in the church's short
history. 1In previous years, the overcrowded conditions at the
warehouse sanctuary had forced Alpha and Omega to hold its annual
choir concert at other churches, but since its newly acquired
sanctuary could hold several hundred, Alpha and Omega was able to
invite the community to attend its annual concert in the fall of
1990. Concurrent with its eleventh anniversary celebration, the
church also held its first annual bible conference, from Monday,
October 29, to Saturday, November 3, 1990, inviting speakers from
Indiana, Michigan, Mississippi, and New York. In 1990, Pastor

McGhee was also appointed district elder of the P. A. W., a
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position which appeared to be largely honorary, since there was
only one other church in his district (I.O3.12.92).7

The relationship of Alpha and Omega to the larger community
of Champaign-Urbana underwent considerable change during the
course of my research. 1In its final months at the warehouse
sanctuary, Alpha and Omega appeared to be quite isolated from the
outside world--from the local religious community, as well as
from the larger social environment. Members of the local
religious community had been critical of Alpha and Omega's
detachment; as one member explained, "people say that Alpha and
Omega doesn't fellowship" (I.07.10.92)} When Alpha and Omega
sought to increase its membership after the move, this
isolationism began to erode, but the process was quite slow--in
part, because the plan of salvation preached at Alpha and Omega
was at odds with the doctrines of all but a few churches in
Champaign-Urbana. After the move, Alpha and Omega made an effort
to become more involved with the local community. For example,
the pastor became a member of the local Black Ministers'
Alliance; the church invited the University of Illinois Black
Chorus to its twelfth anniversary celebration (November 2, 1991);
and the church choir participated in Parkland College's third
annual gospel concert (February 1, 1992). Through efforts such

as these, Alpha and Omega gradually became a much more visible

7This other church, Pastor McGhee explained, was a small
church with a white membership.

'This charge was still being leveled against the church in
1996. :
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presence in the twin cities of Champaign and Urbana.

In 1992, Alpha and Omega was one of about 136 churches in
Champaign-Urbana (The News Gazette [Champaign] 14 August 1992;
"The Answer Book":37). The membership of approximately twenty-
five of those churches was predominantly African-American. Of
the eleven churches listed in the Yellow Pages under "Apostolic"
or "Pentecostal"” (Ameritech PagesPlus 1991-1992 [Champaign-
Urbana], November, 1991), eight were African-American
congteqations.’ In 1990, the combined population of Champaign
and Urbana was 99,846, 13,165 (13.2 percent) of which were black.
The ethnic make-up of each city was similar, although Champaign
had a slightly greater percentage of African Americans. Of
Champaign's 63,502 residents, 80.7 percent were white, 14.2
percent were black, and 4.1 percent were Asian; of Urbana's
36,344 residents, 75.7 percent vwere white, 11.4 percent were
black, and 11.7 percent were Asian (1990 U. S. Census).

The reader may wonder how the socio-economic status of Alpha
and Omega's membership compared with that of other African-
American congregations in Champaign-Urbana. While it is
difficult to make assertions about the congregation's economic
status without statistical data, it appears that the membership
of Alpha and Omega, like that of other local Apostolic and
Pentecostal churches, was of a predominantly lower to lower-

middle class background. While I attended Alpha and Omega, for

9Alpha and Omega appeared under both Apostolic and

Pentecostal headings. The community also supported two
Assemblies of God and two Church of God in Christ congregations.
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example, the church's roster included no doctors, dentists, or
professors, and it seemed that many of the Champaign-Urbana's
African-American professionals were drawn to either of two local
Baptist churches. Having observed worship at several local
churches, 1 noted that a congregation's socio-economic status
appeared to be inversely proportional to the degree of
unrestrained emotion permitted in worship. Alpha and Omega
provided a case in point; its lower socio-economic status was
paired with a manner of worship which was, especially before the
move, more animated and emotional than that of any other African-
American church which I visited.

Housing and religious worship were both quite segregated in
Champaign-Urbana, where the majority of African Americans lived
and worshiped on the north side of town. Both sanctuaries
occupied by Alpha and Omega were located on the north end: 905
West Fairview in Urbana, and 400 West Bradley in Champaign.
Although The News Gazette described Champaign-~Urbana as a
community of great "religious diversity," the paper also
contended that religious life was characterized by "a
separateness” (14 August, 1992, The Answer Book:37). Reverend
William Salzmann, Pastor of Champaign's Westminster Presbyterian
Church, whose membership included "two or three" black families,
observed that, "the churches [in Champaign-Urbana] are not
particularly well-integrated.... There are separate black and
white ministerial associations, and that doesn't seem likely to

change soon" (Ibid.). This pattern of "separateness" extended to
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Alpha and Omega. The church welcomed whites, hispanics, and
asians, but while these other races were often represented in
worship, African-Americans usually constituted about 98 to 99

percent of the congregation.

II1. Church Community at Alpha and Omega: Membership, Authority,

Personnel, and Gender

In his anthropological study of community in an African-
American Pentecostal church in Pittsburgh, Melvin D. Williams
concluded that, in this urban setting, it was not neighborhood
connections but rather church involvement that provided most
church members with their greatest sense of community (1974:4).
A similar conclusion can be drawn at Alpha and Omega, where many
members often spend more than ten hours per week at church,
usually in the company of their friends and extended family, and
where a very powerful sense of community is forged. Williams
defines community as "patterned interactions among a delineated
group of individuals who seek security, support, identity, and
significance from their group™ (1974:16). Alpha and Omega's
ability to retain current members, while attracting new members,
attests to its ability to fulfill these communal needs.

The ways in which Alpha and Omega meets its members' needs
for significance, identity, and security are too numerous to
detail here, but some aspects of this relationship can be briefly
outlined. Significance, identity, and security inhere in the

very concept of a church, which Emile Durkheim defined as,
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A society whose members are united by the fact that they
think in the same way in regard to the sacred world and its
relations with the profane world, and that they translate
these common ideas into common practices (1965:59)
At Alpha and Omega, the fellowship of believers considers itself
to be among the handful of God's elect, even maintaining that the
great majority of "Christians" will not enter Heaven.!! 1In this
way, a group identity is constructed which not only distinguishes
members from sinners, but also from the bulk of Christian
believers. Members derive security from the conviction that they
are among God's elect few, as well as from the belief that their
pastor is a "true prophet”"--a "spokesman for the King of Kings."
Members receive support not only from the pastor and from other
congregants, but also from the close personal relationship that
they have with Jesus, their friend, companion, and savior.ll
Between 1989 and 1992, when most of the fieldwork for this
study was conducted, the congregation at Alpha and Omega numbered
about 300 to 350. The church's constituency was among the
youngest of any African-American church in Champaign-Urbana, and
Pastor McGhee regularly claimed that the Alpha and Omega's
membership was "ninety percent young people" (I.11.15.89).
Although the number of children, youths, and young adults did

account for a large percentage of the congregation, the figure of

lauembers. believe that the verbal formula used in baptism is
crucial in determining who will be saved. This issue is explored
at length in the following chapter.

Uphe texts of Alpha and Omega's congregational songs
underscore this very personal relationship with Jesus (see
Chapter 5). :
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ninety percent seems to be somewhat inflated. It is difficult,
with a congregation of this size, to give precise figures, but
estimates, made during Sunday morning worship services, suggest
that about 20-25% of church members were age thirty and older;
30-35% were between the ages of eighteen and twenty-nine:; and the
balance of the membership was under eighteen. Although the issue
of gender is considered later in this chapter, it should be noted
that the majority of the adult members at Alpha and Omega were
women. My estimates indicate that the adult constituency
(members eighteen and older) was about two-thirds women.

A large number of church members had family ties, both
immediate and extended, with others at Alpha and Omega. During
testimonies, members occasionally spoke of parents and siblings--
of those who had been baptized and joined the church, and of
others who were skeptical or critical of the member's involvement
with the church. While most members had relatives who were “in
the world" or who had backslidden, they could also usually count
several relatives among the community of saints at Alpha and
Omega.

One sample constellation will help to illustrate that family
relations constituted an important subset of the larger church
“family." A woman in her early forties joined Alpha and Omega in
1989, in part because her daughter and younger sister had tried
the church and were "crazy about McGhee" (I.06.11.92). She had
been a member of a local Apostolic church, and tried another

where her uncle preached, before finally settling at Alpha and
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Omega. By 1992, her daughter and only child, her three young
grandchildren, her sister, her sister's daughter and grandchild,
and her mother were all regular members of Alpha and Omega. Her
daughter sang in the choir and sometimes served as a testimony
leader, and her mother was a church nurse. Only three other
close family members living in Champaign-Urbana had not joined
the church--her father, brother, and son-in-law. Her father, who
occasionally attended Alpha and Omega but belonged to another
local Apostolic church, liked Pastor McGhee but sought a style of
worship more "sacred" than that found at Alpha and Omega. Her
brother had married a Jehovah's Witness, but refused to go to any
church; and neither had her son-in-law been moved to attend
church.!? This portrait of an extended family's involvement in
Alpha and Omega is quite representative, and the congregation
included many similar family networks, all of which helped to
strengthen community bonds.

All earthly authority at Alpha and Omega was seen to derive
from the church's pastor and founder, Edward T. McGhee. Of the
approximately sixty-five Sunday morning worship services which
form the core of this study, Pastor McGhee presided over every
service: no substitute preacher was ever observed on a Sunday
morning. Even when, on special occasions, guest pastors were
invited to preach during evening services, Pastor McGhee always

oversaw these events.

lzBy 1996, this son-in law had been baptized, had spoken in
tongues, and had become an active member of Alpha and Omega.
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There are several reasons why Pastor McGhee's authority
appears to have been unquestioned at Alpha and Omega, but the
most important of these is that church members believed him to be
a prophet. Max Weber argued that an individual is considered a
prophet by virtue of "personal revelation and charisma"
(1965:440). The authority which Pastor McGhee commanded at Alpha
and Omega is what Weber called "charismatic authority,™ and it
was this "charisma," as defined by Weber below, which attracted
congregants and held them in thrall of his leadership:

The term 'charisma' will be applied to a certain quality of

an individual personality by virtue of which he is

considered extraordinary and treated as endowed with
supernatural, superhuman, or at least specifically
exceptional powers or qualities. These are such as are not
accessible to the ordinary person, but are regarded as of
divine origin or as exemplary, and on the basis of them the

individual concerned is treated as a 'leader' (1965:241).
The manner in which Pastor McGhee was introduced to the radio
audience during one Sunday evening broadcast helps to illustrate
the congregation's perception of their leader as one who has been
granted divine "assistance™:

...The scripture has said, 'how can you hear unless you have

the preacher; how can he preach unless he has been

assisted.' This has been revealed in the person of our
pastor and founder. He is the spokesman for the King of

Kings. We present to you now the founder and pastor of the

Alpha and Omega Temple of Jesus Christ, the honorable

District Elder, Edward T. McGhee. The next speaking voice

that you hear will be that of Pastor McGhee (March 17,

1991).

It was common for members of Alpha and Omega to describe
Pastor McGhee as a prophet. During the offertory of Service No.
7, for example, one member gave a lengthy personal testimony, the
objective of which was to procure a generous offering for the
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church, and in the course of her speech, she testified that

Pastor McGhee is "a true prophet of God":
Many times, you know, I'd look at Pastor like he's crazy:
he's coming off the wall. But he is a watchman. On the
watch, on the watch for our souls. He is sittin' on the
wall watchin'. And the thing about him is: I just know he's
a true prophet of God (October 28, 1990).
In personal conversations, members also spoke of the pastor's
gift of prophecy, and gave that as an important reason for their
joining the Alpha and Omega community. When asked why people
choose Alpha and Omega over the other churches in town, the
minister of music cited "the pastor's gift of prophecy,” adding
that the "majority" of church members are "there because of
pastor" (1.01.26.91). Another member said that Alpha and Omega
is the best Apostolic church in town, and credited that to the
"leadership of a man who can get a word from God" (1.07.10.92).
Pastor McGhee is Alpha and Omega's founder, and was the
church’'s only ordained elder. By virtue of this, as well as his
charismatic authority, he was the congregation's unquestioned
leader. There were, however, a multitude of other leadership
roles within the Alpha and Omega community; an incomplete list
included deacons, ministers, evangelists, nurses, ushers, choir
directors, the church secretary, the minister of music, and the
chief musician. In fact, when asked about the very democratic
workings of the choir, where there were several choir directors
and where many choir members were given the opportunity to sing

solo lead, Pastor McGhee explained that if Alpha and Omega

creates a way for members to become more active in the church,

59



then that involvement will enable both them and the church to

grow:
This is what we try to work around--the talent--and show the
versatility there.... I feel it's very important for growth
in anything. Where you got one person doing everything,
there's a block. 1It's because people do not want to get
involved. It's just like gettin' a job; if they don't feel
that there's any potential for them to move up the ladder,
they just don't have the initiative to work with it. So we
findin' that we've gotten a lot of good, young people to
work in it [the choir], and they really show their
dedication... (I.11.15.89).
The pastor encouraged all members to become actively involved in
some aspect of Alpha and Omega, implicitly suggesting that when
they have demonstrated their commitment, they will be entrusted
with greater responsibilities.

The church deacons--second in rank after Pastor McGhee--grew
in number from two in 1989, to four in 1992. Like the pastor,
the deacons have been ordained by the Pentecostal Assemblies of
the World. The deacons, Pastor McGhee explained, "serve with me
in the capacity that I serve. When I'm not there, they can do
the things that I can do, you see, because of their ordination"
(I.11.15.89). Pastor McGhee alluded to the qualifications for
deacon set forth in I Timothy 3:[10-13), noting that it is
imperative to examine the "lifestyle" of anyone seeking to become
a deacon--"how they get along with people, and how they serve
people.” As stipulated in I Timothy 3, deacons must be married.
The deacons' presence is most evident at Alpha and Omega during

the offertory, when the collected offering is entrusted to them,

and at baptisms, when they assist the pastor by preparing and
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immersing the candidates.13

Other church officials included the ministers and
evangelists, church mothers, nurses, and ushers. Ministers and
evangelists had the authority to preach special services, and
they also assisted with the altar call, anointing those who had
come for prayer and determining whether any of the penitents had
come in search of baptism. Although any layman could lead
testimony services, the ministers and evangelists were often
given this responsibility, since they were among the church's
most active members. Several older women at Alpha and Omega were
designated as "church mothers," and while this title appeared to
be partly honorary, they helped to advise young people seeking
guidance, and they also visited the sick. The church nurse,
usually dressed in a traditional white nurse's uniform,
ministered to the needs of the pastor during worship, providing
juice for his parched throat and clean handkerchiefs with which
he could wipe the perspiration from his brow. Though one of
Alpha and Omega's nurses was a certified nurse's assistant, no
official nursing credentials were required, only the ability to
minister well to the needs of another. The ushers had several
responsibilities. They helped congregants, particularly late
arrivals, to their seats; during the offertory they directed the
orderly flow of congregants from their pews, past the offering

plates at the altar, and back to their seats; and the ushers also

Brhe pastor customarily pronounced the baptismal formula
from the area near the pulpit, while the deacon, situated at a
distance from the pastor, immersed the candidate.
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helped to guard against injury in moments of spirit-filled
dancing, when they gathered around a member whose motion or
swinging arms might otherwise have resulted in injury.

The church choir, The Voices of Pentecost,“ played a very
prominent role in the church and provided one of the most
important outlets for membership involvement at Alpha and Omega.
Reputed to be "the choir in town," the choir was characterized by
church leaders as a large group of dedicated "young people"
singing the most contemporary gospel tepertoite.ls With the
minimum age for choir membership set at thirteen, and with only a
few members over the age of thirty-five, the choir did indeed
have a youthful image, and the majority of its members were in
their late teens and twenties. The pastor and minister of music
estimated the choir's membership to be "almost sixty" and
"between seventy-five and eighty, including [instrumental]
musicians"” respectively (First Spring Concert: May 2, 1992;
I.1.26.91). If the official choir roster was ever that large,
regular active participation was decidedly less extensive.
Between the fall of 1989 and the summer of 1992, the average
choir size during Sunday morning worship services was about
twenty-seven. At special events, however, the choir was much

larger. At the choir's annual concert on November 22, 1991, for

Upoth printed and oral sources sometimes referred to the
choir using the singular, "Voice" of Pentecost, but the plural
was more common.

Bephis image of the choir is discussed in greater detail in
Chapter 5. .
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example, choir personnel, as listed in the printed program,
numbered fifty individuals, including five instrumental
musicians.

Although the choir's members were almost all "young people,"
any church member could theoretically join the choir, since
repentance and water baptism in Jesus' name were cited as the
only prerequisites for choir membership. Asked "Who can be in
the choir?," one choir director responded,

It's almost like a requirement that you must belong to the

church. And the way of membership is obtained through

repentance and water baptism, and that would... allow a

person to become a member of the choir. (1.11.03.89)
While repentance and baptism in Jesus' name were given as
requirements for choir membership, this rule was once waived,
when a young woman with a COGIC background (and therefore
trinitarian baptism) was permitted to join the choir.lf

The instrumental musicians at Alpha and Omega constituted
what was sometimes referred to as the "church band,” and
membership in this group provided yet another form of active
involvement. Much more loosely organized than the word "band"
would suggest, it was an ad hoc group, consisting of whomever
participated. On Sunday mornings, the accompanying
instrumentalists varied in number from three to seven. Although

the total number of instrumentalists present was variable, a

l‘Although some church members objected to this, Pastor
McGhee, confident that her continued presence would result in
baptism in Jesus' name, allowed her to sing in the choir.
Several months later, she did in fact request baptism in the name
of Jesus. This story is recounted in some detail in Chapter 9.
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keyboardist--whether playing synthesizer, Hammond organ, or
piano--and a drummer with trap set were present at every Sunday
morning worship service observed. In fact, two (and sometimes
three) keyboardists were simultaneously active in these services.
The primary musicians, like the chief musician and the principal
drummer," usually arrived about twenty to thirty minutes after
the Sunday morning service had begun, with other, generally less
experienced musicians filling in until their arrival. In
practice, drums appear to have been considered an optional
component at the start of worship, while keyboard accompaniment
was deemed essential. The analysis of twelve services in
Appendix A, for example, indicates that a keyboardist was missing
at the start of only one service (Service No. S5), and even then
for only one minute, while drums were absent for more than twenty
minutes at the start of Service Nos. 5 and 9, and for over ten
minutes at the start of Service No. 12. The presence of other
supporting instruments, though sometimes consistent from week to
week, varied significantly during the course of this research.
These backup instruments sometimes included electric guitar, bass
guitar, saxophone, flute, and trumpet. It was noted above that a

democratic attitude prevailed in choosing the choir‘®s soloists.

lphe title "chief musician" was one which members and
church leaders conferred upon the principal keyboardist. The
identity of the chief musician, along with this title, always
appeared prominently on the announcements and programs of choir
concerts. No similar prestige was accorded the principal
drummer, and I use the term "principal drummer" simply to signify
the individual who accounted for about eighty to ninety percent
of all drummed accompaniment.
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Similarly, young instrumentalists were encouraged to perform, and
this was most evident at the drum set, where younger, less
experienced drummers were given an opportunity to play at the
beginning of Sunday morning worship services, and at other less
critical times, like during the Bible Study service. On one,
albeit unusual, occasion, five drummers performed in a single
worship service.

The choir and church band presented a variety of leadership
opportunities for interested members. Choir officials included
three officers--the choir president, treasurer, and secretary--
and often as many as six or seven directors and directresses.l?
As mentioned above, many choir members were periodically given
the chance to sing solo lead in the choir's selections. By not
limiting participation to one or two directors and solo
vocalists, Alpha and Omega provided many individuals with
opportunities for greater involvement. As Pastor McGhee
explained, members are given the chance to "move up the ladder,"
and to occupy positions of greater responsibility and visibility.

Musically, the positions of greatest authority were those of
the minister of music and the chief musician. The chief musician
was the keyboardist who presided at the synthesizer or organ
throughout the majority of every service, and it was the chief
musician who responded to the pastor's preaching when the

pastor's mode of delivery changed to chant during the sermons.

Brhe term "directresses" appeared on concert posters and in
the printed program.

65



In addition to being the primary keyboardist, the chief musician,
together with one or two of the choir directors, chose the choir
selections and rehearsed the choir, teaching the selections by
aurally introducing each choir section--soprano, alto, and tenor
~--to its part. The exact responsibilities of the minister of
music were somewhat more difficult to determine. One of the most
active choir directors explained his duties as follows:

his job function... is to sing and to minister to the

people. Inasmuch as music being a ministry, the minister of

music is to come forth and... to tell the songs that

we'rel! about to sing and who's gonna lead t%ln“” and then

a lot of times, he'll have something to say. If the

title of the song was "I will bless the Lord at all times,"

he will begin to elaborate and to minister to the

congregation... before they sing (I1.11.03.89).
In fact, the job of introducing choir selections was more often
performed by others, usually choir members and directors, but
because the minister of music was a strong singer and a skilled
worship leader, he often functioned as worship or testimony
leader.

Other researchers have observed that while Holiness-
Pentecostal congregations are composed mostly of women, it is the

men who hold the key positions of authority (Gilkes 1986; Lawless

1988). "If one looks beyond the [male-dominated] pulpit,”" Cheryl

Bphe speaker is here referring to the choir, and the title
which he subsequently cites is that of a choir selection.

Wit was common for the minister of music, the pastor, and
other church leaders to have "something to say" either before or
after most songs, and these transitions leading to or from choir
selections and congregational songs were usually inspired by the
songs' text. These transitions, which served to bridge the
realms of speech and song, are discussed in a later chapter on
language at Alpha and Omega. ~
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Townsend Gilkes claims, "it is possible to view the Sanctified
Church as a women's movement"” (1986:33). She has noted that some
Holiness-Pentecostal congregations are "over ninety percent
female" (1986:33), and Lawless has even observed a small rural
congregation in Indiana, which, though led by male preachers,
consisted totally of women (1988:xiii). Though women constituted
a clear majority of the members at Alpha and Omega, the
percentage of adult males was somewhat higher than that reported
by either Gilkes or Lawless. My estimates indicated that males
made up between one-fourth and one-third of the adult population
at Alpha and Omega.21

Pastor McGhee was certainly aware of this imbalance, and
would occasionally address the issue in his sermons, as he did in
Service 6:

Now , if it's ever a time we need men dedicated to the will

of God, it's right now. I said, 'right now.' We really

need mens, I mean men, in the church that's dedicated to the

will of God.... When you talk about brothers coming to

church, you see people that's in the world, they frown on

that. They think that's only for ladies to come to

church.... Now listen here, I know the devil is sayin' that

the church is washed out of men (October 21, 1990).
During his Father's Day sermon, in 1991, he again acknowledged
the shortage of dedicated men:

We need some fathers, +HAH+

that knows how +HAH+

to come to prayer meeting. +HAH+

Can I get some help here? {?}

Hey, we need some daddies, +HAH+
that don't mind gettin' up +HAH+

21Adults were those judged to be at least eighteen years of
age. This estimated percentage includes the male deacons, male
musicians, and male choir members as a part of the congregation.
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at seven o'clock in the morning, +HAH+
comin' to prayer meeting. +HAH+
We need some daddies, +HAH+
that don't {need no mind?} +HAH+
comin' to Bible class. +HAH+
We need some daddies, +HAH+
that don't mind standin' up, +HAH+
and testifyin' +HAH+
about the goodness +HAH+
of Jesus. +HAH+
I heard somebody say, +HAH+
'you can't tell it,' +HAH+
'let me tell it.' +HAH+ [these two lines are repeated twice]
'what the Lord has done.' +HAH+
Put your hand together and praise Him.
(June 16, 1991; there was shouting and applause throughout
this entire excerpt)

Though the adult male constituency at Alpha and Omega was
probably greater than that found in most Pentecostal churches,
Pastor McGhee was still clearly concerned about the small number
of men in the church.

While the membership of most Pentecostal congregations is
predominantly female, it is the males who tend to hold the
positions of greatest authority. Pentecostals usually cite
Biblical scripture as the basis for this pattern of male
dominance. As Lawless has explained,

The Pentecostal community operates on a Bible-inspired

hierarchy, based on Paul's letters to the Corinthians, which

places women in a position subservient not only to God but
to men as well.... Men generally maintain the positions of

authority in this religion (1988:76-77).

This asymmetrical distribution of authority according to gender
was clearly evident at Alpha and Omega, where the pastor, the
four deacons, the minister of music, and the chief musician were

all male. It is true that women held some respected church

positions. 1In 1991, for example, the three choir officers--
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president, treasurer, and secretary--the church secretary, the
usher president, and the educational director were all women.
Women were also regularly given control of the worship service,
when acting as worship and testimony leaders, but such leadership
always occurred at the beginning of worship, and always in the
pastor's absence. Though women held many important positions and
exercised considerable authority, it was the men who occupied the
church's most respected positions.

Since the P. A. W., unlike many Pentecostal denominations,
has traditionally allowed women to be ordained and accepted them
as pastors (Payne 1991:109), the congregation at Alpha and Omega
is occasionally exposed to female pastors. On some special
occasions, like the annual choir concert or the church
anniversary, women pastors from Chicago and Kankakee have been
invited to preach at Alpha and Omega. But while some P. A. W.
congregations may experience female leadership, authority at
Alpha and Omega rests squarely on the shoulders of Pastor McGhee
and his four male deacons.

With choir membership varying from about sixty-five to
seventy-five percent female, the choir's constituency, like that
of the church, was mostly female. The choir also provided many
opportunities for female congregants to assume roles of
leadership and greater responsibility: the choir's three officers
were all female; though the number of choir directors was
continually changing, at the choir's concert in 1991, six of the

seven choir directors were female (November 22, 1991); and the
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choir's solo lead singers were also usually female. While the
choir and its governance was largely a female domain, the
accompanying instrumental music at Alpha and Omega was provided
almost exclusively by males, and women were not usually seen
playing musical instruments (except for the tambourine).22
Despite this imbalance, it appears that women were in no way
barred from instrumental performance. 1In fact, three women, a
drummer and a two keyboardists, did appear on a variety of
occasions, but none ever performed as regularly as the male
musicians. Sometimes, these women "stood in" for other musicians
who were absent, or who had not yet arrived. As one female
keyboardist explained, "I just play long enough till the real
people [come]" (I1.08.18.92). Although women held pastorates at
other P.A.W. churches, and though one woman later joined the core
of instrumental musicians at Alpha and Omega, positions of
authority were clearly male-dominated during the course of this
research, and the pastor, the four deacons, the chief musician,

and the minister of music were all male.

2phis pattern, I am told, is no longer so clear in 1996,
since one of the church's principal keyboardists is a woman.
This new keyboardist performs mostly with the choir, while a man,
the chief musician at the time of this study, still accompanies
the pastor during his sermons and also plays most of the
congregation's shout music.
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Chapter 3
"It's Not But One Way": Doctrine at Alpha and Omega

I'm talkin' about what the Bible says.
It's not but one way.... All I want you to do
is get the plan of salvation so you can go to Heaven.
How many understand that there ain't but one God?
And how many understand that one God
doesn't have two or three plans?”
--Pastor McGhee (October 27, 1991)

I. Church Doctrine at Alpha and Omega

The foregoing discussion of Pentecostalism and the P. A. W.
sought to place Alpha and Omega in its historical context. No
treatment of church doctrine, however, would be complete without
a consideration of the belief system as espoused by Pastor McGhee
and church members. Like the musical repertory at Alpha and
Omega, church doctrine was nearly all passed along in oral
tradition, learned and perpetuated in worship services and other
events sponsored by the church. Except for hymnals and printed
worship programs, the Bible was the only printed matter regularly
seen at the church. Occasionally, information about church
doctrine appeared in the printed programs, but generally the
belief system was transmitted orally.

The two principal sources of church doctrine at Alpha and
Omega were the Bible and Pastor McGhee, who was often referred to
as God's spokesman. Great emphasis was placed on the Bible, and
Pastor McGhee stressed that the plan of salvation taught at Alpha

and Omega is clearly outlined in the Bible, regularly telling
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members, "You don't have to take my word; the Bible backs up
[what I'm saying]" (October 15, 1989). He encouraged his
congregation and radio audience to read their Bibles: "You need
to open your Bibles. The problem is that many of you are going
to church or goin' to churches and you have not read your Bible--
what God has to say" (Sunday evening broadcast, March 8, 1992).

As God's spokesman, Pastor McGhee functioned as the church's
authoritative interpreter of the Bible, and there were many
occasions during the week which either required or permitted
Biblical interpretation: Bible Study, which was led by Pastor
McGhee; the sermons, wherein the pastor amplified upon selected
scriptural passages; and also any other scripture-based lessons
that the pastor might deliver during worship. Because Pastor
McGhee and members of Alpha and Omega believe that there is only
one way to salvation, a path which is documented in the Bible,
Biblical interpretation generally underscored the principal
tenets of the church's doctrine.

Aspects of church doctrine were regularly espoused in
worship services: during the sermons and other scripture-based
lessons, as mentioned above; at the altar call, when the pastor
often summarized Alpha and Omega's commitment to the one plan of
salvation; and during the live radio broadcasts, when an appeal
was made to all radio listeners who had not yet been baptized in
the name of Jesus. Although members of Alpha and Omega learned
about church doctrine in a number of ways--as, for example, by

attending the adult Sunday School and Wednesday evening Bible
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Study, the two Sunday services were the primary occasions for
teaching and disseminating church doctrine. Discussion of church
doctrine constituted a vital portion of nearly every event held
at the church, but was particularly conspicuous during the Sunday
morning and evening worship services. Whereas Sunday School,
Bible Study, and the Monday evening prayer meeting attracted
audiences comprised almost entirely of church members who had
been saved, the two Sunday services were more likely to reach
persons not so familiar with the doctrine preached at Alpha and
Omega. As many as six to eight first-time visitors occasionally
attended Sunday morning worship; and on Sunday evenings, when a
one-hour segment of the service was broadcast live on a local
radio station, the audience was composed of the larger community,
a group much less familiar with Alpha and Omega's message.
Perhaps this explains the attention given to church doctrine, and
particularly the "plan of salvation," during these services. 2s
a result, the belief system was almost inevitably summarized
during these services, and sometimes the greater part of a
service was devoted to a statement and amplification of that
system. Because of the limited air time, Pastor McGhee's remarks
during the Sunday evening radio broadcast often provided the most
concise statements of church doctrine.

The following discussion explores the ways in which church
doctrine was communicated during worship services, beginning with
a sermon delivered during the Sunday evening radio broadcast on

March 8, 1992. Because the pastor's sermon that night was
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devoted to "false prophets,"” the issue of doctrine surfaced
repeatedly. For this reason, the basic beliefs of the pastor and
congregation can be found in microcosm in that evening's sermon.
The sermon begins with a woman minister lining out the text of I
John 4:1: "Beloved, believe not every spirit, but try the spirits
whether they are of God: because many false prophets are gone out
into the world." The pastor preached for the next one-half hour,
amplifying upon the first couple verses of I John 4.

In this sermon, Pastor McGhee emphasized that there is only
one true plan of salvation; and though there are many different
churches and religions, only a small minority preach the "truth."
Near the start of his sermon, he observed,

Many of you go to churches [where you] feel good in.

Feelin' good and goin' to Heaven is two different things.

You not only need to get a church where you feel good in,

you need to get a church that's on the way to Heaven.
Referring to the scripture reading, the pastor emphasized that
there are, "'many false prophets!' 'many false prophets!' That's
why you got so many different kinds of religion. That's why
people don't know who is right."™ Pastor McGhee's assertion that
there is only one true plan of salvation had already generated a
considerable degree of controversy in the Champaign-Urbana
African-American religious community, and it was that debate
which precipitated much of the pastor's following remarks:

I find people everyday that stop me along the way and ask

me, 'do you have to belong to Alpha and Omega to be saved?'

No you do not have to belong here to be saved, but you need

to be in a church--not a church of your choice--but you need

to be in a church where the gospel of Jesus Christ is

preached. Amen. No, you can be saved anyplace where the
gospel is preached: anyplace where they preach to you

74



repentance of your sins, get baptized in water in the name
of Jesus Christ, and live a holy life. Amen. Anywhere! It
doesn't make any difference where they might be, and they
may have the name of Baptist on their door. It doesn't make
any difference. They may have the name of Church of God in
Christ. It doesn't make any difference, if they preach to
you the gospel of Jesus Christ. 1If they preach to you that
you must repent of your sin, and get baptized in water in
Jesus' name, and get the Holy Ghost, you can be saved there.
Now notice you don't have to ask me what's wrong and who
ain't right. You hear what I'm sayin' tonight? If they're
not preachin' the repentance of sin in the name of Jesus
Christ, and you get the Holy Ghost speakin' in tongues, and
live a holy life, you don't need to spend another day in
that church! You oughta get up and runnin’ now. Somebody
say, 'Hallelujah'" (emphasis added).

The "true plan of salvation," preached at Alpha and Omega, can be
extracted from this segment of Pastor McGhee's sermon. 1In order
to be saved, an individual must (1) repent of his/her sins; (2)
be baptized in water in the name of Jesus Christ; (3) receive the
gift of the Holy Ghost and speak in tongues; and (4) lead a holy
life.

Although the pastor frequently enumerated these four
prerequisites of salvation, the real emphasis at Alpha and Omega
was placed on baptism in water in the name of Jesus Christ.
Deferring to the Bible and insisting that one must obey the Word
of God, Pastor McGhee resolutely maintained that only one
baptismal formula--that advocated by Peter in Acts 2:38--would
result in salvation:

Then Peter said unto them, Repent, and be baptized every one

of you in the name of Jesus Christ for the remission of

;fggs and ye shall receive the gift of the Holy Ghost. (Acts
He further contended that the more commonly used formula, which

baptizes believers "in the name of the Father, and of the Son,
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and of the Holy Ghost" (Matthew 28:19), would not result in
salvation.

For Pastor McGhee and the members of Alpha and Omega, there
is only one true plan of salvation, and the only "right church"
is one which preaches that plan. During the Altar Ccall on
October 27, 1991, Pastor McGhee emphasized that there is only one
plan of salvation laid out in the Bible:

...I'm not talkin' the way my mamma brought me up. I'm

talkin' about what the Bible says. 1It's not but one way.

...Do you get this in your mind that I'm tryin' to get

everybody to come to this church? °‘Cause if I tried to get

everybody to come here--if they did--we wouldn't have room

for everybody in Champaign. That ain't the issue. Aall I

want you to do is get the plan of salvation so you can go to

Heaven. How many understand that there ain't but one God?

And how many understand that one God doesn't have two or

three plans? If He had two and three plans, you would have

a bunch of confusion.

On another occasion, Pastor McGhee explained that when he spoke
of "the church,” he was referring to any church that preaches the
true plan of salvation:

When I talk about 'the church'...

I'm talkin' 'bout the church that is water baptized in

Jesus' names and got the Holy Ghost speakin' in tongues.

I don't know anything about another one.

And if it's another, it's gotta be false. (November 4, 1990)

The various doctrines of other denominations seemed to pose
no serious issue for believers at Alpha and Omega. Pastor McGhee
frequently addressed the existence of other denominations,
steadfast in his conviction that there is but one true plan of
salvation, and certain that only a handful of elect Christians
will see Heaven. While sometimes very critical of other

denominations, Pastor McGhee adopted a more inventive and
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humorous approach in discussing denominational multiplicity
during the Altar Call on Sunday, October 29, 1991. On this
occasion, he insisted that the key to salvation is being born
again: baptized in the name of Jesus and filled with the spirit
of the Holy Ghost. 1If you've been born again, you can be a
Catholic, Methodist, or Baptist; "you can go to heaven from

anywhere in the world":

Is anybody else here ...that has not been baptized in the
name? I said in the name of Jesus Christ. I ain't talkin'
about joining no church now. We got some people up here
wanta join the church [that is, Alpha and Omega]; ...that's
irrelevant. That's not the real key. The real key is to
get born again. That's the real key. ‘'Cause [if] you get
born again you can go to heaven from anywhere in the world.
But if you ain't born again, you can go to hell from
anywhere in the world too....

And to be born of the water and the [Pastor pauses
while the congregation supplies the missing word:

'Spirit'].... And you get baptized in water in the name of
the Lord Jesus Christ. That's the only name. That is the
only way to be immersed in the water correctly.... cCall
amen somebody. If you here, you don't have to join this
church to get baptized in Jesus' name.... You don't have to
stay here....

Somebody say, 'can I remain a Baptist if I get baptized
in Jesus' name.' 1I'm gonna tell 'em, brother M------ , 'you
just g?t to be a Baptist if you got baptized in the name of
Jesus.

Somebody say, 'can I be a Methodist?' Yes, because you
got the right method when you get baptized in water in
Jesus' name.

'Can I be a Catholic?' Catholic means the universal
church. Because when you get baptized in water in the name
of Jesus Christ and get the Holy Ghost, you is in the
universal church.

Somebody say, 'can I be a Seventh Day Adventist and get
baptized in Jesus' name and get the Holy Ghost?' You just
came to be the real Seventh Day Adventist, once you get
baptized in water in Jesus' name and get the Holy Ghost,
because you not only keep one day holy but you keep every
day holy.

These are the real Baptists you see comin' to get
baptized in Jesus' name....

Somebody say, 'well, I wanta be a Church of God in
Christ; can I be baptized. in Jesus' name and still be?' You
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just got to be the real Church of God in Christ.

Now who else you wanta name? Just name 'em. Who else
you wanta be, after you get baptized in Jesus' name and get
the Holy Ghost? ‘Cause whatever you wanta be, I wanta show
you how you can be, but you can't be unless you're born
again.

You wanta be a real Lutheran? Here it is. You wanta
be a real Presbyterian, being laying on hands? Here it is.
Everything you hear all these other folks talkin' about
doing out of the book, they got it out of the book of Acts,
but they left the plan in Acts.

Somebody say, 'l wanta be a Jehovah Witness.' Yeah,
you are the real Jehovah Witness when you get baptized in
water in Jesus' name and get the Holy Ghost. We are the
real witnesses. The Bible says, 'after the Holy Ghost has
come, ye shall be my witnesses.'

Anybody else ya wanta be?

In general, Alpha and Omega was no different than most other
Pentecostal and Christian churches in preaching that salvation is
granted only to those who have fulfilled certain requirements.
For most Pentecostals, the central requirement of salvation is
being filled with the Holy Ghost and speaking in tongues. This
requirement is what Arthur E. Paris has called "the litmus test
of the vernacular" for most Pentecostals: "'Unless you get it
like in Acts 2:4, you ain't been saved'"™ (1982: 24). 1In addition
to this fundamental requirement, though, Alpha and Omega
maintained, unlike some other Pentecostal denominations, that one
must be baptized "in the name of Jesus." This second requirement
reflected the fact that Alpha and Omega is a "Oneness" church,
believing in "Jesus Only," instead of a trinitarian God.

Although Pastor McGhee cited additional requirements for
salvation (listed above), these two conditions--being baptized in
the name of Jesus and receiving the gift of the Holy Ghost, which

is demonstrated by speaking in tongues--were the focus of Alpha
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and Omega's efforts to win others to Jesus.

While the foregoing discussion of doctrine has centered
around Alpha and Omega's belief in a single plan of salvation,
other tenets of church doctrine were also espoused in worship and
passed along in oral tradition. The twofold Wesleyan doctrine of
conversion and sanctification, discussed earlier, was an implicit
part of church doctrine. Thus, during his sermon on Sunday,
October 21, 1990, Pastor McGhee asked his congregation, "This is
a sanctified church, isn't that right?" It was because of the
doctrine of sanctification that congregants considered themselves
'Saints' of God; and members, particularly during testimonies,
addressed the congregation as 'Saints'--as in the common
salutation, "Praise the Lord, Saints."

The pastor espoused another Wesleyan belief--that the
‘double cure" of conversion and sanctification does not mean
'sinless perfection' (Synan: 18):

And don't you go runnin' and givin' people the impression

that because we are saved and sanctified that we [are]

infallible people. You'rg NOT. But on the ?ther hand, }et
them know until you get [it] like this here,’ honey, you're

headed nowhere. (November 4, 1990)

In other words, in addition to repentance, baptism in the name of
Jesus, and being filled with the Holy Ghost--all of which are
absolutely essential conditions of salvation--one must lead a

holy life. As Pastor McGhee declared on October 15, 1989, "You

ain't gonna go to Heaven if you don't live right."

1 Pastor McGhee was referring to the need to find the true
plan of salvation.
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The content of sermons and testimonies provided additional
instruction on the important point that Alpha and Omega was not a
trinitarian church, but rather one that believed in "Jesus Only."
For example, the pastor, declaring that Alpha and Omega is an
Apostolic Church in the midst of a "faithless generation,"

preached,

That's why I gotta talk to folks that are water baptized in
Jesus' name. I wouldn't take this sermon and go to a three
god church and try to preach this here. It wouldn't fit in
there.... They ain't got the name; they believe in the
three (October 15, 1989).

One of Pastor McGhee's favorite anecdotes--a story about avoiding
an almost certain collision with a semitruck on the highway by
invoking the name of Jesus--corroborated this doctrine of "Jesus
Only":

It was a time I was riding with a friend of mine and some of
you have heard this. And we was travelling off of the
expressway onto this highway we was on. A large semitruck
came off of the express[way], speed was still high. We
couldn't get over; another car there. Glory to God! And
the same, when I hollered, 'Jesus!' You all ain't hearin'’
me. Whew, glory! I didn't let my buddy call on him,
because I know he was kinda mixed up, you know. He had too
many he knew. And I, there wasn't no time to call on three.
[F: I know that's right.] Hey, Jesus, Hallelujah. Wasn't
no time to Father, Son, and the Holy Ghost. It was time to
call on Jesus, because God has given him a name above
everything... the name of Jesus. [speaking in tongues] 1I
said, 'Jesus.' Hey, hey, hey. Yes, immediately the semi
stopped; immediately the semi stopped. We got out and 1I
said, 'thank you, Jesus.' We looked at the semi and the car
that I was ridin' in. You couldn't get a piece of paper,
hallelujah, between the car [and the semi]. Somebody say,
‘what was here; tell me what happened.' 1I said, 'My God.'

I told my buddy, I said, 'my angel is hovering in there.'

He said, 'I can't see him.' 1 said, 'well when you know
Jesus; I told you, when you know Jesus, and He is God, and
He is invisible'.... When you get filled with Jesus, He'll

protect you. (October 22, 1989)

With an element of humor, this anecdote reaffirmed Alpha and
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Omega's belief in "Jesus Only," and also helped to teach visitors
and new members about the congregation's belief system.

Of course, the manner in which this belief system was
embraced and espoused is more complex than the foregoing
discussion suggests. Songs and choir selections, for example,
provided a more subtle but very important means of teaching
congregants about church doctrine, and their role in expressing
these beliefs is discussed in the final section of this chapter.
Much of the oral communication at Alpha and Omega revolved around
a handful of recurring themes, or principal concepts, that drive
the belief system. Jesus, the Holy Spirit, the devil, baptism,
power, and death were among the most important of these key

concepts.

I1I. Rey Doctrinal Concepts: Jesus, the Holy Spirit, the Devil,

Baptism, Power, and Death

This section explores six principal concepts of church
doctrine at Alpha and Omega. While the number of concepts chosen
is arbitrary, these six have been selected because of the
attention that was devoted to them in worship services. 1In a
"Oneness" Pentecostal church, it is quite logical that Jesus and
the Holy Ghost would be the two most important recurring themes
in worship. Repeated exposure to sermons, testimonies, and
lessons, however, revealed that some other concepts were also
very important. Four of these other recurrent themes--the devil,

baptism, power, and death, all issues which were addressed with
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great frequency and urgency at Alpha and Omega--are examined in

the following discussion.

Jesus

A "Oneness" church preaching the doctrine of "Jesus Only,"
Alpha and Omega devoted a great portion of its worship services
to speaking, singing, and shouting the praises of Jesus.
Although members and church leaders used a number of terms to
refer to the godhead--Jesus, God, Lord, Father, Savior, Holy
Ghost, Holy Spirit--all were understood to signify Jesus. For
Pastor McGhee and members of Alpha and Omega, 'Jesus' was God's
name; the other terms were seen either as titles, as with
'Father' or 'Lord,' or as descriptions of a feature of Jesus, as
for example, his Spirit. Through sermons, testimonies, and
lessons, Pastor McGhee and other church leaders disavowed the
trinity and proclaimed their belief in Jesus only. During one
sermon, for example, Pastor McGhee asked, "What's God's name?"
and immediately responded, "Say, 'Jesus'" (October 15, 1989).
During another sermon, he clarified a theological point for his
congregation. After reading a portion of John 11:41,! Pastor
McGhee, apparently concerned that his audience might interpret
this passage as partial evidence of a trinity, offered this
explanation:

Jesus is all God, and He's all man. Somebody say,
'hallelujah'.... Ain't no God outside of Jesus. Ain't none

Inand Jesus lifted up his eyes, and said, Father, I thank
thee that thou hast heard me."
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before Him; ain't none comin' after Him. Jesus is all you
want. (November 10, 1991)

Though two or three of the above-mentioned terms for the deity
were sometimes used in the same sentence, for members of Alpha
and Omega, they were all means of signifying Jesus, even when
usage suggested that they might refer to different entities, as
follows:

In the name of Jesus, I pray Father that you would let your
Spirit saturate this place right now. (Pastor McGhee,
October 21, 1990)

Let God have His way, in Jesus' name. (Worship Leader,
October 7, 1990)

How many believe the Lord is here right now? Yeah! Lift
your hand up and say, ‘'thank you, Jesus.' (Pastor McGhee,
October, 28, 1990)

At Alpha and Omega, the name of Jesus, '"the name above all
others," carried spiritual weight. Testimonies, sermons,
lessons, and songs taught not only that there is power in the
blood of Jesus, but also that there is power, healing, and
strength in the name of Jesus. Near the beginning of one Sunday
morning service, immediately following the congregational song,
"In the Name of Jesus, We Have a Victory," the worship leader
expounded both on the song's text, as well as on the power that
can be tapped by calling on "the precious name of Jesus":

Truly, this morning we have a victory in the name of Jesus

Christ. Whatever we need this morning, it is all in the

precious name of Jesus Christ. 1If we're lookin' for healing

this morning, it's in Jesus' name. 1If you're lookin' for
salvation, it's in Jesus' name. If you need power or
strength in your body, it's in Jesus' name. Whatever we
need this morning, it is all in the name of Jesus Christ.

(November 4, 1990)

Pastor McGhee often preached about the power that resides in the
"authoritative'" name of Jesus. As the following sermon excerpts
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indicate, he asserted not only that there is power and healing in
the name of Jesus, but also that this is the name before which
every demon will tremble:

There's power in the name of Jesus.
There's healing in the name of Jesus. (November 5, 1989)

We got the authoritative name, somebody say, 'Hallelujah,'
where every demon and devil trembles. Whew, Hallelujah!
That['s] the name of Jesus. Who can stand before us when we
call on the name of Jesus? (October 15, 1989)

Another sermon taught more about the way in which Jesus
works in the lives of saints. The sermon on Sunday, November 4,
1990, was based upon Mark 4:35-41, and the subject was salvation
and deliverance. 1In this passage of Scripture, a storm assails
the ship in which Jesus and his disciples are travelling. Though
Jesus is aboard, asleep in the back of the ship, the disciples
are terrified by the storm's fury; only when the disciples awaken
Jesus does he gquell the sea. Pastor McGhee preached that even
though members have accepted Jesus into their lives, been water
baptized and filled with the Holy Ghost, that will not prevent
them from being afflicted with life's problems:

The Bible says, 'Jesus was in the hinder part.' Somebody

reach behind you, say, ‘Are you back there Jesus?' [C: Are

you back there Jesus].... Now I wanta tell you something
else. He didn't stop the storm from coming. You can have
the Holy Ghost [speaking in tongues); it don't stop the
storm from comin'. You can have the Holy Ghost. It won't
stop the bills from being billed. You can have the Holy

Ghost. 1It won't stop sickness from comin' to your door.

...1 heard the songwriter say, 'He may not come when you

call Him, but He'll be on time.' ...How many understand

that Jesus was on the ship? How many could understand that

He could be with you, but He ain't doin' nothing till you

wake him up? ...How you wake Him up? You wake Him up with
faith.

For Pastor McGhee and the congregation at Alpha and Omega,
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the name of the Godhead is 'Jesus.' Through Jesus, believers

could receive salvation, healing, power, and strength.

The Holy Ghost
The P. A. W. believes that there is one God and that His

name is Jesus. The Holy Ghost or Holy Spirit, then, is seen as
one aspect of Jesus. In a pamphlet published by the P. A. W.,
the church body has explained that, "God... is 'Holy Ghost' in
His sanctifying and preserving the indwelt believer; but His name
is One--Jesus"” (n.d.:7). The plan of salvation advocated at
Alpha and Omega teaches that the penitent believer, after
repenting and being baptized in the name of Jesus, will receive
the gift of the Holy Ghost. Members further believe that the
gift (or indwelling) of the Holy Ghost is "evidenced" by the
speaking in tongues. Oral communication at Alpha and Omega
corroborated these fundamental beliefs and amplified on the
concept of the Holy Ghost.

Through sermons, testimonies, and lessons, church leaders
taught (1) that one must receive the gift of the Holy Ghost in
order to be saved; and (2) that the gift of the Holy Ghost would
necessarily result in glossolalia. These basic tenets are
illustrated in the following excerpts from sermons and
testimonies:

According to the Word, you're not filled with the Holy Ghost

igaggu haven't spoke in tongues. (Testimony, October 15,

...You need to be filled with the Holy Ghost. After you
have repented of your sins, the Bible declares, ye shall
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receive the gift of the Holy Ghost. And the Holy Ghost,
when you get it, you are going to speak in tongues.
(Sermon, October 22, 1989)

You don't get the Holy Ghost without speaking in tongues....
The gift of healing--everybody don‘'t have that. Everybody

don't have the gift of layin' on of hands. But every child
of God that is born of God, must have the Holy Gh?st. Must

have it! ...So don't listen to Reverend Dolittle
[laughter], talkin®' about the Holy Ghost without speakin' in
tongues.... You got to have the spirit which is the Holy

Ghost, which is the gift that God gives you. And once you
get this gift, you talk back to God [i.e., speak in
tongues]. (Sermon, October 27, 1991)
The Holy Ghost is nothing that you oughta be afraid of.
Wait a minute [as if asking the musicians to hold back].
The Holy Ghost is intelligent. Because you don't lose your
mind when you get the Holy Ghost. You get the mind of God,
Hallelujah. (Altar Call, October 21, 1990)
According to Pastor McGhee, every "Child of God" must be filled
with the Holy Ghost, and the indwelling of this spirit will be
demonstrated by glossolalia. Receiving the Holy Ghost not only
enables an individual to communicate with God--"talk back to
God"--but also gives the believer "the mind of God."
Testimonies, sermons, and other forms of oral communication
at Alpha and Omega provide further instruction on the nature of
the Holy Ghost. While Alpha and Omega teaches that believers
must be filled with the Holy Spirit, congregants further believe
that both the church and its services are Holy-Ghost filled.
Members believe that the Holy Ghost sometimes descends upon the

congregation and influences the course of worship services, and

this is how members explained particularly animated worship

dphis reference to "Reverend Dolittle" was perhaps an
allusion to a local pastor who, while claiming that his church
was the "Holy Ghost Headquarters," did not preach the necessity
of speaking in tongues.
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services. On October 22, 1989, shouting over the very loud,
uptempo music that was accompanying spirit-filled dancing, Pastor
McGhee declared, "We're gonna have a Holy Ghost time here." He
meant that the service would be characterized by shouting,
clapping, praising, and foot-stomping. On another Sunday, he
explained the activities which define a "Holy Ghost-filled
place":

Thank you God today, that we are in a Holy Ghost-filled

place, amen. Where we can feel the Holy Ghost moving,

moving, moving. You don't have to be ashamed to throw your
hands up and praise Him. You don't have to be afraid to
shout, if you want to, amen. You don't have to sit there
and [be] wonderin' can I clap my hand, you can clap your

hands here. Somebody say, Hallelujah. (October 27, 1991)
On another occasion, the pastor sought to inspire members: "Wake
up, [you] folks that gots the Holy Ghost. Use the Holy Ghost to
moan and shout" (October 15, 1989).

In Pentecostal churches, being filled with the Holy Ghost is
often likened to drunken behavior, as it is in Acts 2:15: "For
these are not drunken, as ye suppose, seeing it is but the third
hour of the day." When Pastor McGhee spoke of getting drunk or
high off of Jesus or God, he was likewise referring to the
quality of being Holy Ghost-filled:

There's a lot of people today that are behind bars who just

went to church, but never got filled with the presence of

God. Never got a drink of God. Never got high offa God.
When you see people rejoicin' and jumpin' up and down, it's

because somebody have gotten a high off of Jesus.... When
you get drunk off of Jesus, you don't care what folks say
about you.... All I need is an overdose of the Holy Ghost.

(October 22, 1989)
Some scholars of Pentecostalism refer to the speaking, shouting,
and dancing as "ecstatic" behavior (see, for example, Cox
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1995:15, 86-87; Bloch-Hoell 1964:37; Sanders 1996:61). Because
Pastor McGhee, however, preferred the term “spirit filled," 1I
have adopted that terminology in this volume.!

On several occasions I heard the church referred to
metaphorically as a "filling station," where members come to
receive a source of power for the ensuing week. Thus, one woman
testified that she came to church to "gas up":

Praise the Lord, Saints [C: Praise the Lord]

Praise the Lord, Saints [C: Praise the Lord]

Praise the Lord, everybody [C: Praise the Lord]

This morning I came to gas up, hallelujah.

"I came to put the nozzle into the gas tank, because I need a
{£ill?} for the Holy Ghost.
This morning I came to gas up, and excuse me while I praise
Him.

[She immediately began dancing; the musicians provided

accompaniment; and her enthusiasm precipitated about a

minute of spirit-filled dancing.] (October 29, 1989)

On that same Sunday, another woman testified that she was
thankful for the opportunity to "come to the filling station and
get filled up."” Thus, members believed that a spirit-filled
worship service, one filled with impassioned rejoicing, has the
power to regenerate participants.

As mentioned above, Pastor McGhee and his congregation
maintained that there is only one plan of salvation--a plan which
involves water baptism in Jesus' name and becoming filled with
the Holy Spirit. Becoming Holy-Ghost filled constituted an

essential part of the plan, and Pastor McGhee and members felt

A second reason for avoiding the term "ecstatic" is offered
in the next chapter, where Rouget's distinction between ecstacy
and trance is adopted. By his definition, the behavior
encountered at Alpha and Omega is trance-like, but not ecstatic.
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that those individuals who were not a part of a Holy-Ghost filled
church were doomed. This conviction was expressed during the
Altar Call on October 27, 1991:
In this day and time, it's the Holy Ghost filled church
comin' to the rise again. You all ain't hearin' me. We're
in the time when the Holy Ghost-filled church is comin' to

the top. And if you're not in one of them, you're gonna be
destroyed--and your whole family.

The Devil

Clearly, in the worldview of Pastor McGhee and congregants
at Alpha and Omega, the devil and demons constituted a serious
and formidable force in the universe. Indeed, the pastor taught
that "the devil is real." Almost every mention of the devil,
however, was accompanied by a reference to Jesus: although the
devil seeks to destroy people--and especially saints--Jesus
provides the means by which believers can be victorious over the
temptations of the devil. The text of a favorite song at Alpha
and Omega encapsulated this basic belief:

In the name of Jesus, in the name of Jesus, we have a

victory.

In the name of Jesus, in the name of Jesus, satan will have
to flee.

Oh, tell me who can go before us, when we call on his great
name.

Jesus, Jesus, Jesus, Jesus, we have a victory.

A sampling of some of the numerous references to the devil
provides some indication of the very significant role that the
devil plays in the church's theology:

Think about what the devil wanted to do, hey! But God did
not allow the devil to do what he wanted to do. It was the
devil's will to destroy you. It was the devil's will to
steal your joy and your peace of mind. But thanks be to
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God. God gave you a victory. (Pastor McGhee, November 4,
1990)

Listen, it's time you realize that the devil is out to get
us, and he's for real. I said the devil is for real....
And, you know, as long as the devil can keep us focused on
nothing, we'll never become anything. Do you not know in
order to get your act together and really get on with the
business of the Lord and do something that you have wanted
to do and be successful in life, you got to get your eyes on
Jesus. (from Pastor McGhee's sermon, November 4, 1990)

The devil does not care who he uses.... You and anybody
else the devil will use.... He don't want to visit folks'
houses that got whiskey in there. He'll visit the saints
house, if you'll not pray it up.... Anybody know that the
devil is real, they know they got to stay prayed up to keep
the devil off their back. (from Pastor McGhee's sermon,
October 15, 1989)

How many know that the devil is out to get you? He'll set
something up for you.... The devil always makes you feel
that you can't live without his stuff.... The devil always
wants these young men and young sisters to believe that you
can't enjoy life unless you're boogieing down. The devil
wants you to feel that you can't enjoy life unless you're
somewhere half-crazed and drunk out of your mind--drugged
out.... Do you hear the devil talkin'? ...He's saying
that... if you don't act like the world, you're not gonna
get accepted. If you don't do the things of the world, your
peers will not like you.... (from Pastor McGhee's sermon,
October 21, 1990)

The devil tried to take my life on this year, hallelujah. I
was layin' in my bed, and the death demon came through the
window, [F: Oh!] and sat up on my body. [F: Yeah.] And I
began to repeat, 'the blood of Jesus Christ.' I says,
‘devil, it's not time for me to die; I'm not gonna die,
devil.' Hallelujah! [F: Thank you, Jesus] Hallelujah!
[(clapping] ...You know, if you stand up for God, [F: Yeah]
the devil don't like it. [F: Oh yeah]. (from a woman's
testimony, October 15, 1989]

When God loves ya...

Hallelujah, ain't no demon in hell can stop the love of God
+HAH+

Rin't no demon nowhere can stop God from lovin' ya +HAH+

Hallelujah to God, ain't no demon nowhere can put me down
when God lifts me up +HAH+

Ain't no devil nowhere can stop me when God say go +HAH+

Ain't no devil nowhere can hold me when God say get up +HAH+

Ain't no devil nowhere can pull me down when God lifts me
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up; come on and praise Him. [clapping]
(from Pastor McGhee's sermon, November 10, 1991)

Such references to the devil and demons were very common in
worship services at Alpha and Omega. Except for references to
Jesus and the Holy Ghost, no topic was more frequently addressed
at Alpha and Omega than that of the devil.

Mention of the devil almost inevitably accompanied every
offering at Alpha and Omega. The devil was usually charged with
preventing members from giving as much as they should:

The devil seems to be tryin' to hold up the finances of the

saints. [F: I know that's right.]... Now take your right

foot and put it on the devil. Say, 'I put you under my

foot.' [C: I put you under my foot.] (November 24, 1991)

[You're] allowin'... that old devil [to] jump on you and
say, 'let's hurry up with the offering.' (November 4, 1990)

Bind the forces of the devil right now. Satan, God rebuke
you in the name of Jesus. Loose your hold off of these
folks right now. Somebody wanted to give, but the devil had
him bound. We bind that spirit right now, in the name of
Jesus. (October 22, 1989)
While the devil was a theme which surfaced in virtually every
offering and sermon, one event was particularly memorable.
When the congregation was still meeting in the warehouse
sanctuary, a ritual casting out of the devil5 took place during

one Sunday morning worship service (October 15, 1989)f In the

sUncomfortable with the term "exorcism," the pastor and
church members preferred to describe this event as a "casting

out" of the devil or of evil spirits.

‘Because this was only the second service that I had
attended, I assumed that such events were not unusual. However,
during the following two years of fieldwork, I never witnessed a
similar event. This is perhaps attributable to the dramatic
changes in worship style which took place after the
congregation's move (see Chapter 7).
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middle of this Sunday morning service, the children were ushered
out of the sanctuary, except for a young girl about ten years
old, who was led by her mother to an area near the altar. The
girl was placed on the floor, and the pastor and members of the
church gathered around her. For the next half hour they sought
to cast out the demon which was said to possess her--by the
laying on of hands and by repeated exhortations. Gathered around
the prostrate girl, members were clapping, moaning, and sobbing;
they independently and spontaneously called out, with
exclamations such as, "In the name of Jesus," "Jesus, Jesus,
Jesus,”" "Hallelujah," "Thank you, Jesus," and "The Blood of
Jesus." Amidst the dense web of sound, the Pastor ordered the
demon to "Come Out!" and a woman commanded, "loose your hold...
in the name of Jesus." After about half an hour, the Pastor
concluded, admonishing the congregation with the following words:
"I want you to pray. 1It's not over yet; just keep prayin'."

Immediately thereafter, he launched into his sermon which
sought to provide Biblical justification for the event which had
just taken place. At the beginning of the sermon, Pastor McGhee
acknowledged that some members of the congregation didn't approve
of the way in which the young girl was treated, and instead felt
sorry for her. He explained, however, that in order for the
church to cast out the devil which was believed to possess this
young girl, the wholehearted cooperation of the congregation was
essential:

When we go against the devil, we need full prayin'--people
that believe that God's got a force over every demon and

92



devil. We don't need nobody standing around [saying or
thinking], 'Oh, that poor little girl, poor little child.'
(October 15, 1989)

Basing his sermon on the parable of the man who asked Jesus to
cast out the evil spirit which possessed his son (St. Mark 9:16-
27), Pastor McGhee insisted that the devil is real. Though the
devil has power, however, Alpha and Omega has the "authoritative
name"--the name of Jesus--before which "every demon and devil
trembles." An excerpt from the sermon reveals more about the way
in which the devil is perceived at Alpha and Omega:

There's no point in my tryin' to cast out somethin' and all
you all don't believe it is.
[F: 'alright'; F: 'You're preachin' now'; M: 'Preach
Pastor']

Come on somebody.

Hallelujah, the DEVil is REal.

He's got POWer, but GOD's got ALL the power.

Everybody say, ‘'God's got ALL the power.'
[C: God's got all the power.]

What's God's name? Say, 'JEsus'....

You've got to have the right NAME!

That's why we don't mind (the) devil showin' up here because
we got the authoritative name to cast him out.

...We got the authoriTAtive name. Somebody say,
'Hallelujah.'

Where every demon and DEVil trembles.

WHEW! Hallelujah! That['s] the NAME of JESUS.

WHO CAN STAND BEFORE US WHEN WE CALL ON THE NAME OF JESUS?

It is noteworthy that this event occurred before the church's
move from the warehouse sanctuary. Immediately after the move,
the emotionalism, the holy dancing, and the falling out nearly
vanished from worship services--at least for a time. The effects
of this move are considered in a later chapter. The foregoing
discussion suggests that worshippers at Alpha and Omega saw the
devil as a formidable power in the universe. On the other hand,
they also believed that the power of Jesus was greater, and that
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faith and alliance with Jesus were the only means of overcoming

the devil's control.

Baptism

As explained earlier, Pastor McGhee and members of Alpha and
Omega believe that there is but one plan of salvation, a plan
which requires immersion baptism "in the name of Jesus.”" This
belief and its corollary--that those who have been baptized in
any other way ("in the name of the Father, the Son, and the Holy
Ghost," for example,) have not received a proper baptism, are not
among God's elect, and will not be saved--functioned to bind
Alpha and Omega together as a community and set it apart from the
larger Christian community in Champaign-Urbana. Before exploring
this issue, however, this section will first examine some of the
church's basic beliefs concerning baptism.

During baptisms at Alpha and Omega, a deacon immersed the
individual in a pool of water while Pastor McGhee performed the
baptism, employing a standard verbal formula. On September 29,
1991, for example, Pastor McGhee used the following statement to
baptize a Brother "in the name of Jesus":

My beloved Brother [full name], according to your faith in

the death, burial, and resurrection of Jesus Christ,

according to the faith that God has invested in us as
ministers of the gospel of Jesus Christ, we come now to
baptize you in water in the name of the Lord Jesus Christ,
for the remission of your sins, in the name of the Lord

Jesus Christ.

The church maintained that individuals should not be baptized as

infants, but rather at an age of accountability--about twelve or
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thirteen years of age. Both the P. A. W. and Alpha and Omega
believe that baptism in the name of Jesus is an essential part of
being "born again."” During the sermon on November 4, 1990, for
example, Pastor McGhee explained what is required to be born
again:

Now listen to me. If you have repented of your sins, been

baptized in water in Jesus' name, and received the Holy

Ghost, you are born again.

To be "born again" is "to be born of the water and the spirit"
(October 27, 1991)

On October 27, 1991, Pastor McGhee amplified upon his
conviction that the Bible authorizes only one type of baptism--
baptism "in the name of Jesus":

You don't find nowhere in the whole Bible... where anybody

was ever baptized using the term 'Father, Son, and the Holy

Ghost.' ...You don't find that term but one time; that's in

Matthew 28:19. And He only spoke to those people that He

had chosen--the twelve disciples, or the eleven.... And I

don't find where a one of those disciples ever baptized

anybody any other way {in water?} other than in the name of

the Lord Jesus [Pastor McGhee pauses, and the congregation

supplies the word 'Christ.']
While this conviction was of crucial importance in the belief
system held at Alpha and Omega, the resoluteness with which
Pastor McGhee preached this doctrine--teaching that any Christian
believer not baptized "in the name of Jesus" will not be saved--
disturbed other members of the local African-American religious
community.

Because Pastor McGhee preached this doctrine to the

community at large, on radio broadcasts and at every other

opportunity he had, pastors of some other churches in Champaign-
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Urbana became upset, contending that their authority was being
undermined by Pastor McGhee's message. The controversy became so
heated that a debate between Pastor McGhee and the Reverend W. B.
Keaton, host of The Minister's Hour and Pastor of the Pilgrim
Missionary Baptist Church, was scheduled for Sunday, April 26,
1992, to be aired on community radio on The Ministers' Hour (8-9
am; WEFT 90.1). Although interrupted in mid-sentence, Reverend
Keaton quickly made it clear that he did not approve of Pastor
McGhee's message:
All I'm sayin' is, well, I don't have no problem with your
doctrine and your contention, Reverend, but all I'm sayin'
is: to tell my people or anybody else's people that they
goin' to hell unless they baptized in the name of Jesus. I
think that's [wrong]...
Both preachers agreed that "Father," "Son," and "Holy Ghost" are
titles, while "Jesus" is the name of their savior, but Reverend

Keaton was troubled by the emphasis which Pastor McGhee placed on

the name of Jesus. Reverend Keaton summarized his argument as

follows:
All I'm sayin' is, names don't save ya.... Jesus saved me;
not the name. That name didn't die on the cross; Jesus
did.... My point is, you don't get hung up on the

expression "name"; just get hung up on Jesus!
But Pastor McGhee didn't yield to this line of reasoning; in his
closing remarks, he concluded:

My contention is that there is no other name given among men
whereby we might be saved, other than the name of Jesus.
There is no record in the whole Bible where anybody ever
used the title Father, Son and the Holy Ghost. There's only
records of water baptism in the name of the Lord Jesus
Christ in... the book of Acts [and] thereafter in the
beginning of the new church. So my belief is that if we
gonna obey what Jesus said, we must have an understanding of
what He said. And Peter, being one of the Apostles of Jesus
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Christ, had an understanding of the plan of salvation. And
so Peter, being a spokesman at that hour, stood up and said,
‘'repent and be baptized every one of you in the name of the
Lord Jesus Christ for the remission of your sin, and you
shall receive the gift of the Holy Ghost.' ...Nowhere do
you find where anybody was ever baptized using the title
'Father, Son, and Holy Ghost,' because everybody who had the
commission had the understanding that the name of the Father
is Jesus, the name of the Son is Jesus, and the name of the
Holy Ghost is Jesus, and you call His name if you gonna
carry out his commission. You call His name.
And we pray that those of you who are listenin' will
come to the understandin' that there is no other name given
among men whereby we might be saved, other than the name of
Jesus. And it doesn't make any difference if you're
Baptist, or what have you, you must do the same thing. Now
there's no way we gonna be in heaven one sayin' I'm baptized
this way, and another one sayin' he baptized the other way.
This radio debate was scheduled in the hope that a public forum
would help to allay tensions between Alpha and Omega and other
local denominations. While the debate gave Pastors McGhee and
Keaton an opportunity to address each other concerning baptismal
doctrine, it appeared to do little to ease tensions between the
pastors or their congregations. 1In fact, in his concluding
remarks, Pastor McGhee once again managed to suggest that only
those baptized in the name of Jesus would be saved. For, if
"there is no other name given among men whereby we might be
saved, other than the name of Jesus,”" and if "there's no way we
gonna be in heaven one sayin' I'm baptized this way, and another
one sayin' he baptized the other way," then those persons not
baptized "in the name of Jesus" will not be permitted into
heaven.

Alpha and Omega's doctrine concerning baptism served to
delineate the religious community in a very clear way, marking

boundaries between God's chosen few, the saints of God, and all
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others. These rather clear boundaries not only reinforced a
sense of community, but also identified "the other'--those who

stand in need of the one true plan of salvation.

Power
The issue of power, a topic frequently addressed at Alpha
and Omega, usually arose in conjunction with the subject of the
Holy Ghost or Jesus, though it was acknowledged that the devil
too has power. Oralliy-communicated doctrine suggested that
individuals need power for a variety of reasons: for physical and
mental healing, for strength against the temptation and control
of the devil, and for casting out an evil spirit. Pastor McGhee
was critical of churches that did not preach the necessity of
becoming Holy-Ghost filled, claiming that those churches lacked
the power of the Holy Ghost:
[At some churches] Folks come up and the preachers have 'em
come up and they come up and throw their hands up and they
go through a little ritual and they'll go on back [and] say,
'I'm a born again Christian.' No power of the Holy Ghost in
your [i.e. their] life. Come on somebody, hallelujah. The
Bible says after the Holy Ghost comes, ye shall receive
power. (Sermon, October 22, 1989)
At Alpha and Omega, Jesus is considered to be the primary source
of all power. Selected excerpts drawn from sermons, testimonies,

and other oral communication yield further information on the

nature and sources of power:7

7Because Alpha and Omega believes in "Jesus Only," all of
the following references to God and the Holy Ghost are references
to Jesus--"Holy Ghost" being a title that signifies the Spirit of
Jesus. :
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The Devil is real. He's got power, but God's got all the
power. (Sermon, October 15, 1989)

This ain't about black power, white power, or green power;
it's about the Holy Ghost power. (Sermon, October 21, 1990)

But I do know one thing: there's power in the blood of
Jesus, Hallelujah. (Pastor McGhee, October 28, 1990)

Let somebody say, 'there's power in the name of Jesus.'
(Testimony Leader, Octocber 7, 1990)

If you need power or strength in your body, it's in Jesus'
name. (Worship Leader, November 4, 1990)

The Devil is out there, but I heard somebody say, 'there is
power +HAH+ pow-, power in the name of Jesus.' (Pastor
McGhee, October 15, 1989)
Members were taught that all the strength they need resides in
Jesus and the Holy Ghost.

While this power can be used for different purposes, the
power to heal was an important recurrent theme, particularly in
testimonials. During the Testimony or Praise Service, which
constituted one segment of the Sunday morning worship service,
members were given the opportunity to praise and give thanks to
the Lord for what He has done in their lives. Pastor McGhee
observed that, "there have been people right in the midst of
Testimony Service that have been healed of diseases or so many
things" (I.11.15.89). The Testimony Service provided a chance
for members to witness to God's healing power in their lives.
The following statement, excerpted from a testimony, provides an
example of the healing power that members attributed to Jesus:

Truly my soul rejoices in the Lord for the things He has

done for me. I thank and praise the Lord for one day

healing me of high blood pressure. I thank and praise Him
for healing me of diabetes. Truly God is a healer.

(Testimony Leader, October 28, 1990)
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On another Sunday, a woman recounted the story of how she,
despite the criticism of her brothers and the skepticism of her
mother, anointed and prayed for her mother, who was suffering
debilitating back pain. Because her testimony was rather
lengthy, lasting over three minutes, the following excerpts

constitute only a portion of the full testimony:

1 had an experience on yesterday in my home.... My mother
had been sick and she was talkin' about her back, how her
back was botherin' her, and how... she couldn't hardly bend
over.... So the Lord spoke to me and told me, 'YOU pray for

your mother. You, YOU been baptized in Jesus' name; YOU
been filled with the Holy Ghost; YOU pray for your
mother.... And so... I had brought the anointed o0il into
the kitchen. And she looked back and she seen it, and I
didn't know how she was gonna react, but I told her, I said,
'I'm gettin' ready to PRAY for you.' And I anointed her; I
prayed, and I said, 'Father, in the name of Jesus.' 1I said,
'l come to you because you say by YOUR stripes we are
healed.' Hallelujah. ([F: Yeah; that's right; exclamations]
I said, 'you put it in her heart, to make her believe that
You are a healer. You created her and you know all about
her.' 1 said, I said when SHE get up--'cause she said she
was gonna go lay down--I said, when she get up, Hallelujah,
I said everything is gonna be alright. [clapping;
exclamations; F: BAlright; Thank you Jesus; Hallelujah] Me
and Sister E-------- went to a service on last night....
So, when I got back from the service on last night, this
morning, she got up, Hallelujah, and she said she feel much
better; she said the devil kept tellin' [her], 'no, you know
this pain in your back; you ain't goin' to church.' But she
said, 'Hallelujah. I'm gettin' up and I'm goin' to church.
I feel much better, Hallelujah.' [clapping; exclamations]
And I praise God, [Hallelujah; clapping and exclamations]
Hallelujah! [F: Hallelujah] (October 15, 1989)

Members regularly acknowledged that there is healing power in
Jesus, but that faith is also required to release that power.
This correspondence between faith and healing was addressed in
the following testimony excerpt:
I know for myself: He's healed this body many times. The
reason He's not healing it today is because my faith is

weak; but I know one thing: He can heal. (October 15, 1989)
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At Alpha and Omega, healing was perceived as both a benefit and
evidence of Jesus' power.

Pastor McGhee and church leaders at Alpha and Omega taught
that the power of Jesus is effective not only in curing physical
ailments, but also in dealing with mental anguish, temptation,
and lack of control. 1In Pastor McGhee's sermon which followed
the "casting out"” discussed above, the issue of power was raised
repeatedly. Members of Alpha and Omega believe that the devil is
"real," and that various kinds of mental problems--like
depression, suicidal tendencies, alcoholism, drug addiction, and
asocial behavior--are evidence of demonic possession. During the
sermon devoted to the topic of '"casting out," Pastor McGhee said,
"There's a lot of these kids on these tranquilizers and all that
stuff. Ain't nothing but the devil that need to come out"
(October 15, 1989). Church members also believe that this
demonic power, however threatening, pales when compared to the
povwer of Jesus. BAs Pastor McGhee explained after the casting
out, "The devil is real. He's got power, but God's got all the

power" (October 15, 1989).

Death

At Alpha and Omega, fregquent references to death seemed to
serve as a reminder that, in this world, nothing should be taken
for granted. Testimonies and sermons often stressed the fact

that members "coulda been dead," as well as the conviction that

they should be thankful to count themselves among the living.
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The following excerpts suggest some of the variations to which

this recurrent theme was subject:

Are you grateful for where you are right now? Are you happy
to be able to be sittin' in here where you are right now?
You coulda been dead! You coulda been dead on drugs right
now--could have taken an overdose this morning before you
got here. Are you glad about being here now? (Sermon,
October 28, 1990)

Has the Lord done anything for you? Come on, everybody
oughta get on your feet. You know God's done something for
everybody in here. You got something to be thankful for, if
it's no more than the breath in your body today. You could
be layin' six feet underground. (Testimony Leader, October
22, 1989)

I thank God for what He is to me on this morning. Because
truly somebody went to sleep last night and didn't wake up
this morning. But God gave us the activity of our limbs to
come and worship Him this morning. (guest evangelist,
November 24, 1991)

We thank God that we're still in the land of the living,
Hallelujah. (Pastor McGhee, October 29, 1989)

I was in my house on the other night, and a tree fell on my
house and I just said, 'Lord, I thank you,' because, you
know, I coulda been DEAD! And I just thank God,
Hallelujah.... 1If you filled with the Holy Ghost, you got
something to talk about. But you know you coulda been dead.
A tree limb coulda fell on you [F: That's right], and you
coulda been dead. (Testimony Leader, February 18, 1990, the
first Sunday after Champaign-Urbana experienced a
particularly destructive ice storm)

At a Talent Show held at Alpha and Omega on February 18,
1991, the subject of death was particularly noticeable. Although
ostensibly a talent show, the event began like all worship
services--with prayer, songs, a scripture reading, and a
testimony service. The worship leader's introductory remarks
included the following observations:

You know God's been good to us. He's been real good....

[Some] got up this morning, on their way to work. &And when

they got on the expressways, probably didn't get off the
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expressways. Then there were some who didn't get up this
morning. And there were some who got up and got out, but
didn't come back. And so, we have a lot to be thankful
about this evening.

About fifteen minutes later, a Sister led the congregation in

song, and delivered a testimony immediately thereafter. Her

extended testimony touched briefly on the same theme:
I thank the Lord for waking me up this morning, 'cause
somebody's alarm went off this morning and they did not get
up. But it was God truly that woke us up this morning, what
started us on our way.

Later in the service, the Minister of Music, while announcing the

Talent Show, also extemporized on this basic theme:
I came to have church; I don't know about you.... I realize
it's a talent show. I'm truly happy about it. And it's
another time that God has spared our lives--brought us
together once again. And somebody could have died last
night. You didn't have to get up this mornin'. It was not
promised that you were going to see another sunrise. You
ought to be grateful; you ought to be thankful that God

spared your life another day. Amen? [C: yes] Come on give
God some praise. [C: clapping]

These frequent references to death underscored life's
uncertainty, while reminding members that everyone had something
for which to be thankful--even "if it's no more than the breath

in your body."

II1I. Theology in Song

At Alpha and Omega, where a significant portion of every
service was devoted to congregational singing, as well as to
singing by the church choir, song was a very important means of
communicating basic religious convictions. While songs

functioned to raise the level of spiritual involvement, to help
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those gathered "go higher in the Lord" and to '"get excited,” they
also served as a way of teaching the fundamental tenets of church
doctrine. 1In distinguishing between fundamentalists and
Pentecostals, Harvey Cox has observed that Pentecostals are more
comfortable "singing their theology":
Fundamentalists attach such unique authority to the letter
of the verbally inspired Scripture that they are suspicious
of the pentecostals' stress on the immediate experience of
the Spirit of God. ...While the beliefs of the
fundamentalists, and of many other religious groups, are
enshrined in formal theological systems, those of
pentecostalism are imbedded in testimonies, ecstatic speech,
and bodily movements. But it is a theology, a full-blown
religious cosmos, an intricate system of symbols that
respond to the perennial questions of human meaning and
value. The difference is that, historically, pentecostals
have felt more at home singing their theology, or putting it
in pamphlets for distribution on street corners. Only
recently have they begun writing books about it. (Cox
1995:15)
The intent here is not to suggest that only Pentecostals sing
their theology, but rather that this activity is particularly
important for Pentecostals. Thérése Smith, in her study of a
Missionary Baptist Church in rural Mississippi, emphasized the
important contribution that music makes in the establishment of
community identity, worldview, and belief system (1988). Indeed,
Merriam suggested that one of the ten major functions of music is
to provide "validation of social institutions and religious
rituals" (1964:224). Song texts, by articulating the belief
system and outlining religious precepts, not only validated the
church and its teachings, but also made an important
"contribution to the continuity and stability of culture,"”

another of Merriam's functions (1964:225).
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At Alpha and Omega song was one of the most important means
by which the church's youth came to understand and internalize
the convictions of the community, and the great respect given to
music and singing at Alpha and Omega served to make song an
especially powerful way of communicating church doctrine. At
Alpha and Omega, the impact of song texts extended well beyond
the songs themselves, since lengthy transitions to and from songs
were often used to emphasize the meaning of texts and to preach
the doctrine contained therein. 1In addition, song texts were
frequently quoted in testimonies and sermons. Both of these
phenomena are discussed in a later chapter on religious language.

The following discussion examines the ways in which song
texts were used to teach and to underscore various aspects of
Alpha and Omega's belief system. One of the most basic messages
preached at Alpha and Omega is the need to be born again. 1In the
choir selection, "Born Again," that message is reiterated dozens
of times. Highly repetitious, this selection is constructed
around one line of text: "You must be born again." With
exhortations like "You must be/ you must be/ you must be born
again" and "You gotta/ you gotta/ you gotta/ you gotta be born
again,"” the selection's lyrics left congregants with one simple
but urgent message.

If the ultimate necessity was to be born again, a
congregational song, "I'm Runnin' for My Life," detailed the

components of salvation, almost precisely the way Pastor McGhee

preached it. The one plan of salvation, as taught at Alpha and
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Omega and discussed above, requires repentance, water baptism (in
the name of Jesus), receiving the Holy Ghost and speaking in
tongues, and leading a holy life. The entire text of "I'm
Runnin' for My Life,"” repeated for each stanza sung, was as
follows:

I'm runnin' for my life; I'm runnin' for my life.

I'm runnin' for my life; I'm runnin' for my life.

If anybody asks you, what's the matter with me.

Just tell 'em I'm saved, sanctified,

Holy Ghost filled, and water baptized.

I've got Jesus on my side, runnin' for my life.

The text of this song not only enumerates the blessings
experienced by a saint of God, but also suggests a theology
centered on Jesus--the type of theology espoused at Alpha and
Omega. Like the foregoing text, the texts of other
congregational songs provide further indication that the theology
of Alpha and Omega was focused on Jesus. The importance of Jesus
is evident when scanning the titles of congregational songs, a
significant percentage of which employ the word "Jesus": "My Soul
Loves Jesus," "In the Name of Jesus, We Have a Victory," “"When I
Think of the Goodness of Jesus," "Can't Nobody Do Me Like Jesus,"
"I'm So Glad that Jesus Lifted Me," "I Want To Be More and More
Like Jesus," "Jesus Gettin' Us Ready for that Great Day,"™ "If You
Call on Jesus," and "Jesus on the Mainline."

Pentecostals believe that it is necessary to be filled with
the Holy Ghost and also that the presence of the Holy Ghost will
manifest itself in glossolalia, and it is this belief that sets
them apart from most other denominations. Pastor McGhee and
members often referred to Alpha and Omega as "a Holy Ghost-filled
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church,"” and the importance of the Spirit was also evident in
song. One congregational song, "Send Down the Rain," is about
Pentecostal eschatology. The "latter rain" mentioned in the song
refers to the descent of the Spirit which Pentecostals believe
will fall immediately before the second coming of Christ.
Pentecostals, referring to a prophecy in Joel 2:23-25, believe
that the "former rain" fell on the day of Pentecost, when the 120
disciples were filled with the Holy Ghost and spoke in tongues
(Acts 2); the latter rain, they believe, began to "pour" during
the Azuza Street revivals, when, for the first time in nearly two
millennia, speaking in tongues flourished (Anderson 1979:80ff;
Lovett 1973:36-37). The "latter rain," then, refers to the
eschatological descent of the Holy Spirit, and the widespread
glossolalia which Pentecostals believe will accompany that event.
The text of the first, and most often repeated, verse in this
strophic song is as follows:

Send down the Rain; send down the Rain.

Send down the Latter Rain.

Send down the Rain; send down the Rain.

Send down the Latter Rain. [see transcription; Appendix B]
The song's other verses are similarly repetitive and each
enumerates an element present in the rain: "Holy Ghost in the
Rain," "There's power/peace/joy/love in the Rain." Just as the
text of "Send Down the Rain" describes the outpouring of the Holy
Ghost which Pentecostals believe signals the imminent return of
Christ, other song texts tell of the Pentecostal preference for
emotional, spirit-filled praise and worship.

The text of the choir selection, "Dancin' in the Spirit,"
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provides a good example of the value attached to spirit-filled
worship and praise at Alpha and Omega. When filled with the
Spirit, Pentecostals may demonstrate the Holy Ghost's presence in
a variety of ways. "Slain in the spirit," they may fall to the
floor; they may run down the aisles; or, "dancing in the Spirit,"
they may perform a type of stylized dance, called "holy dance" by
some. The text of "Dancin' in the Spirit"™ describes the
Pentecostal fondness for spirit-filled worship and praise:

I1'l11l be, R: I'll be dancin' in the Spirit.
: Why don't ya help me praise Him.
R: Praise Him with the Spirit.
I'11 be, R: I'll be dancin' in the Spirit.
¢! You should praise Him.
R: Praise Him with the Spirit.
: When I look what the Lord his done,
look where God's brought me from,
I can hardly hold my feet,
and I sure can't keep my seat.
You better give me some room to run,
just as long as the anointing comes.

| o e

The basic conviction that members ought to praise God and be
thankful for what He has done is evident in the sheer number of
choir selections with text devoted to this subject. Several
titles provide some indication of the emphasis placed upon
praise: "Give Him the Praise," "I'm Gonna Lift My Savior Up
('cause He is worthy)," "He's Worthy," "Thank You Lord," and "Oh
Lord, We Praise You."

Other key concepts and tenets of doctrine were present in
song texts, and many of these song texts were used as formulaic
building blocks in testimonies and sermons. Although this
relationship between song texts and spoken communication is
explored in a later chapter on religious language, one final

108



example will serve both to conclude the present discussion, as
well as anticipate this later chapter. It was suggested above
that death is a recurring theme in worship at Alpha and Omega.
Many of the frequent references to death employ a verbal formula
contained in a congregational song, "He didn't have to do it but
He did."” The words of this song express an important conviction
of church members. Although the subject is death, the song is
also one of praise, and would most likely be sung during the
Testimony Service, as it was on October 21, 1990. The text of
the first verse is as follows:

He didn't have to do it but He did,

[Lord], He didn't have to do it but he did,

Oh, He woke me up this morning, started me on my way,

[Lord] He didn't have to do it but He did.
On October 21, 1990, this stanza of text was repeated for verses
two and four as well, while other verses expanded on the goodness
of Jesus: "He didn't have to love me but He did" (verse 3); "He
didn't have to die but He did" (verse 5); and "He didn't have to
save me but He did" (verse 6) [see song transcription: Appendix
B].

The message expressed in this text--the believer's
thankfulness to God for allowing him/her to see another day--
was a recurring theme at Alpha and Omega, and portions of this
song's text surfaced in spoken testimonies and praise. Sometimes
the words of the song appeared virtually unaltered in
testimonies. A portion of the song's text, for example, was
located in the middle of a two and one-half minute testimony by a
church Mother:
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...I just thank and praise the Lord
for all that He is to me.

I just praise God. I praise Him.
And I THANK and praise Him.

He is so good to me.

He woke me up this mornin'’

and started me on my way.

He didn't have to do it,

but He did.... (October 15, 1989)

Testimonies given by other members also implied a familiarity
with this song, as the following two excerpts suggest:
... thank and praise God that he woke me up and started me
on my way. I thank and praise God for all the blessings

that he's bestowing on me.... (Brother; Sunday, January 27,
1991)

I thank the Lord for waking me up this morning, 'cause
somebody's alarm went off this morning and they did not get
up. But it was God truly that woke us up this morning, what
started us on our way.
As the foregoing examples indicate, there exists a rich and
varied relationship between song texts and the belief system of
members of Alpha and Omega. This relationship is considered in

greater detail in Chapter 6.
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Chapter 4
"Let's Go Higher in the Lord": Worship at Alpha and Omega

Let's Go Higher in the Lord,
let's Go Higher in the Lord.
Higher and higher, deeper and deeper,
let's Go Higher in the Lord.
--song text

I. Introduction

Although the character of one Sunday morning worship service
could be dramatically different from that of the next, there was
nonetheless an unexpected sameness to all church events at Alpha
and Omega. Whether a Sunday morning service, a Sunday evening
radio broadcast, a Wednesday Bible Study, or even the annual
choir concert, all church events seemed to have the same basic
structure in common. All events, even the Bible Study and choir
concerts, began with a chance for members to "go higher in the
Lord," a "warming-up" period, characterized by prayer and the
singing of congregational songs, and no event was complete
without an altar appeal, wherein Pastor McGhee gave someone the
opportunity to repent and be baptized in the name of Jesus.

Though one might have expected Alpha and Omega's Bible Study
to be a lively, informal discussion held in the church's
fellowship hall,1 it was in fact held in the church sanctuary;

like Sunday morning worship, it began in the pastor's absence

lthis was my expectation upon attending my first Bible
Study.
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with a "warming-up" period; it included a lesson not unlike the
Sunday morning sermon; and though it appeared to be attended by
only the most devout members, an altar call was made near the
service's end. Certain elements, then, were present in nearly
all church events. The Sunday morning worship service was
clearly the most important of these events, and its basic
structure appeared to be reproduced in a variety of other church
events--in prayer meetings, Bible study, choir concerts, and even
a church talent show. The two most indispensable components of
worship--the warming-up period and the altar appeal--seemed to
frame not only the Sunday morning worship service, but all church
events. Because these components reflect the two most basic
tenets of Alpha and Omega's mission, that is, to "praise the
Lord" and "win souls to Christ," their ubiquitous presence
reinforces the church's most fundamental goals.

The Sunday morning worship service, then, was not only the
most important event of the church week, but also served as a
model for all other church events. A thorough understanding of
the Sunday morning worship service--its ritual components,
charaéter, and structure--will both provide a context for the
material in the following chapters and reveal a great deal about
the expressive culture of this religious community. The present
chapter focuses on the nature of worship at Alpha and Omega,
beginning with a discussion of the components of a "routine"
service, then exploring the processual character of worship, and

finally, examining three very important manifestations of the
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Holy Ghost-~-glossolalia, healing, and spirit-filled dancing.

II. Components of a "Routine" Service

Because members of Alpha and Omega believed the Holy Ghost
to be present and actively participating in worship, no worship
service was truly "routine." Yet, some services--those in which
the Holy Ghost was less "prevalent'"--were more routine than
others. Pastor McGhee himself differentiated between services
which were routine and others which were more heavily infused
with the Holy Spirit:

I try to make a distinction that though we have services,

there are times when we just really go through a routine.

The Lord [accepts] that, because we doin' it to His glory,

but there are times.... that he shows Himself more

prevalent, you know, and we have to adhere to that and take

advantage of it (1.11.15.89; emphasis added).
This flexibility of ritual procedure, so common at Alpha and
Omega, is characteristic of Pentecostal worship in general. As
Elaine Lawless has observed, "Pentecostals assert that 'anything'
can happen at any time in a church service" (1988:59). The
emphasis upon ritual flexibility stems from some basic tenets of
Pentecostal doctrine and is explored in much greater detail in
Chapter 8.

Rather than describe one service in great detail, the
following discussion draws upon material from a number of worship
services, in order to better illustrate the several components
that comprised worship at Alpha and Omega. The present

discussion provides a general account of the regular service

order at Alpha and Omega. The inclusion of numerous
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transcriptions of spoken or chanted praise, prayer, testimony, or
preaching will enable Pastor McGhee and church members to speak
for themselves, and at the same time, will give the reader a more
accurate picture of the character of worship and communication at
Alpha and Omega. Material drawn from the twelve services
analyzed in Appendix A will provide a point of departure for the
following discussion.

Although worship bulletins were introduced only after the
church's move to 400 West Bradley, the standard order of worship
remained more or less constant during the course of the
fieldwork. Table 4-1 gives the order of worship as it was
printed in April 1990, shortly after the move and the
introduction of bulletins:

Table 4-1
Order of Worship (April, 1990)
Call to Worship
Congregational Song
Prayer Requests/Mass Prayer
Congregational Song
Scripture Reading
Testimony/Praise Service
OFFERTORY
Choral Selection......... Voice of Pentecost
SERMON
ALTAR APPEAL
Acknowl edgement of Visitors
Church Announcements
BENEDICTION
Within a few months, some minor changes had appeared in the
worship order. By June 1990, the printed order of worship
indicated three additions: a processional for both the pastor and

choir, a second choir selection, and a hymn, to be sung before
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the sermon. By this time, the announcements and acknowledgement
of visitors were made before, rather than after, the sermon and
altar appeal. Table 4-2 reproduces the order of worship as it
was given in the bulletin for Sunday, June 3, 1990, with the

newly added components here italicized:

Table 4-2
Order of Worship (June 3, 1990)

Call to Worship

Congregational Song

Prayer Requests/Mass Prayer
Congregational Song

Scripture Reading

Testimony/Praise Service
Pastor/Choir Processional

Choir Selection (Voice of Pentecost)
TITHE/OFFERING

Choral Selection (Voice of Pentecost)
Announcements

Acknowledgement of Visitors

Hymnal (Song Book)

SERMON

ALTAR APPEAL

BENEDICTION

Because this order of worship was still in use over two years
later, it will serve as the basis for the following discussion.2
It should be noted that at Alpha and Omega the order of worship
was merely an outline or a guide, and that the order of some
particularly spirit-filled services departed significantly from

this suggested program (see, for example, Appendix A, Service

Nos. 3, 9, and 10). This variability is addressed in Chapter 8.

! Phe order of worship employed at Alpha and Omega is very
similar to that of other Pentecostal churches I have attended,
and is nearly identical with that of the "archetypal service"
cited by Arthur E. Paris in his study of three black Pentecostal
congregations in Boston (1974:72).
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The order of worship given in Tables 4-1 and 4-2 can be
divided into three segments of roughly equal duration. First,
the opening portion of the service, which includes prayer,
scripture, song, and testimony, provides the congregation an
opportunity to give praise and thanks; this segment concludes
after the testimony service with the entrance of the pastor and
the choir. Second, in the middle portion of the worship service,
the pastor and choir rouse the congregation to higher levels of
praise and thanksgiving. And third, the final segment contains
the message and the altar appeal, and concludes with a very brief
benediction.

The opening segment of Sunday morning worship was always
marked by the absence of Pastor McGhee, who prepared himself for
worship in his office adjacent to the sanctuary.3 Other studies
of African-American Pentecostalism have similarly reported the
pastor’'s delayed entry (see Paris 1982:61; Williams 1974:103).
On the average,‘ Sunday morning worship services lasted about
three hours and six minutes, and Pastor McGhee entered the
sanctuary after the service had been underway for about forty-
seven minutes. In the pastor's absence, others led the devotion
service. Three members usually presided over this initial

segment of the worship service. A church minister opened and

3 The same can be said for all other weekly services--the
Sunday evening broadcast, the Monday evening prayer service, and
the Wednesday evening Bible study.

‘This average is based upon the twelve services analyzed in
Appendix A. :
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directed the worship service until the Testimony or Praise
Service, at which time authority was passed to two testimony
leaders.

When the typical Sunday morning service began, at 11:15
a.m., there were seldom more than twelve or fifteen congregants
present. Other members continued to arrive after the service had
begun, and by the time of the pastor and choir's entrance, most
of those who would attend were present. Attendance at Sunday
morning worship usually varied from about 100 to 175 adults and
children. The arrival of the church musicians was similarly
flexible, with rarely more than one or two musicians present at
the service's outset. 1In practice, it appeared that one
keyboardist must be present for the service to begin, though this
keyboardist was almost never as experienced or as comfortable at
the keyboard as either of church's two main keyboardists, one or
both of whom generally arrived during the first half hour of the
service to replace the stand-in keyboardist. While a drummer was
usually also present at the beginning of the service, worship was
sometimes begun without a drummer. On October 7, 1990 and
September 29, 1991, for example, the services had been underway
for about twenty minutes before a drummer arrived (See Appendix
A).s The beginning of the service was also a time during which
younger and less experienced drummers were given an opportunity,

under the supervision of the main drummer, to accompany songs and

5 Phe graphs in Appendix A indicate when musical
accompaniment--whether keyboard or drum set--is present durlng
each of the twelve services analyzed.
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to gain experience playing in front of the congregation.

The Call to Worship which opened the Sunday morning worship
service was very brief, often nothing more than an introduction
to the first congregational song. On November 5, 1989, for
example, the presiding minister began the service with the
following words, after which he began to lead the congregation in
song:

This morning we're gonna open our service up with a song
called, "Jesus on the Mainline, Tell Him What You Want."

Though the printed order of worship indicated that a single
congregational song was to precede the prayer, in practice, two
or three songs were often sung. After the congregational song/s,
the minister in charge usually asked if congregants had any
"prayer requests--spoken or unspoken." A spoken prayer request
usually consisted of a member asking the congregation to pray for
her or a loved one, while an unspoken prayer request--when called
for by the minister in charge--was indicated by the raising of a
hand. Before calling members to the altar for the "mass prayer,"
the minister sometimes offered her own prayer. The following
text was excerpted from such one such prayer:

When we ask God to do something, we should have faith....

Just keep on believing God, and He will do what you want Him
to do. Everywhere, let's remember the president. Remember
our leaders in office--you know, the HIGH people--'cause
that's where the weakness begun. Like in our president and
all that, let's pray for them, because you know they don't
have God in their lives, and they need help, hallelujah.

And the saints of God is the only one that's holdin' the
world together here now. So let's pray because the saints
do have power, to pray, and God can do anything (October 22,
1989).

At some point, usually about five or ten minutes into the
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service, the minister in charge usually invited congregants to
the altar for the "mass prayer." Although rarely more than
twenty-five members were present during this prayer, it is
noteworthy for at least two reasons. After inviting congregants
to the altar, the minister usually led a slow, unmetered
congregational song, while congregants approached the altar.
This was generally the only place in worship where these slow,
unmetered congregational songs were employed. The mass prayer is
also noteworthy because it constituted one of the most truly
cacophonous moments during worship, as all those gathered at the
altar offered their individual prayers aloud simultaneously.
With the praying, clapping, and shouting, as well as the drum
flourishes and sustained chords and improvisation of the
keyboardist, the result was virtually impossible to transcribe,
and even the prayer of the leader, often spoken into a
microphone, could only be caught in bits and pieces. The mass
prayer was usually the first suggestion of emotional, spirit-
filled behavior in the worship service.

Although the printed worship order indicated that a
congregational song was to follow the mass prayer, the mass
prayer was immediately followed by the reading of the scripture
in seven of the twelve services analyzed in Appendix A (see
Service Nos. 1, 2, 4, 9, 10, 11, and 12). As suggested above,
many other liberties were routinely taken in relation to the
printed program. Though the order of worship indicated that only

two congregational songs were to be sung before the testimony
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service, an average of four congregational songs were sung before
the testimony service in the twelve services examined in Appendix
A. And whereas the printed program indicated that the Testimony
Service was to begin immediately after the scripture reading, one
or more songs separated these two components in ten of the twelve
services considered in Appendix A. As these examples suggest,
flexibility of worship--which members ascribe to the presence of
the Holy Spirit--plays an important role in worship at Alpha and
Omega (see Chapter 8).

The next, and final component of the opening segment of the
Sunday morning worship service was the Testimony or Praise
Service, at which time the minister in charge called upon two,
usually preselected members to direct the service. The Testimony
Service was one of the most important components of Sunday
morning worship, and it will therefore be considered here in some
detail. On the average, Testimony Services lasted about twenty-
seven minutes, half of which time was devoted to the singing of

6

congregational songs. One of Alpha and Omega's several choir

directors described the nature and function of this service
within a service. In the Testimony service, he explained, we

ask the saints of God to testify to the goodness of the
Lord, things that He has done, and to sing songs.... By
praising the Lord, ...we know that blessings come,
deliverance comes, healings come. There have been people
right in the midst of testimony service that have been
healed of diseases or so many things (1.11.3.89).

§ Shortly after the move to 400 West Bradley, the duration
of the Testimony Service decreased significantly. This and other
changes which corresponded with the move will be explored in
Chapter 7.
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As the alternate titles of this service suggest, testimony and
praise were the two primary ingredients, and either could take
the form of song. Based on the data from Appendix A, the average
Testimony Service contained about eleven testimonies and four
congregational songs. Pastor McGhee explained the importance of
testimonies, as follows:
We allow, in our church, testimonies of personal experience,
and these testimonies should be to glorify God, or what He
has done in your life. And also during that time, it builds
the faith of whoever's there, who might be going through a
dilemma, and need to hear this.... [When] I testify the
things that God has done for me, it builds the hope of that
person that they too can overcome or they can go through
those things (I.11.15.89).
When asked about his absence during the first part of the
service, Pastor McGhee observed that this initial segment of the
service (up to and including the Testimony service) should
promote congregational involvement:
I think we do need [congregational involvement]. I don't
think a person should come to a worship service and not get
involved to the point that they're looking to be
entertained; I don't like that (I.11.15.89).
As one testimony leader suggested in the concluding remarks of
her testimony, opening the praise service to those present, the
Testimony Service is a time of praise, of congregational
involvement, and a time to raise the spiritual intensity of the
worship before the Pastor's entrance:
Let's GET INTO the testimony service. Let's have a GOOD
TIME in the LORD, so when the Pastor comes out he will not
have to [brow?] us up. If you FILLED with the Holy Ghost,
you got something to talk about. But you know you coulda
been dead. A TREE LIMB coulda fell on you. And you coulda

been DEAD. Let's GET INTO the service saints and let's
praise God. Who'll be the first? (February 18, 1990)
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The Testimony Service usually began with each of the two
testimony leaders giving her own testimony; afterwards, the
congregation was invited to participate, often with a formulaic
statement, like the one used on November 10, 1991:

Testimony Service is open to each and every one of you to
sing your own song and testify to the glory of God.

Testimonies were sometimes very short, lasting no more than five
or ten seconds, but they could also last as long as four or five
minutes. Because of the intense interaction that often
characterized testimonies at Alpha and Omega, it was not uncommon
for three or more aural events to coincide: a spoken testimony;
simul taneous verbal encouragement from other members of the
congregation; and accompaniment played by the keyboardist. This
complex layering also often included multiple shouts, intense
clapping, and occasional loud drumming. These sounds sometimes
overpovered the person testifying and made the text completely
inaudible or else unclear. Testimonies could also precipitate
spirit-filled dance, also called "dancing in the Spirit" or "holy
dance.” This ritualized dancing was almost always found in
conjunction with very fast, ostinato-based instrumental
accompaniment. The graphs in Appendix A indicate the presence
and extent of spirit-filled dancing in twelve sample Sunday
morning worship services.! These charts show that spirit-filled
dancing was present in all twelve services, and while never

present before the Testimony Service, it was employed in five of

1 Each horizontal crosshatch indicates about one minute of
this activity.
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the twelve Testimony Services considered.

Several different types of testimonies were encountered at
Alpha and Omega. Some testimonies were highly formulaic. The
following testimony, for example, began and ended with common
formulas, and quoted from the text of a well-known song. During

this testimony, one musician improvised on the synthesizer in the

background.

Praise the Lord [C: Praise the Lord]
Praise the Lord [C: Praise the Lord]
Praise the Lord EVerybody [C: Praise the Lord]
Amazing Grace,

how sweet the sound

that saved a wretch like me.

I said, aMAZing grace,

how SWEET the sound

that SAVED a wretch like me.

Pray for me. [clapping]

(female congregant; October 15, 1989)

Other testimonies, while including some common formulas, were
basically anecdotal in character, as is the case with the

following testimony:

I want to first give honor to God, who's the head of my
life. Ah, last Monday, I was anointed here in this
sanctuary with my family, and, Tuesday I went to Chicago.
And Tuesday night when I came back from Chicago, I had a
accident with my car. And, ah, I hit. It was icy and
slick. And there were two cars slammed on the brakes, and
they, hit the right side, and I went to the left and hit a,
ah, ah, you know, like a wall type, you know, [a barrier].
And, I just said, 'oh my car,' but what I should have said
was, 'praise God,' because, I didn't have on no seat belt.

I didn't crack my windshield, and only the front part of my
car was messed up. I made it to Kankakee, called my house,
and, ah, I made it home and I called the state patrol, and
he said, 'well, 'mam, if you hit that [barrier?] the way you
said you hit, then you're not the [person?].' I said,
'why.' He said, 'because your car should have went through,
and over.' And I say, '[hey,] ah, what do you mean?' He
said, 'because where you hit, your car should have went
straight through like on the TV show, and went down.' [quiet
response from congregation] And I said, 'oh, so you're
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sayin' I should be dead, huh?' And he said, 'yeah.' 1I
said, 'well.' I, I got off the phone and I started
screamin' [and] praisin' God there because I was here. [kybd
response] And I had big scratches on [---------- ?] I don't
have anything wrong with me. [F: Thank you Jesus; M: Thank
the Lord] So, I just want to say, I thank and praise God
because Pastor had anointed my head Monday, and said, you
know, you're gonna, you don't have to move anywhere. 1
guess that was my signal when I got it Tuesday. So I just
want to say, praise God, and I thank my family sittin' here,
yeah, and I thank them for their strength in the Lord for
me, and help me brought me through this. And I just praise
God. Praise the Lord for everything, and for my life. And
I won't take anything for granted anymore [F: Amen;
clapping] (female congregant; February 18, 1990).

Although relatively rare, some members testified in a very
rhythmic and chant-like manner, a style characterized by many
dynamic and agogic accents:

Praise the Lord, saints. [C: Praise the Lord.]

PRAISE the Lord, saints. [C: Praise the Lord.]

well, there's joy to be found in my soul this morning.
[exclamations follow]

You know my soul is glad this morning. [exclamations]

I just want to STAND up and TALK about JEsus. [exclamations]

You know I LOVE to talk about my SAvior. [exclamations]

Hallelujah!

I give Him ALL the PRAISE and GLOry this morning.
[exclamations; F: Thank you Jesus]

Because I KNOW what God is in MY LIFE. [exclamations]

I THANK and PRAISE God for where He's brought me from.
[exclamations]

I THANK and PRAISE the Lord where He's takin' me to.
[exclamations]

I THANK and PRAISE God because He IS God. [exclamations]

Just gRAY]my STRENGTH in the LORD. [clapping; exclamations:
rum

Hallelujah! {clapping continues]

(male congregant; October 15, 1989)

The very animated delivery style of this testimony precipitated
much congregational response, as well as instrumental commentary
on the synthesigzer, drums, and cymbals.

As mentioned above, an average of four congregational songs

were sung in each Testimony or Praise Service, and these songs
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accounted for about half of the Testimony Service's duration.
While some of the congregational songs performed during the
Testimony Service were begun by one of the Testimony Leaders, any
congregant could stand and testify in song. Those who wished to
testify or sing indicated that desire by raising their hand.

When called upon by a Testimony Leader, a congregant would stand
and begin to testify or sing. The act was almost entirely
spontaneous. While the member clearly knew what song she would
sing, the musicians and Testimony Leaders knew nothing in
advance--neither the song title nor the key. Although the
congregant usually began singing alone, others quickly joined in
and the drummer picked up the beat. The keyboardist was usually
the last to enter, and his attempt to locate the tonic was often
quite audible. If the congregant leading the song exerted
sufficient vocal authority, she could continue to lead, but if
her unamplified voice was too soft to be heard above the
congregation and musicians, one of the testimony leaders usually
assumed the lead. Some of the congregational tunes were personal
favorites and likely to be heard only when begun by certain
individuals. Although "Send Down the Rain," for example, was
sung in five of twelve services considered in Appendix A, its
performance was always initiated by the same Brother, a minister
at Alpha and Omega who plays a very active role in the church and
its services. In this way, active members exerted a strong
influence on the repertory of songs sung at Alpha and Omega.

When the Testimony Service was either over or nearly
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completed, Pastor McGhee entered the sanctuary. After the
church's move to 400 West Bradley, the choir, like the pastor,
remained isolated from the congregation until this point. Before
the move, choir members sat scattered throughout the sanctuary
with other congregants, and were directed by the testimony
leaders to take the chairs behind the pulpit as seats were
required by those members still arriving. While the sanctuary at
905 West Fairview was too congested and overcrowded to
accommodate a choir processional, a formal processional was
instituted shortly after the move to the more spacious sanctuary.
Although the choir, after the move, was officially isolated from
the rest of the congregation during the opening segment of
worship, in practice some of the more active choir members were
present for the opening segment of the worship service and often
acted as testimony leaders.

The entrance of the pastor and choir marked the beginning of
the middle segment of Sunday morning worship. In the opening
portion of the service, the presiding minister and the testimony
leaders sought to raise the spiritual intensity and to actively
involve members in worship. The objective of the middle portion
was very similar, but the pastor and the choir became the agents
of praise and thanksgiving. On the average, this middle portion

of the service lasted sixty-six minutes,’ and the contents of

8 Based on the data from nine of the twelve services
analyzed in Appendix A. Because Services 3, 9, and 10 departed
significantly from the standard order of service, data from those
services was not considered. .
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this segment were listed in the bulletin as follows:

Pastor/Choir Processional
Choir Selection (Voice of Pentecost)

TITHE/OFFERING
Choir Selection (Voice of Pentecost)

Announcements

Acknowl edgement of Visitors

Hymnal (Song Book)

Because all choir selections were sung during this portion
of the service, the choir played a very prominent role in the
middle segment of Sunday morning worship--more important, in
fact, than the worship order indicates. During the course of my
research, both the number of choir selections sung and the time
devoted to performance by the Voices of Pentecost increased--at
the same time that the Sunday morning service was being gradually
shortened. The choir processional was instituted after the move
to 400 West Bradley, and it gradually became standard practice
for the choir to sing a processional selection after the
instrumental procession. By the fall of 1991, when an additional
choir selection was usually sung in place of the hymn, the Voices
of Pentecost sang an average of over twenty-five minutes during
this segment of the service. When my research project began in
1989, the church clearly took great satisfaction in the size and
quality of its choir, but the move to 400 West Bradley provided
the church a much greater opportunity to showcase the choir
during worship. Because of the many changes in worship from 1989
to 1992, the following discussion describes the role of the choir

in 1991 and 1992, by which time it had assumed its new prominence

in worship.
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Dressed in robes of maroon with gray trim, the Voices of
Pentecost made their entrance immediately after that of the
pastor. Lasting several minutes, the choir processional often
featured choreographed steps and sometimes syncopated
handclapping. All eyes usually turned to the back of the
sanctuary as the choir began its processional, usually walking
down the center aisle of the church, splitting into two files at
the altar, and entering the elevated choir loft from short
stairways on either side of the sanctuary (see Figure 7-2). The
instrumental music performed during the choir's entrance provided
an introduction to the processional selection, which was sung
unannounced after all choir members had reached the choir stand.

After the choir's processional selection, the pastor
typically admonished the congregation to give praise and thanks.
Although this activity played an important role throughout the
middle segment of the service, the printed order of worship gave
no indication of this practice. Urging congregants to get on
their feet, clap their hands, shout, and repeat after him, Pastor
McGhee often brought the worship to a very fervent height which
sometimes included spirit-filled dancing. Rarely delivered in a
normal speaking voice, the pastor's entreaties were very
animated, and full of dynamic and agogic emphases. The following
excerpt provides one such example of the pastor admonishing the
congregation to give praise and thanks:

I want ya to get up

and put your hands together and praise Him.

Hallelujah.

Come on and put your hands together and praise Him....
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Say, 'can't nobody do me like the Lord.' [C: Can't nobody do
me like the Lord.]

[say], 'you don't know like I know,' [C: You don't know like
I know]

‘'what the Lord has done' [C: What the Lord has done]

say, 'you don't know like I know,' [C: You don't know like I

know]

'what the L%RD has done for ME.' [C: What the LORD has done
for ME

say, 'you don't know like I know,' [C: You don't know like I
know]

‘'what the Lord has done for me.
COM'on here, PUT your HAND toGETBet and PRAISE Him,
'‘Cause, CAN't noBODy
DO me like the Lord can do me.
And you don't know like I know what the Lord
has done for me.
It's TIME to GIVE GOD PRAISE here, HEY! HEY!
Hallelujah.
Let ALL things be SlIlent before the LORD.
We oughta give Him PRAISE because of His GOODness
unto us today, Hallelujah.
Tell somebody, excuse me,
I CAME to GIVE Him PRAISE HERE, HEY! GLOry! GLory! HEY!

Glory!.
The REASON why FOLKS don't HAVE no STRENGTH,
HEAR me,

The REAson why YOU CAN't FACE the DEVIL,

and PUT him in his PLACE,

YOU don't HAVE NO STRENGTH!

And, beCAUSE you don't have JOY!

you don't HAVE no STRENGTH.

The JOY of the LORD,

IS YOUR STRENGTH.

GET ON YOUR FEET +HAH+

AND PUT YOUR HANDS together and praise Him.

I'm not TALKin' about,

I'm not talkin' about, you know, Wendy's hamburger now to
get you all ------ce---

I'm not talkin' about gettin' no McDonald hamburger.

I'm not talkin' about goin' to Burger King, now.

I'm talkin' about you need STRENGTH

and the JOY of the LORD

is your strength.

PUT YOUR HANDS TOgether and praise Him. [much clapping and
shouting]

(October 15, 1989)

This type of verbal rousing to praise could occur at virtually

any time when the pastor was present, though it was most likely
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to occur immediately after his entrance, after the choir
selections (often as commentary upon the song text), and near the
climax of the sermon.

On September 29, 1991, for example, Pastor McGhee,
expounding on the text of the choir's selection, roused the
congregation to a state of spirit-filled excitement which
culminated in about three minutes of holy dancing. After the
processional selection, entitled "I've Got Joy, Great Joy, In My
Soul," he commented upon the subject of joy. The following text
has been excerpted from that commentary:

From the sound of it, they got great joy

that the world did not give.

How many got joy?

Put your hands together and say, 'joy.' [C: Joy]
Everybody say, 'I got joy.' [C: I got joy.]

...] came to tell somebody, I got joy.

I came to tell the devil, I got joy.

Hallelujah, I've been a little down, but I got: [C: joy.]’
I've had some hard times, but I got: [C: joy.]

The devil tried to stop me, but I got: [C: joy. ]

The devil done lied on me, but I got: [C: joy.]

The devil don't like me, but I got: [C: joy.]

The devil tried to hold me, but I got: [C: joy.]

Friends have left me, but I got: [C: joy.]

...l don't know if you heard what I said.

I don't have a whole lot of money, but I got: [C: joy.]

I don't live in a penthouse today, but I got: [C: joy.]

I haven't even been to the Whitehouse, but I got: [C: joy.]
Hallelujah, that's what it's all about,

that havin' joy--unspeakable....

By the end of the pastor's reflections on the subject of joy, the
congregation had been raised to an emotional, spirit-filled level
of worship, with clapping, shouting, and moaning. As the

instrumental responses accompanying the pastor's preaching

At the end of each line the pastor omitted the final word
and paused, thereby cuing the congregation to complete the idea.
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yielded to ostinato-based music with a fast, steady beat, several
members began to dance in the aisles. Some such exhortation to
praise usually followed the choir processional, though it did not
necessarily result in spirit-filled dance, as it did on this
particular Sunday.

After Pastor McGhee's commentary, the choir sang its A
Selection. Although as many as four choir selections were
sometimes sung, the only selections that actually appeared in the
printed bulletin were Selections A and B, positioned immediately
before and after the offertory. Each of these selections
received a formal announcement. On November 4, 1990, for
example, the pastor introduced the choir with the following
words:

At this time will you now receive the Voices of Pentecost as

they come with their A Selection on this morning. Pray for

them, in the name of the Lord.
After this introduction, a choir member announced the title,
"Give Him Praise," as well as the names of the choir director and
the lead singer. Although there was a great amount of
flexibility in the performance and duration of the choir
selections, they averaged six or seven minutes in length. Other
aspects of the choir, the choir selections, and musical
flexibility are considered in ensuing chapters.

After the choir's A Selection, the pastor sometimes urged
the congregation to give praise and thanks, but in most cases he
moved directly to the offertory. Pastor McGhee often remarked

that the offertory was "the most important part" of the service,
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and certainly the amount of time devoted to the collection of an
offering underscored that importance. While the offerings lasted
an average of about seventeen minutes, three of the twelve
services analyzed in Appendix A had offertories that were twenty-
five minutes or longer, one lasting thirty-four minutes.

When Pastor McGhee announced that it was time to collect an
offering, he usually mentioned that this is a portion of the
service in which everyone, member and non-member alike, could
participate. On November 10, 1991, for example, he said,

Now I'm going to ask each and every one of you this morning:

every pew, every adult, every visitor, every friend, every

saint, every hope-to-be-saved, ain't-saved, don't-know-
whether-I'm-saved-or-not. I want you to respond in this
offering. Amen? [C: Amen.]
Pastor McGhee preached that members should tithe ten percent of
their income to Alpha and Omega, and in addition, make
sacrificial offerings to the church.

As the following short excerpts indicate, Pastor McGhee
regularly promised that "there is a blessing in giving":

‘Cause I wanta tell you somethin'. If you would pay your

tithes and your offerin' like God says, there ain't nothing

out there that God won't give you. There ain't no door that
he won't open for you. Somebody say, 'Amen.' [C: Amen.]

November 4, 1990)

Everybody say, 'Amen to tithe-payers': [C: Amen to tithe-

payers] people that knows that there's a blessing in paying

tithes. He said He would pull ya out a blessin' that you
wouldn't have room enough to receive. Why walk around

cursed, when you can be blessed. Somebody reach over and
tell somebody, 'I can't afford to be cursed'.... (October

27, 1991)

The last excerpt hints at a topic that was addressed in an

earlier chapter--the role of the devil in worship. As mentioned,
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references to the devil abounded at offering time, when the devil
was accused of tying up finances of church members. Often, the
devil was charged with standing in the way of the members'
blessings:

Now father, I know that it is a blessing in giving.... Now

devil, I rebuke you--[speaking in tongues] that you get outa

here and let the spirit of giving flow free, in the name of

Jesus. (October 21, 1990)

This is offering time. Lean over and tell somebody, say,

'I'm going to be blessed.' [C: I'm going to be blessed.]....

Say, the devil can't do nothin' about it.... Devil ain't

nothin' but an old whipped dog anyway, just an old whipped

dog. I said the devil is nothin' but an old whipped dog,
and you need to treat him just that way. Tell him to loose
your finances. Say, loose my joy, hey! [tongues: hay sha
ga bo tah] Tell the devil, 'loose me and let me go here.'

(November 5, 1989)

Pastor McGhee employed several different strategies in
obtaining an offering. Before the church's move, he regularly
sought "ten people to give us fifty dollars," each giver standing
in turn until the entire sum was collected. The process of
securing five hundred dollars sometimes went quickly and other
times very slowly. After five hundred dollars had been secured,
the balance of the offering was placed "in God's hands," though
the pastor would urge, "those of you that can, to get [out]
twenty dollars" (October 15, 1989). After the church's move
across town, Pastor McGhee sometimes sought a gift of twenty
dollars from "every adult,” or, "as many people as can, to give
ten dollars™ (October 21, 1990; October 27, 1991). This manner
of collecting an offering seems to have a lengthy oral tradition,
since Williams described a very similar practice over twenty

years ago (1974:93). The pastor sometimes also conducted "seed
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offerings," wherein members were asked to "be a blessing” to
other members, giving them, for example, ten dollars to be placed
in the offering. During one offering, Pastor McGhee explained
the philosophy behind these seed offerings:
1 would like to have you to stand all over this place. You
gonna help somebody else stand. We're gonna plant seeds in
here for people.... Somebody you want to save, somebody you
want to heal, let's plant a seed for 'em with ten dollars
today. Amen, Amen. You want somebody to“be baptized in
water in Jesus' name, let's plant a seed. How many know
you gotta plant a seed in order to get apples? (October 27,
1991)
The type of music performed during the offertory varied from
one Sunday to the next. On some occasions, Pastor McGhee asked a
church member to come to the altar and sing a solo for the
congregation. In two of the services described in Appendix A,
for example, a Brother from the church was asked to render a
number for the congregation. On October 5, 1990 (Service No. 5),
one brother sang "When the Praises Go Up," and on November 10,
1991 (Service No. 11), another brother sang "His Eye Is On the
Sparrow." The first of these songs was encountered only in
conjunction with the offertory. The text of the song--a
threefold statement of "when the praises go up, the blessings
come down" followed by a threefold "hallelujah"--reinforced the
pastor's conviction that God will bless those who tithe and make
sacrificial offerings, since giving is itself a form of praise.

On most occasions, though, a special selection was not

requested, and the musical component of the offertory proceeded

loSeed offerings ranging from ten to fifty dollars were
planted for this unsaved author on several occasions.
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as follows. One or two keyboardists usually played more or less
continuously throughout the offering, and the drummer, generally
silent during the initial appeal to give, entered later.!!
During most Sunday offerings, the keyboard music was at first
intermittent, unmetered, and quite improvisatory, performed in
response to the phrases of the pastor's appeal. At some point,
however, a melody and pulse became evident. More often than not,
the piece played was drawn from the repertory of choir
selections. The choir, usually without formal direction, began
to sing along, and this music continued softly in the background
as ushers, moving from pew to pew, directed the congregants to
the altar.!? Worshipers filed down the side aisles, placed
their offering in baskets at the altar, and returned to their
pews via the center aisle, while the musicians provided walking
music in the background. The offertory concluded with the pastor
blessing the offering. This prayer was usually quiet, formulaic,
and contained a responsorial section wherein congregants repeated
phrases after the pastor, as follows:
Father, in the name of Jesus, we wanta thank you for this
offerin'. Thank you for the gift and the giver. Bless, in
the name of Jesus, and give back one-hundred-fold. Lord, we
thank you right now, that we was able to give. We ask that
you bless each and every one today, in the name of Jesus.

And everybody say, 'Amen.' [C: Amen.] Lift your voice, say,
'In the name of Jesus,' [C: In the name of Jesus,] 'I

ll'l‘he charts in Appendix A indicate activity on the part of
the keyboardist/s and drummer.

12In the fall of 1989, the overcrowded and very congested
worship space at 905 West Pairview did not permit a procession to
the altar. Instead, the ushers passed offering baskets down each
row of chairs.
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receive my blessing,' [C: I receive my blessing,] ‘'that

makes me rich,' [C: that makes me rich, ]J--touch yourself,

[and say] ‘'that makes me rich,' [C: that makes me rich,]

touch yourself again, say, ‘'that makes me rich,' [C: that

makes me rich,]--'and adds no sorrow,' [C: and adds no

sorrow,] 'in Jesus' name,' [C: in Jesus' name,] 'Amen.' [C:

Amen.] Put your hand together. [C: clapping]

In this final prayer, congregants again received the message that
giving is a type of investment which will yield formidable
returns.

After the offertory, the choir rendered a B selection,
which, like the A Selection, was always preceded by a formal
announcement. This selection was usually followed by the
announcement of weekly church activities and the acknowledgement
of visitors. Afterwards, according to the printed program, a
hymn was to be sung. Appendix A, however, shows that of eight
services which occurred after the move, and hence after the
inclusion of the hymn in the printed order of worship, only two
services actually included a congregational hymn, only one of
which was actually sung from the hymnal (See Appendix A: Service
Nos. 6 and 8). The frequent omission of the programmed hymn is
addressed in a later chapter which explores musical change at
Alpha and Omega. By the fall of 1991, the hymn was often
replaced with a fourth choir selection. With as many as four
selections, the choir, then, whose charge it was "to minister in
song,"” clearly performed a vital role in this middle portion of
the service.

The final segment of Sunday morning worship included only

three components in the printed program--the sermon, the altar
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appeal, and the benediction. While the pastor was absent during
the first segment of worship and shared leadership with the
Voices of Pentecost during the middle portion, he single-handedly
directed the final third of Sunday morning worship. Lasting an
average of approximately seventy-four minutes,“ this final
segment of worship was longer than either of the other major
parts; and since the benediction was very brief, usually less
than one minute in duration, this third segment of worship was
devoted almost exclusively to the sermon and the altar call. 1In
fact, the sermon and altar call lasted an average of forty-eight
and fifteen minutes respectively, accounting for sixty-three of

u The remaining eleven

the average seventy-four minutes.
minutes were filled with the benediction, as well as other
components which varied markedly from one Sunday to the next,
components which were not mentioned in the printed program--
announcements, a second offering, a "praise break,"15 or an
occasional song.

With an average length of forty-eight minutes, the sermon

was the longest single component of Sunday morning worship.

13This average was calculated from the data in Appendix A.
Because three of the twelve analyzed services (Service Nos. 3, 9,
and 10) contained no sermon and were therefore not "routine," the
average was based upon the nine remaining services.

l‘Again, these figures are based upon information gathered
in Appendix A, omitting data for Service Nos. 3, 9, and 10.

Brpraise break” is a term the pastor used to signify a bout
of very spirited and emotional praise. The term "break" seems to
have arisen from the fact that they sometimes erupted during the
middle of a scheduled component of worship, like the offering or
sermon.
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Sermons at Alpha and Omega were based upon scripture passages
which could vary in length from two to about twenty verses.
Though sermons might include praise breaks, the substance or core
of every sermon consists of Pastor McGhee's elaboration and
annotation on lined-out phrases and verses from the Bible. At
the sermon's outset, he encouraged members to get their Bibles
and follow along: "I want you to open your Bibles with me"
(October 22, 1989).

Sermons at Alpha and Omega were almost always lined out.

One active church member, usually the same from week to week, sat
near a microphone and read the scripture, one phrase or verse at
a time, while the pastor amplified and commented upon the text,
sometimes at great length. When ready to expound upon the next
bit of text, Pastor McGhee often employed verbal cues to summon
the reading of the next phrase or verse. "And the Bible says
this,” or simply the word "And" with an upward vocal inflection,
were cues for the reader to proceed with the next segment of text
(November 24, 1991). This manner of delivery continued
throughout the sermon, though the reader's services were
sometimes not required for extended periods of time.

The first fifteen to twenty-five minutes of the sermon were
almost always characterized by the absence of instrumental
accompaniment, though there were some rare exceptions, as on
October 22, 1989 (see Appendix A: Service No. 2), when the
keyboardist played more or less continuously throughout the

sermon. The beginning of the sermon constituted the only
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prolonged period of time during the entire worship service when
the musicians were predictably silent. This lack of musical
accompaniment corresponded with that segment of the sermon during
which the pastor's speech was least animated. In the course of
almost every sermon, the pastor's voice underwent a
transformation. Beginning the sermon in a normal speaking voice,
the pastor gradually became more animated, employing a type of
heightened speech, which eventually yielded to chanting. Shortly
after the pastor began chanting and the delivery had begun to
employ a clear tonal center, the main keyboardist returned to the
organ and began to respond to the pastor's phrases. At some
later point in the sermon, the drummer often returned to his drum
set and contributed to the call and response patterns already
underway. This overall pattern, however, was subject to a myriad
of variations. For example, the pastor could employ a chanted
delivery style early in the sermon; or the sermon might contain a
lengthy praise break, sometimes resulting in spirit-filled
dancing.

Perhaps the most invariable feature of sermons at Alpha and
Omega, however, was the ebb and flow which characterigzed the
delivery style. Particularly as the climax of the sermon
approached--when the pastor's voice became louder and more
percussive, its timbre more hoarse, punctuating lines with a
guttural +HAH+--the intensity became almost too great to be
sustained without momentary lulls. The climaxes of Pastor

McGhee's sermons were invariably characterized by waves of
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intensity, and these "waves" were usually framed by clapping and
other congregational responses. On Sunday, November 10, 1991,
some of these stronger "waves" occurred unusually early in the
sermon. Though he would return to a normal speaking voice
periodically later in the sermon, Pastor McGhee had begun to
chant after preaching only eight minutes. The following is a
transcription of one such "wave" which occurred near the
beginning of this fifty-two minute sermon. Lasting slightly more
than one minute, this chanted excerpt was also characterized by a
microtonal rising of the tonal center, nearly a whole step.

[clapping in response to previous material]

It does not mean that the Lord is not in love with you.
+HAH+

And so the Bible says, +HAH+

that, that, that the Lord came, and ah, He was a little late
gettin' there. +HAH+ [referring to John 11]

But see the Bible says the Lord loved +HAH+

Mary and Martha. +HAH+

And ya see, when, when God loves ya, +HAH+

He doesn't have to run, +HAH+

and He doesn't have to rip. +HAH+

He doesn't have to make Himself known every time you cry or
yell at Him. +HAH+

He does not have to run up every time you get in a dilemma.
+HAH+

He doesn't have to run around, and pat you on the back, and
say, 'go ahead' every time. +HAH+

But then when the love of God is there, +HAH+

Hallelujah, ain't no demon in hell can stop the love of
God. +HAH+ [clapping begins midway through this line, but
does not slow the pastor's delivery]

Rin't no demon nowhere can stop God from lovin' ya. +HAH+

Hallelujah to God, ain't no devil nowhere +HAH+

can put me down when God lifts me up. +HAH+

Ain't no devil nowhere can stop me when God said go. +HAH+

Ain't no devil nowhere can stop me when God said get up.
+HAH+

Ain't no devil nowhere +HAH+

can pull me down when God lifts me up, come on and praise
Him. [clapping begins again at the start of this line]

Actually, this ebb and flow of intensity characterized not only
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the sermon, but much of the service as well. As most of the
charts in Appendix A indicate, waves of great spiritual
intensity, often characterized by the presence of spirit-filled
dancing, occurred intermittently through most worship services.

Many sermons were characterized by the use of some recurring
motive. A short bit of text which might occur dozens of times in
the course of a sermon, the motive helped to unify the sermon,
and gave congregants a catchphrase which could help them better
understand, and later recollect, the sermon's message. On
October 7, 1990, Pastor McGhee introduced the recurring motive in
the opening minutes of the sermon. This motive, "I believe in
miracles,"” helped the pastor not only to interpret the scripture
but also to relate it to the lives of congregants and to the
history of Alpha and Omega. The following excerpt, which
occurred at the very beginning of the sermon, demonstrates how
Pastor McGhee used this motive in a larger context; it also
illustrates the aforementioned interaction between the pastor and
the person lining out text from the Bible:

Pastor: The Bible declares here, [II Kings 6:1]

Reader: 'And the sons of the prophets said unto Elisha,’

Pastor: 'And the sons of the prophets said unto Elisha-

-Elisha,' [pause]
Reader: 'Behold now,'

Pastor: 'Behold now,'

Re;der: '?he place where we dwell with thee is too strait

or us.

Pastor: [interrupting before the reader has completed the
verse.] Now, they said, the place where we are dwelling
is--what?

Reader: 'too strait for us.'

Pastor: ‘'too strait for us.' [pause] But I believe in
miracles.

Though it might be tight now, but I believe in miracles.

Though the situation may look out of hand now, I believe in
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miracles.
Though the thing may seem to be far out of my reach, 1
believe in miracles.
I know that the odds are stacked against me, but I believe
in miracles.
I know that when I view myself in the eyes of society, I'm a
failure, but I believe in miracles.
When we look back, and we was talking about our eleven year
anniversary here for this church and our first year of Bible
conference. When you look back over those eleven years, and
if you would have asked somebody, 'would we have continued
and stood until this point?', they would have said 'no!"’
Because the odds were, were against us. It didn't look
right because when we started we only had one person--and
he's not here this morning--and after that we had a number
of young people that was still in high school and grammar
school. And the other community of, of churches, of
churches and ministers, they just said, ‘'well, he won't be
around long.' No way he will survive with those people,
young people that are just in high school. Nobody could
give anything [i.e., in terms of offerings)], but I believed
in miracles. [F: That's right; and other muffled
congregational responses]

Other recurring motives employed in different sermons include the
following: 'What about now?,' 'Refuse to eat the king's meat,'
and 'I'm goin' over on the other side.'

The final major component of every service was the Altar
Call, or Altar Appeal, at which time an individual could repent
of his or her sins and be baptized in the name of Jesus. 1In a
sense, the altar call was the most important element of every
service, since, as Pastor McGhee explained, "the whole background
of our comin' together is to win peoples to Christ"™ (I.11.15.89).
After the move to 400 West Bradley, most altar calls began to
include a prayer line as well. The prayer line prdvided
congregants an opportunity to come to the altar, be anointed with
oil, and prayed over--either individually or collectively.

Everyone was welcome in the prayer line: those already saved and
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baptized, as well as those contemplating but not quite prepared
for baptism.

Considering only the data from the nine "routine" services
in Appendix A, the altar call at Alpha and Omega lasted an
average of about fifteen minutes. It should be noted, however,
that the duration of the altar call was much longer in the three
particularly spirit-filled services analyzed in Appendix A
(services which were not "routine"); in these services--Service
Nos. 3, 9, and 10--the altar call lasted an average of nearly
forty minutes, its extended length compensating for the omitted
sermon. Curiously, no baptism occurred in any of the nine
routine services discussed in Appendix A, while each of the not-
so-routine services included at least one baptism. Regardless of
this fact, every altar call--whether in a routine or spirit-
filled service--was characterized by an earnest appeal to win
souls to Christ.

The tone at the beginning of the altar call was usually soft
and serene--a dramatic contrast with the very loud and emphatic
delivery of the sermon's climax which occurred just moments
earlier. The pastor's voice, suddenly gentle and intimate, was
matched by slow, quiet music performed by the musicians. Pastor
McGhee began his altar appeals with an invitation to those who
had not been baptized in the name of Jesus, after which he often
opened the invitation to all those seeking prayer. As the
following excepts indicate, the initial appeal was generally very

similar from one Sunday to the next, though it often employed a
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reference to the sermon's recurring motive (italicized):

While we're prayin', there may be somebody here that's not
saved. Somebody here want to be a part of this family, you
get up and come down here now... (October 15, 1989).

Lift your hand, say, 'I'm a dreamer.' 1 wanta give somebody
a chance right now that know you're a dreamer. You see
yourself farther up the road to where you are. You see
yourself living a better life than you're livin' right now.
You're not saved. You might just want prayer to help your
dream. I want you to come (November 5, 1989).

What about now? Somebody right now, you here because God
has ordained you. I'm gonna give you some time... time here
for you to come. [Speaking in tongues:] E bo sha na. Come
for prayer. However you come, you just walk down the
aisles, and tell these altar workers how you comin'.
Whatever your needs are, get up from where you are and come.
Let's do this quickly. You know what you stand in need of.
You know whether you're saved or not. You know whether you
want to be a part of this family. You get up and come,
'cause God knows your heart today.... We got men and women
here gonna pray with you. Somebody, you hear what I'm
sayin'. Hallelujah, what about now? [Sings:] Ah-oh.
[Spoken delivery resumes:] Somebody say, ‘well, I wanta be
a part of this church.' Get in line, come on. You know
(if] you're not water-baptized in Jesus' name. Get in line,
come on. Oh Lord, hallelujah. Somebody here, you know what
God can do. ([Sings:] You know how far God has brought you
(October 28, 1990).

Somebody is here, do you hear, come on the other side? 1If
you here today, not water-baptized in Jesus' name, you can
come. You can have the spirit, and yet you need to be
water-baptized in Jesus' name. You wanta come and be a
part, come for prayer, come for whatever, this is your time.
Right now, this is your time. Get up and come (November 4,
1990).
After the appeal had been made, the principal keyboardist usually
settled into a soft and familiar musical strain--often a choir
selection or a well-known hymn. During the altar call on October
28, 1990, for example, the chorus of a familiar hymn, "Pass Me

Not," was played very slowly and repeatedly for about twenty

minutes, while the choir softly intoned the text--"savior,
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Savior, hear my humble cry. While on others Thou art calling, do
not pass me by."

Like other components of the worship service, the character
of the altar call could vary considerably from one Sunday to the
next. While the minister of music felt that the music performed
during the altar call should be quiet and serene, he acknowledged
that the music was sometimes loud and upbeat, and in his opinion,
"totally inappropriate” (I.1.26.91). The charts in Appendix A
reveal that spirit-filled dancing, with its loud volume and very
rapid tempos, sometimes occurred in the midst of an altar call,
not only in the very spirit-filled services but also in routine
ones (see Service Nos. 2, 7, 8, 9, and 10).

The objective of every altar call was to baptize at least
one soul in water "in the name of Jesus." While most services
concluded without a baptism, some services resulted in several;
during one rather unusual service on February 16, 1992, seventeen
individuals were baptized.! After the move to 400 West
Bradley, the baptismal pool was located at the front center of
the church, behind the choir loft (see Figure 7-2). The pool
itself was hidden by wooden paneling, leaving only the head and
torso of the supplicant visible.

When many people came forward during the altar call, it was

the job of the altar workers to ascertain which congregants were

l"I'hi:z service, however, was not "routine.”" Pastor McGhee,
aware that the spirit was working in their midst, omitted the
sermon and even the choir's B selection. He attributed the
seventeen baptisms to "the Holy Ghost cleanin' house."
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seeking baptism and which were seeking prayer. If any individual
wanted to be baptized, the congregation was informed and a brief
episode of rejoicing generally ensued, after which the individual
was led to the church basement to change. During the absence of
those being prepared for baptism, Pastor McGhee directed his
attention to the prayer line, though he usually continued to ask
if any others sought baptism. The prayer line, as mentioned
above, was an opportunity for those seeking prayer and support to
come to the altar and have Pastor McGhee prayer for them. The
nature of the prayer line and the number seeking prayer varied
markedly from one service to the next. If the service was
already running late and no congregant had requested baptism, the
pastor's invitation to prayer tended to be somewhat subdued, and
only a handful of members came forth for prayer. On other
occasions, however, more than three-quarters of the congregation
lined up in the aisles seeking prayer. Sometimes, the
congregants filed toward the altar, and the pastor laid hands on
each one individually, and at other times, Pastor McGhee said one
prayer for everyone in line.

The prayer line, along with intermittent supplications to
congregants not yet baptized, constituted the majority of the
altar call. Pastor McGhee could easily extend the time devoted
to the prayer line until those seeking baptism had changed into
white baptismal gowns and returned. Upon their return to the
sanctuary, the proceedings of the prayer line were momentarily

suspended, since saving people through baptism is the ultimate
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goal of all church activity. Individuals seeking baptism were

led, one at a time, to the pool and immersed in water by a church

deacon, while Pastor McGhee recited the baptismal formula:
My beloved Brother [full name], according to your faith in
the death, burial, and resurrection of Jesus Christ,
according to the faith that God has invested in us as
ministers of the gospel of Jesus Christ, we come now to
baptize you in water in the name of the Lord Jesus Christ,
for the remission of your sins. In the name of the Lord
Jesus Christ [immersion occurs during those last words]
(September 29, 1991).

The musicians were usually silent for the duration of the
pastor's statement, but resumed playing immediately afterwards.
After the altar call, Pastor McGhee and the Voices of
Pentecost made their exit to walking music played by the church
musicians, leaving the minister in charge to close the service.
The benediction, usually given by the same minister who opened
the service, was customarily as inauspicious as the initial call
to worship, both of which were rendered in the pastor's absence.

On October 7, 1990, the minister in charge, asking the
congregation to repeat after him, closed with the following
words:

Lord, [C: Lord,]

I receive my miracle, [C: I receive my miracle,]

in Jesus' name, [C: in Jesus' name, ]

on this day, [C: on this day,]

in Jesus' name, [C: in Jesus' name,]
Amen. [C: Amen.]

III. The Processual Character of Worship at Alpha and Omega
Every worship service at Alpha and Omega, whether routine or

not, seems to exhibit a processual character. Worship leaders,
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as well as congregants, regularly addressed the need for every
worship service to progress to a higher spiritual level, and this
was particularly true at the outset of each service. While
"height" was the prevailing metaphor used to describe this
intensified spirituality, other metaphors--like depth and
drunkenness--were also employed.

In song, the belief that each worship service ought to
progress to a higher spiritual plateau was expressed most clearly
in the text of "Let's go higher in the Lord." A favorite
congregational song, it was sung in five of the twelve services
analyzed in Appendix A"--always appearing very near the
beginning of the service. "Let's Go Higher in the Lord" has only
one stanza of text, which is repeated as many times as desired:

Let's go higher in the Lord;

let's go higher in the Lord.

Higher and higher, deeper and deeper,

let's Go Higher in the Lord.

This need to "go higher" was regularly emphasized by worship
and testimony leaders during the opening third of Sunday morning
worship services. Announcing the start of the Testimony Service
on November 4, 1990, for example, the worship leader said, "We're
gonna go higher in our service this morning."

Active congregational involvement, moreover, was essential
to this goal of going "higher in the Lord." Worship and
testimony leaders regularly stressed the importance of active

participation on the part of congregants--of getting involved in

l7Se::vice Nos. 1, 5, 8, 10, and 12.
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the service, praising God, and letting the Lord have his way:

Come on, let's put our hands together and praise God. And

let's get into the service this morning and let God have His

way, in Jesus' name. [worship leader; October 7, 1990]

We're here today to have a good time and to uplift the name

of the Lord. We ask that whatever problems that you have on

your mind, we ask that you just let it go. Let God come in
and let God have His way. Amen? [C: Amen.] Amen. You
won't get anything out of this service unless you put
something in. We ask that you put in the service what you
wanta get out. God will richly reward you and he will

richly bless you. [worship leader; October 28, 1990]

When these worship leaders admonished congregants to "let God
have His way," they were alluding to their belief that the Holy
Ghost has the power to descend upon the congregation and actually
direct the course of worship. While this topic is addressed in
greater detail in a later chapter on musical and ritual
flexibility, the belief in the active presence of the Holy Ghost
is fundamental to understanding the processual character of the
worship ceremony.

Members believe that active participation in the service, by
praising God and uplifting the name of the Lord, is the surest
way to induce the Holy Spirit to fall upon the congregation. As
the words of a favorite song at Alpha and Omega testify, "When
the praises go up, the blessings come down." Members believe
that the blessings of the Holy Spirit, from glossolalia and
spirit-filled dancing to healing and joy, are bestowed in
response to congregational praise. Going "higher in the Lord,"
then, signifies the greater presence of the Holy Spirit.

During the opening third of the service, worship and

testimony leaders sometimes implied that it was their
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responsibility to induce congregants to "lively praise,” thereby
raising the spiritual level of the congregation before the
pastor's entry. On October 27, 1991, for example, the testimony
leader chastised the congregation for not getting actively
involved in worship:

You all know what? From up here, look like the devil

already got us {goin'}. You all know that? From up here,

it look like he got the victory and we're just sittin' here.

[(F: Amen.] Amen? [C: Amen.] Amen? [C: Amen.] [Speaking to

the keyboardist:] Give me some music Brother K----- . Give

me some good, shoutin' music. We got to loosen up in here.

[M: That's right, hallelujah.] We came [for] no other

[reason] than to praise {God in here, hahlelujah?}! When

our pastor comes out--he's been in there® prayin' and

askin' God to anoint this service, and some of you all's
looking like we {already been beat?}. We came to have
church!!.... [clapping and instrumental response]

"To have church" is an expression that was used frequently
at Alpha and Omega. It refers to having a spirit-filled, good
time in the Lord, or as Pastor McGhee once said, a “knock-down
time" in the Lord. Usage made it clear that the congregation
doesn't "have church" every Sunday. "Havin' church" is a
reference not to the routine weekly services, but to those
particularly spirit-filled occasions when "the Lord... shows
Himself more prevalent” (1.11.15.89). This expression "havin'
church"” was used repeatedly during the service on Sunday, October
29, 1989, the most emotional of the twelve services analyzed in
Appendix A. Near the beginning of the service, one of the

testimony leaders, seeking to rouse the congregation, shouted,

How many folks come to have church this morning? [clapping
and instrumental response] I said, how many people come to

Bphat is, in his study.
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have church this morning?
Much later, near the conclusion of this service which included
approximately sixty-six minutes of spirit-filled dancing, Pastor
McGhee observed,

This is what you call havin' church. Ah, reach over and

tell somebody, ‘'we churchin' in here.' [C: We churchin' in
here.]

Though realized only occasionally, "havin' church" was the
target of worship at Alpha and Omega. While every service should
transport congregants to a higher spiritual level, some rare
services, members believe, reach such a high spiritual plane that
the Holy Ghost actually influences the order of worship. When
the Holy Ghost's presence resulted not only in the altered
sequence of church ritual but also in a large number of baptisms,
Pastor McGhee and members would refer to that particular Sunday
for months in the future. Such a memorable service occurred on
February 16, 1992, when, without the benefit of the choir's B
Selection or the pastor's sermon, seventeen persons were
baptized, and the pastor announced that the Holy Ghost was
"cleanin' house."

The goal of every Sunday service, then, was to reach a
higher spiritual plane and have a spirit-filled time in the Lord,
but once in awhile, there were services which attained an
unusually high level of spirit--services in which "the Lord...
shows Himself more prevalent." The process of going "higher in
the Lord"” was therefore encountered in every service, but some

services resulted in extraordinary, spirit-filled worship--in
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"havin' church."” The process of taking the congregation "higher
in the Lord" was initiated by the worship and testimony leaders
in the pastor's absence during the opening segment of worship.
During the middle and final segments of worship, this process was
continued, but it was the Voices of Pentecost and Pastor McGhee
who roused the congregation to higher levels of praise and
thanksgiving.

The location of spirit-filled dancing further indicates that
each service is a process. Because members believe that the
course of worship is influenced by the presence of the Holy
Spirit, this process was seen as ultimately unpredictable. The
placement of Spirit-filled dancing within the services helped to
support this belief. The graphs in Appendix A clearly
demonstrate that the extent and placement of dancing in worship
was highly unpredictable. Table 4-3 summarizes this data,
indicating the total number of minutes of spirit-filled dancing
in each of twelve services, as well as its placement in the
opening, middle, and final segments of worship." The data
presented in Table 4-3 clearly suggest the variable extent of
spirit-filled dance in worship. Two of the services contained
only one minute of spirit-filled dance, while two others averaged

over one hour of this activity.

Bgecause the tripartite division of worship cannot be
applied to those three very emotional services which lacked a
sermon, a two-part division has been used for Service Nos. 3, 9,
and 10. The opening segment of these extraordinary services
corresponds to worship conducted in the pastor's absence, while
the final segment corresponds to that portion of the service over
which he officiates.
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Table 4-3:
The Extent and Placement of Spirit-Filled Dancing in Worship
(A Summary of Data from Appendix A)
(time given in minutes)

Service: Portion of Service: Total:
opening middle final

Service No. 1 6 4 4 14
Service No. 2 0 6 13 19
Service No. 3 4 -- 62 66
Service No. 4 7 10 0 17
Service No. S 0 2 0 2
Service No. 6 0 3 9 12
Service No. 7 0 S 1l 6
Service No. 8 0 0 1l 1l
Service No. 9 (1] - 31 31
Service No. 10 5 - 51 56
Service No. 11 0 0 1l 1l
Service No. 12 0 5 16 21
Service averaqes:20
"routine" services: 1.4 3.9 S 10.3
"spirit-filled"

services: 3 - 48 51

The data from Table 4-3 also indicate that while certain
broad patterns in the placement of spirit-filled dancing were
evident, the distribution of this activity in worship was
nonetheless highly variable. The variable placement of spirit-
filled dancing during worship is best shown if the data from the
three very spirit-filled services is momentarily disregarded--
since those services were by nature unpredictable and because it
was not possible to apply the tripartite division to these.

Using only the data from the nine "routine" services, then, it is
impossible to predict which segment of worship will contain the

greatest concentration of spirit-filled dancing. Any one of

zo“Routine" services included all except Service Nos. 3, 9,
and 10, while the "spirit-filled" services included only those
. three.
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these three segments might include the greatest amount of spirit-
filled dance. In Service No. 1, for example, the greatest
concentration of spirit-filled dancing occurred in the opening
segment of worship. In three other services (Nos. 4, 5, and 7),
the middle portion of worship was the most emotional, while in
the remaining five, the concluding segment of worship contained
the greatest amount of spirit-filled dancing.

Although the extent and placement of spirit-filled dancing
was highly variable and unpredictable, at least one
generalization can be made about patterns of spirit-filled
dance--namely, this dancing tended to appear in greatest
concentration nearer the end of worship services. The data on
routine services in Table 4-3 corroborate this assertion. On the
average, the opening, middle, and final segments of worship in
the routine services contained increasingly greater amounts of
dance-~-1.4, 3.9, and 5.0 minutes respectively. Moreover, this
tendency for spirit-filled dancing to be concentrated toward the
middle or end of each service was consistent with the
congregation's desire to "go higher in the Lord," and contributed
importantly to the processual character of worship.

While Pastor McGhee and the Voices of Pentecost shared
responsibility for urging the congregation to higher levels of
praise during the middle portion of worship, Pastor McGhee alone
directed the final segment of worship--the sermon and the altar
call. In the pastor's hands, the process--a gradual buildup--

continued, albeit with a momentary lull at the start of the
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sermon. After his entrance, which marks the start of the middle
segment of worship, the pastor's style of delivery was usually
quite animated and his entreaties to the congregation were
generally loud and usually in a type of heightened speech,
sometimes chant. At the outset of the sermon, though, he almost
always assumed a normal speaking voice, making it appear that the
process of gradual spiritual accretion had been abandoned. The
sermon, however, provides one of the clearest examples of
process.

As described earlier, Pastor McGhee generally began his
sermons in a normal speaking voice, only gradually assuming a
louder and more animated style of delivery, which eventually
yielded to chant, at which point the keyboardist usually returned
to the organ and began responding to the pastor's comments. As
the climax of the sermon approached, the pastor's voice became
louder and increasingly more hoarse. Because of very loud
amplification, it was during the sermon's climax that the
service's highest decibel readings were likely to occur. Like
the service itself, the sermon traversed a path to a higher
spiritual plane. The pastor's voice, so human at the start of
the sermon, underwent a change, becoming powerful and
otherworldly; and it was the sermon's climax which elicited the
greatest and most impassioned response of congregants.

The process of gradual accretion, then, experienced only a
momentary setback at the sermon's outset, and the goal of the

entire ritual process appears to have been reached with the altar
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call, at which time the bottom dropped out, and the character of
worship underwent a sudden and very dramatic change. At this
point, the pastor appealed to the congregation in little more
than a whisper, often using the following words to ask if there
was one soul in the crowd in need of salvation: "Just one today,
is there one?"

Virtually every worship service at Alpha and Omega
demonstrated a process of gradual accretion--a steady buildup in
volume, spiritual excitement, and congregational involvement. 1In
the overcrowded and emotionally-charged environment of the
warehouse sanctuary, the temperature in the room actually rose
appreciably during the course of every worship service.

Moreover, this process of spiritual accretion was evident not
only in worship services, but also in other church events, like
choir concerts, and to a lesser extent, Bible Study.

Roger D. Abrahams has noted that the anthropology of
experience is concerned not with "the chartering legislation that
puts a social group into business and keeps it there through the
exercise of authority," but rather with,

the techniques by which the individuals in some sort of

collectivity develop ways of acting that will authenticate

both the actors and the group simultaneously (1986:45).

The ritual process at Alpha and Omega demonstrates one such "way
of acting." The spiritual buildup during worship requires not
only inspired performances by the pastor, worship leaders, choir,
and musicians, but also active congregational participation.

"Havin' church" occurred at Alpha and Omega only when both the
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pPrincipal actors and the group became vigorously involved in the
spiritual process. Because church members believe that this
gradual buildup represents the increased influence of the Holy
Spirit, the process of accretion serves to authenticate both the
pastor and his congregation.

The replication of this process in miniature during the
sermon likewise authenticates the pastor as "God's spokesman,"
since the change in his delivery style symbolizes a heightened
presence of the Spirit. The normal speaking voice employed at
the beginning of the sermon signifies that the congregants are
hearing the words of a man, while the vocal transformation which
evolves as the pastor delves more deeply into the scripture
suggests that his human words have been filled with the Spirit
and become the Word of God. According to one member, the shift
in the pastor's vocal style signifies that "he's allowed the
Spirit to take over." Admitting that she is sometimes "not
totally interested" at the beginning of the sermon when the
pastor preaches with his normal voice, this member explained that
she invariably becomes "more involved" when his voice changes
(I.7.10.92). The processual character of worship, then, helps to
corroborate the conviction of both Pastor McGhee and members that
this is a Holy Ghost-filled church, since the buildup in service

and sermon alike attest to the presence of the Holy Ghost.
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IV. The Power of the Holy Ghost: Glossolalia, Healing, and
Spirit-filled Dancing
As explained in an earlier chapter, Pastor McGhee and
members of Alpha and Omega believe that there is but one "true
plan of salvation,” and that the gift of the Holy Ghost is an
essential component of that plan. While the indwelling of the
Holy Spirit might manifest itself in a variety of ways, for the
members of Alpha and Omega speaking in tongues is clearly the
most critical sign of the Holy Ghost's presence. During a
testimony, for example, one member asserted, "according to the
Word, you're not filled with the Holy Ghost if you haven't spoke
in tongues" -(October 15, 1989). Similarly, Pastor McGhee
regularly insisted on this basic tenet of church doctrine: "You
don't get the Holy Ghost without speaking in tongues" (October
27, 1991). The pastor and church members perceive glossolalia as
"evidence" of Spirit baptism: if an individual is truly filled
with the Holy Spirit, he will speak in tongues. According to
Harvey Cox, this conviction was much more prevalent among early
Pentecostals than it is among Pentecostals today:
In the early days when tongue speaking was taken to be the
only sure-fire "evidence" of Spirit baptism, there was no
question about it. If you spoke in tongues, you were
baptized by the Spirit, if you did not you were not. Now,
however, most pentecostals consider the gift of tongues only
one gift of the Spirit among many (1995: 87-88).
Congregants at Alpha and Omega, however, are undaunted by being
different from "most Pentecostals," since they hold other
convictions--like their belief in "Jesus Only," and their belief

that baptism is ineffectual unless performed "in the name of
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Jesus"--which also serve to set them apart from the Pentecostal
mainstream.

During one Sunday evening broadcast, Pastor McGhee, seeking
to correct misconceptions about glossolalia, devoted his entire
sermon to the subject of speaking in tongues. 1In this sermon, he
addressed the necessity of speaking in tongues, maintaining that
everyone who has been filled with the spirit of the Holy Ghost
will speak in tongues:

And I wanta talk about the tongue-talkin' here. ...And I
want to just hopefully teach a little bit...because there
are many people with the wrong concept about tongue-talking.
. . .Everybody that gets the Holy Ghost speaks in tongues as
the Spirit of God give utterance. We don't have any record
of anybody receiving the Holy Ghost in the New Testament
church that didn't talk in tongues. ...Don't let nobody
deceive you, talkin' about everybody don't speak in tongues.
If you get the Holy Ghost, it's not but one way to get the
Holy Ghost, and once you get it, you speak in tongues as the
Spirit of God give utterance. Hallelujah, there's a lot of
good people deceived--includin' preachers. No preacher
without the Holy Ghost is ordained by God. And 1'11l say it
again, if you have a preacher and he tells you that you
don't have to have the Holy Ghost speaking in tongues, you
should hurry up, get your bag, run out of that church,
because one thing, he's not called of God and you know you
won't be saved. This is heavy today--heavy. But the Bible
backs us up, Hallelujah.... You got preachers livin' mighty
good, but they don't have the Holy Ghost. They livin'
without power (June 2, 1991).

Beyond providing an assurance that one has been filled with the
Holy Spirit, speaking in tongues provides a line of communication
with God and helps to energize the believer. As Pastor McGhee
continued his sermon, he became increasingly more animated,
gradually changing to a chanted style of delivery:
Now don't tell me you don't need to speak in tongues,
because there is nobody in the body of Christ that does not
need to be edified. There is nobody saved that don't need

to be edified sometime. 1It's just like a car: you can have

159



a new battery; it's not gonna stay new forever. Sometime or
another, you gonna need to be built up, HEY [speaking in
tongues: ah mo sha ta] You gonna need to be built up, and 1I
want you to know that God can't build you up; I want you to
know a solo singer can't build you up; I want you to know
even coming to church every Sunday won't build you up. You
gonna have to spend some time talkin' in tongues to the
Lord. [clapping and congregational response] There's nobody
know nothing about it but you and the Lord. The devil can't
touch this, Hallelujah....

If you don't have an interpretation, it is not a blessing
for the church; it is only edification for you. And you
can't tell me you don't need edification. You need to be
filled up, just like a car who's been run down and the
battery won't start. You got to charge that battery or get
a new one. Somebody say, hallelujah [C: hallelujah] And so
when you are speaking in an unknown TONGUE, and you speak
unto GOD, it ediFIES ya; it builds you UP +HAH+
It gets ya READy to FACE your TESTS +HAH+
It gets ya READy to MEET the DEVil head-on +HAH+
It gets READy to reSIST the DEVil +HAH+
It prepares you to stand strong +HAH+
It prepares you to HOLD your head up +HAH+
and say I've got nothin' +HAH+
[to] separate me from the love of God +HAH+...

It builds you UP +HAH+

that you can TELL the DEVil +HAH+

YOU CAN'T TOUCH THIS +HAH+

IT BUILDS YOU UP +HAH+

THAT YOU CAN STAND +HAH+

AND SAY, I LOVE THE LORD +HAH+

BECAUSE HE FIRST LOVED ME +HAH+

You CAN'T STAND the STORMS +HAH+

IF YOU'RE NOT FILLED +HAH+

YOU CAN'T RESIST THE DEVIL +HAH+

IF YOU ARE NOT FILLED +HAH+

SOMEBODY LIFT YOUR HAND +HAH+

SAY, 'THANK GOD FOR TONGUE-TALKIN'' +HAH+

LIFT YOUR HAND AND SAY, ‘'THANK GOD' +HAH+

'THAT I'M A TONGUE-TALKER'

Reach over and tell somebody, 'don't bother me' [C: Don't
bother me.]

Tell 'em, 'l gotta have communication' [C: I gotta have
communication]

and tell 'em, 'talkin' in tongues' +HAH+ [Pastor hurries up,
not really giving the congregation a chance to respond]

keeps me in touch +HAH+

with the Lord +HAH+

(June 2, 1991)

Pastor McGhee maintained that tongue-talking, or communication
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with God, has the power to energize and edify. The metaphor
which he employed--that of charging up a run-down battery--is
reminiscent of another metaphor considered earlier, that of the
church as "filling station,” a place where members can come to
"gas up"--to be filled with the Holy Spirit. Talking to God, he
asserted, functions to "build up,” "charge," and "edify" the
believer.

The above excerpt suggests that there are times when tongue
talking is interpreted and other times when interpretation is
unnecessary. When asked in an interview to address the issue of
interpretation, Pastor McGhee again implied that speaking in
tongues can function in two different domains--analogous to the
public and private. On public occasions, interpretations, when
sought, can enlighten congregants and provide "a blessing for the
church.” On the other hand, the translation or interpretation of
tongues appears to be superfluous in the private domain, where
tongue talking works to "build up" the believer. Pastor McGhee
explained these two functions of glossolalia as follows:

As the Bible says, the spirit of God give utterance: as it

sees fit, it utters. Now sometime there is a message-~-

there's an interpretation--and sometime it's a build-up of
the person who's speaking. Because, as anything, like a car
who needs gas o0il, and if you're puttin' out or if you're
being used, then the source that's usin' you have to supply
the energy. So the Holy Ghost supplies the energy by
speakin' in that unknown tongue, in that language, of some-
called language, and it builds up the believer. Builds me
up, or whoever. BAnd then there is times when speakin' in
tongues, there is a message that is given. And sometime we
do bring it across that sometime people don't get it because

I think sometime they focusing on the speakin' in tongues,

but then usually I try to ask for an interpretation of it in

the midst of my speaking, [for] ...somebody who's in the
congregation that don't understand, that they can be
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fruitful, they can enjoy (I.11.15.89).

I1f Pastor McGhee sought interpretation of glossolalia on public
occasions, then his requests must have been quite surreptitious,
for I can recall no public requests for interpretation. Perhaps
the English which followed his glossolalia was sometimes an
interpretation of words spoken in tongues.

Pastor McGhee spoke in tongues quite often, usually in the
form of short exclamations which peppered the more animated
sections of his discourse or sermons. Certain stock phrases, and
variants thereof, were encountered quite regularly. When asked
about an interpretation for one such recurrent phrase--"E sha ga
bo ta," he explained that it,

usually... comes forth during the time of a praise, in the

midst of a high praise. And this is sayin' that God

inhabits the praises of these people--and that we should
provoke the inhabitation of Him by praising Him

(r.11.15.89).

While the pastor's speech regularly included bits of glossolalia,
the speech of church members, at least that which was delivered
solo in public, usually did not include speaking in tongues.

The pastor's speaking in tongues was often public, while
that of congregants was more private. The testimonies of some
very active members would occasionally include bits of
glossolalia, but it was rare for the congregation®'s attention to
be focused upon a single individual speaking in tongues. Public
demonstration of glossolalia by congregants was more common when

many were simultaneously filled with the spirit, and often

occurred amidst shouting and dancing. 1In this way, there was a
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more private dimension to congregational glossolalia, and the
speaking in tongues of members was rarely exposed to group
evaluation.

When members explained the practice of speaking in tongues,
they generally acknowledged that private dimension, describing it
as a very personal experience in which one establishes a direct
line of communication with God. As Pastor McGhee explained,
"there's nobody know nothing about it but you and the Lord" (June
2, 1991). One member described the experience as

the most beautiful thing. 1It's like a totally different

language. Speaking in tongues is like talking to the Lord

direct [about] those things in your heart (1.8.18.92).
When speaking in tongues, another member explained, you "clear
your mind; draw your mind in; get your mind off of surroundings:
and concentrate on you and the Lord and let Him do His thing" (1I.
7.10.92)

Though glossolalia is but one of several “gifts of the Holy
Spirit," the gift of tongues carried critical importance for the
members of Alpha and Omega, since they viewed it as confirmation
of baptism with the Holy Ghost. Another important gift of the
Spirit is the gift of healing--the laying on of hands. As Pastor
McGhee made clear during his sermon on October 27, 1991, however,
this gift of healing is unlike the gift of tongues--in that not
everyone who has been filled with the Holy Ghost will have the
power to heal others. He explained,

You don't get the Holy Ghost without speaking in tongues....

The gift of healing--everybody don't have that. Everybody

don't have the gift of layin' on of hands. But every child

of God that is born of God, must have the Holy Ghost. -
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Members believe that the indwelling of the Holy Ghost can
manifest itself in a variety of ways, including dancing, falling
out, speaking in tongues, prophecy, and healing. While some of
these gifts--glossolalia, prophecy, and healing--could occur at
any time during worship, certain other behaviors, like dancing
and falling out, seemed always to be linked with music, and
specifically, with the very fast, repetitive shout music which
occurs during worship. This shout music erupted spontaneously in
each of the twelve services analyzed in Appendix A; in some
services it lasted for no more than a couple minutes, but in two
services (Service Nos. 3 and 10), which members acknowledged as
particularly spirit-filled, it comprised a major component of
worship, occupying approximately one hour of the service. The
term "trance" has been used by Gilbert Rouget to describe this
type of spirit-filled behavior.

In his examination of music and trance, Rouget developed a
language for describing and classifying trance behavior, and a
discussion of this terminology can aid in the explication of
trance behavior at Alpha and Omega. While the terms "ecstasy"
and "trance" have often been used interchangeably, Rouget
proposed that these two concepts stand in polar opposition to one
another, connected by a continuum of behavioral possibilities.
Using a list of terms to delineate each state, he explained that
ecstasy is characterized by "immobility, silence, solitude, no

crisis, sensory deprivation, recollection, and hallucinations,"

while trance is characterized by "movement, noise, [occurrence]
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in company, crisis, sensory overstimulation, amnesia, and no
hallucinations" (1985:11). When all of the component traits are
present--"a completeness [which] is not always realiged"--the
state in question is considered to be "the full form of either
ecstasy or trance" (1985:11).

Because the spirit-filled dancing encountered at Alpha and
Omega included movement, noise, the company of many others,
sensory overstimulation, and a sense of crisis, the term "trance"”
is clearly appropriate. The literature on Pentecostal ritual
sometimes uses the term "ecstatic" to refer to spirit-filled
dance or speech (see, for example, Cox 1995:15, 86-87; Bloch-
Hoell 1964:37; Sanders 1996:61), but to use the term in that way
is to confuse the basic opposition of these two states as
described by Rouget. Another reason for avoiding the expression
"ecstatic" dance was given by the pastor and members of Alpha and
Omega, who admitted that they found the term gquite foreign and
instead preferred the expressions "spirit-filled" or "holy" dance
(1.3.12.92; 1.7.10.92). For these reasons, the term "ecstatic"
dance is here avoided and the somewhat more cumbersome, but more
emically correct, "spirit-filled"” dance will be used instead.

The type of trance experienced at Alpha and Omega is one
which falls within a category which Rouget has identified as
"inspiration" trance. Rouget stated that the issue of trance and
spirit possession can be clarified by distinguishing among at
least three varieties of trance--possession, inspiration, and

communion. As juxtaposed to shamanic trance, these three types
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of trance share a common relation to the invisible spiritual
realm, since in each case the subject is visited by an inhabitant
of that invisible realm (1985:19). 1In possession trance, "a
different personality: that of a god, spirit, genius, or
ancestor... has taken possession of the subject, substituted
itself for him, and is now acting in that subject's place"
(1985:26). In inspiration trance, the category relevant to
trance behavior at Alpha and Omega,

rather than having switched personalities, the subject is

thought to have been invested by the deity, or by a force

emanating from it, which then coexists in some way with the
subject but nevertheless controls him and causes him to act
and speak in its name. The most frequent example of this
relationship is that found in trances attributed to the Holy

Ghost (1985:26).

Communion trance is distinguished from both of these in that it
"does not involve embodiment of any kind," but rather "a
communion, a revelation, or an illumination” which takes place
between the subject and the divinity (1985:26).

A variety of trance behavior--shouting, dancing, speaking in
tongues, and falling out--occurred at Alpha and Omega, and
members believed that these several behaviors were the result of
being filled with the Holy Ghost, or of the Spirit taking
control. While shouting, dancing, and falling out were usually
associated with fast, repetitive musical accompaniment, instances
of glossolalia occurred quite independently of those animated
musical episodes.

The terms "shout" and "dance" (also "holy dance" and

"spirit-filled dancing") were often used interchangeably at Alpha
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and Omega. Spirit-filled dancing takes the form of a stylized
dance with small, rapid steps. Most often the dancing is
performed in place, with little or no distance traversed.
Keeping time to the rapid beat, each foot, in alternation, is
shuffled or kicked backwards, then returned to its original
position on the floor. As a rule, the steps are quite compact,
without any crossing of the feet or stepping to the side. Most
dancers keep upper body movement to a minimum, though some swing
their arms rhythmically as they dance. The style of spirit-
filled dancing at Alpha and Omega--with its shuffle step and feet
remaining nearly in contact with the floor--is reminiscent of
nineteenth-century descriptions of shouts and ring shouts in
churches and at camp meetings (see Allen 1929:xiv; and Southern
1983:87-88;169-71). Because the Spirit moves individuals in
different ways, shouting can encompass a variety of other
behaviors as well. Certain church members, for example, were
sometimes overtaken by an energetic twisting and reeling, while
others ran laps down the church aisles when filled with the
Spirit.

Shouting, or spirit-filled dancing, was generally accepted
as a sign that an individual was filled with the Holy Spirit, but
as one member explained, "you can shout without the Holy Ghost; a
lot of ‘em shout with the Holy Ghost [at Alpha and Omega], but
not all" (I1.6.10.92). Though reluctant to judge, this member
recalled an individual who couldn't do the holy dance, but rather

did a style which she described as "street dancing"”; to her, this
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was a sign that the individual was not acting under the influence
of the Holy Spirit.

"Falling out,” also referred to as being "slain in the
Spirit," usually left a congregant prostrate on the floor. One
member described this as "one of the most serene feelings you
would ever experience" (I1.8.18.92). Another, who admitted
"fighting" the Holy Ghost because she always wanted "to be in
control"” of her mind, explained that she had never fallen out and
did not "totally understand why people hit the floor"
(I.07.10.92). It was common for individuals to be "slain in the
spirit” when the congregation still worshiped in the crowded
warehouse space, and sometimes several individuals would lie
sprawled on the sanctuary floor at once. After the move across
town, services became much less animated, and this sort of
activity was virtually curtailed.

The relationship between shout music and the trance behavior
which it seems to evoke is a complex one. While Rouget
acknowledges "a disconcerting variability of the relationship
between music and the onset of trance," he contends that the
relationship between music and trance, when the latter is
considered "in its fullest form," is "quite stable":

In its fullest form, by which I mean the form it displays

during public possession ceremonies, trance most often

consists in dancing to the sound of music that belongs to
the possessing divinity or, if there are several persons, to
the sound of music that corresponds collectively to all the
divinities present. Here the function of the music is
obvious. It is due to the music, and because he is
supported by the music, that the possessed person publicly
lives out, by means of dance, his jidentification with the

divinity he embodies. The music at this point is thus

168



neither emotional, nor invocatory, nor incantatory; it is
essentially identificatory (1985:323; emphasis added).

As the expression "spirit-filled dancing" suggests, members of
Alpha and Omega, when overcome by dance, live out their
identification with and embodiment of the Holy Ghost. Testifying
to the power of the Holy Ghost, one church member, who almost
never danced, explained, "when I get up and shout, I have no
other choice. I get real weak inside; my knees get real weak
[f£rom] trying to fight it" (1.07.10.92).

The relationship between music and the onset of dancing and
other spirit-filled activities is particularly complex at Alpha
and Omega. While shout music usually precipitated dancing,
sometimes it was spirit-filled dance, begun spontaneously, which
triggered the shout music. For example, on October 29, 1989, a
congregant concluded her testimony with the words, "and excuse me
while I praise Him," after which she immediately began a very
animated dance. The drummer and keyboardists responded with an
episode of shout music. Similarly, a single congregant, reeling
and twisting, suddenly overcome with the spirit, could
precipitate long bouts of shout music and spirit-filled dance.
The principal musicians at Alpha and Omega, the keyboardists and
drummer, rarely experienced trance during worship.

Occasional comments made by Pastor McGhee during worship
concerning the relationship between music and shouting further
seem to complicate this issue. He was often critical of the
state of the contemporary church, and alluded disparagingly to
the plethora of songs which are needed to "pump us up and get us
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emotionalized," suggesting rather that the Word of God alone
should be sufficient to make people shout. During one such
invective, he suggested that jumping, shouting and animated
praise should be the natural consequence of reading, knowing, and
being filled with the Word of God:
I want you to know, if you don't get some Word in you,
shoutin®’ won't do it. [If] you don't get some Bible in your
spirit, shoutin' won't do it. If you don't get some Word in
your spirit, the rock to the music won't do it. Amen,
somebody? [C:Amen.] What's wrong with the church today--the
reason why people have to sing do many songs and they have
to kinda pump us up and get us emotionalized--is because we
don't have enough Word. So we gotta do somethin' so those
people comin', they'll know we're alive. But if you get
enough Word inside of you, somebody say Hallelujah, I tell
you, if you get enough Word in your spirit, you'll jump and
just by bein' here you'll throw your hands up and shout
anyway (Sermon, November 24, 1991).
Other aspects of shout music and spirit-filled behavior are
considered in later chapters: the character of shout music, in
Chapter 5; dramatic contrasts in the amount of spirit-filled
activity encountered from one Sunday to the next, in Chapter 8;
and the marked decrease of spirit-filled behavior after the

church's move from its warehouse sanctuary, in Chapter 7.
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Chapter 5
"A Joyful Noise": Music at Alpha and Omega

Sometimes people don't come to church for the Word,
but for the music. Song, music, is what draws [some] people....
A lot of people have joined the church that way--
through the choir.
--a choir member (1.8.18.92)

I. An Overview: Vocal and Instrumental Music at Alpha and Omega
The pastor and congregation at Alpha and Omega regularly
spoke of three types of music: congregational songs, hymns, and
choir selections. Although hymns were neither sung nor mentioned
during the fall of 1989, a single hymn, placed immediately before
the sermon, began to appear in the order of worship on the
printed bulletins which were introduced early in 1990. At Alpha
and Omega, the most obvious emic taxonomy of music appeared to
recognize only these three vocal genres. Although a more
complete taxonomy is proposed in the following pages, this
chapter focuses primarily upon those two musical genres which
were clearly foremost in the minds of the pastor and
congregation: congregational songs and choir selections. After a
more complete examination of musical genres, as well as a
detailed discussion of congregational songs, the church choir,
and its choir selections, this chapter concludes with an
examination of the relationship between Alpha and Omega's musical
program and its youthful constituency, a relationship to which

members often point.
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While congregational songs, hymns, and choir selections were
the only musical genres that the pastor and congregants routinely
labelled, other types of music were employed at Alpha and Omega,
and worship leaders and members, if questioned, would acknowledge
some of these other types of music. When asked about the types
of music encountered at Alpha and Omega, for example, a choir
director included two other types of music--shout music, that is,
the music that accompanies spirit-filled dancing, and "altar call
music" (I.11.3.89). 1In describing altar call music, however, he
explained that it varied in nature from one service to the next,
depending upon the character of each worship service. While
observing that altar call music was usually slower music, he
noted that "sometimes [a service] may call for something that is
more up-tempo." He further explained that the church musicians,
"have to discern; [they] have to look and see what's happening in
the service.... This type of song would be appropriate for this
altar call, because the way the service has gone" (November 3,
1989).

Emic accounts of musical taxonomy always seemed to invoke
this notion of appropriateness. For example, in a presentation
on church music, Alpha and Omega's minister of music explained
that musicians need to be mindful of the direction in which the
Holy Spirit is leading:

The spirit may be calling for something at a certain time,

and if the musician and if the music is not tuned to that,

you could alter, or you could offset, what the Spirit is
trying to do. This is why it's so important that the music
and the musicians in the church be anointed and that they be

in tune to what the spirit is doing (May 29, 1991).
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He explained to the congregation, "sometimes... we categorize all
the songs together in one lump sum, but they all have different
meanings, and they all have different effect on our services."
For this reason, he detailed the varieties of religious music
encountered at Alpha and Omega, explaining the function of each.

The taxonomy given by the minister of music included three
basic types of music, all vocal: (1) hymns; (2) congregational
and praise songs; and (3) worship and devotional songs. In his
classification, tempo played a key role; congregational songs
were fast, while hymns and devotional songs were described as
slower. Comparing hymns with congregational songs, he described
hymns as, "more inspirational and more thought-provoking, than
emotional,” and further noted that the hymn is "a time for
settling down." The hymn's placement in the order of worship
certainly confirmed this, since it occurred immediately before
the sermon, the beginning of which usually marked the most
serious and emotionally reserved segment of worship. His second
category consisted of congregational and praise songs--"the type
of songs that just repeat back and forth, such as 'Have you tried
Jesus, He's alright.'" Whereas hymns were seen to have a calming
effect on the congregation, these congregational songs were
thought to prompt "a more physical, emotional response.... They
get you fired up." It is this type of song, he claimed, that
“sparks dancing and shouting... [and] throwing of your hands."
He described the third type of song--worship and devotional

songs--as "slower praise songs," but seemed to have difficulty
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differentiating this style from the hymn. The example he cited,
"When the praises go up,"” is a song which was sometimes sung
during the offering; it was performed quite slowly and was
usually unmetered (that is, without evidence of a steady,
underlying pulse). About this song, he commented, "that's not a
hymn, but it is a devotional type of song. 1It's not one that's
gonna necessarily charge you, but it's like a slow type of a
praise... song."

The significance of tempo in his taxonomy became even more
evident when he remarked that a hymn,

can be done as a congregational or a praise type of a song;

it can be done in a fast way. But if you're gonna do it as

a hymn, then the tempo automatically comes down, and the

style is just a little different (May 29, 1991).
He emphasized that all three styles of music need to be
incorporated into worship services, but it seemed clear, during
the question and answer session that followed his presentation,
that some members disagreed, suggesting instead that slower music
ought to be avoided in a Sanctified Church. One woman, for

example, contended that,

a Sanctified service and a Baptist service is totally

different.... When you come into the sanctified service...
[there] is a spirit-lifting type of music. And singing
slow, kind of draggy-like songs... has a tendency to bring

the Spirit down instead of giving that kind of boost that
you're looking for (May 29, 1991)

Similarly, another woman explained that church music should be
spirited and joyful, noting that "the scripture said that the
cheerful, or the merry, sing songs, and the ones that be

afflicted pray." Clearly, the value which the minister of music
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ascribed to slow worship music would have been contested by many
at Alpha and Omega, and it should be noted that he represented
the church's more conservative attitudes about music.

The congregation’'s common sense musical taxonomy, given
above, was probably the most straightforward: hymns were those
tunes sung from the hymnal or from a hymnal page which had been
Photocopied and placed in the bulletin; choir selections were
sung by the choir; and congregational songs constituted most of
the balance of Alpha and Omega's vocal repertoire. Because
members rarely described instrumental music by name, "shout
music,” the fast instrumental music which accompanied dancing in
the spirit, must be added to this taxonomy. The following
discussion, explores the nature and role of each of these four
basic types of music: (1) congregational songs; (2) hymns; (3)
choir selections; and (4) shout music. Because "altar call
music,” which one choir director described as one of the
fundamental types of music employed at Alpha and Omega, does not
appear in this taxonomy, a brief explanation will be provided
before detailing the four genres of the taxonomy.

The appropriate character of altar call music seemed to be a
matter of some contention among music directors at Alpha and
Omega. As noted above, one choir director observed that what is
"appropriate” for the altar call in one service might not be
appropriate in another. He maintained that altar call music,
while sometimes "up-tempo,"” was usually slow. Though the

minister of music also believed that it was important to match an
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occasion with appropriate music, he contended that the altar call
should be "a serene time." He was not usually the person who
determined the direction which altar call music took, but he
believed that the music which accompanied the altar call at Alpha
and Omega was very often inappropriate. ™"Some things we do for
altar call," he said, "are totally inappropriate" (I1.1.26.91).

A survey of some of the service outlines in Appendix A
indicates that the music used for altar call at Alpha and Omega
was indeed highly variable. On occasion, the music which
accompanied the altar call was the spirited shout music. In
Service Nos. 2, 9, and 10, for example, large segments of the
altar calls were composed of this very fast and loud instrumental
music, to be discussed below. More often, though, the music
which accompanied the altar call was slow and soft, background
music against which the pastor could make his appeal. This type
of altar call music was often derived from hymns or choir
selections. In Service No. 7, for example, the organist
initiated, and the choir softly intoned, the chorus of a familiar
hymn, "Pass Me Not" (Church Hymnal: 373). No tune was announced
and no hymnals were opened, but the choir sang this chorus
twenty-four times over a period of eighteen minutes. On other
occasions, the music employed at altar call was a softer, slower
rendition of a choir selection. During the altar appeal of
Service 12, for example, the chief musician began to play "The
Potter's House," and the choir sang softly in the background.

While the music heard at altar call was sometimes the very fast
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instrumental music which induced members to dance, it could also
be slow, pensive, and "serene." This musical variety probably
helps to explain the choir director's difficulty in describing

the exact nature of altar call music.

II. Congregational Songs and Hymns

Along with hymns, congregational songs constituted the
older, more traditional stratum of Alpha and Omega's musical
repertoire, while choir selections and shout music formed the
newer, more contemporary stratum. With the aid of a song leader,
usually positioned at a microphone, congregational songs and
hymns were both sung by the congregation. At Alpha and Omega,
congregational songs played a much more important role than
hymns, and will therefore be considered in much greater detail.

Because Alpha and Omega's approach to its musical repertoire
was characterized by great flexibility, a musical taxonomy which
boasts clear and inviolable boundaries is not possible. The
boundaries between hymns and congregational songs were sometimes
difficult to establish. When the congregation sang the chorus of
"I need Thee ev'ry hour" on October 27, 1991, no hymn was
announced and no hymnals opened, no regular beat was discernible,
and the melody of the chorus was embellished with slides and
ornamentation, while the harmony was improvised. Should the
congregation's performance of two very slow, unmetered statements
of this popular hymn's chorus be classified as a hymn or a

congregational song? It seems more appropriate to classify this
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as a congregational song, and in Table 5-1 it is listed as "1
need thee ev'ry hour," an instance of one of the few unmetered
congregational songs. The hymn's relatively simple chorus
appears to have become a part of the church's oral tradition,
while the more extensive text of the verses was abandoned. This
truncation of the hymn's verses is analogous to what Nettl has
called "The 'Top of Old Smoky' Effect™ (1983:108).

Despite some occasional such confusion with respect to
boundaries, congregational songs and hymns could, for the most
part, be easily distinguished. Hymns were usually announced and
sung with the hymnal or photocopied hymnal page in hand, while
congregational songs were usually unannounced, and much more
repetitive, both textually and musically. When the minister of
music explained the difference between congregational songs and
hymns, he noted that the former tended to be more "emotional,"
while the latter were more "inspirational" (May 29, 1991). Both
he and Pastor McGhee observed that congregational songs were
characterized by faster tempos and greater repetition than was
found in hymns (May 29, 1991; 1.3.12.92). Pastor McGhee, for
example, described the congregational songs as "repetitious," and
"more on the up note"--that is, more up-beat, when compared with
the hymns (1.3.12.92).

Characterigzed by simple strophic tunes and repetitive, often
improvised texts, congregational songs were ones which had been
passed along through oral tradition. The origin of some, those

which are here labelled call-and-response shouts, or simply
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'shouts,'! can be traced to the beginning of the twentieth
century (Williams-Jones 1970:206), while others, like 'Jesus on
the Mainline,' appear to have originated somewhat later, becoming
popular by mid-century (Lomax 1959:liner notes).

Congregational songs at Alpha and Omega were sung by the
congregation during the opening or warming-up segment of worship.
On Sunday mornings, they usually occurred only during the first
forty-five to sixty minutes of the worship service--that is,
before the pastor and Voices of Pentecost had entered the
sanctuary. Pastor McGhee perceived this opening segment of
worship as an opportunity for "congregation involvement," which
he considered an essential part of worship. "I don't think a
person should come to a worship service and not get involved," he
explained, "to the point that they're looking to be entertained"
(1.11.15.89). Before the pastor's arrival, then, the worship and
testimony leaders employed congregational songs as a form of
praise, as well as a means of taking the members gathered "higher
in the Lord." Whereas hymns functioned, in the words of the
minister of music, as "a time for settling down," congregational

songs served to get the congregation "fired up" (May 29, 1991).

Ithe terms "shout music,” "shouting," and "shout/s," as used
here, have three distinct meanings. "Shout music" is the very
fast instrumental music which accompanies spirit-filled dancing.
"Shouting" refers to a spectrum of very emotional, spirit-filled
behavior which includes spirit-filled dancing. Alternately, the
term "shouting" is used to refer to the dancing itself. Members
of Alpha and Omega use the terms "shout music" and “shouting" in
these various ways. The final term--the noun "shout/s"--is one
which I've adopted, independently of church usage, to designate a
particular type of congregational song (Type B, considered
below).
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A survey of the twelve worship service outlines in Appendix
A indicates that congregational songs [designated by song and
shout] were concentrated near the beginning of the each service,
both before and during the Testimony or Praise Service. From the
start of the worship service until the Testimony Service,
congregational songs were usually introduced by the worship
leader, or minister in charge. During the Testimony Service,
however, they could be initiated by either of the testimony
leaders or by any other person present. Particularly during the
Testimony Service, a member--with or without cue from the
testimony leaders--could stand and begin singing a familiar song.
The congregation joined in and the drummer picked up the beat,
while the organist usually searched for the tonal center by trial
and error.

More often than not, congregational songs began in this
manner, without prior announcement. Because these songs don't
appear in print and were usually not announced, the song "titles"
given here are derived from the first line of text.! When songs
were announced, the title given was generally drawn from the
first line of text. For example, the worship service on Sunday,
November 5, 1989, began with the minister in charge saying a few
introductory remarks before announcing a congregational song:

We're gonna open up our morning service. Greetings in the

name of Jesus Christ. We welcome you to the Alpha and Omega
Church. Today is the day the Lord has made and we shall

Mrhis is the convention which McIntyre adopted in his list
of approximately seventy-five congregational songs (1976:105-
107).

180



rejoice and be glad in it. This morning we're gonna open

our service up with a song, "Jesus on the Mainline, Tell Him

what You Want."
Positioned at the microphone, the minister began singing, while
the handful of members present, the drummer, and the pianist
joined in respectively. Even when a congregational song has a
generally recognized title, as with "When I Lay My Burden Down,"
members might still use the text's opening words to identify that
song. On February 18, 1991, for example, the worship leader
introduced this song as "Glory, Hallelujah," also describing it
as a congregational song:

...And so we're gonna open up our service this evening, with
a congregational song, "Glory, Hallelujah."

Although a song's opening line was generally given as the
title, this was not always the case. After the scripture reading
on October 29, 1989, for example, the worship leader announced
that the service would continue with the singing of the shout
which had been begun before the scripture. She said, "we're
gonna ask the Voices of Pentecost to please come and take the
choir stand as we continue to sing, 'My God's alright.'" The
shout, however, had not started with those words, but with the
line, "What do you know about Jesus?" When the worship leader
resumed this call-and-response shout, she sang only the word,
"alright," and the congregation responded in kind; after a while,
she began to lead with the text, "my God's alright."” It can
therefore be concluded that in practice, some flexibility is
employed in designating song titles. For this reason, and

because most congregational songs were usually not announced, the
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Table 5-1
Congregational Song Repertory at Alpha and Omega
(based upon the twelve services analyzed in Appendix A)

Total No.
Song Service: Services

l1 2 3 45 6 7 8 9101112

TYPE A:
In the name of Jesus, we have a
victory*
Send down the rain*
Let's go higher in the Lord* x
Victory, victory shall be mine*
Thank you, thank you, Jesus
There's power, power, wondrous
workin' power¥* 2x 2x x
I want to be more and more like
Jesus 2x x x
God is great, He's greatly to
be praised x X
Jesus gettin' us ready for that
great day X x
I love the Lord and I won't take
it back X X
Can't nobody do me like Jesus x X
Since I lay my burden down X X
When I think of the goodness of
Jesus¥* X x
Let us go into the house of the
Lord (I was glad when they
said unto me) X 2x
Jesus is mine X
Bless that wonderful name of
Jesus x
I'm so glad that the Lord saved
me X
Just another day that the Lord
has kept me x
Look where He brought me fram x
We have came into His house X
In that great gettin'-up mornin' x
Jesus on the mainline* x
Jesus said, 'if you go, I'll go
with you x
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* An asterisk indicates that a transcription of that song appears in Appendix
B.
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Table 5-1 (continued)
Congregational Song Repertory at Alpha and Omega

Sang Service: Services
sung
1 2 3 45 6 7 8 91011 12

TYPE A (continued):
I'm runnin’' for my life x
Because He lives X
He's been so good to me X
I'm so glad that He lifted me x
I praise Him, 1 praise Him, for
what He's done for me X
He didn't have to do it,
but He did* x
O came and magnify the Lord 2x
I shall not be moved x
I feel like goin' on X
I've came to glorify His name x
O what a mighty God we serve X
We come with [?] x
Hallelujah, hallelujah, I love
to praise His name 2x
Victory is mine x

Ll N N T N S S R P W

TYPE B:
I get joy when I think about
vwhat He's done for me%* X X X X
If you call on Jesus* X X
Praise the Lord everybody* X x
Praise Him x
Came on, praise His name x
He's worthy X
What do you know about Jesus 2x
Power X
I'm a soldier x
God is a good God 2x
Have you tried Jesus? x

P RN

TYPE C:

My soul loves Jesus* x x X X X X X X
When the praises go up x

I need Thee ev'ry hour X

-0

* An asterisk indicates that a transcription of that song appears in Appendix
B.
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songs listed in Table 5-1 are identified by the first line of
text.

Table 5-1 suggests the breadth of Alpha and Omega's
congregational song repertoire. Although the information
presented in this Table includes only data obtained from the
twelve services analyzed in Appendix A, the chart nonetheless
suggests the extent of Alpha and Omega's congregational song
repertoire, from 1989 to 1991. Table 5-1 shows that fifty-one
different congregational songs were sung in the course of those
twelve worship services.? Thirty-three of those fifty-one
songs, almost 65 percent, were sung in just one of the twelve
Sunday services analyzed. While the eighteen remaining songs
were sung on multiple Sundays, only six were sung on four or more
Sundays. Because such a large percentage of the songs listed in
Table 5-1 were sung on only one occasion, the data suggest that
Alpha and Omega‘'s congregational song repertoire is actually far
more extensive than these fifty-one songs. The nature of these
congregational songs--their simple, often sequential melodies and
repetitive texts--is conducive to congregational involvement,
even when only a few congregants know the tune. In fact, the

church repertoire might be viewed as the sum total of every

at Mount Zion, an African-American Pentecostal church in
Windsor, Ontario, McIntyre reported seventy-five to eighty songs
being sung in just three services, a number which seems quite
high (1976:55). It is noteworthy that several of the more
popular congregational songs at Alpha and Omega also appear in
McIntyre's list of songs performed at Mount Zion: "Victory,
victory shall be mine," "My soul loves Jesus,"” "Glory, glory,
Hallelujah, since I laid my burden down," and "I was glad when
they said unto me" (1976:105-107).
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member's collective memory, since any congregant could stand
during the testimony service and "sing" his or her testimony,
thereby introducing new songs to the repertoire. 1It should also
be noted that certain congregational songs almost always appeared
to be introduced by the same individuals. 1In this way, the
favorite songs of the most active congregants (e.g., the worship
and testimony leaders) became an important part of the church's
core repertoire.

The most popular songs in the church's repertoire were "My
soul loves Jesus," sung in eight of twelve services analyzed; "In
the name of Jesus, we have a victory," sung in half of the
services; "Send down the rain" and "Let's go higher in the Lord,"
each sung in five of twelve services; and "Victory, victory shall
be mine" and "I get joy when I think about,"™ both of which were

{ Since Service Nos. 1-4, 5-8,

sung in four different services.
and 9-12 were drawn from the autumn months of 1989, 1990, and
1991 respectively, Table 5-1 also provides some indication of
which songs appeared to be an essential part of the church's
repertoire year after year. Only three of the fifty-one songs--
"Let's go higher in the Lord," "I get joy when I think about,"”
and "My soul loves Jesus"--occurred in at least one of the four
sample services from each successive year.

The texts, and even the titles of these songs, reveal a

great deal about the shared beliefs which help to unify the Alpha

‘Appendix B contains musical transcriptions of various
congregational songs, including all of these more popular tunes.
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and Omega community. In an examination of the rhetoric of Sankey
and Bliss's Gospel Hymns and Sacred Songs, Sandra S. Sizer
maintained that the "primary import [of these gospel hymns] is
the way they function to create a sacred community articulated in
terms of shared emotions" (1978:127). The language of Alpha and
Omega's congregational songs fulfills a similar function. By
magnifying Jesus and testifying to His goodness, the
congregational songs help to establish a sacred community--a
community with a victory over death, satan, and worldly trials, a
community in which all members cherish Jesus as their personal
savior, friend, and companion.
The rhetoric of the congregational songs at Alpha and Omega
is one which magnifies and praises Jesus’:
"Oh come and magnify the Lord, for He is worthy to be
praised"
"God is great; He's greatly to be praised"
"Hallelujah, Hallelujah, I love to praise His name"
"I've come to glorify His name"
The language of these congregational songs also attests to God's
goodness:
"When I think of the goodness of Jesus, and all he has done
for me,..."
L: "God is a good God." C: "Yes He is."
"He's been so good to me"
L: "I get joy when I think about," C: "what He's done for
me."

Two of Alpha and Omega's most popular congregational songs

declare a "victory," and the text of these and other songs make

Sas explained in Chapter 3, Alpha and Omega is a "oneness"
congregation, and terms such as "God" and "Lord"™ are all
references to Jesus.
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it clear that this victory is one over satan, worldly trials, and
death:

"In the name of Jesus, in the name of Jesus, we have a
victory.//In the name of Jesus, in the name of Jesus,
satan will have to flee.//Oh, tell me who can go before
us, when we call on His great name.//Jesus, Jesus, Jesus,
Jesus, we have a victory."

"Victory, victory shall be mine.//Victory, victory shall be
mine.//If 1 hold my feet, let the Lord fight my battles.//
Victory, victory shall be mine."”

"He didn't have to do it, but He did.//He didn't have to do
it, but He did.//He woke me up this morning, started me on
my way,//He didn't have to do it, but He did.

The most important theme in these congregational songs, however,
is the image of a loving and close personal relationship with
Jesus, wherein Jesus is friend, companion, and savior:

"Can't nobody do me like Jesus. (x3)//He's my friend."

"Jesus on the mainline, tell Him what you want. (x3)//Just
call Him up and tell Him what you want."

L: "Have you tried Jesus?" C: "He's alright."

"My soul loves Jesus. (x3)//Praise His name."

"Jesus is mine.//Jesus is mine.//Everywhere I go; everything
I do,//Jesus is mine."

"Jesus said, 'if you go, I'll go with you...'"

"When I think of the goodness of Jesus,//and all He has done
for me,//my soul cries out, 'Hallelujah,// praise God for
saving me."

Sizer asserts that the nineteenth-century gospel hymns helped to
"create a sacred community, raising the group and its members
above the lesser beings which inhabit the world" (1978:19).
Through congregational songs which proclaim a loving and personal
relationship with their savior Jesus, the members of Alpha and
Omega affirm the basic tenets which both unite their religious
community and separate them from the outside world.

The congregational songs were almost always accompanied by a

keyboard synthesizer and/or an organ, as well as by a drum set;
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and this accompaniment, particularly the snare and bass drums,
was usually quite loud. At the beginning of each congregational
song, the drummer typically emphasized the first and third beats
of each measure with the bass drum, adding syncopated bass drum
patterns in between, while sharply accenting the eighth notes
between the beats with the snare drum. As a song progressed, the
drum patterns became increasingly more syncopated and
unpredictable. The keyboardist improvised chordal accompaniment
which had a free and independent character; indeed, sometimes the
accompaniment, with its chromaticism and a harmonic vocabulary
which included seventh chords, secondary dominants, and added
sixth chords, bore only a very distant relationship to the melody
sung by the congregation. This keyboard and drum accompaniment
which supports congregational songs was perceived by members as
very stylish and contemporary. Against this accompaniment, the
congregation sang the tune. Though one vocal melody normally
prevailed, the effect was that of heterophony, with many
congregants simultaneously singing melodic and rhythmic variants
of the tune. With the vocal heterophony, loud percussion,
keyboard accompaniment, handclapping, and other instruments
sometimes added to the mix (lead guitar, bass guitar, saxophone,
flute, trumpet, and tambourine), the overall impression was that
of a very dense web of sound.

Although the Pastor, choir directors, and members did not
seem to differentiate among types of congregational songs,

performance practice, together with the formal organization of
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songs, indicates that this repertoire can be classified into
three basic types, which will here be designated as types A, B,
and C. As can be seen from Table 5-1, Type A songs constitute
the bulk of the repertoire. Tempo figured importantly in emic
classification of songs, and while the following taxonomy is not
strictly emic, tempo provides a means of differentiating among
Type A, B, and C congregational songs. The spirited call-and-
response shouts (Type B) were the fastest in the congregational
song repertoire, while the free, unmetered Type C songs were the
slowest. With moderately fast tempos, Type A songs fell between
those two poles. The following discussion explores this taxonomy
in more detail, considering representative examples of each type
of congregational song.
Congregational Songs: Type A

Most of the congregational songs that were sung at Alpha and
Omega are here classified as Type A Congregational Songs. These
songs are metered; almost always in a major key; usually consist
of four phrases, though sometimes include only two; are typically
eight or sixteen measures in length; and are textually
repetitious and "up-beat" (that is, of moderate to fast tempo).
Each of the Type A congregational songs mentioned in the
following discussion has been transcribed and analyzed, and this
information is located in Appendix B.

The melodies of Type A congregational songs usually
encompass a small range--often as little as a perfect fifth or

major sixth, as for example, in "Send down the rain" and "Let's
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go higher in the Lord," respectively. Melodically, the tunes are
memorable and quite singable, and this appears to be the result
of the compact range; the use of much conjunct melodic movement
(e.g., "Send down the rain"); the extensive use of melodic
sequences (e.g., "In the name of Jesus"); and an emphasis upon
the notes of the tonic triad (e.g., "Victory, Victory shall be
mine"). Textual repetition also facilitates quick retention and
active congregational involvement. The most common textual
repetition occurs when three lines of a four line stanza are
repeated--AABA or AAARB--as illustrated in the following two songs
respectively:

He didn't have to do it, but He did.

He didn't have to do it, but He did.

He woke me up this mornin', started me on my way.

He didn't have to do it, but He did.

Jesus on the mainline, tell Him what you want.

Jesus on the mainline, tell Him what you want.

Jesus on the mainline, tell Him what you want.

Just call Him up and tell Him what you want.

Though the melodies of Type A congregational songs are
usually in a major mode, it is rare that they employ all the
pitches of the heptatonic scale. More often, the melodies
utilize five or six pitches from this scale. Sometimes, as in
"Send down the rain," the five pitches are simply those from the
tonic to the dominant, but one anhemitonic pentatonic scale--c-d-
e-g-a--is frequently encountered (see "Victory, victory shall be
mine" and "Let's go higher in the Lord").

Although Type A songs sometimes feature patterns of solo

call and congregational response, call and response does not
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appear to be an essential element of these songs, as it is with
Type B songs. For example, performance of "Jesus on the
mainline,” a Type A song, usually began with a song leader
singing the words "Jesus on the mainline"; he then paused,
allowing the congregation to respond, "tell Him what you want."
However, the distinction between the roles of the leader and
congregation in "Jesus on the mainline" was not so well-defined
as it was in the shouts (Type B congregational songs), and soon
many congregants began singing the entire text, while still
others continued singing only the response.

The meter of Type A congregational songs is almost always
simple gquadruple. In the six Type A songs transcribed in
Appendix B, the tempos range from 84 to 98 quarter note beats per
minute. Handclapping, usually on the eighth notes between the
beats, is a common feature of performance.

Congregational Songs: Type B (Shouts)

Type B songs are characterized by call and response
organigzation, highly repetitive texts, and very short stanzas,
usually only four measures in length. Call and response
alternation between a solo song leader and the congregation is
the defining characteristic of the congregational songs here
classified as Type B. While call and response is sometimes
employed in Type A congregational songs, it is an essential
feature in the Type B songs. Like the Type A congregational
songs, the Type B songs are strophic and in duple meter, but the

four-measure stanzas of Type B songs are shorter and more vamp-
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like in character.

The four measure stanza of the Type B congregational song is
divided into two phrases of equal length, an antecedent and a
consequent phrase--each of which contains a solo call and a
congregational response (see, for example, "I get joy" and "If
you call on Jesus" in Appendix B). The key structural pitches of
the congregational responses help to define antecedent and
consequent phrases. Outlining an ascending third from tonic to
mediant, the response of the antecedent phrase creates a sense of
openendedness, while the descending third of the response in the
consequent phrase provides a feeling of closure. The brevity and
improvisatory character of these shouts resulted in continuous
repetition and variation. 1In the process of continuous
variation, the leader often shortened the call, and the distance
between call and response was reduced from four to two beats,
thereby making the shout more animated and intense. This type of
variation is illustrated in the transcriptions of "I get joy" and
"Praise the Lord everybody," located in Appendix B. 1In practice,
these shouts could last from about one minute to as long as ten
minutes, and the flexibility of their form was conducive to great
ritual flexibility, since they could be interrupted and resumed,
almost without missing a beat.

Type B congregational songs generally caused the
congregation to become more animated and fervent than the Type A

songs. Although the sheer repetitiveness of these songs seemed

partially responsible for this increased energy, it was the
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faster tempos of the Type B songs that appeared to generate most
of this excitement. The tempos of the three Type B
congregational songs transcribed in Appendix B range from 104 to
106, and handclapping between the beats is a common feature of
these songs. Although the minister of music used the terms
“praise"” and "congregational" songs interchangeably,‘ when he
cited an example of a praise song, he chose a Type B song: "Have
you tried Jesus, He's alright." "These are the type of songs,”
he said,

that just repeat back and forth.... They're emotionally,

motivational charged songs. They get you fired up, just by

thinking what God has done for you, and it fires up your
emotions. You get excited about what God has done, and then
it sparks dancing and shouting, whatever have you, throwing
of your hands.... It provokes a more physical, emotional
response, rather than just a inspirational type of response

[as is the case with hymns] (May 29, 1991).

Whereas almost all of the Type A songs that were sung at
Alpha and Omega were in a major mode, Type B congregational songs
were in a minor mode. The third and seventh scale degrees were
generally flatted in these Type B songs, and the sixth scale
degree was usually omitted (see, for example, "I get joy," "If
you call on Jesus,” and "Praise the Lord everybody" in Appendix
B). The range of the congregational responses was always quite
compact, and this small range--usually only a minor third or a
perfect fourth, moving from the tonic or the flatted subtonic up

through the flatted mediant--facilitated congregational singing.

There is clear evidence that these call-and-response shouts

6All congregational songs might be described as "praise
songs." .
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have a lengthy oral tradition. For example, a shout can be heard
on a commercial release of a sermon that was recorded in Chicago
in 1927.7 The sermon, "God's Mercy to Colonel Lindbergh,"
delivered by Rev. Leora Ross, with singing by the Church of the
Living God Jubilee Singers, is flanked and twice interrupted by a
call-and-response shout, one which is almost identical to those
sung at Alpha and Omega (see below, Figure 5-5). Pearl Williams-
Jones published a transcription of one such song, labelling it a
"call-and-response,” and claimed that it is "based on a holiness
shout from approximately 1910," adding that it is
"characteristically accompanied by hand-clapping and the holy
dance" (1970:206). At Alpha and Omega these songs were not
usually accompanied by spirit-filled dancing. Alluding to the
term 'holiness shout,' the term "shout" is here used to designate
these Type B songs.8 In the twelve service outlines of Appendix
A, these highly repetitive "call-and-responses" have thus been
labelled as "shouts," thereby differentiating them from the
balance of the congregational song repertoire.
Congregational Songs: Type C

Although Type C congregational songs were encountered less

frequently at Alpha and Omega than the two aforementioned types,

"This sermon has been reissued on Paul Oliver's recorded
collection, Songsters and Saints: Vocal Traditions on Race
Records. A transcription of this shout appears later in this
chapter, in conjunction with a discussion of tune families (see
Figure 5-5d).

'As noted above, the term "shout music" is used to designate
the instrumental music which accompanies spirit-filled dancing.
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their leisurely tempo and free manner of performance made them
perhaps the most easily recognized type of congregational song.
Unlike all other congregational songs, they were slow and
unmetered, and the manner of performance was free and unhurried,
without a sense of regular pulsation. These Type C
congregational songs, with their slow and very free style of
performance, appear to be a vestige of what is called "the 0ld
Way of Singing." Tracing this performance style back to colonial
America and ultimately to the English parish church, Nicholas
Temperley suggests that this style has a tendency to develop "in
places where congregations are left to sing hymns without musical
direction for long periods" (1981:511). Eventually, he writes,
the tempo becomes extremely slow; the sense of rhythm is
weakened; extraneous pitches appear, sometimes coinciding
with those of the hymn tune, sometimes inserted between
them; the total effect may be dissonant (1981:511).
Temperley explains that this way of singing can still be found in
parts of Appalachia (1981:512), and Jeff Todd Titon, in
particular, has noted its survival at the Fellowship Independent
Baptist Church, in Stanley, Virginia (1988:226-227).
As the transcription of "My soul loves Jesus" illustrates
(see Appendix B), the singing style of Type C congregational
songs is quite different than that used in the singing of Type A
and B congregational songs. Although this song is not a hymn and
is not "lined out" in the tradition of lined hymnody, the style
of singing is nonetheless analogous to that of lined hymnody.
The text of "My soul loves Jesus" is simpler and more repetitive
than that found in hymns. Moreover, this song was sung
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frequently at Alpha and Omega, and the congregation knew its text
quite well. Por these reasons, the lead singer did not need to
remind congregants of the words; rather, her role was simply to
get the congregation started and to determine the pace. The
transcription's timeline shows that this style of singing is
extremely slow, with many notes held for as long as two or three
seconds.

Despite the freedom of this style, the placement of Type C
congregational songs in worship appears to have been very closely
prescribed, for they almost always appeared immediately before
the mass prayer near the beginning of the service. Much slower
than both the Type A and B congregational songs, Type C songs
were clearly employed in such a way as to render the congregation
more pensive and prayerful. On the rare occasion when an
unmetered congregational song was employed elsewhere in the
service, it almost invariably occurred during the offertory,
another more serene and solemn moment in the service.

Hymns

The function of the hymns, already addressed in the previous
chapter, is analogous to that of the Type C congregational songs.
The hymn was added to Alpha and Omega's order of worship after
the move from the warehouse sanctuary, and its placement
immediately before the sermon was apparently designed to render
the congregation more sober and tranquil, ready to receive the
pastor's message. As noted above, the minister of music

considered the hymns to be more "inspirational" and less
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emotional than the congregational songs.

Hymns constituted only a marginal portion of Alpha and
Omega's music-making. I witnessed no performance of hymns during
the congregation's last few months at the warehouse sanctuary.
Several months after the church's move, a hymn appeared in the
bulletin's printed "Order of Worship." Despite its inclusion in
the order of worship, however, the hymn was regularly omitted.
Of the services analyzed in Appendix A, eight occurred after the
move, and therefore after the hymn had become a part of the
official order of Worship. 1In only two of those eight services,
however, was a hymn actually performed, and the hymn was more
commonly replaced with an added choir selection. The flexible
and openended performance of hymns is addressed in a later

chapter dealing with musical and ritual flexibility.

III. Choir Selections and Instrumental Shout Music

Whereas congregational songs and hymns constituted an older,
more traditional musical stratum at Alpha and Omega, the choir
selections and instrumental shout music formed a more
contemporary stratum. During the fall of 1989, before the
church's move and the introduction of the printed bulletins, two
choir selections were generally sung during Sunday morning
worship services. The Voices of Pentecost performed both before
and after the offering, and the two numbers were always referred
to as Choir "Selections": Selection A and Selection B. After the

move and the introduction of programs, the printed order of
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worship indicated two choir selections, placed exactly where they
had been performed all along--on either side of the offering.
Selection A, then, occurred shortly after the entrance of both
the pastor and the choir.

In the fall of 1989 most services included only two choir
selections (only one of the four services from 1989 examined in
Appendix A contained a third selection). With the church's move
to a new sanctuary, however, the number of choir selections
increased, as the choir began to play an even more prominent role
in worship. After the move to Bradley Avenue in January, 1990,
an instrumental choir processional was introduced, and the choir
gradually began to sing a third selection in conjunction with
this processional. Unlike the two main choir selections, this
third selection was not announced.’ Although congregational
songs, as noted above, were usually begun without introduction,
Choir Selections A and B were always announced, and these
introductions were sometimes rather elaborate. 2 typical
introduction might include some preliminary remarks by the
pastor, as well as more specific information provided by a choir
member--for example, the title, the director, and the lead singer
(if applicable). On Sunday, October 22, 1989, for example,
Pastor McGhee and the minister of music both helped to introduce
the Choir's B Selection:

Pastor: Now at this time the Voices will come with a B
Selection, and I know you gonna pray for them. Put your

‘In the service outlines which appear in Appendix A, these
are labeled as "processional selections."
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hand[s] together for them as they come [applause]; come on
give it to them as they come [clapping continues]. The
Voices of Pentecost: will you receive them in Jesus' name,
and let 'em sing under the unction of the Holy Ghost. God
bless 'em, in the name of Jesus. [pause] At this time we
want you to give them another hand as they come: the Voices

of Pentecost.
Minister of Music: Praise the Lord, Saints. [C: Praise the

Lord.] Praise the Lord again. [C: Praise the Lord.] The

Voices of Pentecost are coming to you at this time,

ministering in song, [with] "He's Worthy," led by Sister

E---ereem- . Pray our strength in the Lord.
Because the minister of music directed this selection himself, no
director was identified.

A more recent development was the occasional introduction of
a fourth Choir Selection, as on September 29, 1991 (Service #9).
An examination of the outlines in Appendix A indicates that the
Voices of Pentecost played an increasingly more prominent role in
Sunday morning services during the time period considered.!
With the gradual addition of a Processional Selection and an
occasional fourth selection, total choir performances sometimes
exceeded one half hour (e.g., 31'45" on September 29, 1991).

Alpha and Omega's minister of music characterized the
church's Choir Selections as "contemporary black gospel," thereby
differentiating the repertoire from the hymns and congregational
songs (I.1.26.91) The chief musician, the individual who was
largely responsible for the selection and instruction of new
choir numbers, emphasized that the choir repertoire at Alpha and

Omega was "very contemporary.”" He noted that, while the

repertoire of some other local choirs was "about twenty years

Urhese changes will be discussed in greater detail in
Chapter 7.

199



old," that of Alpha and Omega was more contemporary, because of
the church's younger congregation (personal communication: March
3, 1991). 1In this respect, he explained, the choir repertoire at
Alpha and Omega is on the cutting edge of gospel, like that of
church choirs in Chicago. Some of Alpha and Omega's most popular
choir selections included covers of the following recordings:
"Guess You're Wondering," Reverend Milton Brunson and the

Thompson Community Singers. if I be lifted (Rejoice WR
8369), 1987.

"Oh Lord We Praise You," "Walk in the Light,"™ and "You Must
Be Born Again," Hezekiah Walker and the Love Fellowship
Crusade Choir. "Oh Lord We Praise You" (Sweet Rain SR-
01254), 1990.
"Who's On the Lord's Side," Reverend Timothy Wright. Rev.
Timothy Wright Live! (Savoy SAV 14795), 1989.
"Hold Up the Light," BeBe and CeCe Winans. Heaven (Capital
C4-90959), 1988.
"More Abundantly,"” Ricky Dillard's New Generation Chorale.
The Promise (Muscle Shoals Sound Gospel MSSC 8008), 1990.
"The Potter's House," Tramaine Hawkins. Tramaine Hawkins
Live (Sparrow SPC 1246), 1990.
As the copyright dates indicate, the Voices of Pentecost were
covering some of the most recently released gospel recordings.
Interestingly, however, no reference was ever made in worship to
any of these recording artists. In fact, when the selections
were announced during worship, the titles given are often
somewhat different than those found on the recordings. For
example, on November 24, 1991, the choir's cover of Rev. Timothy
Wright's "Who's on the Lord's Side" was introduced as "Get Up, If
You're on the Lord's Side,” and Ricky Dillard's "More Abundantly"
was listed on a choir concert program as "Abundant Life"
(November 22, 1991). Alpha and Omega's soloists were usually

unaware of recording information for the songs on which they
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soloed, and, if questioned, they commonly referred me to the
chief musician. It seems, therefore, that although the choir
selections were derived from contemporary releases, little
importance was attached to a familiarity with the original
recordings.

Both the minister of music and the chief musician
characterized the music at Alpha and Omega as "upbeat," and this
was particularly true of the Choir Selections. While watching
severai local choirs compete at Champaign-Urbana's Black Expo
‘91, the chief musician pointed out that one choir's selection
was "too depressing," and explained that he chooses lighter, more
uplifting songs--i.e., more "upbeat" numbers (personal
communication: March 3, 1991). In addition to his role as
principal keyboardist, the chief musician, assisted by the choir
directors, helped preside over the Monday evening choir
rehearsals. He was almost singlehandedly responsible for
choosing the choir selections and teaching them to the choir.
Having learned the selections from cassette recordings, he taught
the parts--soprano, alto, and tenor--while at the keyboard,
customarily singing and playing a vocal line, then asking the
respective section to sing along. 1In teaching a new selection,
he sometimes referred the cassette's J-card, as a reminder of the
song's text, and although he occasionally wrote out a selection's
text and/or dubbed a number for a choir member or soloist, no
written musical transcriptions were ever employed. In this

respect, the choir selections, like the congregational songs,
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were communicated orally.

As concerns formal organization, these choir selections were
longer and much more complex than the congregational songs.
Unlike the congregational songs, the choir selections tended to
be multisectional in form, employed prescribed vocal harmony
(soprano, alto, and tenor), and sometimes modulated. Choir
Selections and congregational songs, however, shared some
important traits. Both tended to be open-ended in character;
both could employ vamps; and both were regularly accompanied by
keyboard, drums, and handclapping. Like congregational songs,
some choir selections featured a vocal soloist, while others did
not.

The accompaniment of the Choir Selections was similar to
that of the congregational songs. Because the Choir Selections
were rehearsed and the congregational songs were not, the
keyboard and drum accompaniment sounded less improvised in the
Choir Selections. Although the harmonic vocabulary varied
significantly from one Selection to the next, it was generally
more complex than that found in the congregational songs. The
keyboardist regularly employed chromaticism, secondary dominants,
and altered dominants, as well as seventh, ninth, diminished, and
added-sixth chords. The drum accompaniment was characterized by
heavy snare and bass drum throughout. The bass drum was "busier"
than its counterpart in the style of popular music: it not only

stressed beats one and three, but also added syncopated patterns

and often accented the rhythms of the text. The snare drum, on
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the other hand, usually accented the "back beats'"--beats two and
four.

The flexible and improvisatory character of choir selections
can best be illustrated by examining multiple performances of a
single selection. The following discussion considers three
performances of "Yes, Jesus Loves Me."!! In a later discussion
of musical and ritual flexibility, five performances of another
choir selection will be analyzed (see Chapter 8). As performed
by the Voices of Pentecost, "Yes Jesus Loves Me" featured a
female lead singer (alto), and was sung during at least three
Sunday morning worship services in 1991: June 30; September 29;
and November 1ll1. Certain formal elements of this Selection--for
example, three principal sections (here labelled A, B, and C) and
a 4mm vamp--were present in each of the performances. The
placement and number of these formal elements, in each of these
performances, is illustrated in Table 5-2. As Table 5-2
indicates, every performance began with Section A, a slow and
metrically free introduction, sung by the soloist without vocal
backup; the melody and text of this section were based upon the
chorus of "Jesus Loves Me," the well-known nineteenth century
hymn by William B. Bradbury. After this unmetered introduction,
the remainder of the Choir Selection was metered (in common
time), and stylistically much closer to the "contemporary gospel"

sound.

11This selection was performed in two of the twelve services
analyzed in Appendix A (Service Nos. 9 and 11).
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Table 5-2
A Comparison of Three Choir Performances of
"Yes, Jesus Loves Me"

Date Form: Duration:
June 30: A A B C2x C 25x B [rit]* 8x B [rit] 8°'55"+1'50"
Sept.29: AAA B C C 25x B 16x B [rit] 12°'55"
Nov. 11: A A B C C 31x B [rit] 9'20"
*[rit] or ritardando indicates a point of closure; on June 30th
the choir selection came to a close, but was resumed moments
later, a relatively common practice at Alpha and Omega.

In each of the three performances considered, Section A was
repeated at least once, and was followed by a single statement of
a contrasting B Section, which was fourteen measures long and
featured both soloist and choir. After only one statement of
Section B, every performance continued with a third element--
Section C, which, like Section B, featured both soloist and choir
and was also fourteen measures long. Unlike Section B, however,
Section C incorporated two statements of the four measure vamp
(x), which figured prominently in the balance of the Choir
Selection (Section C = é6mm + 4mm + 4mm). The vamp is transcribed
below in Figure 5-1.

Although each performance proceeded similarly through the
first statement of C, greater variability characterized the rest
of the Selection. Consider the form of each performance as
diagrammed in Table 5-2. The constituent elements--Sections A,
B, C, and the four measure vamp--can be seen as building blocks,

and although there are clearly rules of order which must be

followed in performance, there are certain points at which the
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Figure 5-1
The Additive Vamp from "Yes, Jesus Loves Me"
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musical form can be "stretched." Thus, for example, only the
June 30th performance featured two statements of the vamp before
Section C was restated. Because Section C incorporates the vamp,
the choir director, with a rolling motion of her hands, could
indicate to the choir that the vamp was to be continued. Later
in that same performance, after the selection had seemingly ended
and while the congregation was still applauding, the instrumental
musicians revitalized their accompaniment, and the choir resumed
the Selection, starting with the vamp. This resumption of an
apparently concluded selection is yet another way of "stretching"
a choir selection.

Further evidence of musical flexibility, not suggested in
the above diagram, can be found in the vamp sections of this
Selection. The vamp sections feature what Horace Clarence Boyer
has called an "additive vamp" (1985:137). Thus, the vamp
sections were not only characterized by variable length (that is,
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a variable number of statements of the vamp, as indicated in the
above diagram), but also by variable building blocks (not evident
from the above diagram). The four measure vamp is heard first at
the end of Section C, with the text, "They are weak but He is
strong” (x2). In the vamp segment of Section C, this melody and
text become identified with the altos. In the actual vamp (x),
all three parts sing different melodies and texts: the altos
sing, "They are weak but He is strong" (x2), while the sopranos
sing, "Yes, Jesus loves me, for the Bible tells me so," and the
tenors declaim, "For the Bible tells me so" (x2) (see Figure
5-1). 1In all three performances, the altos began the vamp
section, continuing their two-measure ostinato figure, heard
twice in each statement of the vamp. Soon, the choir director
signaled the sopranos, and then the tenors, to sing their
respective parts alone. Eventually, the three contrapuntal lines
were joined, to the enthusiastic response of the congregation.
This "additive vamp" entails the dissecting of the counterpoint,
featuring individual lines alone, in pairs, and altogether; in
this fashion, the vamp may be repeated and varied at the will of
the choir director. The practice of isolating and combining
parts was a common feature of choir selections at Alpha and
Omega, and added another dimension of flexibility to these
selections.

As suggested above, some rules of order clearly govern each

choir selection, and presumably some formal relationships are

invariable. 1In the case of '"Yes Jesus Loves Me," for example,
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the selection will apparently always begin with Section A, end
with Section B, and contain no more than two statements of
Section C. It further appears that multiple statements of the
vamp will precede all but the first statement of Section B. Yet,
the selection is conceived in such a way that it can be
"stretched" or "compacted" at will. When asked about musical
flexibility in the choir selections, one choir member and
frequent lead singer explained,

"you can do it [i.e., a vamp or section] as many or few

times [as you like]. You don't never do it [the Selection]

totally the same way. 1If the Spirit comes in and takes
control, [we take] one part and we do it over and over
again.” (1.8.18.92)
Nowhere was this variable repetition so apparent as in the vamp
sections.

During the performance of choir selections, it was the choir
director who took charge of the vocal and the instrumental
musicians, and determined the course of improvisation. With
numerous cues, the director could indicate that a modulation
would take place, that a vamp was to be prolonged, or that the
sopranos, for example, would sing alone or in combination with
another part. A rolling of the director's hands was a signal to
prolong a vamp or repeat a section. Often, with arm outstretched
and fingers counting down with the passage of each vamp--4-3-2-1
-~the director counted out the number of vamp statements left
before movement to the next section. When the director wished to

isolate the individual vocal sections of a harmonized vamp, one

finger was used to indicate that the sopranos were to sing their
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line alone, while two or three fingers indicated that the altos
or tenors respectively were to sing their parts alone. Using
these signals, the director was able to signal her intentions to
the choir and musicians, thereby controlling the direction that a
selection would take. Thus, improvisation within the overall
structure of a choir selection was in the hands of the choir
director.

The sound of Alpha and Omega's instrumental shout music,
like that of the choir selections, was contemporary and upbeat.
Shout music was the very fast, ostinato-based instrumental music
which accompanied spirit-filled dancing and occasional trance-
like states. This music invariably featured both keyboard/s and
drums, was quite loud, and was characterized by tempos ranging
from about 160 to 184 beats per minute, as well as by rapid
handclapping between the beats. A survey of the twelve services
analyzed in Appendix A indicates that some services contained as
little as one or two minutes of this Spirit-filled activity (see
Service Nos. 5, 8, and 11), while others featured approximately
an hour of this music (Service Nos. 3 and 10).

The chief musician, from his position at the organ or
keyboard synthesizer, always appeared to lead this shout music,
though the drummer played a very essential role as well. Many
different keyboard ostinatos were employed in this shout music,
and sometimes the motives had a distinctly secular character. On
one occasion, the minister of music, for example, criticized "the

worldly spirit" that sometimes invaded worship in the form of
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secular musical scraps:

A lot of times... in our churches, there's a lot of worldly
spirit that comes out in our music, and it comes from the
musicians,... because that's what's in them.... 2And a lot
of times you're not aware of that.... A classic example of

that is... that we could be in... maybe the height of the
service, and somebody [would] stop playing the music and
start playing "Mickey Mouse" in a fast tempo, and you never
catch it and people shouting all across the church on
"Mickey Mouse,” or something that simple (May 29, 1991).
Though I found no evidence of "Mickey Mouse" scraps being played
in worship, Figure 5-2 illustrates two ostinatos that were
briefly employed by the keyboardist on November 24, 1991. The
first provides some idea of the short, repetitive scraps that
usually characterized shout music, while the second, longer
ostinato gives some example of the "worldly spirit" to which the
minister of music was alluding.12 When questioned about the
Figure 5-2

Two Keyboard Ostinatos Employed in Shout Music
(November 24, 1991)
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different types of music employed in worship, shout music was

generally the last type of music which congregants thought about,

uA variant of this second ostinato is recognized by the
name of "Tequila" and carries a clearly secular connotation.
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but, as the aforementioned data clearly indicate, it constituted
a very important component of some worship services at Alpha and

Omega.

IV. The Possibility of Tune Families: Three Samples

In classifying Alpha and Omega's congregational songs, I
observed that some songs are almost melodically identical to
others in the repertoire. 1In certain cases, this similarity is
so striking as to prompt questions concerning the nature of the
"piece.” For example, are Alpha and Omega's shouts, the
aforementioned Type B congregational songs, to be considered
discrete pieces, or are they really just different texts sung to
a single tune? When these songs were identified in worship, they
were described as "congregational songs," and like other songs in
that repertoire (Type A and C songs), they were given distinct
titles, usually derived from the first line of the song's text.
Church members and musicians, therefore, seemed to view these
songs as discrete works.

When confronted with a group of tunes that evidence clear
melodic and structural similarity, scholars have speculated about
the possibility of a family of related tunes and a common genetic
origin (see, for example, Bayard 1950; Nettl 1983; Cowdery 1984,
1990). Focusing on tunes separated from their texts, Samuel P.
Bayard contended that the British-American oral song tradition is

based upon "a limited number of tunes," and that the wealth of

existing variants is the result of "oral transmission and re-
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creation" (1950:4-5). 1In positing a common genetic origin which
can account for a large number of variants, Bayard used the
concept of a "tune family," which he defined as,
a group of melodies showing basic interrelation by means of
constant melodic correspondence, and presumably owing their
mutual likeness to descent from a single air that has
assumed multiple forms through processes of variation,
imitation, and assimilation (1950:33).
More recently, James R. Cowdery has used this concept to account
for tune resemblance in Irish traditional music (1984; 1990).
The tune family hypothesis provides a plausible explanation
for the melodic similarities found among certain congregational
songs sung at Alpha and Omega. The following discussion does not
attempt to demonstrate possible tune family origin for all of
Alpha and Omega's congregational songs, but only to provide
evidence that remarkable melodic similarity exists between parts
of the song repertoire. Three tune families from the Alpha and
Omega congregational song repertoire will be proposed and
examined in the following pages. Two are drawn from the Type A
congregational song repertoire. The third is probably the
repertoire's largest tune family, since it appears to include all
of the Alpha and Omega's Type B congregational songs--shouts
which are characterized by a uniform structure and close melodic
correspondence. Together, these three tune families can be seen

to account for many of the congregation's most frequently sung

tunes. Curiously, the church's most popular Type A
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13 appeared much more likely to exhibit

congregational songs
melodic correspondence with other songs in that repertoire than
did those Type A songs which were performed less often. Though a
partial explanation might be found in the investigator's greater
familiarity with these tunes, another possible explanation is
that their melodic similarity actually contributed to their
popularity, by reminding members of similar tunes.

In any given worship service, there was a tendency for
individuals to introduce tunes with a family resemblance to one
which had already been sung in that service. The most common
such pairing of related tunes was found with the songs "In the
name of Jesus, we have a victory" and "Send down the rain,"™ two
of Alpha and Omega's most popular congregational songs. Table 5-
1l indicates that the former was sung in six of the twelve
services surveyed, while the latter was sung in five. More
importantly, the five services were a subset of the six. 1In
other words, in the larger set of twelve services, "Send down the
rain" was sung only in those services in which the related tune,
"In the name of Jesus, we have a victory," was also performed. A
similar, but less striking pairing can be observed between two
other related tunes which were alsoc among Alpha and Omega's most
popular congregational songs: "Let's go higher in the Lord" and
"Victory, victory shall be mine." As Table 5-1 shows, the first

was sung in five of the twelve services, while the second was

13Table 5-1 indicates which songs were performed most often,
at least in the twelve services analyzed.
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performed in four, but three services included both songs.
Therefore, in the sample of twelve services, "Victory, victory
shall be mine"” was performed in only one service which did not
also contain "Let's go higher in the Lord." The most plausible
explanation, it seems, is that members, having sung one song,
were reminded of the related tune as the result of melodic
similarities between the two songs.

Nettl has used the concept of "density" to describe the
extent to which pieces in a repertoire, or variants in a tune
family, resemble one another (1983:195). 1If the correspondence
between units or variants is quite close, the repertoire or
family can be described as "dense." A dense tune family, Nettl
explains, "has variants that are very similar to each other, and
its closest neighbor-variants are almost identical™ (1983:195).
Using this concept, each of the three tune families that are here
examined might be described as dense, since the variants in each
family are nearly identical.

Tune Family No. 1

Tune Family No. 1 includes at least three of the
congregational songs that were most popular at Alpha and Omega.
The three variants were clearly viewed by church members as three
different songs: "Let's go higher in the Lord," "Victory, victory
shall be mine," and "He didn't have to do it, but He did." The
first two songs were favorites of the congregation, sung
respectively at five and four of the twelve services surveyed

(see Table 5-1). Though the text of the third song was a very
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common source of formulaic expressions at Alpha and Omega,
present in almost every service, the song itself was sung in only
one of the twelve services analyzed in Appendix A.

Transcriptions of these three congregational songs are
contained in Appendix A, and Figure 5-3 provides a phrase by

phrase comparison of the three melodies. The "tune," as

Figure 5-3
Tune Family No. 1: Melodic Correspondence among Three Variants
a. "Let's go higher in the Lord"
b. "Victory, victory shall be mine"
c. "He didn't have to do it but He did"
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represented in each of these three variants, has four two-measure
phrases in common time, a range of a major sixth (from the
dominant up to the mediant), and is pentatonic, using the pitches
¢, d, e, g, and a. In each variant, the first, second, and
fourth phrases cadence on the downbeat after a single measure,
while the third phrase is textually more expansive and does not
cadence until the third or fourth beat of the next measure. The
final of each respective phrase is constant from one variant to
the next. The first, third, and fourth phrases of each variant
cadence on the tonic, while the second phrase always cadences on
the supertonic. As Figure 5-3 shows, the first half of the tune
(i.e., phrases one and two) is almost identical in each of the
three variants, and though some variation can be seen in phrases
three and four of the different variants, the key structural
pitches remain the same, with both phrases always moving from the
mediant down to the tonic.

The melodic correspondence among these three congregational
songs is too striking to be ignored, and the tune family
hypothesis provides a credible explanation. These three
different songs can be viewed as variants of a single melody.
Presumably at one time there was a single tune which, through
oral transmission and re-creation, spawned these three variants.
It is entirely possible, moreover, that this hypothetical tune
was not associated with any of the texts from the above three

songs.
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Tune Family No. 2

Melodic correspondence was noted among other Type A
congregational songs as well. One of the most obvious cases is
that found between the tunes of "Send down the rain" and "In the
name of Jesus... we have a victory." Though the first of these
songs is only half as long as the second, its melody can be found
embedded in that of the second (see Figure 5-4). The first six
measures, together with the final two measure cadence of "In the
name of Jesus..." correspond very closely to the melody of "Send
down the rain.”" As described above, the phenomenon is very
similar to what Nettl has dubbed "The °'Top of 0ld Smoky' Effect"
(1983:108). The longer of these songs, "In the name of
Jesus...," consists of four phrases (A A' B B'), and "Send down
the rain" is a variant of its truncated first half with a cadence
affixed (A'' A'''). The foregoing examples illustrate that
several of the most frequently sung Type A congregational songs
at Alpha and Omega can be viewed as variants of two basic tune
families.

Tune Family No. 3

A third tune family can account for an even greater segment
of Alpha and Omega's congregational song repertoire, since all of
the Type B congregational songs appear to be variants of a single
tune--a call-and-response "shout." The basic structure of this
shout (the Type B congregational song), although examined earlier
in this chapter, will be reviewed here. The four measure shout

consists of two phrases of equal length, each containing a solo
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Figure 5-4

Tune Family No. 2: Melodic Correspondence between Two Variants
a. "In the name of Jesus... we have a victory"

b.

"Send down the rain"
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call and group response. The melodic direction of the
congregational response, which ascends to the mediant at the
close of the first phrase and descends to the tonic at the end of
the second, imparts an antecedent and consequent character to the
two phrases. Unlike other congregational songs, which usually
employed the major mode, the call-and-response shouts at Alpha
and Omega always utilized the minor mode. The analysis in Figure
5-5 compares four call-and-response shouts: three of the most
frequently sung Type B congregational songs from Alpha and Omega
--"I get joy," "If you call on Jesus," and "Praise the Lord,
everybody"--and a call-and-response shout that was recorded by
Rev. Leora Ross and the Church of the Living God Jubilee Singers
in 1927.1

Each of these tunes is characterized by a four-measure
stanza, use of the minor mode, call-and-response alternation, and
organization into antecedent and consequent phrases. Beyond this
basic correspondence, the most striking similarity is that found
among the response patterns. The congregational responses in
each of these four tunes employ only two important structural
pitches: the tonic and the mediant. The response of the
antecedent phrases is always characterized by movement from the
tonic to the mediant, while that of the consequent phrase is
distinguished by movement from the mediant to the tonic. The

range of the response is always quite narrow, usually traversing

14This transcription was made from a recorded reissue on
Songsters and Saints: Vocal Traditions on Race Records, Vol. 1
(Matchbox Records, MSEX 2001/2002).
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Figure 5-5
Tune Family No. 3: Melodic Correspondence among Four Variants
a. "I get joy" (Alpha and Omega)
b. "If you call on Jesus" (Alpha and Omega)
c. "Praise the Lord, everybody" (Alpha and Omega)
d. "He's a prayer hearin' Savior" (recorded in 1927)
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only a minor third, though sometimes, when the tonic is preceded

by the flatted subtonic, as in "I get joy," covering a perfect

fourth. Rhythmically, all of the responses begin either exactly
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on the downbeat or with a slight anticipation of the downbeat.
In these several ways, the congregational responses of all four
tunes exhibit a great degree of melodic and structural
consistency.

Although the resemblance among the solo call patterns is not
nearly so evident as that among the congregational responses,
some structural likeness does exist among the calls. All four
calls begin with a long anacrusis, between a quarter note and a
dotted quarter note in length. Except for "If you call on
Jesus," each solo call exhibits a descending melodic contour, and
even "If you call on Jesus" descends until the penultimate note.
The pitches of the tonic triad, moreover, constitute key
structural pitches in each solo call of all four tunes, and the
tonic pitch itself figures importantly in every cadence. 1In
considering both the calls and responses of each tune, it is
clear that there exists a strong melodic and structural coherence
among these several tunes.

The similarities among these four variants seem to indicate
a common genetic origin. The three Alpha and Omega variants,
each of which was subjected to great variation even within a
single performance, are indeed so similar that one might wonder
whether they are not in fact the same tune. The inclusion of a
1920s shout in this comparison, moreover, adds a historical
dimension to the analysis, suggesting that the three shouts from
Alpha and Omega are clearly related to this much earlier variant.

Structural and melodic similarities among tunes in the
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congregational song repertoire at Alpha and Omega suggest that
the large number of songs in the repertoire are in fact reducible
to a much smaller number of melodic types. The foregoing
discussion has outlined three such groups of tunes which evidence
clear tune family resemblance. Because of the striking
similarities among certain congregational songs, it is logical to
suppose that these groups of tunes might have each evolved from a
single parent tune. The hypothesis that there exists a number of
tune families within Alpha and Omega's congregational song

repertoire is therefore clearly supported by the present data.

V. Links Between Music and Church Constituency
Since its founding in 1979, Alpha and Omega has been
perceived by the local religious community as a church with an
unusually young constituency. Pastor McGhee and his congregation
were not only content with this image, but actively cultivated
it. The pastor, for example, regularly described Alpha and Omega
as a church which is "ninety percent young people" (1.11.15.89;
I1.3.12.92). During worship, he sometimes told the story of Alpha
and Omega's evolution from a group of "young people” who
persisted against almost insurmountable odds:
we had a number of young people that was still in high
school and grammar school. And the other community... of
churches and ministers, they just said, 'well, he won't be
around long.' No way he will survive with those people,
young people that are just in high school. Nobody could
give anything... (October 7, 1990).
According to Pastor McGhee and church members, the local

religious community had long seen Alpha and Omega as "a bunch of
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kids playing rock and roll," and had described its style of
worship as "a little too worldly”™ (1.6.11.92; 1.8.18.92). The
congregation seemed almost to delight in this image, and took
pride in its ability to attract young people, especially in an
age when, as one member explained, "a lot of young people aren't
into the church” (1.8.18.92). Members often acknowledged that
the pastor had a special commitment to the church's youth. Young
people appear to have been drawn to Alpha and Omega not only by
the pastor's concern, but also by his youthful, stylish, and hip
persona.

Alpha and Omega promoted itself as a vibrant and youthful
community, and the church choir, the Voices of Pentecost, was one
of the primary means of advancing this image. The youthfulness
of the choir conveyed the message that Alpha and Omega was a
church with a young constituency, and when Pastor McGhee
introduced or applauded the Voices of Pentecost, he often
referred to them collectively as "these wonderful young people"
(Service No. 9; September 29, 1991). When my research began in
1989, the choir contained several members over the age of forty,
but by 1992, its constituency had become much more homogenous--
almost entirely young people between the ages of thirteen and
thirty-five. One member observed that, "there used to be older
people in the choir," but these members left voluntarily, having
decided to "let 'em [the young people] have their time"
(I.7.10.92). 1In February, 1992, the Voices of Pentecost and

several other local African-American church choirs sang at
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Parkland College's Third Annual Gospel Concert. While some of
the other choirs included young children, as well as individuals
in their sixties and seventies, Alpha and Omega's choir was
uniformly young and conspicuously homogeneous. The youthful
image conveyed by the Voices of Pentecost strengthened Alpha and
Omega's reputation as a church with a special appeal to young
people, and the choir's repertoire reinforced the image of a
church which is vibrant and upbeat--"the happening church."

One member described Alpha and Omega as "a young church,
more upbeat, more modernized" than others in town (1.8.18.92),
and acknowledged that music had played a key role in establishing
that reputation. As mentioned earlier, the chief musician
observed that Alpha and Omega's choir was "more like Chicago
choirs,"” performing a much more contemporary repertoire than that
of other local churches. He further noted that when the choir
performed in Chicago, the Chicago choirs were surprised that
Alpha and Omega's repertoire was so current (March 3, 1991).

Church members asserted that Alpha and Omega's youthful
choir and its contemporary repertoire were responsible for
attracting people to the church, and therefore believed that the
choir was an important missionary tool with great potential for
community outreach. One lead singer explained that a particular
selection, "Just when I need Him most," which the Voices of
Pentecost sang at Parkland College's Gospel Concert, actually
drew a woman to the church. This same individual spoke of the

power of music, and the choir in particular, to attract new
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members:

Sometimes people don't come to church for the Word, but for
the music. Song, music, is what draws [some] people.
They're not coming for the Word. 1It was the choir that drew
them to the church. A lot of people have joined the church
that way--through the choir (1.8.18.92).

Similarly, Pastor McGhee explained that music played a very
important role in the contemporary church and acknowledged the
importance of "a good choir":

You know music is a universal tool... that just about
everybody can relate too. It's a setting that relaxes
people, gets 'em involved, regardless of their race,
regardless of their financial status. All that's gone.

They get involved.... When the music is goin', everybody's
just flowin' with that. I found that... many people who've
come have just forgotten about their problems, for that
given time at least, while they was involved with the music.
Music, it's a ministry that's so unique that it just doesn't
stop to look at financial status, racial status; it just
doesn't look at that; it just goes right to the heart of
that person, and they begin to flow.... I can recall years
back where the music was not, I should say, the dominant
factor. It wasn't. But now, years gone by, almost now if
you don't have that music goin' or if you don't have a good
choir per se, peoples just don't seem to flow in. And when
I say 'flow in,"' [I mean] to get involved and feel that
they've been lifted when they come. And I've found that to
be a very important factor, especially in our church. You
know, it's one of the key things there. And that's why I
work with it as I do. I make a special effort to get to the
rehearsals or what have you, because I know it's an
important factor, and being an important factor, things
could take place and people could be discouraged along that
line if it's not monitored correctly, you see. So I'm
seeing, in my day that the music is playing a very very
important role, throughout the services and our worship
(I.11.15.89; emphasis added).

Pastor McGhee and church members were thus clearly aware of the
potential of music to both attract new members and to retain the
church's existing members.

It was suggested above that Alpha and Omega's musical
repertoire was composed of two main strata: (1) the older, more
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traditional music which was exemplified by the congregational
songs and hymns, and (2) the modern, contemporary repertoire,
represented by the choir selections and shout music. Conscious
of this historical variety within Alpha and Omega's repertoire,
church officials strove to appeal to a broad base of musical
tastes. The reasons for this apparently deliberate attempt to
both satisfy and attract a membership with diverse musical tastes
are discussed in greater detail in Chapter 7, which examines the
social and musical change which resulted from Alpha and Omega's
move to a larger and more modern sanctuary. The balance of this
chapter, however, begins to examine the pastor and congregation's
attitude toward the church's varied musical repertoire.

It seems clear that church officials felt a responsibility
to satisfy their members' very diverse musical needs, and at the
same time, to attract new members from a broad cross-section of
the local community. 1In interviews with the pastor and minister
of music, both endorsed musical variety as a means of appealing
to a broad constituency. Even though the church was actively
promulgating its image as a vibrant and youthful community, it
sought to retain its current older members and to attract a much
broader base of support. Musical diversity seemed to be the key
to a broad constituency. BAs Pastor McGhee explained, "That's
like music in a social arena: if you want to... make it, you
need... variety,... because you want to appeal to a mass"
(I.2.18.92). The minister of music echoed this belief:

Everybody's not interested in the same kind of music. Why
not cater to a larger mass? ...Musically you meet the needs
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of everyone if you have the ability to be diverse. You
should be diverse (I.1.26.91).

He suggested, moreover, that Alpha and Omega's musical repertoire
was too limited: "We have the potential to be versatile, but we
limit ourselves.... We're geared to more of an upbeat tempo"
(I.1.26.91). He added that some slower music, like hymns, and
maybe even some "memorized sheet music material"™ would enable
Alpha and Omega to appeal to a larger audience. "This diversity,
he contended, "would attract many more people™ (I.1.26.91).
Though the choir never started singing from sheet music, a single
hymn was added to the Sunday morning order of worship shortly
after the move across town.

Both Pastor McGhee and the minister of music maintained that
musical variety was essential in attracting a broad constituency,
and their view was corroborated by two of Alpha and Omega's
"older" congregants--members in their thirties and forties. For
example, Sister Hawkins,15 a choir member who was especially
fond of some of the "old songs"™ like hymns, said, "If you want a
hymn, call Sister Hawkins; I'm so old. Leave it to Sister
Hawkins to sing those old songs" (1.8.18.92). Though basically
content with Alpha and Omega's music, claiming it has "lots of
good beats," another congregant lamented the gradual
disappearance of "older type songs, like 'Walk with me Lord'": "1
hate to see them totally gone" (I.7.10.92). By keeping some of

the "old songs," like hymns and congregational songs, in the

15A pseudonym has been used here to preserve the character
of her statement.
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church repertoire, Alpha and Omega was better able to meet the
musical needs of members such as these. If Alpha and Omega was
truly seeking "to appeal to a mass,” as the pastor suggested,
then surely it could not afford to ignore the musical tastes of
members in their thirties and forties, since these were usually
the members best able to contribute financial support to the
church.

Musical style and repertoire played a key role in conveying
Alpha and Omega's youthful image. The upbeat tempos, electric
sound, loud volumes, and covers of the latest gospel releases all
served to communicate that Alpha and Omega was attuned to the
tastes and needs of young people. It was noted that the church's
repertoire contained two principal strata: a traditional
repertoire and a very contemporary one. While the youthful,
contemporary musical stratum was clearly important when the
research for this project began, it became even more important
after the church's move to a larger and more visible sanctuary.
Nonetheless, in an effort to attract a broader, more diverse
constituency after the move, the church added a hymn to its order
of worship and continued to include the traditional
congregational songs in its services. While Alpha and Omega was
clearly intent upon cultivating its youthful image, church
leadership was also aware that diversity was essential in

appealing to a broader audience.
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Chapter 6
"But Wake Me Up": Language at Alpha and Omega

Some of you all go to places [where]
they don't like you to open your mouth and say nothing!
You afraid it's gonna wake the preacher up
if you say 'Hallelujah!' But wake me up!
Say, 'Hallelujah.' [C: Hallelujah]
--Pastor McGhee

I. The Specialized and Formulaic Character of Language at Alpha
and Omega

Identity within a religious community is established not
only though a common set of beliefs and ritual practices, but
also through the use of a specialized vocabulary. William J.
Samarin has observed that the language of religion "serves in a
number of ways to set it apart from the profane or nonreligious"
(1976:6). Within the domain of the sacred, language further
serves to mark the boundaries of various religious communities;
and the multiplicity of linguistic practices can be used to
differentiate, for example, Muslim from Christian and Catholic
from Baptist, as well as to distinguish among different types of
Pentecostals.

Titon and Lawless have discussed the specialized
vocabularies of two different congregations, Titon among Baptists
in Virginia, and Lawless at a Oneness Pentecostal church in
Indiana (Titon 1988:195; Lawless 1988:530). 1In an earlier study,
Barre Toelken examined the topic of esoteric vocabularies in a
secular context, among loggers in the Pacific Northwest (1979:52-
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56). The specialized language at Alpha and Omega includes a
wealth of general terms that are used in many Christian
denominations, terms like "baptism," "sermon," "preaching,"
"praise," "prayer," "the Lord," and "the devil." Other
terminology employed at Alpha and Omega--words like "witness,"
"testify,"”" "altar call," and "healing"--is encountered in a
smaller subset of Christian denominations, while terms like
"latter rain," "speaking in tongues," and "holy dance" are
employed by even fewer congregations and denominations.
Moreover, every congregation imbues its vocabulary with
specialized meaning. At Alpha and Omega, for example, the word
"baptism" connotes immersion baptism "in the name of Jesus," as
well as the belief that baptism "in the name of the Father, the
Son, and the Holy Ghost" will not result in salvation. As
explained in Chapter 3, words like "power," "death," and "the
devil" also have very specialized meanings at Alpha and Omega,
meanings which result in large part from the pastor's
understanding and discussion of these terms.

Although different religious denominations, and even
individual churches, might be identified through their use of
specialized vocabularies, many denominations share common speech
patterns and large portions of their esoteric vocabulary. Titon,
struck by the similarity of linguistic practices between the
Virginia Baptist congregation of his own research and the Indiana
Pentecostal congregation which was the subject of Lawless' study,

commented that, "it is remarkable that certain of the esoteric

229



terms and their meanings are identical or nearly so in the two
contexts" (1988:193). These similarities, he suggested,

are most likely the result of the strains of pietism,

holiness, and dispensational premillennialism in both

congregations. Congruence of practice--prayers in which
everyone prays spontaneously and aloud as he or she is moved
by the Spirit, for example--may result from the legacy of
revivalism, as well as from borrowings from other church

practices (1988:194).

The specialized vocabulary and ritual practices which 1
observed at Alpha and Omega are, by extension, strikingly similar
to those found among both Titon's Virginia Baptists and Lawless'
Indiana Pentecostals, as well as to those encountered in the
congregations studied by other researchers (see McIntrye 1976;
Paris 1982; and Williams 1974). The Mass Prayer at Alpha and
Omega, for example, wherein congregants are invited to the altar
to pray together, corresponds closely to the simultaneous,
spirit-filled prayer described by Titon in the above quote (see
also Lawless 1980:8). The several categories of religious speech
which Lawless enumerated in her ethnography of communication in a
Oneness Pentecostal church are similar or nearly identical to the
variety of speech events encountered at both Alpha and Omega and
at Titon's Baptist church.

Lawless observed that Pentecostals almost always described
their speech acts in terms of gerunds--active verbs ending in
"ing" (1980:6-7, 11-12; 1988:67-69). The primary speech events
which she observed included greeting, singing, praying,

testifying, preaching, shouting, and speaking in tongues. These

several forms of communication correspond very closely to those
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which I observed at Alpha and Omega. Lawless also noted that
almost all of these speech acts entailed some use of verbal
formulas (1980:7; 1988:87-93).

Numerous other authors have pointed to the formulaic quality
of language in religious practice, and their discussions have
most often focused upon sermons and testimonies (see Clements
1980:28-29; Davis 1985; Rosenberg 1970, 1988; Titon 1988:282-
287). From the greetings which preceded the service to the
benediction which concluded it, formulaic speech patterns
permeated virtually all facets of worship at Alpha and Omega.

Few, if any, formulas were more common than the expression,
“"Praise the Lord." When greeting another member or a visitor
before or after the worship service, a congregant usually said,
"Praise the Lord" or simply, "Praise Him," and the person being
greeted generally responded in kind. The expression "Praise the
Lord" was also employed very frequently in testimonies, usually
at the outset of a testimony.

A detailed analysis of two Sunday morning testimony services
provides more data concerning the use of formulaic language at
Alpha and Omega, including the phrase, "Praise the Lord."! fThe
services occurred about four months apart, the first on October
15, 1989, before Alpha and Omega's move to a larger sanctuary,
and the second on February 18, 1990, shortly after that move.

Fifteen congregants testified in the first of these services,

! This data is drawn from this author's unpublished paper
entitled, "The Testimony Service in a Black Pentecostal Church" A
Study in Change,"” 1990.
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while eleven testified in the second. The twenty-six testimonies
varied in length from just seven seconds to over four minutes,
with the average testimony lasting one and one-half minutes.

More than half of the testimonies (fourteen of twenty-six)
began with a formulaic statement of praise, the kernel of which
was the expression "Praise the Lord." Table 6-1 indicates the
extent to which several common formulaic expressions were present
within the two testimony services analyzed, and illustrates the
frequency with which the expression "Praise the Lord" was used to
start testimonies. BAs Table 6-1 indicates, the expression
"Praise the Lord" usually occurred as part of a two or threefold
statement, with some variation in text or delivery in the
repetition, as in the following examples:

Praise the Lord, saints. [C: Praise the Lord]

Praise the Lord again. [C: Praise the Lord]

(10-15-89; Testimony No. 2)

Praise the Lord, saints. [C: Praise the Lord]

Praise the Lord, saints. [C: Praise the Lord]

PRAISE the LORD, saints. [C: Praise the Lord]

(2-18-90; Testimony No. 1)
In this second example, the speaker varied her delivery in each
statement, first by prolonging the duration of the word "Lord,"
and then by raising the volume on the words "praise" and "Lord."
Other variations included the following:

Praise the Lord [C: Praise the Lord]

Praise the Lord, everybody. [C: Praise the Lord]

(2-18-90; Testimony No. 8]

Praise the Lord, everybody. [C: Praise the Lord]

Praise the Lord again. [C: Praise the Lord]

[2-18-90; Testimony No. 10]

The foregoing examples provide some indication of the wealth of
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Table 6-1
Occurrence of Selected Formulaic Speech Patterns
in Two Testimony Services

Sunday, October 15, 1989
Testimony number:

Verbal Formula: 1. 1} 2} 31 4 5! 61 7; 8! 9110111:12!13!14:15!
“"Praise the Lord™‘! ix2!x2!x3! ! ! ix3!x2!x2!x2! ix3! ! !
"Pray my strength '

in the Lord" H
"Pray for me"
"I give honor to
God who's the

H
H
H
H
]
head of my life" |
"When I think of |
[ ]

[]

H

'

]

]

:

o]
tal
(]
g

it S  nhd el

L]
td

T I .

_X

the goodness of
Jesus and all
He's done for me,
my soul cries
out, 'Hallelujah,
Praise God

for savin' me'

ekttt el s ] o r-— -

b

5
.---------------L-------F---
SRRy R PRI I S

'O SRR I
S T T S

]

Eahataitatlelet et SELESY T8 TP
)]
<

ket DL T R e n
-———— e e e - e e o o
L e L E L ST LY

P!

Sunday, February 18, 1989
Testimony number:
1 2} 3} 4} 5!
x2

(=4]

I SpNpp B S S by

7! 8! 9110111
Xix2!1x21x2] H
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KEY: X: indicates occurrence of formula
xv: indicates varied occurrence of formula
x2: indicates two appearances of formula
x3: indicates three appearances of formula

2The formulaic expression "Praise the Lord" was actually
heard much more often than this table would suggest, as the above
chart lists only instances when the formula was used to open a
testimony.
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potential variations and combinations on a single phrase.
Formulaic expressions like "Praise the Lord" also surfaced in
song texts. Although the relationship between spoken formulas
and song texts is considered in a later section of this chapter,
it should be noted that a kind of cross-fertilization seems to
occur. On the one hand, songwriters often employ spoken formulas
when constructing song texts; and on the other hand, simple and
repetitive song texts regularly enter the pool of spoken
formulaic expressions. The spoken expression "Praise the Lord,"
for example, serves as the basic text of a call-and-response
shout, wherein the lead singer's call is echoed by the
congregation. Each short stanza features a twofold statement, as
follows,

[L:] Praise the Lord, Everybody [C:] Praise the Lord

[L:] Praise the Lord, Everybody [C:] Praise the Lord

(November 4, 1990; See Appendix B for transcription)

While the expression "Praise the Lord" was very common and
could be heard literally hundreds of times in a single worship
service, other formulas like "Thank you, Jesus," "Thank you,
Lord,”" and "In the name of Jesus" were also very widely used.
The aforementioned analysis of two Testimony Services reveals
that congregants used certain other longer expressions as
formulaic building blocks in their construction of testimonies.
It was rather common, for example, to conclude a testimony with
the words, "Pray my strength in the Lord," and as Table 6-1
shows, six of the twenty-six testimonies ended with this

expression, while yet another three concluded with the shorter
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plea, "Pray for me."

Another longer formula, which tended to appear near the
beginning of a testimony when employed, was the statement, "I
give honor to God who's the head of my life,"” a formula which was
used in six of the twenty-six testimonies. Table 6-1 includes a
rather lengthy formula (When I think of the goodness of
Jesus..."), which is in fact the text of a favorite
congregational song. The spoken formulaic use of this song text
is considered later in this chapter, in the section devoted to
the interrelation between song texts and spoken formulas.

Although the scope of Table 6-1 is limited to a handful of
formulas, the chart clearly indicates that some testimonies
contained at least three or four of these common formulas, while
others included none. Closer examination of the testimonies
themselves revealed that some testimonies were highly formulaic,
while others employed little use of spoken formulas. In a study
of Pentecostal testimonies in northeast Arkansas, William
Clements observed that the great majority of testimonies--
"roughly ninety percent"--were what he classified as the
"straight testimony" (1980:28-29). He described the "straight
testimony" as "a short, impersonal statement," adding that this
type of testimony is "highly formulariged and virtually
interchangeable from person to person" (1980:28-29). Among
Virginia Baptists, Titon observed that "roughly two-thirds" of
the testimonies were of this type (1988:360). Though formulaic

expression was clearly a very important component of testimonies
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at Alpha and Omega, it would seem that the proportion of
"straight testimonies" there was even smaller than that found by
Titon--perhaps only about one-third. Only five of the twenty-six
Alpha and Omega testimonies analyzed lasted less than thirty

seconds, while fifteen were longer than one minute, and over half

of the testimonies included some personal reminiscence.3

The following two testimonies, each short and formulaic, are
of the type that Clements has identified as "straight

testimonies":

Praise the Lord, saints. [C: Praise the Lord]
Praise the Lord again. [C: Praise the Lord]
I'm SO glad I'm here {anyhow?}.
SO glad I'm here.
SO glad I'm here.
I'm here in Jesus' name. [C: applause; F: Thank you Jesus;
F: Hallelujah]
(February 18, 1990; Testimony No. 3)

Praise the Lord [C: Praise the Lord]
Praise the Lord [C: Praise the Lord]
Praise the Lord EVerybody [C: Praise the Lord]
Amazing Grace,
how sweet the sound
that saved a wretch like me.
I said, aMAZing grace,
how SWEET the sound
that SAVED a wretch like me.
Pray for me. [C: applause]
(October 15, 1989; Testimony No. 8)

In fact, both testimonies are constituted entirely of formulas.
Each begins with an invocation to the congregation to "Praise the
Lord," and the second concludes with the formula "Pray for me,"
cited in Table 6-1. The intervening material in each case

consists of song text. The words "So glad I'm here.... I'm here

} Phe "personal reminiscence testimony” is another type of
testimony which Clements has identified (1980:29).
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in Jesus' name" were drawn from a Choir Selection which features
textual repetition analogous to that used in the testimony. 1In
the second testimony, the speaker quotes from "Amazing Grace," a
tune familiar to congregants, but one which I never heard sung at
Alpha and Omega.

Short scriptural passages constituted yet another type of
formulaic expression encountered in testimonies. In some Praise
Services, the testimony leaders specifically solicited "scripture
testimonies.” On November 4, 1990, for example, one testimony
leader opened the Praise Service to any congregant wishing to
testify with a passage of scripture. Because of the brevity of
these testimonies, eighteen people had an opportunity to testify
in a very short Testimony Service.! More often, though, short
passages of scripture were used as building blocks in the
construction of lengthier testimonies. Quoted in full, the
following testimony is composed entirely of formulaic building
blocks, as it begins with a threefold invocation to "Praise the
Lord" and continues with two Biblical verses (in each of the
following testimonies, Biblical quotes or paraphrases are placed
in italies):

Praise the Lord, everybody. [C: Praise the Lord]

Praise the Lord, EVerybody. [C: Praise the Lord]

Praise the Lord, EVerybody. [C: Praise the Lord]

the LORD is MY shepherd; [F: Yeah]
and I SHALL not want. [F: Yeah]

at seventeen minutes in length, not only was this the
shortest of the Testimony Services analyzed in Appendix A (same
length as Service No. 5), but it also contained the greatest
number of testimonies (the same number as in Service No. 4; see
Table 7-1).

237



{In this house?} [F: Yeah!]
I will BLESS the Lord, [C: Yeah!]
at ALL times [C:Yeah!]
and His PRAISEs [C: applause; exclamations]
will be in my mouth [C: applause; exclamations]
(October 15, 1989; Testimony No. 4; alludes to Psalm
23:1 and Psalm 34:1 respectively)

Because the following Biblical quotes were embedded in much

longer testimonies, the entire testimonies are not reproduced;
however, the context of each scripture passage is provided by
citing portions of the testimony which surround that Biblical

allusion:

Praise the Lord everybody. [C: Praise the Lord]

Praise the Lord again. [C: Praise the Lord]

And I do honor the spirit of Christ, our Pastor and his
wife, and all the saints. I DO praise the Lord. For I
was glad when they said unto me, let us go, into the
house of the Lord, Hallelujah.

Truly, if I was to sing a song this morning, it would be,

"What a friend we have in Jesus."...
(October 15, 1989; Testimony No. 11; alludes to Psalm
122:1)

This is, this is the day that the Lord has made;
Let us, let US [F: Alright]
rejoice and be glad in it.
Because He has done GREAT things for US, [F: Oh yeah]...
(October)ls, 1989; Testimony No. 14; alludes to Psalm
118:24

...Givin' honor to God who is the head of my life,

the Pastor in his absence, deacons, ministers, evangelists,
{saints?}, and friends.

I will bless the Lord at all times

and His praises shall continually be in my mouth.

My soul shall make her boast in the Lord.

The humble shall hear the {Lord?} and be glad.

ALL MAGNIFY THE LORD WITH ME

AND LET US exALT His name together....
(Februarg 18, 1990; Testimony Leader; alludes to Psalm

34:1-2

The Biblical verses quoted in the foregoing testimony excerpts

were among those scriptures most frequently employed in
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testimonies at Alpha and Omega. In fact, these scriptural
passages were uttered so often that they had become an integral
part of the repository of common verbal formulas.

An important attribute of the specialized language used at
Alpha and Omega was its formulaic character. The extensive use
of a body of standard verbal formulas not only facilitated public
speaking but also marked the language as that of a community with
a common mode of speaking. A small percentage of speech events,
like pre-service greetings and some testimonies, were highly
formulaic, but most featured only scattered use of formulas.
Later in this chapter, two other aspects of the formulaic
character of speech are considered--first, the pastor's use of
formulaic speech, and second, the adoption of certain song texts

as spoken formulas.

II1. The Role of Participation and Performance in Worship

Richard Bauman has noted that "there are societies in which
speaking may truly be said to constitute a cultural focus,"
observing that ethnographers of speaking have been particularly
interested in studying certain groups (1974:145). At Alpha and
Omega, and generally in Pentecostal communities, speaking is very
highly valued, as evidenced by the number of studies which
examine Pentecostal verbal art (see Clements 1980; Lawless 1988,
1980; Malpezzi and Clements 1985).

The value attached to speaking at Alpha and Omega was

clearly related to the emphasis placed upon active congregational
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involvement. At Alpha and Omega, it was considered imperative
that members of the congregation become actively involved in
worship. A primary objective of worship, discussed in Chapter 4,
was to go "higher in the Lord," a process which necessitates
active congregational involvement. Near the beginning of one
service, for example, the minister in charge implored those
present to actively participate in worship, that they might reap
the benefits of that involvement:

We're here to have a good time and to uplift the name of the

Lord.... You won't get anything out of this service unless

you put something in. We ask that you put in the service

what you want to get out. God will richly reward you and he

will richly bless you (October 28, 1990).

There were a multitude of ways in which a congregant could "put
something in," or contribute to, a worship service, and the
following discussion enumerates and explores a variety of modes
of congregational involvement, both verbal and non verbal.

While every act of congregational involvement is personal,
some actions, such as singing lead, testifying, and preaching are
more highly exposed than others. The range of congregational
involvement might be plotted along a continuum: certain modes of
participation are more individual and exposed, and others are
more collective and anonymous. Singing lead, preaching,
testifying, and dancing, for example, are among the more exposed
contributions, while applauding, praising, singing in the
background, making short verbal interjections (like "Preach,
Pastor, preach” or "I know that's right"), and responding (as

directed by the pastor) are more collective, and therefore
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anonymous. Although congregational involvement could take many
shapes at Alpha and Omega, all of these activities were perceived
by members as types of praise, as ways of uplifting the name of
the Lord.

Elsewhere in this work, attention is given to the more
prominent forms of involvement at Alpha and Omega, like singing,
testifying, and preaching. One goal of this section is to draw
attention to other, less high-profile forms of congregational
involvement. After a discussion of some ways in which
congregational involvement is solicited or encouraged, four of
the less prominent modes of active participation will be
considered: (1) spontaneous interjections, (2) applause, (3) call
and response exchanges between the pastor and congregation, and
(4) mass prayer. The remainder of this section then explores the
ways in which ritual actions like singing, testifying, praying,
and preaching constitute types of performance.

At Alpha and Omega, the speakers who implored congregants to
become more actively involved in the service were those
individuals in charge of worship--the pastor, testimony leaders,
and worship leader. During worship, these individuals often
stressed the fact that an Apostolic or Pentecostal church is a
Spirit-filled church, a church where members can shout, dance,
and run down the aisles. During one sermon, for example, Pastor
McGhee explained that the true or "right church" is not dull but

full of action, one in which "you've got to participate"”:

..You've gotta have some action.
The crowd goes where the action is.
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Somebody say, 'Amen.'

And, and the one thing about it: ain't no better place to be
than around Jesus,

because, there's always some action around Jesus.

That's why I'm saved today, because there's action, Yeah,

around Jesus.

Somebody say, "hallelujah.'

My God. That's why I'm in the church today.

Because there's action.

And anybody tell you the church is dull, that means they're
not in the church.

They're not in the church.

I said, 'Lord, help their unbelief.'

Somebody tell you, 'Well, I'm gettin' tired of going to
church. 1It's so dull. 1It's so dull.’

I said, 'Well, you're not goin' to the right church.' [F: I
know that's right]

And then if you're going to the right church, you've got to
participate.

(Sunday morning, October 15, 1989; emphasis added)

During another service, he told members,

You don't have to feel embarrassed if you throw your hands

up.
You don't have to feel embarrassed if you jump up and down
in here.
You don't have to feel embarrassed for runnin' down the
aisles.

You just givin' God the praise He deserves.
Every praise! Come on and put your hands together and
praise Him. [C: applause]
(Sunday morning, November 24, 1991)

On still another Sunday, he jokingly chided those churches where
"they don't like you to open your mouth,” and explained that
Alpha and Omega was a place where members could shout if they
wanted to:

Some of you all go to places [where] they don't like you
to open your mouth

and say nothing!

You afraid it's gonna wake the preacher up if you say
'Hallelujah!'

But wake me up!

Say, 'Hallelujah.' [C: Hallelujah]

My lips shall praise Him.

Let me get excited if I want to.

That's why we don't get out of church till late....
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You got people that God's done something for.

You got people that God's made ways +HAH+

when they knew they couldn't get a way made.

You got people that God has taken off of drugs.

You got people that God stopped pushin' dope.

Let these folks shout if they want to.

(Sunday morning, October 22, 1989)
All of the foregoing entreaties were aimed at encouraging members
to give enthusiastic and uninhibited praise to the Lord.

Frequently reminding the congregation of the fervor which
surrounds ball games in our culture, Pastor McGhee compared that
fervor with the excitement which Pentecostals ought to have for
Jesus. On October 22, 1989, for example, he questioned why
individuals are more reserved in praising the Lord than at a ball
game:

I look at folks who say they got Jesus--they say, they say

they got Him,

can't get excited.

I say, you can't get excited,

but you let the ball game get you more excited than Jesus.
This analogy between church and a ball game was mentioned by one
of Lawless' informants, suggesting that it might be one standard
Pentecostal defense of emotional religious behavior (Lawless
1988:43).

During his sermons, and at other times, Pastor McGhee
employed a variety of short formulaic expressions which were
designed to elicit greater congregational response. The film
title, "say Amen, Somebody," is itself one such expression and
has helped to popularize the image of an African-American

preacher who interacts with his congregation. As Pastor McGhee's

delivery became more impassioned and Spirit-filled during the
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course of his sermon, it was expected that the congregation would
likewise become more animated, applauding in agreement or lending
encouragement with verbal interjections like "Preach, Pastor” and
"I know that's right." 1In an effort to rouse greater response,
Pastor McGhee routinely drew from a wealth of formulaic
expressions. The following are but a sampling of these short
expressions, taken from two different sermons, as indicated
below:

You all ain't likin' what I'm sayin'.

You're not hearin' me.

You all ain't gonna hear me.

Can I get an amen, here?

You all not hearin' me.

Are you listening to me?

(Sunday morning, November 5, 1989)

I wish I had one amen on that.

Shout 'amen,' somebody.

I ain't gettin' no amens here.

Give me a small amen somebody.

(sunday evening broadcast, March 8, 1992)
With prodding like this, the congregation was frequently invited
to get more involved in worship. During the pastor's sermon,
only certain modes of spontaneous active participation were open
to congregants, the most appropriate being verbal interjections
and applause.

Spontaneous verbal interjections were appropriate at almost
any time during worship at Alpha and Omega. In transcripts of
testimonies and sermon excerpts in this volume, those verbal
interjections which are clearly audible on the fieldwork
recordings have been transcribed in brackets, and the gender of
the speaker has been indicated with an "F" or "M"; if the

congregation or even several individuals responded in kind, a "c"
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has been used. At times, so many different exclamations are
heard simultaneously that it is difficult or impossible to
discern the text of any of the interjections.

Verbal interjections tended to be highly formulaic, and a
small set of very short, formulaic expressions constituted the
vast majority of these spontaneous remarks. These expressions,
moreover, were highly affirmative in character, lending
encouragement to the speaker and spurring him to greater heights.
Drawn from transcriptions of two testimony services, the
following spontaneous expressions are those that were most often
employed by congregants:

"Thank you, Jesus"; "Thank you, Lord"; "Yes!"; "Yeah!";

"Praise Him"; "Alright"; "Glory"; "Hey!"; "Hallelujah";

"Well" (with a rising pitch inflection); "Amen": “"Alright

now"; "That's alright"; "That's right"; "I know that's

right™ (October 15, 1989 and February 18, 1990)

These short expressions were also sometimes used in combination
with one another, as for example, "Well, alright now" or
"Alright, Praise Him." On occasion, verbal interjections were
slightly longer, as "You better testify, Sister." The
interjections heard during sermons were similar to those
encountered in testimony services, with the addition of some
specific exclamations related to the speech act itself, most
notably, "Preach, Pastor" and "Amen, Pastor."

A second mode of active participation was handclapping. At
times, handclapping was heard within the context of a steady

pulse, while at other times the clapped patterns were random and

irregular. The former will here be termed "rhythmic clapping,"”
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and the latter labelled as "applause."” While rhythmic clapping
occurred only in the presence of instrumental and/or vocal music,
applause could occur at virtually any time during the worship
service. Rhythmic clapping at Alpha and Omega was used to
enhance both vocal and instrumental music, and could accompany
congregational songs, hymns, and choir selections, as well as the
music that fueled "spirit-filled" praise and dance.

Occasionally, in the absence of a drummer, rhythmic clapping was
used as a drum substitute, but more often than not, it
complemented the drumming.

The clapped accompaniment to congregational songs, hymns,
and choir selections generally occurred on the weak beats or
between the beats. Since these tunes were generally in common
time, congregants clapped on beats two and four, or on the eight
notes between the beats. Although triple meter was employed less
frequently, it also usually featured clapping on the weak beats--
on beats two and three. Rhythmic clapping was handled somewhat
differently in the fast, instrumental music which accompanied
spirit-filled praise and dance. Despite the very fast tempos--
often faster than 180 beats per minute--clapping occurred between
the beats rather than on the weak beats, and gave the music an
even greater sense of rhythmic vitality and propulsion.

Not all clapping at Alpha and Omega provided rhythmic
accompaniment. Some clapping could be better described as
"applause," and church leaders often equated this type of

clapping with praise. Such applause or praise was sometimes
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solicited by the pastor or person in charge, while at other times
it occurred spontaneously in response to a testimony, a song, a
choir selection, or to some remark by the pastor or another
worship leader. 1In fact, applause was used to punctuate almost
every speech event at Alpha and Omega.

Examination of a few instances in which applause was
solicited helps to show that it was frequently regarded as a form
of praise, and further illustrates the context in which it
occurred. Near the beginning of the service on November 5, 1989,
immediately after the opening song, the worship leader asked the
congregation to praise the Lord with a round of applause, "Let's
give the Lord a hand of praise this mornin.'" Similarly, when
Pastor McGhee entered the sanctuary on September 29, 1991, with
the service well underway, his first words to his congregation
were, "Hallelujah, everybody give the Lord a hand of praise,"
words which were followed by a healthy round of congregational
applause. On another occasion, during his sermon, he reminded
the congregation that they owed God praise:

...I may not have what you got, but I'm glad to be here....

I should lift my hand up now and give Him praise for where 1I

Pr:Tszogé.éé God, I'm not what I used to be....

Give God the praise.

Put your hand together and give Him praise.’

He's been good to ya.

Put your hand together and give Him praise.

(Sunday, October 28, 1990)

Congregational applause began midway through this entreaty and

reached the height of its crescendo shortly after the final line.

SPastor McGhee customarily used the singular of "hand."
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More often, however, applause was not solicited, but rather
began spontaneously in response to a member's testimony, after a
song or choir selection, or in response to something the pastor
had said. Just as worship leaders usually described solicited
applause as praise, spontaneous applause was also interpreted as
praise--not applause in praise of the individual testifying, the
pastor, or even the choir, but praise for Jesus. When the
congregation applauded after choir selections, Pastor McGhee
often subtly reminded the congregation that the applause was for
Jesus. As the applause which followed one choir selection died
away, for example, he admonished the congregation to "Give Him
another hand of praise" (October 28, 1990; emphasis added).
Similarly, during choir rehearsals, the directors often reminded
choir members that they sang not for their own glory but for the
greater glory of God.

Though the pastor and worship leaders almost always
interpreted applause as praise, applause seemed also to fulfill
another function, that of both encouraging and evaluating
speakers, singers, and less frequently, instrumentalists. Like
spontaneous verbal interjections, applause was always
affirmative, indicating agreement or satisfaction with the words,
delivery, or style of the speaker or singer. While it could be
expected that every choir selection and most testimonies would be
acknowledged with some applause, certain of these invariably were
received much more enthusiastically than others. Moreover,

enthusiastic applause after one testimony might signify something
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quite different than similar applause after another testimony;
one the one hand, it might indicate that the congregation has
been moved by a very expressive and heartfelt testimony, while on
the other hand, it might signify the congregation's satisfaction
with the courage of a young person who has stood up to testify
before the congregation for the first time.

Applause was not the only type of congregational response
solicited by the pastor or person in charge. Another mode of
actiée involvement consisted of congregational responses
solicited by the worship leader, usually by the pastor. This
call-and-response format, which was quite common at Alpha and
Omega, is analogous to the printed responsorial selections used
at other churches. Alpha and Omega, however, employed none of
these scripted verbal exchanges, and instead relied entirely upon
improvised patterns, patterns which were usually quite formulaic.
Because the congregation had no text, the worship leader lined
out their text, and these exchanges invariably began with words
like, "tell somebody next to ya" or "reach over and tell
somebody"--a short formulaic expression which introduced and
thereby served to frame the ensuing dialogue.

One such exchange between pastor and congregation began
shortly after Pastor McGhee entered the sanctuary on October 15,
1989:

Tell somebody next to ya,

say, 'can't nobody do me like the Lord.' [C: Can't nobody do

me like the Lord]
Say, 'you don't know like I know,' [C: You don't know like 1I

know]
‘what the Lord has done {for?}' [C: What the Lord has done]
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Say, 'you don't know like I know,' [C: You don't know like I

know]

‘what the LORD has done for ME.' [C: What the LORD has done
for ME]

Say, 'you don't know like I know,' [C: You don't know like I
know]

what the Lord has done for me. 00! AAH! [after this, renewed
instrumental emphasis; music foregrounded]

With familiar, formulaic text drawn from two congregational
songs, this highly repetitious exchange, like so many of these
responses, was designed to motivate the congregation to praise
the Lord. Moments later, after repeating each of the foregoing
phrases, Pastor McGhee exclaimed, "It's TIME to GIVE GOD PRAISE
here, HEY! HEY!"

While many of these exchanges were aimed at arousing the
congregation to praise, many others served to justify or defend
the unbridled, spirit-filled worship encountered at Alpha and
Omega. Although this type of justification was standard in
almost every service, it was particularly abundant in the very
emotional Service No. 3. After twenty-eight minutes of spirit-
filled dancing and praise, Pastor McGhee began a series of call-
and-response exchanges with the congregation, most of which
commented upon that very lengthy period of spirit-filled praise.

Tell somebody, next to ya, +HAH+

Say, 'I WANTa sit down, +HAH+ [C: I WANTa sit down, ]

But I can't. +HAH+ [C: But I can't.]

I CAN'T! +HAH+ [C: I CAN'T]

The LORD'S +HAH+ [C: The LORD'S]

been GOOD to me.' +HAH+ [C: been GOOD to me.]

Somebody say, 'Yeah!' [C: Yeah!]

Somebody say, 'Yeah!' [C: Yeah!]....

...But I came to TELL ya toDAY, +HAH+
Somebody got a right. +HAH+

Help me, Holy Ghost. +HAH+
. SOMEBODY, you got a right! +HAH+
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I said, you got a right, <+HAH+

to praise HIM anyway. +HAH+

Reach over and tell somebody, +HAH+

say, 'I don't know what you're lookin' at me for;' +HAH+
[C: I don't know what you're lookin' at me for;]

I got a right to praise Him.' +HAH+ [C: I got a right to
praise Him.]

Say, 'I don't know what you watchin' me for; +HAH+ [C: I
don't know what you watchin' me for;]

1 got a right to praise Him.' +HAH+ [C: I got a right to
praise Him.]

Yeah!

Somebody say, 'Yeah!' [C: Yeah!]

Oh Yeah! (October 29, 1989)

oftgn, as in the above examples, the exchange between the pastor
and congregation proceeded very quickly, featuring overlapping
call and response, with the pastor's next "call" beginning well
before the congregation had completed its previous response.
Call-and-response formulas frequently occurred during the
altar call or at the end of the offering, and the most common was
the text, "I receive my blessing that makes me rich and adds no
sorrow." Several variants of this call and response pattern are

given below:

6, raise both your hands up

Now I want everybody in the line
and say,

‘Now Lord,' [C: Now Lord,]

'I receive' [C: I receive]

‘my blessing,' [C: my blessing,]
'that makes me rich' [C: that makes me rich]
'and adds no sorrow.' [C: and adds no sorrow.]

[Pastor McGhee; during Altar Call, October 21, 1990]

'Now Lord,' [C: Now Lord, ]
'l prepare myself' [C: I prepare myself]
‘'to receive my blessing,' [C: to receive my blessing, ]
‘that makes me rich' [C: that makes me rich]
'and adds no sorrow,' [C: and adds no sorrow, ]
[Pas;or McGhee; at beginning of offering, November 10,
1991

§ The pastor was here referring to the prayer line.
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Lift you voice, say,

'In Jesus' name,' [C: In Jesus' name,]

'I receive my blessing' [C: I receive my blessing]

‘that makes me rich' [C: that makes me rich]

‘and adds no sorrow.' [C: and adds no sorrow.]

'In Jesus' name,' [C: In Jesus' name,]

'Amen.' [C: Amen.]
[Pastor McGhee; at the conclusion of the offering,
November 4, 1990]

I want you to touch yourself and say.,

'I am blessed,' [C: I am blessed,]
'because God has blessed me.' [C: because God has blessed

me. ]

{and tell Satan,?} 'I receive my blessing, O Lord.' [C: I
receive my blessing, O Lord.]

Touch yourself, say, 'that makes me rich.' [C: that makes me

rich.]
Say, 'I am' [C: I am]
'‘a prosperous person.' [C: a prosperous person.]
[Pastor McGhee; at the conclusion of the offering;
October 28, 1990]
The preceding excerpts not only illustrate a variety of ways in
which the pastor can enlist the active participation of the
congregation, but further underscore the importance of formulaic
language at Alpha and Omega.

The last mode of active participation to be considered is
the mass prayer. This prayer occurred very near the beginning of
every Sunday morning worship service, when everyone in the
sanctuary was invited to approach the altar for a group prayer.
Because attendance was still quite sparse so early in the
service, the supplicants usually numbered no more than fifteen or
twenty. After a congregational song with members gathered at the
altar, the worship leader usually began to pray, and the other
members gathered at the altar joined in, with each congregant
offering up his own personal prayer--aloud and simultaneously.

Only the occasional word or phrase could be deciphered. Having
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begun the prayer, the worship leader, who was positioned closest
to the microphone, usually reduced her volume, seeking not to
overpower the prayers of the other supplicants. With its
apparent effort not to foreground the prayer of any one
individual, the mass prayer differed from almost all other speech
events at Alpha and Omega, where the spoken or sung behavior of
one individual was usually foregrounded. Despite this
difference, the mass prayer was an important vehicle for active
congregational involvement.

The previous discussion of active participation has raised
the issues of performance and audience evaluation, and the
balance of this section briefly considers this aspect of worship.
Recent ethnographies of religious communities have explored the
role of performance in religious practice. Ethnographers like
Lawless, Titon, and Clements have called attention not only to
the rich oral traditions of Pentecostals and rural Baptist
communities, but have also emphasized the important role of
performance in worship (Lawless 1988:xi, 70-72; Titon 1988:7-10;
Clements 1980:21-23). If, as Bauman asserts, "the nature and
extent of the realm of performance and verbal art... will vary
from speech community to speech community" (Bauman 1977:13), then
Alpha and Omega would appear to be one of those communities in
which these qualities are very highly valued. From the
choreographed entrances of the Voices of Pentecost and its
rousing choir selections to the very dynamic and dramatic sermons

of Pastor McGhee, the Alpha and Omega community is one which
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clearly focuses great attention on performance and verbal
artistry.

In his discussion of verbal art as performance, Bauman has
concluded that "accountability to an audience" constitutes an
essential component of performance:

Fundamentally, performance as a mode of spoken verbal

communication consists in the assumption of responsibility

to an audience for a display of communicative competence.

This competence rests on the knowledge and ability to speak

in socially appropriate ways (1977:11).

Lawless, in her examination of discourse at a Pentecostal church,
has presented a very thorough discussion of Pentecostal verbal
communication, classifying discourse according to the various
types of verbal action (like greeting, singing, testifying, and
preaching, and the altar call), as well as according to the
audience and mode of evaluation for each of these actiomns
(1988:62-63, 71). She explains that each of these verbal actions
is evaluated, and that the means of evaluation are variable:
applause, shouting, formulaic responses, or even dancing in the
spirit (71).

The principal verbal actions encountered at Alpha and Omega
were greeting, singing (of congregational songs, choir
selections, and the occasional solo requested by the pastor),
praying, testifying, preaching, and altar call; other verbal
actions--like procuring an offering, introducing a choir
selection, making announcements, and leading the congregation in

praise--might also be included. Each of these activities, even

reading the announcements, constituted a type of performance and
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was subject to audience evaluation.! The modes of evaluation
employed at Alpha and Omega were similar to those described by
Lawless, but appeared to be more varied than those which she has
observed in Indiana. For example, appropriate responses to
testimonies at Alpha and Omega included not only those listed by
Lawless--"formulaic responses and shouting, [and] dancing in
spirit"” (1988:71)--but also applause, speaking in tongues, and
keyboard and drum responses.

Many of the modes of active involvement discussed above were
not only participatory but also evaluative: applause, formulaic
responses, dancing in the spirit, and speaking in tongues. The
exact significance of applause at Alpha and Omega was sometimes
difficult to determine. Was the applause after choir selections
rendered "in appreciation of the choir,”" as one member explained,
or was it to be considered as praise to the Lord? It appears
that both interpretations are correct. The congregation always
responded to choir selections with applause, and when that
applause died down, Pastor McGhee often encouraged a second round
of applause. On some occasions, he admonished the congregation

to give the Lord another hand of applause, while at other times,

"In her study, Lawless has suggested that group prayer was
the only component of worship that was not subject to evaluation
(1988:72). At Alpha and Omega, while group prayer (that is, the
Mass Prayer) might not have been evaluated in exactly the same
manner as other speech events, it nonetheless was still subject
to critical evaluation. For example, the worship leader appeared
to judge its success, in part at least, by the number of
congregants who had come to the altar for prayer. Its success
was further judged by the extent to which this mass prayer became
spirit-filled.
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he directed that applause to the choir. The following
instructions, all given immediately after the performance of
choir selections, indicate this variability:
“Let's give them a hand. Alright, give 'em another hand.
God bless 'em." (October 22, 1989; emphasis added)
"Amen, put your hands together and praise Him." (October 29,
1989; emphasis added)
"Give Him another hand of praise" (October 28, 1990;
emphasis added).
"Amen, give the Voices another hand. They're singin' under
the unction of the Holy Ghost." (September 29, 1991;
emphasis added)
Even though the pactor often directed the congregation to applaud
the Lord after choir selections, there was clearly a correlation
between the excellence--or at least, enthusiasm~--of the choir
selection and the amount of applause which followed that
selection. Because of this correlation, it seems clear that
applause did function as one important way for the congregation
to evaluate the choir's performance. More generally, applause
was used to evaluate the communicative competence of virtually
all verbal performance at Alpha and Omega: testifying, praying,
singing, preaching, and even the reading of the announcements.
The formulaic interjections that permeate the Pentecostal
worship service provide an important means of evaluating the
competence of speakers. As suggested above, all forms of
evaluation at Alpha and Omega--whether applause, formulaic
responses, shouting, or dancing in the spirit--were essentially
positive. Alpha and Omega was a supportive community in which

all verbal performances, the more and less competent alike, were

enthusiastically received, and it was only the degree of this
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congregational response that varied proportionately to the
speaker's competence. One member, for example, was inclined to
deliver testimonies that were sometimes not appropriate. Whereas
"testimonies should be to glorify God or what He has done in your
life" (1.11.15.89), this member's testimonies were routinely
despondent and included a litany of personal and financial
problems. The congregation knew that this member was basically
well-meaning, and received the testimonies warmly, but never
enthusiastically.

In many ways, Pastor McGhee served as the measure of verbal
competence at Alpha and Omega. Those members who had come from
other churches almost always cited Pastor McGhee as their reason
for joining Alpha and Omega, and most were attracted by the
dynamic quality of his preaching. To a great extent, it was
through his performance that Pastor McGhee had been able to
increase Alpha and Omega's membership from one to over 350;
through his performance, he had been responsible for the
conversion and baptism of hundreds, even convincing other
preachers that baptism "in the name of Jesus" was essential for
their salvation; and through his performance, he had come to be
viewed by members as a '"true prophet" and "spokesman for the King
of Kings." Bauman has discussed the "power inherent in
performance to transform social structures" (1977:45), citing the
example of comedian Dick Gregory, who, as a youth, used
performance to "creat[e] a social structure with himself at the

center"” (44). The accomplishment of Pastor McGhee, the founder
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and charismatic leader of a successful church, is analogous,

since he too has created a thriving social structure with himself

as undisputed center.

I11. The Sermons of Pastor Edward T. McGhee

No study of language in the Pentecostal church can ignore
the importance of the sermon. The spontaneous chanted sermon
constitutes one of the richest forms of verbal art in African-
American culture, and in recent years has been the subject of
much attention (Rosenberg 1970a, 1970b, 1988; Davis 1985; Spencer
1987; Titon 1989). In his important work on "the art of the
American folk preacher,'" Rosenberg applied Milman Parry and
Albert B. Lord's theories of oral composition to the spontaneous
chanted sermons of American preachers8 (1970a; 1988). Lord's
study of Yugoslavian epic singers determined that oral
improvisation was aided by the extensive use of verbal formulas
(1960). Rosenberg has noted that chanted sermons differ from the
Yugoslavian epics in two important ways: they are not narrative
and they are "less metrically regular" (1988:5). Despite these
differences, he concluded that the preachers, like the epic
singers, drew from a pool of formulaic expressions, and that the
mode of composition employed by these preachers was analogous to

that described by Parry and Lord (1970a). In his study of "the

aThe oral tradition of the spontaneocusly chanted sermon has

its roots in the southern United States. Although some white
preachers employ this style, it is most often found among black
preachers (Rosenberg 1988:33-34).
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performed African-American Sermon," Gerald Davis also
investigated the use of verbal formulas in chanted sermons, but
his primary objective was determining aesthetic criteria, those
used in determining the merit or success of a sermon (1985).
More recently, Titon has published the text for twenty of the
Reverend C. L. Franklin's sermons, along with a brief commentary
and life history of Franklin (1989). The following discussion
considers the sermons of Alpha and Omega's Pastor McGhee,
beginning with a general description of the style and format of
those sermons and then focusing upon the language employed in the
sermons--particularly, the use of repetition, parallelisms, and
verbal formulas.

Because they share a common oral tradition, the sermons of
Pastor McGhee and those of preachers like the Reverends C. L.
Franklin and Rubin Lacy (Rosenberg 1988) are similar in a variety
of ways. Performed without manuscript, the sermons usually begin
with prose text which is delivered in a more or less normal
speaking voice; at some point, however, this spoken style yields
to a chanted delivery, with a tonal center and some suggestion of
metric regularity. Rosenberg has labelled this type of sermon
the "spontaneous" chanted sermon (1970b). Though useful, this
term is somewhat misleading here, since most of Pastor McGhee's
sermons were neither entirely spontaneous nor chanted throughout.
Because the sermons of the Reverend C. L. Franklin were prepared

quite carefully, Titon preferred the word "extemporaneous" rather

than "spontaneous'" (1989:42).
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Pastor McGhee described some of his sermons as "well-
prepared,” but noted that others were the result of "on the spot
revelation..., where [though he had a message prepared] the Holy
Ghost has moved in a different area" or direction (I.11.15.89).
Although Pastor McGhee's delivery appeared to be totally
spontaneous, he admitted that he regularly carried some notes to
the pulpit, surreptitiously placing them on the podium to help
remind him of certain points or quotes. His sermons had a highly
extemporaneous character, and his dependance on the notes was
minimal, since he fregquently moved away from the podium for long
stretches of time.

Pastor McGhee's sermons were based upon scripture readings,
and he usually began each sermon by asking the congregation to
open its Bibles, as, for example, "I want you, if you will, to
open your Bible to Genesis, Chapter 37" (November S5, 1989). The
passage explored during a sermon was usually about ten verses in
length, but could vary from only a couple verses to over thirty.

¥ was usually read not by the pastor, but by a

The scripture
designated member, one who worked closely with Pastor McGhee and
who generally performed this task for at least several months at
a time. Cued by Pastor McGhee, that member read the scripture
piecemeal, often only a phrase at a time, while the pastor

explored the meaning of each phrase, annotating and elaborating--

9The King James Version was employed at Alpha and Omega.
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sometimes at very great length--on each bit of text.! In this
way, the scripture text permeated the sermon and provided the
basic structure around which the sermon was constructed.

As the sermon progressed, Pastor McGhee's spoken delivery
became louder and more animated, ultimately giving way to a
delivery which was mostly chanted, with occasional bits of spoken
or sung text. Titon, in his description of Reverend C. L.
Pranklin's sermons, has used the term "whooping" to refer to this
chanted and sung delivery (1989:43). At Alpha and Omega, the
volume of amplification was usually raised during the course of
the sermon, causing the sermon's climax to be the loudest segment
of the entire worship service--louder than the choir and church
band combined. The pastor's altered delivery, analogous to the
heightened sense of spirituality which results as worship leaders
spur the congregation to go "higher in the Lord," appeared to
symbolize a gradual infusion of the Holy Spirit. Usually within
one minute after the pastor began his chanted delivery, the
keyboardist, who had left the organ at the outset of the sermon,
returned to the keyboard, located the chant's tonal center, and
began responding to the pastor's text. On some occasions, the
drummer also returned to his drum set--usually much later than
the organist--and complemented the pastor and keyboardist with

drum and cymbal rolls, crashes, and flourishes.

10 A legacy of New England Puritanism, this structure is
called "text and context" (or "text-context-application") form,
since it begins with a scripture reading and is followed by both
an explanation and an application to the congregants' lives
(Rosenberg 1988:19,42).

261



The charts in Appendix A indicate keyboard and drum activity
in each of twelve services, showing the presence or absence of
these during the sermons. In Service Nos. 4, 5, 6, and 8, the
keyboard alone responded to the pastor's text, entering at some
midpoint, never aided by drums. The sermons in Service Nos. 1,
11, and 12, featured both keyboard and drum accompaniment, with
the drum entering somewhat later than the keyboard. Only two of
the remaining services included sermons; both keyboards and drums
were employed from the start of the sermon in Service No. 2, and
no instrumentation was present in the sermon from Service No. 7.
This variability is consistent with the ritual flexibility
discussed in Chapter 8.

The use of textual repetition figured importantly in the
verbal art of Pastor McGhee, and the following discussion
considers three types of repetitious, formulaic language
encountered in his sermons: (1) the textual "hook," designed to
encapsulate a sermon's message in a single phrase; (2) textual
parallelism; and (3) formulaic expressions which were an integral
part of his vocabulary, surfacing from one sermon to the next.
Most sermons featured a short, prominent, recurring expression--
or "hook"--which served to unify the sermon, as well as to
summarize its content, thereby helping the audience to understand
and to retain the essential message. Usually, Pastor McGhee
would ask the congregation to repeat this phrase after him,
sometimes dozens of times in a single sermon. The hook in

Service No. 5, for example, was, "I believe in miracles,” a
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statement which the pastor repeated often during the course of
his forty-one minute sermon, sometimes asking his audience to
repeat the words after him. The following two excerpts suggest
the frequency with which a hook might be used:

...I] believe in miracles.

Though it might be tight now, but I believe in miracles.

Though the situation may look out of hand now, I believe in
miracles.

Though the thing may seem to be far out of our reach, 1
believe in miracles.

I know that the odds are stacked against me, but I believe
in miracles.

I know that when I view myself in the eyes of society, I'm a
failure, but I believe in miracles....

Say, 'l believe in miracles.' [C: I believe in miracles.]

If you have a son on drugs, say, 'l believe in miracles.'
[C: I believe in miracles.]

If you have a daughter that's hooked on the street, say, 'I
believe in miracles.' [C: I believe in miracles.]

If you got a husband that just won't act right, say, 'I
believe in miracles.' [C: I believe in miracles.]

Put your hands together and praise Him.

(Pastor McGhee; October 7, 1990)

Most sermons emphasized a short recurring theme such as this.
Other examples of textual hooks used by Pastor McGhee were "I'm
thirsty and I need a drink" (Service No. 2); "I'm a dreamer"
(Service No. 4); "Refuse to eat the king's meat"™ (Service No. 6);
"What about now?" (Service No. 7); and "I'm goin' over on the
other side" (Service No. 8).

The excerpt cited above demonstrates not only the repetitive
use of a short hook, but also parallelism. The use of parallel
syntactic structures, encountered in each half of the above
sermon excerpt, was a common feature of Pastor McGhee's sermons,
as well as those of other African-American preachers (see Titon

1989:43; Rosenberg 1970a:15-16). These parallelisms, often quite
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lengthy, constituted a significant portion of the chanted segment
of sermons. Two such parallelisms from a single sermon are given
below. The first excerpt represents a complete unit, beginning
and ending with the applause which punctuates segments of the
sermon. The parallelism, presented in context, constitutes a
subset of this larger unit. The excerpt begins with a male
church member (M) reading from the scriptural passage upon which

the sermon is based--1I Chronicles 32:9-21:

P: And verse 20 and 21 +HAH+

Hallelujah!

Come_on,

And,u

M: And for this cause

P: for this cause

M: Hezekiah the king,

P: Hezekiah the king,

M: and the prophet Isaiah

P: and the prophet, what?

M: Isaiah

P: Now the king and the prophet got together. +HAH+

And you see what God does; +HAH+

you see, you need a prophet +HAH+

and you need a king. +HAH+

That's why preachers today, tHAH+

when you are a man or woman of God +HAH+

that is called to preach the gospel, +HAH+

you got to not only +HAH+

be just a preacher, +HAH+

but you've gotta be a king, and a prophet. +HAH+

You gotta be a preacher and a prophet. +HAH+

You gotta stand in the gap +HAH+

and declare +HAH+

the word of the Lord. +HAH+

You gotta stand there when it looks like there is no hope.
+HAH+

You gotta stand there when it looks like the devil +HAH+

and all of his {imps?} +HAH+

can begin to overtake ya. +HAH+

You gotta stand there +HAH+

and say, 1 +HAH+

don't believe +HAH+

llphe '"and" is a verbal cue to the reader to continue.
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that the Lord brought me this way +HAH+

just for to leave me. +HRH+

You gotta stand there +HAH+

and declare +HAH+

that the earth is the Lord's +HAH+

and the fullness thereof. +HAH+

You gotta stand there +HAH+

and declare +HAH+

that weeping may +HAH+

endure for a night +HAH+

but joy +HAH+

will come in the mornin'. +HAH+

You gotta stand there, +HAH+

let the tears run down your cheek. +HAH+

But you gotta stand there, +HAH+

and say, after while +HAH+

everything +HAH+

gonna be alright. +HAH+

You gotta stand there +HAH+

and look the devil eyeball to eyeball, +HAH+

and tell the devil, +HAH+

I ain't givin' up, +HAH+

I ain't givin' up, +HAH+

and I'm sure not quitting. +HAH+

You gotta stand there +HAH+

and know +HAH+

that my good days +HAH+

outweigh my bad days. +HAH+

You gotta stand there +HAH+

and say I'm lookin®' {unto?} Jesus +HAH+

who is +HAH+

the {author and ?} of my faith. +HAH+

Put your hand together and praise Him {anyway?}.
[c: applause]

(April 28, 1991; the scripture reading is italicized, and
the parallelism is boldfaced.)

Ten of the above sentences begin with the expression, "you gotta
stand there," and several of these are completed with formulas
that Pastor McGhee employed quite regularly--as, for example,
"Weeping my endure for a night, but joy will come in the morning"'
and "The earth is the Lord's and the fullness thereof." Both of
these texts are quotes from the Psalms--the first from Psalm 30:5
and the second from Psalm 24:1. This sermon excerpt, then, is
highly formulaic, from its parallel syntactic structure to its
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incorporation of formulaic passages from scripture, ones which
Pastor McGhee frequently inserted in his sermons.

Many other parallelisms were employed in the chanted portion
of this sermon, and one other example, drawn from later in the
sermon, will help to better illustrate this technique.

I'm satisfied with Jesus +HAH+

I said I'm satisfied with Jesus +HAH+
I'm satisfied +HAH+

because He is +HAH+

the lily of the valley. +HAH+

I'm satisfied +HAH+

with Jesus +HAH+

because He is +HAH+

the bright and morning star. +HAH+
I'm satisfied +HAH+

with Jesus +HAH+

because He is +HAH+

the rose of sSharon. +HAH+

I'm satisfied with Jesus +HAH+
because He is +HAH+

the {oshanna?} +HAH+

I'm satisfied with Jesus +HAH+
because He is +HAH+

the first and the last. +HAH+

I'm satisfied with Jesus +HAH+
because He's the Alpha +HAH+

He's the Alpha +HAH+

He's the Alpha +HAH+

and Omega. +HAH+

He's the first. +HAH+

He's the first. +HAH+

He is the first. +HAH+

[C: applause]

(April 28, 1991; parallelism boldfaced)

During this excerpt, Pastor McGhee's voice became increasingly

louder and more hoarse, until he was literally shouting and the
words had become nearly unintelligible. Those segments of the

sermon which employed parallelisms were usually among the most

rousing, animated, and fever-pitched portions of the sermon.

Both of the foregoing excerpts, for example, created great
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excitement in the congregation, and each was accompanied by a
crescendo of congregational applause and shouting. At the end of
each excerpt, only applause and shouting was heard, leaving the
pastor with a few moments to anticipate his next volley.

Familiar formulaic expressions constituted a third type of
textual repetition found in Pastor McGhee's sermons. These were
expressions which the pastor used quite frequently, and together
they formed a type of epigrammatic stockpile from which he could
draw. Often of Biblical origin, these compact expressions had
been tried and tested, and when forcefully articulated, were
certain to rouse the congregation. Some of these formulaic
passages were encountered in the foregoing discussion of
parallelism. Unlike the parallel constructions, however, these
were expressions which were used Sunday after Sunday, from one
year to the next. Sometimes, they surfaced multiple times within
a single sermon.

Instead of cataloging Pastor McGhee's stockpile of
expressions, the following discussion examines only two of his
most frequently used formulas, considering their content, their
use within the pastor's speech, and the extent to which the
rhythmic phrasing and pitch contour varied from one occurrence to
another. For Parry and Lord, as well as for Rosenberg, metrical
consistency was an essential feature of the verbal formula, and
Parry defined formula as "a group of words which is regularly

employed under the same metrical conditions to express a given

essential idea" (quoted in Lord 1960:30; Rosenberg 1970b:53). 1In
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light of this research, the following discussion examines whether
Pastor McGhee's formulas were metrically consistent from one
performance to the next, and in addition, if those formulas had
been chanted, whether or not the pitch content was consistent
from one use to the next.

Though Pastor McGhee employed a wealth of stock epithets,
some of these were used more often then others. The following
two expressions were among the most commonly used: "Weeping may
endure for a night, but joy will come in the morning” and "If God
be for you, who can be against you. If God be for you, He's more
than the whole world against you." The first expression is taken
from the Book of Psalms (Psalm 30:5), and at least a portion of
the second also appears to be of Biblical origin, for Romans 8:31
includes the words, "If God be for us who can be against us."
Rosenberg has noted that the preachers he studied drew many of
their formulas from the Bible, and Pastor McGhee was clearly no
different in this respect (1988:45). A common theme, that of
being downcast or downtrodden, underlies these two formulas, and
may help to explain why they are carry the emotional power that
they do at Alpha and Omega.

The first formula--"Weeping may endure for a night, but joy
will come in the morning"--is one which tended to occur at a
sermon's most climactic moments. As such, it was usually
delivered in a very forceful manner, sometimes with Pastor McGhee
shouting hoarsely at the top of his voice. A listener unfamiliar

with the biblical verse and with Pastor McGhee's stock formulas
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would likely misunderstand at least one or two of the key
words.!! Four different occurrences of this formula are
transcribed below. Dynamic and agogic accents are indicated by
capitalization and underlining respectively:

SOMEthing inSIDE of a DREAMer TELLS him +HAH+

that WEEPin' MAY enDURE for a NIGHT +HAH+

but JOY WILL come in the mornin’.

(November 5, 1989; heightened speech; not chanted; formula
italicized)

I FOUND OUT +HAH+

AFTer aWHILE +HAH+

WEEPin' MAY +HAH+

enDURE for a NIGHT +HAH+

but JOY +HAH+

I said JOY +HAH+

WILL COME in the MORNin'.

(November 5, 1989; chanted; formula italicized)

BeCAUSE 1 HEARD the SONGwriter SAID +HAH+

HE MAY NOT COME WHEN YOU CALL Him +HAH+

BUT HE'LL BE ON TIME +HAH+

AND THE WORD SAID +HAH+

WEEPin' MAY +HAH+

enDURE FOR a NIGHT +HAH+

but.gg_’ WILL come in the mornin'.

(November 4, 1990; heightened speech; not chanted; although
the pastor is speaking at the top of his voice, the last
four words trail off and are hardly audible; formula
italicized)

You gotta STAND THERE +HAH+

and deCLARE +HAH+

that WEEPin' MAY +HAH+

enDURE for a NIGHT +HAH+

but JOY +HAH+

WILL COME in the MORNin'. +HAH+

(April 28, 1991; chanted; formula italicigzed)

These four transcribed excerpts help to indicate the variety of

ways in which a single formula can be delivered. Unfortunately,

12Its exact text confounded this writer for some time.
B1t sounds like the pastor said "God" instead of "joy."
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they provide only a rough suggestion of the differences, since
they fail to indicate pitches or the extent of agogic accent; in
the second of the above excerpts, for example, the word 'joy,'
when repeated, is sustained for a full two seconds.

On two of the above four occasions, the formula was chanted,
and though the other two performances were delivered in a
forceful, heightened speech, pitched intonation was not
discernible. Examination of multiple occurrences of this formula
shows that there was little consistency in meter or pitch contour
from one occurrence to the next. In fact, while these deliveries
were always highly rhythmic, there was almost never a metric
regularity. Occasionally, as in the first excerpt, there is a
clear sense of regular pulsation, of equidistant dynamic accents,
but it was very short-lived, limited to the four boldfaced
syllables in the second line. 1In short, no great consistency,
metric or otherwise, seemed to accompany the several appearances
of this formula.

When the "Weeping may endure..." formula was utilized, the
text recurred verbatim with each appearance. This was not the
case for the second formula to be considered, where the text was
varied slightly from use to use. This second formula had two
constituent parts, either or both of which could be appropriated
by Pastor McGhee when needed. The first part was a question
which appears to have been derived from Romans 8:31: "If God be
for you, who can be against you?" The second component was a

statement which seems to have its roots in oral southern
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preaching traditions!!: "I1f God be for you, He's more than the

whole world against you."

The following discussion examines five appearances of this
formula, presenting the context in which each was employed.
Context reveals that this formula was usually invoked on
occasions when Pastor McGhee was talking about being scorned or
rejected. On each of the five occasions, this formula was also
used to summarize a similar point--namely, as long as God is on
your side, it doesn't matter what people think and say about you.
This is an important message at Alpha and Omega, and one of which
Pentecostals--the "disinherited," "God's peculiar people”
(Anderson 1979; Lawless 1988)--often remind themselves.

Like the "weeping may endure..." formula, this formula was
usually invoked at some of the most impassioned moments in Pastor
McGhee's sermons. Some variant of this formula was often used as
an adage at the end of a string of statements to help summarize
the pastor's point. This was the case in three of the sermon
excerpts transcribed below (October 22, 1989; November 5, 1989;
and October 7, 1990).

On November 5, 1989, the complete formula was used at the
end of a chanted parallelism, by way of summarizing the content
of the foregoing argument. 1In his sermon for this Sunday, drawn
from Genesis 37:1-18, Pastor McGhee talked about "the hated

dreamer," using both parts of the formula at the close of one

l‘Thi:’. speculation is based upon the fact that the Reverend

Rubin Lacy used a variant of this formula--"if God's for you,
He's more than the world against you" (Rosenberg 1988: 272, 274).

271



brief sermon segment:

Listen here, they SAID this a ABOUT him and they HATE him
the MORE, but the MORE they HATEd him +HAH+

My GOD, the BETter the DREAM got +HAH+

The MORE they disLIKED him +HAH+

The MORE that DREAM beGIN to COME to be a reality +HAH+

The they disLIKED him, +HAH+

the that DREAM got to be a MOTiVATor. +HAH+

The they disLIKED him, +HAH+

the that DREAM BUILT his CONfidence. +HAH+

The MORE they DIDn't wanta STAND him, +HAH+

the MORE, the {bro?}!® that GOD DID for him. +HAH+

The MORE, the MORE, the MORE, +HAH+

he was ELevated in his SPIRit, +HAH+

the MORE he underSTOOD what the BIBle SAID +HAH+

that IF GOD BE FOR ya, +HAH+

then WHO can be aGAINST ya; +HAH+

IF GOD BE FOR YOU, +HAH+

He's MORE than the whole world against ya.

Hallelujah. [followed by applause and formulaic
interjections]

(November 5, 1989; chanted; formula italicized)

OR

EEe

Replacing the word "God" with "Lord," Pastor McGhee used the
first half of this formula in a similar context in another
sermon:

I USED TO SPEND NIGHTS +HAH+

WORRYING ABOUT WHAT FOLKS SAID ABOUT ME, +HAH+

BUT I AIN'T WORRIED NOW. +HAH+

I'M NOT WORRIED. +HAH+

IF THE LORD BE FOR YOU, +HAH+

THEN WHO CAN BE AGAINST you.

[followed by applause and formulaic interjections]

(October 22, 1989; very loud, heightened speech; formula
italicized)

On the occasion of Alpha and Omega's eleventh year
anniversary, Pastor McGhee invoked another variant of this
formula when describing how members of the Champaign-Urbana

community had predicted that Alpha and Omega would ultimately

lsThe pastor seemed to get tongue-tied at this point, using
the next line as a stall tactic.
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founder, since its constituency was largely young people who were
unable to contribute to the finances of the church. During this
sermon, only the first half of the formula was employed, its text
altered to first person singular to represent God's voice. The
following excerpt was drawn from the beginning of Pastor McGhee's
sermon, and was delivered for the most part in a normal speaking
voice, though a heightened speech was used for select ideas:

...when we started we only had one person... after that we
had a number of young people that was still in high school
and grammar school. And the other community of churches and
ministers, they said, 'well, he won't be around long; no way
he will survive with those people, those young people that
are just in high school.' Nobody could give anything. But
I beLIEVE in MIRacles. Somebody said it's too straight, and
some people, they went back and said we'll NEVer amount to
anything. Ah, but I could hear... in my mind, the Lord
sayin' ‘if I be FOR you, then WHO could be against you.'
(October 7, 1990; formula italicized)

Two other excerpts, both of which employed only the second part
of the formula, help to illustrate the amount of variation to
which this basic formula was subject. 1In the second of the
following excerpts, this formula was used in conjunction with
another biblical verse which was also often used formulaically--
"The earth is the Lord's and the fullness thereof".(Psalm 24:1).

But I CAME to TELL the DEVil, +HAH+

You AIN't gonna KEEP me LOOKin' BACK in the PAST. +HAH+
You're not gonna KEEP me wonderin' +HAH+

{even?} WHAT I can MAKE it or NOT

Because I RNOW that iIf GOD be FOR me, +HAH+

He's MORE than the WHOLE world aGAINST me. +HAH+

If GOD said I CAN, +HAH+

I SUREly CAN. +HAH+...

(October 28, 1990; chanted; formula italicized)

PEOple CAN'T STAND +HAH+

to FEEL PAIN. +HAH+

THEY CAN'T STAND +HAH+

to HEAR somebody say, NO, YA CAN'T HAVE THIS. +HAH+
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THEY CAN'T STAND +HAH+

to be reJECTed. +HAH+

BUT I'M SO GLAD, the BIBle SAID,

IF GOD BE FOR ya, +HAH+

HE'S MORE than the WORLD aGAINST ya, +HAR+
I HEARD the BIBle SAID +HAH+

the EARTH IS the LORD'S +HAH+

and the FULLness thereOF +HAH+ ....

(November 10, 1991; very loud, dramatic heightened speech)
Examination of these five excerpts indicates that this
formula was subject to considerable variation from use to use: it
was sometimes chanted, and sometimes spoken; its text was usually
altered with each successive use; and there was little metric

consistency evident from one use to another. While these
formulas are therefore somewhat different in nature than those

examined by Parry and Lord, they clearly constitute a rich and

significant facet of Pastor McGhee's verbal art.

IV. The Relationship between Song Texts and Spoken Formulas

Rosenberg has noted that preachers derive some of their
formulas from hymns and gospel songs (1988:145). At Alpha and
Omega, many of the formulaic expressions which were employed in
worship, by both the pastor and by members of the congregation,
were also encountered as song texts. Pastor McGhee often
acknowledged his indebtedness to song texts by preceding the
words of a song with an expression like, "for the songwriter
tells us" or "I heard somebody say,"” as he did on the following
two occasions:

For the songwriter tells us that God is sweeter than the

honey in the honeycomb.
(October 22, 1989)
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And I heard somebody say, 'when the praises go up, the

blessings come down.'

(October 28, 1990)

The text cited on October 28, 1990, is the complete text of a
song that was sometimes sung during the offering. While song
texts surfaced regularly in the language of Pastor McGhee, they
were invoked even more frequently in the language of the
congregants.

Song texts served not only to reinforce the specialized
Pentecostal language but also--through congregants' repeated
exposure to these texts--to facilitate public speaking. This was
particularly evident in the Testimony Service portion of Sunday
morning worship, when members were given the opportunity to
testify to God's goodness. The testimonies of members were solo
public performances in which the congregation functioned as
audience and evaluator. During these testimonies, members often
invoked the words of familiar songs--words which had already been
demonstrated effective.

One of the song texts most often quoted in spoken testimony
was that of the congregational song, "When I think of the
goodness of Jesus," a song which was sung in Services 5 and 6
(transcription in Appendix B). This song has only one stanza of
text, which was repeated in performance as many times as desired.
The text is as follows:

When I think of the goodness of Jesus,

and all He has done for me,

my soul cries out, 'Hallelujah';

praise God for saving me.

All or part of this song text was regularly quoted or varied in
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spoken testimonies.

On some occasions, testimonies presented little more than a
personalized statement of a song text. One such testimony,
delivered in Service No. 8, employed the text from the song "When
I think of the goodness of Jesus" in its entirety, preceded only
by a brief formulaic introduction:

Praise the Lord, Saints [C: Praise the Lord]

Praise the Lord, Saints [C: Praise the Lord]

When I think of the goodness of Jesus,

and ALL He has done for me,

my soul cries out, Hallelujah';

I praise God for savin' me.

[total duration of testimony: 15"; song text italicized]
Through the dynamic and agogic accent of selected words, members
personalized these formulaic texts. In this manner, testimonies,
even when constructed entirely of formulaic elements (as above),
became creative individual statements.

For new or young members, or those who were not accustomed
to speaking in public, short, formulaic testimonies such as the
one cited above were quite common. Members who had acquired
extensive speaking experience, on the other hand, usually
delivered longer, more complicated testimonies; but these
testimonies also often contained song texts. During Service No.
1, for example, one congregant, a choir director who was both
experienced and comfortable in testifying before the
congregation, delivered a rather lengthy narrative testimony
which included the text of the aforementioned song. After

beginning with a threefold invocation to praise the Lord, the

Sister quoted the song's text in its entirety, before continuing
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with an account of a trip to a worship service in Chicago. The
testimony began,

Praise the Lord, saints. [C: Praise the Lord]

Praise the Lord again. [C: Praise the Lord]

PRAISE the Lord again. [C: Praise the Lord]

When I think of the goodness of Jesus. [M: Yes; Yes.]

and ALL that He's done for me.

MY SOUL cries out, Hallelujah.

I praise God for saving me.

I thank and praise the Lord for how, you know, on Thursday
night, I got together with some of the saints.

How we rode up to Chicago to hear, to be in a service
there....

[testimony excerpt; total duration of testimony: 2'48"; song

text italicized]

This testimony, which began with two common formulas, concluded
with another familiar expression, one often used to provide
closure at the end of a testimony: "pray my strength in the
Lord." Although the majority of this member's testimony
consisted of an inspirational narrative, both the beginning and
conclusion of the testimony were marked by the use of familiar
formulaic statements. This concentration of formulaic elements
at the beginning and end of testimonies was quite common.

While some congregants cited song texts verbatim in their
testimonies, others took greater liberty in their quotation--
altering the text to suit their expressive needs. In one such
testimony, for example, a congregant varied the text of "When I
think of the goodness of Jesus" as follows:

For when I think of the goodness of Jesus. [F: Yes]

and all and all and all and all and all He's done for me,

Hallelujah [F: And all, HEY]

my soul cries out, HALlelujah.

I praise God

for setting me free, hallelujah.

[testimony excerpt, February 18, 1990; total duration of

testimony: 1'12"; song text italicized]
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Because this speaker quoted two other song texts near the start
of her testimony, the construction of this testimony corroborates
the hypothesis that formulaic elements tended to be located near
the beginning and end of lengthier testimonies.

With a cluster of references to three different songs, the
beginning of this testimony was a mosaic of familiar
congregational song texts. 1In addition to the above-mentioned
variation on the text of "When I think of the goodness of Jesus,"”
the sﬁeaker quoted lines from two other congregational songs--
"Praise the Lord, Everybody"” and "God is a good God," both of
which are shouts (or Type B congregational songs; see Chapter 5).
With stanzas of only sixteen beats, these shouts were
characterized by a very repetitive interplay of solo call and
congregational response.

In fact, some of the call-and-response patterns encountered
in these two shouts were maintained in this spoken testimony. In
