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preface

This book is a history of how two liturgical theologies— two ideas— reshaped 
Protestant worship in the second half of the twentieth century. Specifically, 
it is the story of how these two theologies motivated and guided people to 
develop the way of worship we will call Contemporary Praise & Worship. 
In the telling of this history we will emphasize three foci: the theologies, the 
people captivated by these theologies, and the worship practices these theolo-
gies produced and undergirded.

The critical theological ideas can be summarized by two words: “presence” 
and “purpose.” “Presence” highlights how one theology prioritized praise as 
fulfilling biblical promises about how God’s people could expect to experi-
ence God’s presence in worship. The people who adhered to this theology of 
worship saw praise- filled worship as a gift from God. “Purpose” underscores 
how the other theology prioritized using interesting, relevant, and accessible 
worship practices to attract people to Christian faith and retain them as 
worshipers. The people who adhered to this theology saw the need for new 
ways of worship in order to bridge the gap between worship practices and 
the rapidly shifting tides of culture and society (and the people swept along 
by those tides). Our book is an attempt to describe these two theologies and 
the history of their impact on Protestant worship in the latter part of the 
twentieth century. A look at the theologies allows us to see not only how 
Contemporary Praise & Worship came about but also why it did.

Though parts of the history of Contemporary Praise & Worship have 
been told— and sometimes quite well— we believe the theological and litur-
gical history has remained in large part a hidden history. It is not as if the 
two theologies have been totally unrecognized. But until now, no study has 
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explored them either in depth or in conjunction with the liturgical changes 
of the late twentieth century.

How can the hidden aspects of this history be revealed?1 We have pursued 
those aspects through a rich, broad collection of primary materials. We have 
sought out publications written for popular audiences, teaching resources, re-
cordings, and especially interviews with those who lived through and in many 
cases shaped the history. For these interviews, we have not limited ourselves 
to names with obvious recognition. Our research has led to the realization 
that those who worked behind the scenes or who now have been forgotten 
were often the most instrumental in past times.

A few additional explanations will help the reader know what to expect— 
and what not to expect— in this book.

First, we hope you find this book to be a comprehensive history in several 
respects. We based this history on an aggressive use of a breadth of primary 
materials so that it goes beyond any other history available to date. We also 
intend this book to be comprehensive in terms of describing the breadth of 
the story. By these means we hope to enable you to comprehend the major 
developments and key plotlines.

Therefore, what we have written is a detailed history. We name ideas, 
people, events, and congregations that have been critical in this history but 
have often been overlooked. Do not be surprised if some of this information 
is entirely new. As we researched, we discovered that importance is not always 
tied to prominence, either in the past or in the present.

Our book is a sympathetic history, not in the sense that we agree with every-
thing found in our historical sources but in the sense that we want them to be 
able to speak for themselves. We have sought to tell the story fairly without 
predetermining the rightness or wrongness of new liturgical developments 
and their underlying theologies.

Similarly, this book is a descriptive history, leaving to another time the 
task of assessing how the rise of Contemporary Praise & Worship has been 
a good thing (or not) for the church.

This book will be a scriptural history. By this assertion, we mean that the 
two theologies that reshaped the face of Protestant worship were biblical 
theologies. Their adherents relied on the Bible, especially a few key verses, 
to provide the launching point and the guide for what they were trying to 
do in bringing about liturgical change. It is not surprising at all that these 

1. For a discussion of the methodological shifts needed to write better histories of this 
liturgical phenomenon, see Lester Ruth, “Methodological Insights for the Historiography of 
Contemporary Praise & Worship,” in Essays on the History of  Contemporary Praise & Wor-
ship, ed. Lester Ruth (Eugene, OR: Pickwick, 2020), 176–92.

preface
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historical figures would do so, since almost all of them belonged to a liturgical 
approach called “Free Church” in which the desire to make worship scriptural 
is a fundamental goal.2 Consequently, we draw frequent attention to how the 
various figures used the Scriptures for that end.

Note, finally, that the story we tell in this book is a different history than 
has sometimes been portrayed. Many of the current attempts to tell the story 
emphasize one possible source or another (Jesus People, baby boomers, certain 
megachurches, the Charismatic Renewal movement, and youth ministries have 
been some of the more common options), usually from the 1960s or there-
abouts. True, these all played roles, but no single one of these was the sole 
source for this way of worship. In addition, the story needs to start several 
decades earlier: not in the late 1960s but in the 1940s.

If these commitments give you as a reader a sense of what to expect, let 
us also state what we will not do in telling this story. For example, our goal 
is not to provide a theological history, although this book is a history of the-
ologies and what these theologies brought about in worship. In other words, 
we do not tell this story in a way that overtly says “look at what God was 
doing”— or, as has sometimes been done by opponents of Contemporary 
Praise & Worship, “look at this unfortunate thing (that thwarted the will 
of God).”3

This book is not a global history. The limitation comes not from lack of 
interest (indeed, one author, Lim Swee Hong, is originally from Singapore) 
but from the fact that telling the history for North America has proved to 
be a complicated enough task on its own. We hope that other scholars will 
not only build on the work we have begun here but tell the other histories of 
Contemporary Praise & Worship from around the world in their own discrete 
narratives. Thus, although we focus on North America, by no means do we 
want to suggest that there were no developments elsewhere or that these 
developments were unimportant.

2. For a broader historical discussion of Free Church worship, see James F. White, Protestant 
Worship: Traditions in Transition (Louisville: Westminster John Knox, 1989), 80–81, 117–20; 
and Christopher J. Ellis, Gathering: A Theology and Spirituality of  Worship in Free Church 
Tradition (London: SCM, 2004), 27–30, 75–81. Cf. Graydon F. Snyder and Doreen M. McFar-
lane, The People Are Holy: The History and Theology of  Free Church Worship (Macon, GA: 
Mercer University Press, 2005), 20–21.

3. For a fuller description of these sorts of histories, see Lester Ruth, “Divine, Human, or 
Devilish? The State of the Question on the Writing of the History of Contemporary Worship,” 
Worship 88, no. 4 (July 2014): 290–310. For an example of a positive theological history, see Les 
Moir, Missing Jewel: The Worship Movement That Impacted the Nations (Colorado Springs: 
David C. Cook, 2017). In contrast, see Gordon W. Lathrop, “New Pentecost or Joseph’s Britches? 
Reflections on the History and Meaning of the Worship Order in the Megachurches,” Worship 
72, no. 6 (November 1998): 521–38.

preface
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This book is not a history of music, in terms of musicians, songs, albums, 
or the music industry.4 Indeed, that part of the history is the most thoroughly 
documented, and so we feel little urgency to rehash it in detail. But neither 
do we completely ignore it. We do consider music history throughout this 
story, especially when important persons and pieces— and their theological 
motivations— have been overlooked. We also look at music history as it reflects 
the theological commitments of the music makers.

Finally, our history is not an exhaustive, encyclopedic history. Everything 
that could be documented about Contemporary Praise & Worship will not 
be included in this book. Nonetheless, we hope our efforts here will be an 
important contribution to what is already a growing topic of scholarly inves-
tigation into Contemporary Praise & Worship. In addition, this book is not 
an all- inclusive account of every major movement that changed Protestant 
worship at the end of the twentieth century. Therefore, we pay little attention 
to how the Liturgical movement, gaining strength in Roman Catholicism’s 
Second Vatican Council, spilled over into new Protestant interests in sacra-
ments, lectionaries, enriched yearly calendars, a Word- and Table- centered 
order of worship, and a renewed connection between worship and social 
justice.

Two last preparatory comments are needed before you begin reading. First, 
note that we have coined a neologism to describe the phenomenon about 
which we write— that is, Contemporary Praise & Worship. We see a new 
term as necessary since the adherents of the two theologies tended to use 
their own distinct terms for ways of worship that often looked quite similar. 
The term of choice for those emphasizing praise as the pathway to God’s 
presence was “Praise & Worship.” In contrast, the label most often used by 
those pursuing a strategic approach was “Contemporary Worship.” In the 
chapters that follow, we will use the term employed by whichever historical 
figures we are covering at that point of this book. In addition, however, we 
will use the more comprehensive neologism to describe the whole phenom-
enon, especially as the dawn of the new century saw the two lines of develop-
ment flowing together into a kind of confluence. Notice, too, the ampersand 
(&) whenever this book uses either of the two terms or our new term. The 
ampersand allows us to put the two respective terms together without an 
overabundance of the word “and.” In other words, the ampersand allows 
us to write Praise & Worship and Contemporary Worship, not Praise and 
Worship and Contemporary Worship.

4. To see how the history of this phenomenon can be told using a variety of topics other 
than music, see our earlier work: Lim Swee Hong and Lester Ruth, Lovin’ on Jesus: A Concise 
History of  Contemporary Worship (Nashville: Abingdon, 2017).

preface
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Second, notice when we refer to the racial or ethnic identity of historical 
figures. We do so only when we think noting this identity is critical to the 
liturgical story itself (and it sometimes is). We are trying to undercut the 
presumption that race or ethnicity should be named only when referring 
to a person of color and in every such instance, which encourages a subtle 
assumption that the “normal” historical figures are White since their race is 
not named. Simply put, if  we do not name a person’s race or ethnicity, do not 
presume that this person is White.

With these concluding notes, let us begin to tell a story about how two 
theologies changed Protestant worship.

preface
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1

introduction: a historical 
overview

As a teacher of Christian worship history, I (Lester Ruth) find that the best 
serendipitous moments of discovery often come in informal conversations 
with students after class. And so it was one day about fifteen years ago when 
a student, a young man in his twenties, approached me after a session of a 
worship history class and told me the course content had finally made sense 
to him. He noted the breakthrough awareness that had allowed past forms 
of Christian worship to be understandable to him now, remarking, “Profes-
sor, I finally see what you’re trying to say: the pastor is a kind of worship 
leader, too.”

His comment was a eureka moment for me also. I then became aware of 
how the world of Contemporary Praise & Worship—a liturgical sphere fea-
turing bands, technology, accessibility, worship leaders who were musicians, 
and all the other normal accoutrements of this way of worship— had flipped 
several classic liturgical presumptions on their head for a generation of young 
Christians. What are the normal means by which God’s presence is experi-
enced in worship? What are the roles of music and musicians in a service? How 
dependent is worship on good technology? What is the liturgical leadership 
a pastor or preacher provides? To these questions and more, Contemporary 
Praise & Worship of the early twenty- first century gave answers different 
from those normally given in the past. It had therefore shaped a generation 
of Christians to have different assumptions than those of the long historical 
trajectory of Christian worship. What was newfangled had become standard 
operating practice and what was classic seemed like a novelty to this student 
and his peers. Thus, he struggled to understand the liturgical world and prac-
tices of previous Christians. I had known of this chasm, but I had not really 
known its breadth. When this student made his comment about pastors and 
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2

their liturgical role, I became deeply aware of how much something truly 
new had happened in Protestant worship with the advent of Contemporary 
Praise & Worship. My eyes were opened to how those nurtured in this world 
of Contemporary Praise & Worship as the only way of worship they had 
known were unaware of its relative novelty.

Since that serendipitous moment fifteen years ago, we (Lim Swee Hong and 
Lester Ruth) have realized, too, how persons such as this student are unaware 
that Contemporary Praise & Worship has its own history and that its twenty- 
first- century form is actually a product of a half century of evolution. It did 
not spring up ex nihilo in the late 1990s.

And, indeed, this new approach to worship has an interesting history. What 
that student knew as normal was in fact a late 1990s merging of two lines of 
development that had run parallel to each other since the mid-1940s, only 
occasionally connecting. Each line of development, driven by its own theo-
logical vision, had brought about its own new liturgical approach. At times, 
those involved in one of these lines of development were completely unaware 
of what was transpiring in the parallel liturgical world. The two theologies 
provided the motivation to pursue each respective liturgical vision.

Bit by bit, however, the lines of development grew closer until the late 1990s 
when they came together in an overarching liturgical reality. This approach 
to worship is easily found in a wide range of congregations, whether main-
line, evangelical, or Pentecostal. Some have called this approach “Praise & 
Worship” and others “Contemporary Worship,” but we will use the broader 
term “Contemporary Praise & Worship” to describe this all- encompassing 
liturgical phenomenon.1

Theology drove the creation of this approach to worship. Thus, this litur-
gical story is of two ideas that have changed the face of Protestant worship.

Consequently, to be true to this complexity, a single narrative is inadequate.2 
The histories of the two ideas— and their liturgical impact— are like two 
parallel rivers. Let us associate each “river” with the key notion found in 

1. “Praise & Worship” tends to be the more global term, the more Pentecostal term, and the 
term used by non- Whites in North America. “Contemporary Worship” tends to be the term 
used by Whites in American mainline denominations. For more discussion, see Lim Swee Hong 
and Lester Ruth, Lovin’ on Jesus: A Concise History of  Contemporary Worship (Nashville: 
Abingdon, 2017), 1–16; and Lester Ruth, “Introduction: The Importance and History of Con-
temporary Praise & Worship,” in Essays on the History of  Contemporary Praise & Worship, 
ed. Lester Ruth (Eugene, OR: Pickwick, 2020), 2.

2. Some prior historiographies have tried to force the narrative into one explanation or 
the other. One of the broader, more balanced presentations is David Ralph Bains, “Contem-
porary Worship: Trends and Patterns in Christian America,” in Faith in America: Changes, 
Challenges, New Directions, ed. Charles H. Lippy (Westport, CT: Praeger, 2006), 3:1–22, 
esp. 9–14.

a history of contemporary praise & worship
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3

the rivers’ respective theological headwaters: gift and gap. The “Gift River” 
emerged from a particular biblical theology that saw God revitalizing the 
church by restoring praise as the way worshipers experience God’s presence. 
A foundational biblical vision of worship thus provided the gravitational pull 
for the waters in this river. This river corresponds with those who normally 
used the term “Praise & Worship.”

The waters in the “Gap River,” on the other hand, arose and moved along 
under the influence of a different force: a theology eager to overcome any gap 
that had arisen between the church’s worship and people living in a changing 
culture. The pull in this river came from Christians creatively seeking to over-
come that gap. This river’s proponents typically used the label “Contemporary 
Worship” for what they were doing.

Because new theological and practical tributaries fed these rivers from time 
to time, each one became a multifaceted reality. Different “currents” pulled 
in different directions within each flow. Their banks were sometimes low, al-
lowing a floodplain to form in which the two rivers occasionally met. These 
floods anticipated the eventual situation: by the end of the twentieth century 
the two rivers melded into one.

In the appendix to this book the reader will find summaries of each of the 
histories, aligned in two columns so events occurring at roughly the same 
time are juxtaposed. With this tool we seek to frame the entire project while 
allowing the reader to track simultaneous historical happenings otherwise 
separated by many pages in the book. If you are someone who likes to get 
an overall picture first, we encourage you to read the appendix at this point. 
However, to allow each of these histories to have its own integrity, we will 
unfold each story independently in the first two parts of this book’s main 
text. The concluding chapter of the book will describe the confluence that 
occurred in the late 1990s.

introduction: a historical overview

_RuthHong_HistoryofContemporaryPraiseWorship_MB_jck.indd   21_RuthHong_HistoryofContemporaryPraiseWorship_MB_jck.indd   21 7/23/21   9:08 AM7/23/21   9:08 AM

Lester Ruth and Lim Swee Hong, A History of Contemporary Praise & Worship 
Baker Academic, a division of Baker Publishing Group © 2021 

Used by permission.



part 1

the history of  
praise & worship

_RuthHong_HistoryofContemporaryPraiseWorship_MB_jck.indd   23_RuthHong_HistoryofContemporaryPraiseWorship_MB_jck.indd   23 7/23/21   9:08 AM7/23/21   9:08 AM

Lester Ruth and Lim Swee Hong, A History of Contemporary Praise & Worship 
Baker Academic, a division of Baker Publishing Group © 2021 

Used by permission.



7

one

the headwater of praise  
& worship, 1946–65

A new experience in God was introduced by the Spirit as He restored 
that wholesale, whole- hearted worship to the Lord. This wholesale praise 
brought a new experience in God. The sacrifice of praise lifted the church 
to new heights in faith.

— Reg Layzell, pastor of Glad Tidings Temple, Vancouver1

Imagine Sunday morning, the day of worship, in countless churches across 
North America. Now visualize the following modern scene or some variation 
of it: a band on a platform; music derived from some style of popular music; 
vocalists and instrumentalists front and center; informality; hands raised in 
the air; an extended time of congregational singing; reliance upon electronic 
technology featuring screens, projectors, and large soundboards; updated 
English and other nods toward establishing accessibility and relevance for 
worshipers; and the pastor nowhere to be seen until the time for the sermon.

Finding a church whose worship fits this generic pattern was an easy task 
by the beginning of the twenty- first century. That situation has not changed 
today. One does not have to look hard to see how widespread some variation 
of this kind of worship has become. All these elements, in whole or in part, 

1. Reg Layzell, The Pastor’s Pen: Early Revival Writings of  Pastor Reg. Layzell, comp. B. Mau-
reen Gaglardi (Vancouver: Glad Tidings Temple, 1965), 206–7.
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8

have combined into a new way of worship that had become ubiquitous in 
North America and, in fact, around the world by 2000 and has remained so 
in the time since.

However, if  you were to go back to the 1970s, you would discover that 
this sort of service was not nearly as easy to find. If you did stumble across 
one, it would have had a different look and feel if  for no other reasons than 
that the technology and the song repertoire were different. But this way 
of worship was present in the 1970s. Indeed, if  you were to visit the late 
1940s, you could still come across Christians here and there worshiping in 
the earliest versions of this way of worship. It might take a few moments 
of patient discernment, but you would be able to see many later elements 
in a nascent form. If you were to listen closely, you would hear the various 
adherents articulate their theological rationales for why it is important to 
worship in this way.

As a matter of fact, these theologies have been the most stable aspects of 
the liturgical phenomenon we have been tracing, even as the outward details 
of worship services have evolved. (Note to reader: whenever we use the term 
“liturgical” in this book, we simply mean something worship- related.2) These 
theologies have provided the most continuity for more than seventy years, 
even if their importance has been sometimes overlooked in prior accounts of 
this phenomenon’s history.

Of course, we are talking about the way of worship that many (especially 
if they are not White or are not part of a mainline denomination) have called 
“Praise & Worship” and others (especially White members of mainline con-
gregations) have called “Contemporary Worship.” The two different names— 
and the different spheres in which they are used— tell us something about the 
complexity of the history of this way of worship. This is not a story of a single 
line of development or even a single point of origin. Neither is it a story of a 
single strand of theology that led to the creation of this way of worship and 
gave it the momentum for ever- increasing adoption, even though theological 
commitments have been a driving force for all its various proponents. Our 
desire is to tell the complex history of where this way of worship originated 
and how two different theological visions have propelled it into widespread 
acceptance. We begin with Praise & Worship.

2. As noted and demonstrated by Daniel Albrecht, although the terms “liturgy” and “litur-
gical” are seldom used by Pentecostals, nonetheless they are still useful and appropriate terms 
for this type of Christianity. See Daniel E. Albrecht, “Worshiping and the Spirit: Transmuting 
Liturgy Pentecostally,” in The Spirit in Worship— Worship in the Spirit, ed. Teresa Berger and 
Bryan D. Spinks (Collegeville, MN: Liturgical Press, 2009), 224. We would extend Albrecht’s 
assertion to include evangelicals too.

the history of praise & worship 
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9

Headwater: Where Desperation and Bible Met

Notwithstanding the overall complexity of  the history, for one line of 
development— the “river” of Praise & Worship— there was a clear theological 
headwater: a rainy Wednesday in early January 1946. The place was Abbotsford, 
British Columbia, Canada, a small town about forty miles east of Vancouver 
and four miles north of the United States/Canada border. It was a time and 
place of spiritual desperation for Reg Layzell, a guest speaker in a Pentecostal 
church in that town. It would become the time and place for the revealing of a 
Scripture verse that has proved to be the major source for Praise & Worship.

Layzell (b. 1904), who was from the province of Ontario, had recently 
retired as general manager of the Canadian division of a company that sold 
machines to print names and addresses on mailing labels, envelopes, and form 
labels.3 Toward the end of 1945 he received a letter from the British Columbia 
superintendent of the Pentecostal Assemblies of Canada, who had heard 
of Layzell’s ministry as a Christian businessman in Ontario. The letter invited 
Layzell to come to British Columbia and hold meetings in several churches. 
Layzell decided to do so for three months. The first stop was Abbotsford.

By Layzell’s own account, his ministry began dreadfully. Since the host 
pastor was critically ill, Layzell had responsibility for the entire service, both 
singing and preaching. Neither went well. Sunday was a flat disaster, as was 
Tuesday night, the second night of his worship leadership. By Wednesday4 

3. The details of Layzell’s story in Abbotsford have been printed in multiple sources. The 
most detailed was written by Layzell’s son and daughter- in- law: Hugh Layzell and Audrey 
Layzell, Sons of  His Purpose: The Interweaving of  the Ministry of  Reg Layzell, and His Son, 
Hugh, during a Season of  Revival (San Bernardino, CA: privately published, 2012), esp. 30–52. 
The one published closest to 1946 was written by Layzell’s associate pastor, B. Maureen Ga-
glardi, in collaboration with Reg Layzell and published as The Key of  David (Vancouver: Glad 
Tidings Temple, 1966), 9–13. Layzell himself published an account in 1979 in the book Unto 
Perfection: The Truth about the Present Restoration Revival (Mountlake Terrace, WA: King’s 
Temple, 1979), 3, 11–13, 121. The basic details in these accounts are similar and are confirmed 
by our interviews with Layzell’s son and daughter- in- law, daughter (Marion Peterson), and 
grandson (James Layzell). The story was a foundational one for Layzell’s ministry and was a 
narrative he told many times, as the family affirms (Layzell and Layzell, Sons of  His Purpose, 
36). Unfortunately, the earliest collection of Layzell’s writings, compiled by B. Maureen Gaglardi 
(and printed in 1965 as The Pastor’s Pen) from his church newsletter articles and sermons from 
the early 1950s, does not recount the 1946 story. As evidenced by this book, however, praise 
in general and Ps. 22:3 in particular do play a critical role in Layzell’s preaching and teaching 
from early in his ministry. The Pastor’s Pen, combined with Layzell’s later book, Unto Perfection, 
were edited and re- released in 2019 by Marion Peterson. This combined volume has a different 
format and pagination than the original publications. This new printing of The Pastor’s Pen 
does include an account of 1946.

4. Layzell’s 1979 account of the story (Unto Perfection, 121) says that the day was January 
3, 1946. His dating must be off, since January 3, 1946, was a Thursday.
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10

morning Layzell was desperate. Fasting, he arrived at the church early that 
morning and began to pray. Feeling sorry for himself, he begged God for some 
kind of blessing since he was obligated to continue the meetings for the whole 
week. Around noon a Scripture verse came to mind as he was praying: “But 
thou art holy, O thou that inhabitest the praises of Israel” (KJV). He did not 
remember the exact verse reference (Ps. 22:3) at first, but accepted the verse 
as a gift from God nonetheless.

That Layzell was drawn to this verse is not entirely surprising, given that 
he was Pentecostal. By the 1940s Pentecostalism was a half- century- old litur-
gical tradition in which praising had long had an important role. Emerging in 
the early twentieth century, Pentecostalism had stressed a dramatic infilling 
of the Holy Spirit that was evidenced outwardly, especially by speaking in 
tongues (glossolalia or languages supernaturally bestowed). The Pentecos-
tal movement gained its name from the story of the first Pentecost in Acts 
2, during which Christian disciples spoke in tongues. Whether in tongues 
or not, praising God seems to have been a recurring feature of Pentecostal 
worship. Thus, not surprisingly, there are historical hints that Psalm 22:3 
had previously circulated among some Pentecostals. For example, Aimee 
Semple McPherson, a famous Los Angeles–based preacher at the beginning 
of the twentieth century, once referenced it when describing the pleasure of 
being in a service with extensive praising and thus experiencing the presence 
of God.5 Moreover, Jack Hayford (b. 1934), a Pentecostal preacher in the 
second half  of the century, noted how when he was growing up he heard 
leaders exhort people to praise by saying “the Lord inhabits the praises of 
His people.”6 (Hayford grew up in the denomination that McPherson had 
started: the International Church of the Foursquare Gospel, often simply 
known as the Foursquare Church.) It was not until much later that Hayford 
realized it was actually a Bible verse. Layzell, however, apparently would 
be the first to make the verse into a cornerstone for a liturgical theology, 
as we shall see.

On that January day in 1946, Layzell initially focused on the first part of 
the verse and began to ransack his heart, repenting of every sin that he could 
remember committing, but “still the heavens were brass.”7 Layzell felt his 
attention drawn to the second half of the verse: “O thou that inhabitest the 

5. Aimee Semple McPherson, This Is That: Personal Experiences, Sermons and Writings of 
Aimee Semple McPherson, Evangelist (Los Angeles: Bridal Call, 1919), 621.

6. Jack W. Hayford, The Church on the Way: Learning to Live in the Promise of  Biblical 
Congregational Life (Old Tappan, NJ: Chosen Books, 1983), 81. Despite extensive searching, 
including the use of the Google Ngram viewer, we cannot find any systematic or widespread 
use of this verse to create a liturgical theology before Layzell.

7. Layzell, Unto Perfection, 12.
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11

praises of Israel.” If God does indeed inhabit the praises of his people, Layzell 
realized, then he ought to fill the church building with the praises of God. He 
began in the small study room where he had been praying, lifting his hands 
and praising God aloud. He then ventured into the rest of the church, real-
izing that he had never quite done anything like this before. He was used to 
praising God in a prayer room but never in the “open church.”8 He spent the 
remainder of the day saturating the space with praise, from pulpit to piano 
(“The pianist is rather dead,” Layzell thought), up and down each aisle and 
pew, and into each room in the whole facility, including washrooms.9

Layzell had received the statement of Psalm 22:3 (God inhabits the praises 
of Israel) as a divine promise (“As you praise me, I will be present with you”), 
and he was determined to rely on this promise.10 He continued praising God 
through the afternoon and through the dinner hour. As people began to 
gather for that evening’s service, he dropped to his knees on the platform and 
continued praising and worshiping God. He did not stop until it was time 
for the service to begin.

What happened as the service began at 7:30 confirmed in Layzell’s mind 
that he had understood this scriptural promise correctly. The congregation 
had barely gotten into the first song, “There’s Power in the Blood,” before 
one woman threw up her hands in praise, experienced what Pentecostals call 
being “baptized in the Holy Spirit,” and began to speak in tongues. The first 
woman was soon joined by another and another. Shortly the entire room was 
engaged in worship at a higher level. Layzell was delighted since it was the 
first time he could remember ever seeing someone baptized in the Holy Spirit 
during this initial part of the service, the “song service.”11

It was a revolutionary moment for Layzell. He believed God had given him 
the key to maintaining revival in the church through the continuous presence 
of God. This realization focused the remainder of his trip to British Columbia 
and, ultimately, moved Layzell to enter full- time pastoral ministry. Offering 
praise, irrespective of one’s feelings, to experience the presence of God would 
become the centerpiece of Reg Layzell’s ministry, to the point that eventually 
he became known in his circles as the “apostle of praise.”12 It began with a 

8. Layzell, Unto Perfection, 13; Layzell and Layzell, Sons of  His Purpose, 36.
9. Gaglardi, Key of  David, 12.
10. Gaglardi, Key of  David, 13.
11. Layzell, Unto Perfection, 13.
12. Layzell and Layzell, Sons of  His Purpose, 134–35; Bill Hamon, The Eternal Church: A 

Prophetic Look at the Church— Her History, Restoration, and Destiny, rev. ed. (Shippensburg, 
PA: Destiny Image, 2003), 233; Howard Rachinski, “From Praise to Worship,” in An Anthol-
ogy of  Articles on Restoring Praise & Worship to the Church, ed. David K. Blomgren, Dean 
Smith, and Douglas Christoffel (Shippensburg, PA: Revival, 1989), 136. Note that Rachinski, the 
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12

single verse, Psalm 22:3, about which Layzell testified that “God burned that 
verse into me, and I preached nothing else but praise, praise, praise.”13

That journey began with the remainder of the week in Abbotsford. Daily 
Layzell searched his biblical concordance for other Scriptures that mentioned 
praise; daily Layzell expounded on these Scriptures to the Abbotsford church. 
It was during one of these study sessions that Layzell received the second verse 
that would be critical to the message that he preached for almost forty years. 
This second verse was Hebrews 13:15 (“By him [Christ] therefore let us offer 
the sacrifice of praise to God continually, that is, the fruit of our lips giving 
thanks to his name,” KJV), by which Layzell understood that God has com-
manded us to offer praise regardless of human feelings or emotions. Offering 
praise, he concluded, was sacrificial because worshipers should offer it as an 
act of obedience to a divine command regardless of feelings.14 But, because 
the command to praise is tied to the promise that God will indeed inhabit 
praise, this command itself becomes a gift from God to the church. Layzell’s 
own experience on that initial Wednesday in January confirmed the veracity 
of this theology in his mind. Even though he had not felt like praising God, 
he chose to do so, trusting in what he saw as a divine promise attached to 
his act of praising. His— and the church’s— experience on that Wednesday 
authenticated the theology and validated his faith. Layzell now had a funda-
mental message, one he continued to proclaim for the remainder of this trip 
to British Columbia. At the end, he returned to his home in Wiarton, a small 
town north of Toronto.

Shortly thereafter Layzell received a letter from the same Pentecostal su-
perintendent who had first invited him to British Columbia, now asking him 
to take the pastorate of a small church in the town of Mission, directly across 
the Fraser River from Abbotsford. Layzell accepted and moved his family 
west in the summer of 1946. Layzell began his ministry focusing on bring-
ing reconciliation to an internal divide among his church’s members. After 
that breach was healed, the new pastor plunged into sharing what he had 
learned in Abbotsford: “the truth God had revealed to him of the ‘sacrifice of 
praise’” and “how the Lord had revealed to him the secret of his presence.”15 
As Layzell taught his congregation about the connection between praise and 
God’s presence, the church in Mission began to grow. Its renewal confirmed 
again for Layzell several things: his linkage of Psalm 22:3 and Hebrews 13:15, 

founder of Christian Copyright Licensing International, grew up in Layzell’s longtime pastor-
ate in Vancouver. His father, Ernie Rachinski, was Layzell’s choir director from 1953 to 1963.

13. Layzell, Unto Perfection, 121.
14. Layzell, Unto Perfection, 10.
15. Layzell and Layzell, Sons of  His Purpose, 46.
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the centrality of these verses as a hermeneutic for interpreting Scripture with 
respect to worship, these verses as the linchpin in perpetuating revival, and 
the gift of all this insight as a revelation from God. Layzell’s first pastorate 
began to flourish and he made multiple contacts in his time there that would 
have historical significance in the future, because these contacts would provide 
the platform for wider dissemination of Layzell’s theology.

Latter Rain Produces a River

One of these contacts was George Hawtin, a Pentecostal educator in North 
Battleford, Saskatchewan, a province in the center of Canada. The men had 
been introduced during a series of meetings in Terrace, British Columbia,16 
and they renewed their acquaintance in Vancouver at a four- day, city- wide 
campaign of healing meetings led by itinerant Pentecostal evangelist William 
Branham in November 1947.17 Hawtin had come to Vancouver with a group 
from his institution, the Sharon Orphanage and School. Branham’s meetings 
increased Layzell’s and Hawtin’s appetites for a greater move of God in each 
of their locations. The two men shared their common desire and entered into 
a covenant to seek this move. They also agreed to contact each other when 
something happened.18

That call soon came. In the spring of 1948, George Hawtin called Reg 
Layzell to describe the revival that had broken out in North Battleford, Sas-
katchewan, at the Sharon institution. The revival, which would be labeled as 
the Latter Rain movement or the “New Order of the Latter Rain,” had begun.19 

16. According to Layzell and Layzell, Sons of  His Purpose, 47, the two first met at a camp 
meeting while Layzell was touring churches in his early 1946 trip. Reg Layzell’s own book, Unto 
Perfection (p. 3), states that this first meeting occurred while he was pastor in Mission—i.e., 
in mid-1946 or later.

17. Branham is considered the initiator of the post–World War II healing revival. The trip to 
Vancouver was one of the first after he began emphasizing healing and deliverance as a central 
part of his ministry. See D. J. Wilson, “William Marrion Branham,” in The New International 
Dictionary of  Pentecostal and Charismatic Movements, rev. ed., ed. Stanley M. Burgess (Grand 
Rapids: Zondervan, 2002), 440–41.

18. Layzell and Layzell, Sons of  His Purpose, 52; Layzell, Unto Perfection, 4.
19. The phrase “latter rain” is a biblical term from Joel 2:23 and had been occasionally used 

previously in the Holiness movement as well as in early Pentecostalism. For background on the 
Latter Rain movement of the 1940s, the most prolific author has been Richard Riss, who has 
written multiple books and articles on the movement. See Richard M. Riss, Latter Rain: The 
Latter Rain Movement of  1948 and the Mid- Twentieth Century Evangelical Awakening (Missis-
sauga, ON: Honeycomb Visual Productions, 1987); Richard M. Riss, A Survey of  20th- Century 
Revival Movements in North America (Peabody, MA: Hendrickson, 1988); Richard M. Riss 
and Kathryn Riss, Images of  Revival: Another Wave Rolls In (Shippensburg, PA: Revival, 1997); 
Richard M. Riss, “Latter Rain Movement,” in The New International Dictionary of  Pentecostal 
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This movement would eventually become the platform by which Layzell’s 
message of praise would be disseminated widely, leading to the development 
of Praise & Worship as a distinct way of worship.

Having earlier broken with his denomination, the Pentecostal Assemblies 
of Canada, Hawtin, who had experience as a Bible school administrator, had 
opened Sharon in October 1947 with the help of several family members and 
close associates, calling the student body to fasting and prayer.20 Hawtin’s visit 
the next month to Vancouver to attend the Branham healing meetings only 
intensified his desire for revival back at the school. That hunger was satisfied 
on February 12, 1948, as “all Heaven broke loose upon our souls, and Heaven 
came down to greet us,” as Hawtin himself put it.21 Attending to this move of 
God soon focused life at Sharon, and an initial camp meeting was held at the end 
of March. News of the revival had spread and so people from across Canada 
and the United States flocked to this small town on the Canadian prairie.

At about this time Hawtin fulfilled his earlier promise to Layzell, calling 
him and telling him about the revival. Hawtin also informed Layzell that 
a second camp meeting had been scheduled for the upcoming July. Layzell 
decided to attend.

That same spring, Layzell received a call from a different source, one that 
would prove instrumental in spreading the Latter Rain revival and placing 
Layzell at the center of its liturgical impact. This call came from Glad Tid-
ings Temple in Vancouver, a seventeen- year- old Pentecostal church that had 
recently dedicated a new building in that city’s downtown. Glad Tidings was 
searching for a new pastor. It invited Layzell to come preach a trial sermon. 
After hearing him speak, the congregation unanimously voted to call him to 
be its pastor. Layzell and his family moved at the end of June 1948 in antici-
pation of an official start date in September.22 The confluence of the North 
Battleford revival and Layzell’s assumption of the Glad Tidings pastorate 
would make the summer of 1948 an eventful one in the historical develop-
ment of Praise & Worship.

and Charismatic Movements, rev. ed., ed. Stanley M. Burgess (Grand Rapids: Zondervan, 2002), 
830–33; and Richard M. Riss, “The New Order of the Latter Rain: A Look at the Revival Move-
ment on Its 40th Anniversary,” Assemblies of  God Heritage 7, no. 3 (1987): 15–19. For a more 
recent scholarly summary and appraisal, see D. William Faupel, “The New Order of the Latter 
Rain: Restoration or Renewal?,” in Winds from the North: Canadian Contributions to the Pen-
tecostal Movement, ed. Michael Wilkinson and Peter Althouse (Leiden: Brill, 2010), 239–63. A 
website organized by Jon Rising also provides a helpful collection of Latter Rain–related articles, 
pictures, and recordings: The Latter Rain Movement of  ’48, https://lrm1948 .blogspot .com.

20. Faupel, “New Order of the Latter Rain,” 240.
21. Quoted in Faupel, “New Order of the Latter Rain,” 241.
22. Layzell and Layzell, Sons of  His Purpose, 64–65.
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In July, Reg Layzell arrived at the North Battleford campground with his 
two young daughters in tow. Layzell’s impressions were favorable as he saw 
things that fit with his deepest theological commitments. Reflecting on the 
meeting later, Layzell recalled that a sense of God’s presence everywhere was 
his first strong conviction. Similarly, Layzell appreciated the extensiveness of 
the prayer and praise, including times of individual prayer giving God thanks 
and praise before each of the three daily services (morning, afternoon, and 
evening). Thus, at the North Battleford camp meeting, Layzell saw again a 
strong connection between praise, prayer, and the experience of divine pres-
ence.23 The strong sense of God’s presence in these services reconfirmed for 
him the veracity of the revelation he had received around praise and Psalm 22:3 
two and a half years earlier. Even the acts of spontaneous speech and songs 
immediately received by revelation from God had a strong praise orientation.

Not surprisingly, a strong affinity developed between Layzell and the emerg-
ing revival, including the leaders of the Sharon institution. Indeed, the chorus 
that usually began the services at North Battleford, “Wonderful, Wonderful 
Jesus,” would become a personal favorite for Layzell; it would soon be sung 
nearly every Sunday at his church in Vancouver.24 The leadership in the camp 
meeting gave Layzell a chance to preach at one afternoon service. He did so 
but spoke on holiness— not praise!— because he was concerned about the 
flippant behavior he noticed at the refreshment canteen.25 Beyond this one 
sermon, Layzell’s connection to the revival would become deep and strong. 
Within a few months, the Sharon Star, which was the newsletter of the North 
Battleford institution, included Layzell on a short list of ministers who were 
trusted to be able to bring the revival to new churches as well as to provide 
“proper instruction from the Word of God as to the new revival.”26

The affinity between Layzell and the revival went beyond a general sense 
of experiencing God’s presence even as several distinctive emphases began to 
arise within the revival’s message. Layzell shared both the central emphasis of 
the revival (restoration) and also its main focus of doctrinal application (the 
church). This doctrinal focus itself had four aspects: the church’s nature, mis-
sion, authority, and worship. Layzell’s writings from the early 1950s express 
his wholehearted support for Latter Rain theology and practices.27

23. Layzell, Pastor’s Pen, 12, 18–19.
24. Hugh Layzell, Audrey Layzell, and James Layzell, interview by Lester Ruth, January 

8, 2018.
25. Layzell, Pastor’s Pen, 14.
26. The issue of the Sharon Star was the May 1, 1949, issue. See Riss, Latter Rain, 109.
27. See Layzell, Pastor’s Pen, for Layzell’s writings from this period. By the time he was 

writing these recollections in the 1950s, Layzell had broken ties with George Hawtin and the 
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Even before the revival began in February 1948, the North Battleford Sharon 
leadership already had a view of church history as a series of sequential resto-
rations of truths formerly lost. Returning from the November 1947 Branham 
campaign in Vancouver, George Hawtin described in the January 1, 1948, edi-
tion of the Sharon Star the restorations that God was bringing about: Martin 
Luther had restored the truth of justification by faith alone in the sixteenth 
century, John Wesley had restored the truth of sanctification, Baptists had 
restored the truth of the premillennial coming of Christ, the Missionary Alli-
ance had restored the truth of divine healing, and the first Pentecostals at the 
beginning of the twentieth century had restored the truth of the baptism of 
the Holy Spirit. Hawtin expected that the next restoration of truth by God 
would reinforce all of these prior truths as well as bring about a demonstration 
of all nine gifts of the Holy Spirit as listed in the New Testament.28

The outbreak of the revival in February 1948, including the particular 
demonstrations of the Spirit seen in it, served to confirm in participants’ 
minds the accuracy of this theological idea of restoration. The leaders of the 
movement would repeat it as the way to place their revival within a larger 
historical- theological framework.29 Specifically, what the movement would see 
as being restored in 1948 were not only the gifts of the Spirit by the laying 
on of hands but multiple aspects of church life seen in the New Testament: 
prophecy over individuals by a presbytery, recognition of a full range of offices 
(including current- day prophets and apostles), and autonomous local church 
government with elders.30 The central idea was restoration of and in the church 
according to Scripture. From the time of the 1948 revival forward, the Latter 
Rain movement held this concept of progressive restoration of scriptural truth 
as an underlying hermeneutic shaping its reading of the Bible and approach 
to ecclesiastical life and practices, including worship.31

For long- established Pentecostal denominations like the Pentecostal As-
semblies of Canada and the US- based Assemblies of God, among others, 
this Latter Rain framing of history was infuriating. While it affirmed the 
vibrancy of the original Pentecostal outpouring at the beginning of the cen-
tury, it also was an indictment of the general state of Pentecostalism mid- 
century. In addition, the view that God was granting a new restoration of 

other leadership in North Battleford. In his eyes, those leaders had fallen into error and left the 
original emphases of the revival.

28. Riss, Latter Rain, 57.
29. Layzell and Layzell, Sons of  His Purpose, C-1. See also Layzell, Unto Perfection, 46–48.
30. An excellent summary of early Latter Rain theology centered on restoration in and of 

the church is found in Faupel, “New Order of the Latter Rain,” 246–59.
31. Riss, Latter Rain, 70.
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things previously unknown among Pentecostals was itself a not- so- subtle 
critique of the limitations of the events at the beginning of the century that 
had launched Pentecostalism. Not surprisingly, in the late 1940s and early 
1950s a series of denominational and individual statements denouncing the 
Latter Rain movement emerged.32

This Latter Rain hermeneutic of restoration provided a conceptual home 
for Reg Layzell and the theology he had developed concerning praise as the 
means to experience God’s presence. As Layzell visited the camp meeting 
in summer 1948 and continued his association with the North Battleford–
based revival, several shared aspects made a syncing between Layzell and the 
emerging revival possible. One was that Layzell had a prior relationship with 
George Hawtin. The two had shared aspirations for Pentecostal church re-
newal. And so, when Layzell saw the new restorations that were manifested in 
North Battleford, he accepted them (and thereafter decided to chart a course 
independent of the Pentecostal Assemblies of Canada).

A second shared aspect was that Layzell was already on board with the root 
notion of restoration of scriptural truth. It was how he framed the revelation 
of praise given to him in Abbotsford in January 1946. Layzell believed that 
God had given him a Scripture verse, Psalm 22:3, involving a promise: God will 
inhabit the praises of his people. His experience in 1946 as well as his broader 
searching of Scripture made Layzell think that the connection between praise 
and God’s presence was not something totally new but something that had 
been lost and was now being restored by God’s gracious gift. The centrality 
of praise in North Battleford’s worship, along with the pervasive sense of 
God’s presence there, reconfirmed for Layzell that God was indeed restoring 
the biblical truth of divine inhabitation of praise.

Layzell would also have seen an affinity between his active approach to 
scriptural promises and the approach seen in North Battleford. Both rejected 
a former kind of Pentecostal spirituality that relied on tarrying, passively 
waiting for the Lord to act or waiting for a certain feeling or sense of being 
led. Instead, both Layzell and the revivalists in North Battleford emphasized 
an active approach to experiencing the things of God: one should act in faith 
based on a divine promise or command.33 For Layzell in 1946, this meant offer-

32. See, for example, the series of scathing denunciations from R. E. (Robert Edward) 
McAlister, a patriarch in the Pentecostal Assemblies of Canada, printed as Truth Advocate 
newsletters beginning in June 1949. For the Assemblies of God, see the 23rd General Council 
of the Assemblies of God, Minutes and Constitution with Bylaws Revised (Seattle: September 
9–14, 1949), 26. Cf. Faupel, “New Order of the Latter Rain,” 259.

33. For an example of the conflict between Latter Rain piety and other Pentecostal piety 
on the necessity of tarrying, see Kevin J. Conner, This Is My Story (Vermont, VIC: Conner 
Ministries, 2007), 220.
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ing the “sacrifice of praise” in order to experience God’s inhabitation during 
worship; in North Battleford, this meant active laying on of hands so that 
people could be baptized in the Holy Spirit and manifest the gifts of the Spirit.

In addition, there was affinity in the strong communal aspects of Layzell’s 
teaching and the North Battleford revival. The belief in the restoration of the 
true people of God was pervasive in the teaching and practices of the Latter 
Rain revival. Similarly, what Layzell had perceived in Psalm 22:3 had clear 
corporate, ecclesiastical underpinnings. What he saw God restoring through 
the key of Psalm 22:3 was a people of praise, since it was a praising by Israel 
that God inhabited. As praise became foundational to Layzell’s liturgical 
understanding, he understood praise as the true work of all God’s people. 
Thus, North Battleford and Layzell shared the same corporate sensibility in 
worship, whether in the common act of praising or in the manifestation of 
the Spirit’s gifts.

As Reg Layzell had accepted the restoration of praise given to him in 
1946, so he accepted the restorations he saw in the 1948 Latter Rain revival 
in North Battleford. Harmonizing the two times of restoration, Layzell soon 
saw the sacrifice of obedient praise as the key to maintaining the revival. As 
he explained in 1954, although “God always starts a (divine) visitation in 
His sovereignty,” God expects faithful people to continue it according to the 
pattern given in Scripture.34 Therefore, for Layzell, not only did his message 
about praise find a home within the Latter Rain revival; it was the key to 
perpetuating it.

The alliance that had been formed between Layzell and the leaders of the 
Latter Rain revival would be reinforced by a visit that took place a few months 
after Layzell’s trip to the summer camp meeting.35 A team of nine from the 
Sharon institution came at Layzell’s invitation to Glad Tidings Temple, his 
new pastorate in Vancouver. The team arrived in mid- November 1948, after 
Layzell had been in this pastorate for less than three months.36 Members of 
the team included George Hawtin and his brother, Ern; Violet Kiteley, whose 
own pastoral ministry would have a tremendous impact on Praise & Worship; 
and Phyllis and James Spiers, who in the early years seem to have been the 

34. Layzell, Pastor’s Pen, 6. Not surprisingly, Layzell likewise rooted this theology of divine 
sovereignty and human continuance in its own biblical pattern by citing Exod. 25:40, in which 
God is addressing Moses: “And look that thou make them after their pattern, which was shewed 
thee in the mount” (KJV).

35. Riss, Latter Rain, 87; Layzell and Layzell, Sons of  His Purpose, 76.
36. He had accepted the call to the church in the spring, moving his family there in June, 

but had delayed the start of his work in this congregation until September. He notified the 
congregation when he began that the “Hawtin party” would be coming in November.
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musical face of the Latter Rain revival and its praise and worship. This team 
ministered for three weeks in Vancouver.

The three weeks of twice- a- day services led by the North Battleford team 
in November manifested the happy union between Reg Layzell’s emphasis 
on praise and the approach to worship that had been restored in the Latter 
Rain revival. Reg Layzell’s adult son, Hugh, described the harmony, literal 
and figurative, between the two as he arrived in Vancouver and encountered 
the team preparing for that evening’s meeting:

Before we reached the second floor [of Glad Tidings], we were riveted by a 
sound that is hard to describe, of voices blending together in harmonious 
praise. It is called the Heavenly Choir! There was no instrument, and it wasn’t 
a known song, but the group was singing in beautiful harmony—a spiritual 
song that literally sent “chills” up and down our spines. It was indeed heav-
enly and very moving! We were somewhat transfixed, as we stood outside 
the room, while the team inside blended their voices in this Spirit- inspired 
song of praise.37

All the liturgical aspects of the revival were on display in the Vancouver 
meeting, in addition to the “heavenly choir,” a musical practice first attested 
at another meeting involving the Hawtins elsewhere in Canada during the 
previous month (October).38 This practice, which could continue for long, 
indefinite periods of time, involved unscripted, ecstatic congregational singing 
either in one’s known language or in tongues.39 As the voices spontaneously 
harmonized, the result seemed otherworldly for its participants. As experi-
enced, the essence of such singing was the praise of God, a feature that further 
solidified the centrality of praise in the worship of the Latter Rain revival.

In addition, George Hawtin’s teaching on spiritual gifts within the Body of 
Christ was accompanied by a display of the same gifts across the congrega-
tion. Prophecy and the laying on of hands by the presbytery had imparted 
the gifts. Prophetic words were spoken over many individuals, including a 
pastor from Detroit named Myrtle Beall, who herself would soon become 
a prominent leader in this movement. Through the entire service there was, 

37. Layzell and Layzell, Sons of  His Purpose, 76.
38. Specifically, the meeting was the annual Canadian National Convention of the Indepen-

dent Assemblies of God, held in Edmonton, Alberta in late October 1948. Richard Riss says that 
it was the public reading of accounts written by Marie B. Woodworth- Etter of such heavenly 
singing among earlier Pentecostals that triggered the practice in Edmonton (Riss, Latter Rain, 
83). After the Edmonton meeting, the “heavenly choir” became a regular and important feature 
of early Latter Rain Praise & Worship.

39. For a musical analysis of such singing in tongues, see Joel Hinck, “Heavenly Harmony: 
An Audio Analysis of Corporate Singing in Tongues,” Pneuma 40, nos. 1–2 (2018): 167–91.
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as Hugh Layzell described it, a “high level of corporate praise and worship, 
including singing in the Spirit.”40 For Hugh Layzell there was a stark contrast 
between this Latter Rain Praise & Worship and the worship he had seen in 
other Pentecostal churches. Writing to a friend soon after the end of the meet-
ings, the younger Layzell bemoaned how Pentecostalism had drifted from its 
original power, substituting program, organization, and choirs for the “liberty 
and power of the Spirit.”41

The visits of the Hawtin- led, North Battleford–based team to Vancouver 
and elsewhere in 1948 and 194942 were only the beginning of a quickly grow-
ing geographic expansion of the Latter Rain revival and, with it, Layzell’s 
teachings about the sacrifice of praise and God’s inhabitation of praise. Some 
of the new locations for revivals, in return, became regional centers for the 
distribution of the Latter Rain movement across Canada and the United States 
in an ever- fuller, intertwined network. Consequently, even as the influence 
of the North Battleford group waned in the early 1950s,43 the churches and 
ministers in this broader network were able to maintain the momentum of the 
revival and continue to spread the message about praise. It did not take long 
for these churches to settle into a distinctive way of worship demonstrating 
Latter Rain emphases, including the centrality of praise.

And, as the years after 1948 would show, not only did Layzell recognize 
some of his essential commitments in North Battleford— the emerging Lat-
ter Rain movement also recognized itself in Reg Layzell and his emphasis on 
praise. Indeed, as the authority of the original leadership in North Battleford 
waned after 1950, Layzell remained one of the more active and prominent 
leaders in the broader movement. His place within the movement would 
become critical as the restoration of praise was folded into the movement’s 
broader notion of church- centered restoration. The Latter Rain movement’s 

40. Layzell and Layzell, Sons of  His Purpose, 111.
41. Quoted in Layzell and Layzell, Sons of  His Purpose, 104–14. The letter is dated Janu-

ary 6, 1949.
42. Other important visits of the Hawtin- related team were to Hibbing, Minnesota (at 

the church pastored by E. H. Blomberg), and Portland, Oregon (at Wings of Healing Church, 
pastored by Thomas Wyatt). At the latter meeting in February 1949, George Hawtin found 
ninety ministers waiting for him from Montana, Iowa, Kansas, Texas, California, Utah, Idaho, 
Colorado, Washington, and Canada. The meeting lasted three weeks. In addition, a second 
summer camp meeting in 1949 in North Battleford again flooded that town with visitors from 
across Canada and the United States. The local newspaper estimated there were three thousand 
in attendance. See Faupel, “New Order of the Latter Rain,” 243.

43. It appears that George and Ern Hawtin increasingly saw themselves as the apostles of the 
Latter Rain revival and took exception when others took steps without first gaining the approval 
of the Hawtin brothers, as in the formation of a presbytery for the ministry of prophesying. In 
addition, the Hawtins began teaching ideas that other Latter Rain participants found troubling.
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network of churches, teachers, and pastors would become the network for the 
propagation of praise- based theology and practices of worship. In a move-
ment that recognized modern- day apostles, Layzell would become recognized 
as its “apostle of praise.”44

The Developed Theology of Reg Layzell

Layzell’s theologizing on Praise & Worship did not end in the late 1940s. He 
continued to expound a biblical theology for this approach to worship in his 
own church, in the yearly camp meeting that it sponsored, and in a variety of 
speaking engagements elsewhere. Layzell’s theological teaching after the 1940s 
continued to emphasize his cornerstone verses, Psalm 22:3 and Hebrews 13:15, 
as he introduced them to a widening circle of congregations and instilled a 
sense that offering praise should be an act of the worshiper’s will, not some-
thing left to an impulse of feeling. But Layzell did not limit his teaching to 
these verses. As he taught through the 1950s, these verses were only the core 
of an integrated biblical liturgical theology that portrayed God’s restoration 
of Praise & Worship as a gracious, powerful gift to the church.

As one would expect, the emphasis on praise was the dominant feature 
of Layzell’s theologizing. His zealous use of a Bible concordance to find all 
references to praise—a practice he seemingly continued to pursue after that 
first week in Abbotsford, British Columbia— bore much fruit. If his preserved 
writings are any indication, several distinct themes can be discerned within 
his emphasis on praise.45

The first theme was the foundational one: the linking of praising God with 
the coming of divine presence and the worshiping assembly’s experience of the 
same. Indeed, Layzell had such a strong conviction— and experience— of this 
link that he could portray corporate praise as having a causal instrumentality 
with respect to God’s presence. Because God has promised to be present in the 
praising of the people (Layzell’s interpretation of Ps. 22:3) and because God 
is faithful to divine promises, God will be present when the people praise in 

44. For an example, see Hamon, Eternal Church, 233.
45. A series of Layzell’s teachings through the 1950s can be found in Layzell, Pastor’s Pen, 

the anthology compiled by Layzell’s associate pastor, Maureen Gaglardi. That book, along with 
interviews with the Layzell family and Fran and Dave Huebert (January 7, 2018), are the basis 
for this discussion of Layzell’s teaching. Our interviews with the family led us to think that the 
materials of Pastor’s Pen generally reflect Layzell’s emphases throughout the period, regardless 
of the setting in which they were taught. According to the foreword of Pastor’s Pen, the sources 
for its content were Layzell’s early writings plus taped and typed sermons. According to the 
Layzell family, the book was a collection of his Sunday morning bulletin entries.
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corporate liturgy. Layzell was so sure of the causal connection between praise 
and presence that he proclaimed that a praising people could bring about the 
divine presence. Commenting on Psalm 149:6, he stressed the causative link: 
“High praises in our mouths. Yes!— but not just for a noise or for a good feeling, 
but because He (Jesus) inhabits the praise of Israel. We produce or release the 
presence of the captain of the Lord’s army.”46 Layzell interpreted the story of 
Jonah with a similar motif, seeing the prophet’s sacrifice of thanksgiving (Jon. 
2:9) as an “act of faith producing the special presence of the delivering Lord.”47 
Layzell also similarly construed the Acts 2 story of the original outpouring of 
the Holy Spirit, the foundational narrative of Pentecostal identity. Stating that 
Psalm 22:3 had come to the disciples “in revelation” after Christ’s ascension, 
Layzell portrayed them spending the intervening ten days praising God, trusting 
in the promise of that verse: “They knew He [God] had to appear so they did 
that which produced His appearing.”48 Praising brought about the outpouring 
of the Holy Spirit. As it was then, Layzell taught, so it is now.

46. Layzell, Pastor’s Pen, 95.
47. Layzell, Unto Perfection, 14. Note that this book was published in the 1970s. The use of Jonah 

in this way appears to be a continuation of Layzell’s early thought, not a development. His daugh-
ter, Marion Peterson, affirmed in her interview that the Jonah story was a favorite of her father’s.

48. Layzell, Pastor’s Pen, 150. See also pp. 143–47, 151–52, and 156–59.

Figure 1.1. Reg Layzell preaching in Uganda. His son, Hugh, sits on the platform behind him.
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Layzell’s interpretation of Acts 2 shows how central this causative link be-
tween praise and God’s presence was for him. For Layzell, what the first Pentecost 
was about— and thus what the church filled by the Holy Spirit is about— was no 
other than a confirmation of the promise that God will come and inhabit the 
praises of his people. In a series of messages from April 1953, Layzell laid out 
his fusion of Psalm 22:3 and the Pentecost narrative.49 Noting that before Jesus’s 
ascension he had told the disciples to wait in Jerusalem until the promised Spirit 
should come and that according to Psalm 65:1 waiting involves praising (“Praise 
waiteth for thee, O God, in Sion,” KJV), Layzell interpreted the pouring out of 
the Holy Spirit on the day of Pentecost in light of the first disciples’ reliance on 
Psalm 22:3. He framed his interpretation as an exhortation to the church today:

In Acts 2 we have a great secret yet to be learned by the present day church. It 
is not more doctrine, or more apostles or prophets that we need, but more of 
Jesus’ manifest presence. Psalm 22:3— He inhabits the praises of Israel. They [i.e., 
the disciples at Pentecost] so believed it that they did not cease until it became 
a truth experimentally. Theologically we believe it— mentally we assent to it— 
experimentally more Christians are strangers to its truth. As the unsaved church- 
goer is to salvation— so most Christians are to this great secret of His presence.50

Thus when Layzell connected Psalm 22:3 to the Pentecost narrative of Acts 
1–2, he connected his theology of God- inhabited- praise with the most es-
sential biblical text in Pentecostalism.

The causal connection behind praise and presence, supported by a sense 
that this link is what God has scripturally promised, was behind Layzell’s 
insistence that praising God must come before feelings. This thought was 
the second theme in his teaching on praise and was likewise foundational 
for his theology. God’s people have been commanded to offer a sacrifice of 
praise. Thus, praise is a volitional act of faith in God’s promise on the part 
of the worshiper. Praise is to be offered as an act of obedience, regardless of 
feelings or of whether it brings criticism to the worshiper. In this way, Layzell 
made Hebrews 13:15 the interpretive key to understanding many references 
to sacrifice in the Bible. Because God is worthy of praise, Layzell taught, 
worshipers should praise him “feelings or no feelings.” Indeed, praising God 
when there are no feelings is a “bigger crucifixion” and is thus useful as a 
“great weapon in slaying that carnal mind.”51

49. Layzell, Pastor’s Pen, 159–63.
50. Layzell, Pastor’s Pen, 163. Note, too, how Luke 24:53 describes the disciples’ waiting as 

involving continuing praising and blessing of God in the temple.
51. Layzell, Pastor’s Pen, 162.
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This weaponizing of praise was the third theme found in Layzell’s emphasis 
on praise. Because God will not be passive or impotent when present, praise 
that brings about God’s presence can be used as a spiritual weapon, includ-
ing the bringing of deliverance. Some of Layzell’s favorite Scriptures about 
praise were linked to praise being the instrument that caused deliverance 
and aided spiritual warfare. Just as Jonah was delivered through praising 
God, for example, so were Paul and Silas when they were imprisoned (Acts 
16:25–26).52 Because God promised to inhabit his people’s praise, in Layzell’s 
view, praise in the mouth of the worshiping church was an effective weapon 
against spiritual forces.

In contrast to this militaristic image of praise stood a fourth, gentler theme 
in Layzell’s emphasis on praise— namely, praise as love for God and delight 
in God. While there could be a hard edge in Layzell’s insistence that God 
be praised regardless of feelings, occasionally he went beyond the issue of 
volition to suggest that praise results from a transformed desire for God. “Is 
He precious enough to you to praise Him?” Layzell once asked his congre-
gation.53 This tenderness is reflected in another of Layzell’s favorite praise 
texts, Jeremiah 33:11, which speaks of voices of joy, gladness, a bridegroom, 
and the bride who praises the Lord.54 Indeed, the goal of God’s presence and 
visitation was “a church so in love with God that it is a joy to sit in His pres-
ence. . . . A church so in love with God that with joy they serve one another.”55 
This church, Layzell explained, was to be so enamored of the goodness and 
mercy of God that it would become “like David,” full of people “after God’s 
own heart.”56

This church of active praising would be God’s gift through the sacrifice 
of praise. Layzell’s emphasis on praise being restored by God was the fifth 
of his key themes. Layzell was crystal clear that God was the active agent in 
restoration: “In January 1946, the Lord restored the ‘Sacrifice of Praise.’”57 
Commenting on the whole Latter Rain revival, he writes, “A new experience 
in God was introduced by the Spirit as He restored that wholesale, whole- 
hearted worship to the Lord.”58

More specifically, Layzell taught that Praise & Worship was the pattern 
that God gave to continue the revival. Because it was a pattern he found in the 
Scriptures, Layzell thus rooted the restoration of Praise & Worship in the Bible 

52. Layzell, Unto Perfection, 14.
53. Layzell, Pastor’s Pen, 157.
54. Layzell, Pastor’s Pen, 95, 147; Layzell, Unto Perfection, 13.
55. Layzell, Pastor’s Pen, 182.
56. Layzell, Pastor’s Pen, 207.
57. Layzell, Unto Perfection, 3.
58. Layzell, Pastor’s Pen, 207.
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and not just in his or others’ dramatic experiences of God in the revival’s Praise 
& Worship. God may start a major move in sovereignty, but God also “expects 
us to keep it going as He gave it to us” by the pattern given in the Scriptures.59 
The pattern was not a difficult one; it only required “simple obedience of 
God’s divine recipes: praise and blessing God— with one mind— in one place.”60

Early Practices of Praise & Worship

In actual liturgical practice, what was the scriptural pattern for Praise & Wor-
ship under Layzell’s influence? What did his theology on Praise & Worship 
mean in terms of congregational practices after some time had passed from 
the original Latter Rain revival of the late 1940s? To answer those questions, 
we will look at the practices of one of the early church plants spawned by 
Layzell, a fledging congregation in Chilliwack, British Columbia, sixty miles 
east of Vancouver and twenty miles east of Abbotsford, to see what Layzell’s 
theology and leadership produced.61

Glad Tidings Fellowship Church in Chilliwack, British Columbia, began 
as a small group of women who met to support each other in a deepened 
spiritual desire.62 As the small group began to take root, its members invited 
Reg Layzell to come and preach. In 1958 the fledgling group began to meet 
in a storefront. After the newborn congregation had had a series of short- 
term pastorates, Layzell set Fran and Dave Huebert as elders and pastors of 
the church in 1961. They would serve in that capacity until 1997, with Fran 
having main responsibility for the music and Dave preaching and exercising 
a prophetic gift. By 1964 the congregation had grown to forty members; the 
church then purchased its first building. The congregation continued to grow 
and finally gained acceptance within the Christian community of the city—a 
larger facility was completed in 1975.

Liturgical activities in this congregation in its early years began at 9 a.m., an 
hour ahead of the scheduled start of the main service. Meeting in a separate 

59. Layzell, Pastor’s Pen, 6.
60. Layzell, Pastor’s Pen, 153. Notice the allusion to the Pentecost narrative from Acts 2:1.
61. Brief descriptions of other early Praise & Worship services in the Latter Rain movement 

are available in the following published sources: Hamon, Eternal Church, 230–32; and Ernest B. 
Gentile, Your Sons & Daughters Shall Prophesy: Prophetic Gifts in Ministry Today (Grand 
Rapids: Chosen Books, 1999), 294–95.

62. The history of Glad Tidings Fellowship Church (now called City Life Church) comes 
from an interview of its longest- serving pastors, Fran and Dave Huebert, by Lester Ruth (Janu-
ary 7, 2018). See also Layzell and Layzell, Sons of  His Purpose, 99, 221–24; and “(1961–2011),” 
at the City Life Church website, accessed May 10, 2019, https://www .citylifechurch .ca /what 
-    we -    are -    all -    about /our -    story -    so -    far.
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prayer room, members would pray out loud for the hour. Individual expres-
sions of praise dominated the prayer, although members could share prayer 
requests and pray for each other. This practice of an extended time of pre- 
service praising was a practice inherited from Reg Layzell’s congregation 
in Vancouver; it was also common in churches impacted by the 1948 Latter 
Rain revival.63

At 10 a.m., those who had gathered for the pre- service praise and prayer 
would move to the main auditorium to begin the scheduled service. The con-
gregation began by singing, with a strong focus on short choruses and testi-
monial songs. There were no songbooks in the hands of worshipers and lyrics 
were not otherwise presented to the congregation.64 Praise was a dominant 
motif. There was much repetition of songs. The songs were not preselected 
and, in the earliest years, neither was the song leader. The Hueberts initially 
followed Layzell’s practice of picking a song leader immediately before the 
start of the main service.65 (Over time that changed, as the pastors began to 
see who was especially gifted for this responsibility. By the late 1960s and early 
1970s, these designated song leaders had begun to prepare a bit.) There was no 
choir, except for the more elaborate, planned Christmas program. Everything 
was geared toward simplicity and full, active congregational participation; 
there was nothing that was elaborate or complicated.

The time for congregational singing lasted about an hour, with the first part 
of the time dedicated to joyful praise. The worshipers’ desire was that God 
would “come and consume the sacrifice of praise” so that the congregation 
could discern the manifest presence of God. At that time the congregation 
would move into “high praise” or “high worship” as it exulted in the divine 
presence. There was a general sense of regular movement from praise to worship 
in this time of congregational singing, but the order was not tightly scripted 
or planned. Indeed, in some services there was nothing but joyful praise as the 
leaders actively discerned the Holy Spirit’s leading. When there was movement 
from praise to worship, the congregation spent the second part of the hour wor-
shiping in the divine presence and exhibiting the Spirit’s gifts and movement.

A contemporaneous songbook compiled and used by a musician in Layzell’s 
own church in Vancouver gives a sense of the music and song repertoire of this 

63. Marion Peterson, interview by Lester Ruth, February 20, 2018; H. Layzell, A. Layzell, and 
J. Layzell, interview; Layzell and Layzell, Sons of  His Purpose, 167. Cf. B. Maureen Gaglardi, 
After This Manner (Vancouver: Glad Tidings Temple, 1963), 95.

64. Most Latter Rain–related congregations eschewed hymnals in their pews. Sabine Taber-
nacle in Beaumont, Texas, appears to have been an exception. See Jeannie Hilton McWilliams, 
From the Past, to the Present, for Our Future (Beaumont, TX: Sabine Tabernacle, 2005), 114. 
Cf. Hamon, Eternal Church, 231.

65. Ensembles of vocalists were not used until the early 1980s.
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daughter congregation. The songbook itself contains pieces from the earliest 
days of the Latter Rain movement as well as songs from across the 1950s and 
the early 1960s.66 The result was an eclectic mix of songs that could have been 
found in many other Pentecostal or evangelical67 congregations and of songs 
circulating in the Latter Rain movement. (Phyllis Spiers was represented, as well 
as songs rejoicing in the falling of a latter rain.) For many of the songs in the col-
lection, the songbook provided only the lyrics, thus placing a strong demand on 
the skills of the keyboardist as well as allowing for versatility in terms of which 
musical key was used for the song. These songs without musical notation were 
often brief, with only four lines of lyrics. Some consisted of a verse and refrain.

Actively discerning how the Spirit was moving, guiding, and gifting was a 
common responsibility of the entire congregation, not only the leaders. The 
specific mix that might be seen on any given Sunday would vary, although 
certain activities were common. Any of the worshipers could be led by the 
Spirit to exhort the entire congregation. After the singing, there were often 
prophetic words (almost every Sunday) or “songs of the Lord” spontaneously 
given by the Spirit in that moment. Sometimes these Spirit- given songs would 
become more prolonged, with two or three people contributing to the song. 
Throughout the service, the foundational praise of God could be musical or 
spoken. And throughout the first hour of the service, the music served as a 
backdrop for all the Praise & Worship activity, as songs were strung together 
and as spoken acts melted back into congregational song. Congregational 
song provided the sinews connecting the whole service.

This role for music meant instrumentalists needed a critical skill: the ability 
to provide ongoing flow under the whole service by eliminating gaps between 
songs or acts of worship. (Initially the church worshiped with a piano and a 
guitar. After the purchase of its first building in 1964, it added a drum kit.) 
The task of providing flow meant that the song leaders and Fran Huebert, 
the main musician, increasingly paid attention to the musical key of the 
songs, trying to get as many songs as possible in the same key. This desire 
was especially poignant as the congregation moved into a sense of being in 
God’s presence in worship. When Fran did not know what key was coming 
next, she improvised musically in order to provide some sort of continuity.

66. Gladys Stone songbook, ms., privately owned. Internal clues indicate a compilation 
date after 1963. The collection was put together by Gladys Stone, who was involved in Glad 
Tidings Vancouver and later moved to Chilliwack, British Columbia. H. Layzell, A. Layzell, 
and J. Layzell, interview.

67. Note that here and elsewhere in the book we use the term “evangelical” without any 
sort of political connotations. By using “evangelical,” we only wish to highlight the spiritual, 
doctrinal, and ecclesiastical dimensions of a certain kind of Christianity.

the headwater of praise & worship, 1946–65 
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Throughout the service, worshipers’ physical expression was free and un-
scripted. They could raise hands, stand, kneel, sit, or even dance as they 
wished and felt led.68

After the hour of Praise & Worship, Dave Huebert would preach and give 
an altar call. Although the sermon followed the time of Praise & Worship, it 
would be a grave mistake to see Praise & Worship as merely a preliminary to 
the sermon, a way of getting people ready to hear some preaching. The time 
of music- driven Praise & Worship had its own integrity and was an important 
aspect of the entire liturgy.

For the other Christians in Chilliwack, even (and especially) the other 
Pentecostals, the worship at Glad Tidings Fellowship Church was strange. No 
other church in town had the same liturgical practices. No other congregation 
had teaching for or practice of including a period of unscripted, corporately 
expressed praise. Such praise was just too loud and indecorous. Consequently, 
as the fledgling congregation lifted its voices in praise, cars would pass by the 
building honking, their inhabitants yelling insults. The most deeply insulted 
threw stones and fruit through the church’s open windows.69 And yet the 
praise continued unabated, since the congregation was confident that God 
would come and inhabit its sacrifice of praise. Dodging the rocks and the 
fruit, little did this flock realize at the time that it was a pioneer in liturgical 
theology and practices that would sweep across the landscape of continental 
and global Christianity in the remainder of the century.70

The Expanding Embrace of Praise & Worship

To think that the early Latter Rain movement and its practice of Praise & 
Worship was limited to a few cities and people in Canada would be a false 

68. According to Hamon (Eternal Church, 232), the Holy Spirit had restored dancing in 
praise at the Layzell- related Crescent Beach camp meeting in 1954, an event Hamon person-
ally witnessed.

69. According to the Hueberts, the abuse lasted until 1973, when a 1959 prophecy from 
David Schoch that one day the “wagging tongues” would cease was fulfilled. Huebert and 
Huebert, interview.

70. Our assertion here stands in contrast to the conclusions of some scholars, who have sug-
gested that the Latter Rain movement’s impact was minimal and that it can mainly be seen through 
the Charismatic Renewal movement (see Faupel, “New Order of the Latter Rain,” 259; Riss, Latter 
Rain, 144; and L. Thomas Holdcroft, “The New Order of the Latter Rain,” Pneuma 2, no. 2 [Fall 
1980]: 56–57). It is easy to underestimate the movement’s impact if one looks for structural or in-
stitutional developments, not liturgical ones. If one looks at the impact on congregational worship, 
however, the impact has been overwhelming; this is the case we hope to make in the remainder of 
this book. The problem, perhaps, is a basic methodological one endemic in church historiogra-
phy: the downplaying of the significance of worship as an organizing and investigating category.

the history of praise & worship 
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