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INTRODUCTION

Black Christians within majority white Christian
denominations are proto-typical of what W. DuBois calls
the black American's ''two-ness of citizenship.'" These
believers, a true minority of a minority, are continuously
torn by the competing and often antithetical values of
their double identity. As is the case in all minority
situations, blacks in white churches, even when given
equal opportunity, do not, by virtue of numbers, have
equal power. 1In-this struggle for equal power, hence
justice, black leaders in white denominations have often
adopted tactics such as kneel-ins, walk-ins, walk-outs,
ménifestos and press releases, in hopes of moving the
larger body to more liberal social actions. While these
measures are often successful, they are also productive
of further tensions as they are viewed by the body politic
as damaging to the church's image as a caring community.
Thus, the historic dilemma of black Christian minorities
remains--How can one be loyal to both race and church at
the same time?

While studies of black religion in America occa-

sionally comment on this problem, they do so, more often
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than not, in a cursory fashion.l The few authors who have
made scholarly investigation of this phenomenon (e.g.,

L. Washington, Jr., and H. V. Richardson) give helpful
insights into the plight of blacks in white churches, but
do so with analyses and action schemata that limit them-
selves to the religio-historical vis~a-vis the historico-
ethical approach embodied in this work.

The choice of the Seventh~day Adventist Church in
the United States of America, as a unit of investigation,
is justified in several ways: a) it is a vibrant society
whose many functional units (conferences, publishing
houses, schools, hospitals, etc.) offer a wide scale of
broad opportunities for interaction between the races;

’_b) the church's sociological characteristics and contem-
porary political agenda make it similar to other black
churches in predominantly white denominations in the
United States of America; ¢) black Seventh-day Adventist
leaders have, for decades, been very energetic and expres-

sive with respect to their social and political roles

ly. E. DuBois, The Souls of Black Folk; Carter G.
Woodson, History of the Negro Church; E. Franklin Frazier,
The Negro Church in America; C. Eric Lincoln, The Black
Church Since Frazier and The Black Experience in America;
Gayraud S. Wilmore, Black Religion and Black Radicalism;
Albert Raboteau, Slave Religion; John Hope Franklin, From
Slavery to Freedom; August Meier and Elliott Rudwick,
Plantation to Ghetto; August Meier, The Negro Thought .
in America 1880-1915; Kenneth Clark, Dark Ghetto; H. R.
Niebuhr, The Social Sources of Denominationalism; Benja-
min E. Mays, Religion and Race.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



within the church and have a history and status which ac-
curately reflect the broader society's struggle in this
regard; d) the protest efforts of black Seventh-day Ad-
ventist leaders are well-documented with position papers,
articles, etc., that are housed in the various institu-
tional érchives of the church; e) black Seventh-day Advent-
ism is today the third largest black religious minority in
the nation (130,000 at the end of 1980); f) the structural
arrangements of the church accommodate an investigation
which makes leadership characteristics particularly
meaningful.

Are the principles of institutional loyalty and
racial freedom mutually exclusive? Can blacks be contented
and faithful members of a majority white denomination and
true to their racial commitments and identity at the same
time? The successes of the independence movements (housing
90 percent of black Christians) indicate that the latter
is virtually impossible; or, to say the least, demonstrate
clearly the preference of black Americans to worship under
circumstances where these loyalty conflicts do not exist.
Since, however, the black religious minority persists as
a viable entity in the United States of America, and, in
fact, is daily increasing in numbers if not in percentage,
efforts such as this study, which pursue means of resolv-

ing the conflicts delineated, are necessary.
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The hypothesis which I propose is that while
blacks in majority white churches have not the power to
eradicate prejudice and injustice within the larger group,
they can reduce significantly the tensions inherent in
their duality. They can be at once racially formidable
and denominationally loyal. The primary resource mate-
rials for the development of this hypothesis are the
relevant works of Ellen G. White (1827-1915), church
prophetess, and James Cone, chief apostle of black
theology.

But, of course, it is not just black minority
Christians who will profit from this study; members of
the traditionally blapk denominations will also benefit.

A careful appraisal and a workable resolution of the
dilemma experienced by our subject group will provide
important bridges of understanding and cooperation be-
tween those who occupy the independence denominations and
the 10 percent of black Christians who remain in inte-
grated fellowships. Furthermore, since all black Ameri-
cans are a minority holding membership and allegiance
within a nation, all of whose various institutions may be
judged as largely hostile to their welfare, our study will
provide par-llels and insights instructive for the experi-
ence of the total black minority in the United States of

America.
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CHAPTER 1

PRIMARY CONTOURS OF CHURCH GROWTH
AND SOCIAL PRACTICE, 1844-1980

Adventists regard their system as having a number
of highly individualistic characteristics: 1) it is the
true church, or, the only church whose doctrinal formula-
tion includes the totality of God's will for humanity;l
2) it is the remnant church or the final segment of salva-
tion history; 3) it is the legitimate heir of the message
and mission of the new testament church (a role foretold
in Biblical prophecy); 4) its function in society is re-
flected in such models as: a) the Israel of God, b) the
reform ministry of Elijah; c) the work of John the Baptist.

Each of the latter modelg reflects important

aspects of the church's self image. The Israelite model

lThere are three doctrines which Adventism stresses
as having been overlooked by nominal Christianity but re-
claimed through them; they are: a) the seventh-day Sabbath
or the belief that God has never abrogated His command to
earth's original inhabitants that they memorialize crea-
tion week by keeping the seventh day holy, b) the second-
coming of Christ or the belief that Jesus will soon return
to earth in fulfillment of His many gospel promises, c¢) the
Spirit of Prophecy or the belief that Ellen G. White is
the literal manifestation of the prophetic gift, and as
such, fulfills one of the distinguishing characteristics
of the true church as mentioned in Revelation 19:10.
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reinforces the idea of specialness and election; the Elijah
model projects images of boldmess in the face of apostasy,
and thke forerunner role of John the Baptist provides the
dual directive: a) of preparing the world for the second
coming of Christ, and b) the call to reform in matters of
diet and dress.2 |

-The model, however, which more than any other
shapes the self image of Adventists is that of thelthree
angels of Revelation 14:6-12. Adventists regaré these
angels, seen by the prophet as flying over the earth with
the warning of the imminent return of Christ, as typifying

the '"three-fold'" message which they preach.3 Furthermore,

2The austerity of the Baptist's wilderness life-
style is instructive to Adventists regarding the relation-
ship of dress and diet to one's spiritual welfare.

3"And I saw another angel fly in the midst of
heaven, having the everlasting gospel to preach unto them
that dwell on the earth, and to every nation, and kindred,
and tongue, and people, saying with a loud voice, Fear God,
and give glory to him; for the hour of his judgment is
come: and worship him that made heaven, and earth, and the
sea, and the fountains of waters. And there followed an-
other angel, saying, Babylon is fallen, is fallen, that
great city, because she made all nations drink of the wine
of the wrath of her fornication. And the third angel fol-
lowed them, saying with a loud voice, if any man worship
the beast and his image, and receive his mark in his
forehead, or in his hand, the same shall drink of the
wine of the wrath of God, which is poured out without
mixture into the cup of his indignation, and he shall be
tormented with fire and brimstone in the presence of the
holy angels and in the presence of the Lamb: and the smoke
of their torment ascendeth up for ever and ever: and they
have no rest day nor night, who worship the beast and his
image, and whosoever receiveth the mark of his name. Here
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they believe that by linking the second angel's announce-
ment (Rev. 14:7), ". . . Fear God, and give glory to him;
for the hour of His judgment is come . . . ," with the
judgment scenes of Daniel (chapters 7 through 9), they
‘can correctly calculate the year, ''1844," as the time when
God began His judgment in Heaven, and, simultaneously,
established a '"true church'" people preaching judgment on
earth: the true church, of course, being the Seventh-day
Adventists themselves. Their angels motif perspectives
regarding the significance of the year 1844 make the three
not only the most determinative of models, it is the be-
lief which more than any other provides for Adventists
their strong certitude and self-assurance. As a result
of such understandings; Adventism sees itself as a move-
ment set apart, as the depository of God's true gospel,
and as a people that are "in the world but not of the
world." According to this view, Adventism is a cause
miraculously conceived and divinely ordained to warn (and
convince if possible), the unchurched, the unsaved, and
even the saved, who are either ignorant, or are not yet
full believers in, their distinctive understandings.
Adventism was born in what sociologists of reli-

gion hold to be an ideal social environment. The "Era of

is the patience of the saints: here are they that keep the
commandments of God, and the faith of Jesus.' Revelation
14:6-12.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Good Feeling," which began with the inauguration of James
Monroe in 1818 and ended with the administration of Andrew
Jackson (1829-1837), had provided Americans with a bold
optimism about the country's future.% The chief causes
of this optimism were: 1) the nationalism which popular-
ized the view of the young nation as the 'American
Israel,"‘2) the spirit of activism based on a radical
trust in personal initiative, 3) the belief in the per-
fectibility of the common person. The restlessness which
characterized this era saw the pervasive loosening of
established ideological relationships and the willingness
ofvthe citizenry to try fresh ideas in the form of new
social utopian movements.? These new movements stressed
a "this worldly" optimism which sharply contrasted with
the "other worldly" forces of preceding centuries.

By the late 1830s, however, the mood was changing.

The "Era of Good Feeling'" had been dissipated by several

unsettling events; among them were: 1) the surge of

4The "Era of Good Feeling' is the label by which
historians characterize this period of social and politi-
cal optimism. Compton's Encyclopedia, 1967 ed., p. 456.

SAmong the many socialist (utopian) groups which
became popular at this time were the Rappites, the Society
of Separatists of Zoar, the Bethelites, the Inspiration-
ists, the Hope Dale Community, the Ephrata Community,
Fourierism, and the Brook Farm Phalanx. Jerome L. Clark,
1844, 3 vols. (Nashville: Southern Publishing Assoc.,
1968), 2:139-198.
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sectional animosities between the states, 2) the spate of
charges and counter-charges among the churches, and 3) the
devastating effects of the financial depression of 1837.
Clearly, the hopeful expectations of Jacksonian politics
had not been fulfilled and, as the country moved into the
decade of the forties, Americans were generally pessimis-
tic with regard to their economic, political, and social
problems.6

It was this climate of disappointment and disillu-
sionment that issued in a new and exciting phenomenon--the
religious reform movement. Groups which were born or came
into prominence at this time include the Mormons, the
Disciples of Christ, the Christian Scients, and the
Seventh-day Adventists. The guiding principle of this
movement was clearly different from the popular, religious,
and social enthusiasm that had flowered during earlier dec-
ades. The common appeal of this new wave of salvationist
activity was reformation, perfect redemption and millen-
nial expectation. The religious populace, despairing of
earthly solutions to social problems, came now to attach
"

their hopes to the promises of a ''new heaven" and a "new

6This overview of the societal mood at this time
is by no means the compiete picture. There were, in
spite of this prevailing atmosphere, a number of forces
at work which were quite sanguine regarding the nation's
progress and future.
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earth" that are found in Holy Scripture./ The name
"Adventist' was applied to those Christians inspired by
this millennial expectation--a phenomenon which has since
been labeled "The Great Advent Movement of 1840-1845."8
'""Sabbath-keeping' Adventists first appeared as a
dissident offshoot of the Adventiét movement at the Advent-
ist Conference held in Albany, Ne& York, in 1845. However,
it was not until 1848 that a significant sector of Advent-
ism declared itself to be Sabbath keepers. The Sabbath-
keeping branch of Adventism, at the outset, sought to form
voluntary associations within existing churches. However,
as they became more and‘more aggressive in declaring the

spiritual bankruptcy of mainline Christianity, and as

7"And I saw a new heaven and a new earth: for the
first heaven and the first earth were passed away; and
there was no more sea. And I John saw the holy city, new
Jerusalem, coming down from God out of heaven, prepared
as a bride adorned for her husband. And I heard a great
voice out of heaven saying, Behold, the tabernacle of God
is with men, and he will dwell with them, and be their
God. And God shall wipe away all tears from their eyes;
and there shall be no more death, neither sorrow, nor cry-
ing, neither shall there be any more pain: for the former
things are passed away.'" Revelation 21:1-4.

8"At one point perhaps as many as 50,000 of these
Adventists scattered over New England and western New York
as an integral part of the millennial ethos of the late
1830's and early 1840's, anticipating with the majority
of Anglo-American Protestants that something would happen
eschatologically around 1843, and seeing themselves,
rightly, as an extension of or at least an epilogue of
the Second Great Awakening.' Jonathan M. Butler, "Advent-
ism and the American Experience,'" in The Rise of Adventism,
ed. S. Gaustad (New York: Harper and Row, 1974), p. 175.
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dissatisfaction and disillusionment with utopian promises
intensified suspicion and hostility between ideological
groups, these voluntary associations became more and more
exclusive and sectarian. By 1860, the separation from
existing churches had become completé. Adventists, pushed
by the disapproval of mainstream Protestantism and pulled
by their own 'special truth" self-image, declared them-
selves to be independent from the churches which pro-
claimed Sunday as the holy day, and chose for themselves
the name ''Seventh-day Adventists.”

The socio-historical factors so prominent in the
birth of Seventh-day Adventism are not the only evidence
of social déterminisﬁ in their development. Also chal-
lenging their self-image as a prophetic occurrence (as
being "in" but not "of" the world), are the realities of
their socio-economic evolution. In this connection, the
"sect-church'" dichotomy provides an accurate interpreta-
tion of the changes which this group has undergone.9
H. Richard Niebuhr describes the '"'sect-church'" dichotomy
in the following manner:

In Protestant history the sect has ever been the child

of an outcast minority, taking its rise in the reli-
gious revolts of the poor. . . . The sociological

9The "sect-church" dichotomy first came into
sociological use in the work of Max Weber and his pupil,
Ernst Troeltsch. Others who have made significant con-
tributions to its development have been Liston Pope,
H. Richard Niebuhr and Milton Yinger.
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character of sectarianism, however, is almost always
modified in the course of time. . . . As generation
succeeds generation, the isolation of the community
from the world becomes more difficult. Furthermore,
wealth frequently increases when the sect approaches
the churchly type of morals. As with the ethics, so
with the administration of religion. An official
clergy, theologically educated, takes the place of
lay leadership; . . . . children are born into the
group and infant baptism or dedication becomes omnce
more a means of grace. So the sect becomes a church. 10
The social characteristics of contemporary Seventh-
day Adventism witness in many ways the truth of Niebuhr's
conclusion, i.e., its ministry is highly educated, its
membership is often affluent, and its organization highly
diversified and institutionalized. However, there are a
number of social characteristics of sectarianism which
Adventism has not lost--its members are still largely
inactive in political affairs, they are still somewhat
aloof toward other religious groups, and, to a great ex-
tent, they are still self-contained with respect to edu-
cation, health care, publishing, etc. (see Appendix 1).
The first published debate over the question of
where Adventism is located on the sect-church continuum
was initiated in the middle 1950s when Evangelicals
Donald G. Barnhouse and W. R. Martin concluded a study

of Seventh-day Adventist literature and doctrine with the

announcement that this group should henceforth be regarded

104, Richard Niebuhr, The Social Sources of De-
nominationalism (New York: World Publishing Assoc., 1957),
p. 19.
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as essentially orthodox and as a part of the mainstream of

Protestant evangelical churches.ll Time magazine, in an

article titled '"Peace with the Adventists,'” reported as

follows:

In 1956 the monthly magazine "Eternity,' which has
strong influence among fundamentalists in the U.S.,
told its readers, 'It is possible, we believe, to
have fellowship with Seventh-day Adventists.' This
reflects a definite switch from the previously held
opinion that Adventists were an un-Christian group
riddled with strange heresies and fringe fantasies
that make them dangerous company for Christians. A
staff-writer for "Eternity,' had set out on a mission
to expose Adventist anomalies, but ended up in extend-
ing the hand of peace instead. As a result of his
research, fundamentalists have extended the hand of
fellowship which has been accepted by the Seventh-day
Adventists.

The Barnhouse and Martin articles are regarded by
Adventists as their formal introduction to recognized
respectability in the family of Protestantism. But, of
course, those articles by no means settled the question.
In fact, rebuttal to the Barnhouse and Martin conclusions
came quickly and decisively as one after another of the
evangelical defenders of the faith rejected any sugges-

tion that Seventh-day Adventists could be viewed as other

llEternity Magazine, September 1956 to January
1957. The research of Barmhouse and Martin was conducted
at the level of inter-church debate and revolved around
the matter of orthodoxy. While their categories were not
as precise as those of Niebuhr, Troeltsch, etc., they,
nevertheless, bear meaningfully upon our discussion.

12Time, December 31, 1956, p. 48.
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than a sect.l3 1In responding to the charges, Martin re-

iterated his position as follows:

It is my true conviction that one cannot be a true
Jehovah's Witness, Mormon, Christian Scientist,
Unitarian, Spiritualist, and be a Christian in the
Biblical sense of the term; but it is perfectly
possible to be a Seventh-day Adventist and be a
true follower of Jesus_Christ despite certain het-
erodox concepts. 14

Donald Gray Barnhouse, E. Schuyler English, and
a number of other modern religious leaders, joined Martin
in his conclusions with respect to Adventism being a
church. * But, such well-known Christian leaders as
Louis T. Talbott, M. R. DeHaan, John R. Rice, Anthony
Hoekema, J. K. Van Ballen, Herbert Bird, and John R.
Gerstner, have taken the position that Adventism is not
a church.l3

Gerstner capsulizes very well fhe continuing
intrigue regarding this question with the following
observation:

The most interesting thing presently occurring in the

world of churches and sects is the controversy con-
cerning the classification of the Seventh-day

134 full defense of Walter R. Martin's position
is given in his books, The Truth About Seventh-day Ad-
ventists (Grand Rapids: Zondervan Publishing House, 1960),
and in The Kingdom of the Cults (Grand Rapids: Zondervan
Publishing House, 1965), in the chapter titled "The
Puzzle of Seventh-day Adventism."

14Martin, The Kingdon of the Cults, p. 359.

151bid.
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Adventists. This group, since it came into being
about a century ago, has usually been treated as a
sect rather than a church by evangelicals. The Ad-
ventists, today, are contending vigorously that they
are truly evangelical. They appear to want to be so
regarded. But, on the other hand, many believe that
the old classification as sect should not be changed
. that they are as deserving of their sectarian
classification as ever.lb

The conclusions of Martin and Barnhouse, notwith-
standing, the comparison of Adventism's dominant ethos
with the overruling principle of the sect/church distinc-
tion shows that Seventh-day Adventism is not a ''church"
in the classic sense of the formulation. This becomes
apparent when one remembers Milton Yinger's summary de-
scription of the 'church''--a description which highlights
its dependence upon sacrament and moderation in disci-
pline--two characteristics not yet pronounced within
Adventism. Yinger writes:

The emphasis of the church is on sacrament and creed,
whereas that of the sect is on 'right' behavior.

The moral demands are relaxed because salvation de-
pends not only upou ethical achievement but upon the
reception of the sacraments and acquiescence in the
creeds. . . . Discipline tends to be moderate and

the ban may be more readily used to exclude those who
question the faith_ than those who fail to realize the
ethical standards.

The "denomination,'" identified by Niebuhr as a

middle ground between sect and church, and by Yinger as

16 john H. Gerstner, The Theology of the Major
Sects (Grand Rapids: Baker Book House, 1960), pp. 9-10.

173, Milton Yinger, The Scientific Study of Reli-
gion (New York: Harper and Row, 1974), p. 253.
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positioned between ecclesia and established sect, is a
~much more likely representation of Seventh-day Adventism.
The denominational classification speaks more accurately
to the situation of Adventists in that, 1) its membership
comes mainly from the middle class, 2) its religious
services emphasize an intellectual approach, 3) its min-
istry is the product of extensive formal education, 4) its
rituals are formalized, 5) its worship structures are sub-
stantial, 6) its societal orientation is compromise rather
than withdrawal (sect) or domination (church), and 7) while
evangelism is still important to their scheme, increase in
membership results more from births in their ranks than

from adult voluntary conversioms.l8

18The persuasive case is made by Adventist his-
torian Jonathan Butler. '"The Seventh-day Adventist shift
from sect to denomination involved inevitable cultural and
political accommodation. As New Englanders and western
New Yorkers, Adventists had shared from the beginning in
a Yankee ethic that would make them virtually indistin-
guishable from other middle-class Americans, very like the
Mormons. While Jehovah's Witnesses, likewise indigenous
to America, retained the disinherited status of the sect
or cult, Seventh-day Adventists embraced social and eco-
nomic upward mobility with religious zeal. The icono-
graphic metamorphosis in Adventist literature from America
as a beast to a buffalo to a lamb must be accounted for as
much in these cultural terms as politically. Adventists
finding themselves comfortably at home in American culture,
tended to fall victim to the irony of hoping for a delayed
end while preaching an imminent end.'" Jonathan M. Butler,
"Adventism and the American Experience--Jonathan vs.
Butler," in The Rise of Adventism, ed. S. Gaustad (New
York: The McMillan Co., 1970), p. 259.
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The evidence which discourages the identification
of Seventh-day Adventists as a denomination, however, is
also quite formidable. In contrast with the denomina-
tional tendency, as identified by Yinger, Adventists are
not liberal in their interpretation of scripture; they do
not represent an accommodation of religion to a particular
social class; they do not exercise relaxed moral standards.
Furthermore, while tolerance of other religious groups is
increasing, they are still more exclusive than inclusive
in their associational patterns.l9

My personal conclusion is that the most accurate

_identification for Seventh-day Adventism is nome of the

above, but rather, that of ''established sect.'" Yinger
describes this designation as é religious group that is
somewhat more inclusive, less alienated, and more struc-
tured than the sect and, therefore, closer to the denomi-
nation.20 He further observes that while other sects
either disappear because the assimilative power of their
cultural environment proves stronger than their resist-

ance, or make the transition to denomination and beyond

(ecclesia or established church), the "established sect'

19positive relationship to each of these tenden-
cies is held by Yinger to be characteristic of the denomi-
nation. J. Milton Yinger, The Scientific Study of Religion
(New York: Harper and Row, 1974), p. 175.

201bid., p. 266.
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manages to survive. As a sect, they continue to reject
(at least de jure) many prominent normative patterns both
secular and sacred. They remain '"at war" (thodgh with an
ever lessening intensity) with the established religions
and they maintain effective protection from the threat of
severe compromise with secular society via such mechanisms
as endogamous marriage and the private education of their
youth. Members of the established sect go to school, work
at jobs, and vote in local and national elections with
those of other beliefs. However, they succeed in working
out a synthesis of their sect norms and values of the
world in which they function, and in doing so they defy
Niebuhr's observation that 'by its very nature the sec-
tarian type of organization is valid for only one genera-
tion."2l It is thus possible to conclude with Barnhouse
and Martin that Seventh-day Adventists are essentially
Christian (in the sense that all religious groups pro-
fessing Christianity are Christian if they conform to the
classical mission of the New Testament and the creeds and
counsels of the organized Christian body) .22 However,

their essential ethos is sectarian not churchly.

21y, Richard Niebuhr, The Social Sources of De-
nominationalism (New York: World Publishing Assoc., 1957),
pp. 19-20.

22Walter R. Martin, The Kingdom of the Cults
(Grand Rapids: Zondervan Publishing House, 1965), p. 359.
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The case for church classification may, in fact,
be made from the perspective of the Adventists' social
class and institutional configuration.23 These factors
notwithstanding, the concept of specialness which charac-
terizes the Adventist self-image dictates for them a rela-
tional pattern which prevents absorption back into the
mainstream of Protestantism.2% While they have, as indi-
vidual members, learned to adjust and adapt to the ways
of contemporary culture, the "true church'" beliefs which
brought them out of existing denominations in the first
place have not been weakened.25 Adventist members have
not changed their minds with regard to either the spiri-
tual paucity of nominal Christianity, or 'to their own

special place in the scheme of things.

230wnership of property and education of ministry
and laity, two characteristics generally ascribed to
church members, not sectarians, are now very common within
Seventh-~day Adventism.

24pdventists rank seventh on the Exclusivist-
Ecumenical Gradient scale of twenty-seven American reli-
gious bodies compiled by Dean M. Kelley in his book ﬂh&
Conservative Churches are Crowing (New York: Harper an
Row, 1972). See Appendix 2.

25as might be expected, black Seventh-day Advent-
ists lag considerably behind their white counterparts in
terms of social erudition. This lower position in class
status (economic and educational) guarantees that their
sectarian credentials will remain in many ways more pro-
nounced than that of their white brothers and sisters.
That is, they will continue to be more emotional and more
dogmatic in their worship, and generally more conservative
in their outlook and lifestyle.
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Growth and Development of Rlack
Adventist Membership

A crucial element of the Church's development has
been its remarkable membership expansion. The following
table demonstrates this fact:

TABLE 1
WORLD MEMBERSHIP GROWTH 1863-1980

Year . Membership
1863 3,005
1900 75,767
1909 100,931
1918 162,667
1944 557,768
1960 1,245,125
1970 2,051,864
1980 3,480,512

SOURCE: S.D.A. Annual Statistical Reports.

North American Adventists, who provide 78 percent
of the church's income, have enjoyed an uninterrupted in-
crease in growth, and at the end of 1980 claimed no less
than 604,430 bona fide adherents.26 The fact that black
membership (traceable as far back as the Millerite Move-
ment), is a highly visible and vibrant part of the church

is of special significance'for our study.27 Note the

26m'General Conference Statistical Bulletin,' 1980.

27The earliest names of Afro-Americans connected
with Millerism are Charles Boles and John Lewis, both of
whom assisted Miller in proclamation of the 'Midnight
grg,” North American Informant, March-August 1962, pp.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



21

comparative growth profile of the percentage of black

membership in the North American Division of the Adventist

Church:
TABLE 2

NORTH AMERICAN BLACK S.D.A. MEMBERSHIP

North American Black Percentage of
Year Div. Members Members Black Members28
1900 36,000 150 .003
1909 66,294 1,000 1.51
19185 95,877 3,500 3.65
1944 185,788 17,000 9.15
1960 332,364 70,000 21.06
1970 439,726 100,000 22.74
1980 604,430 130,000 21.51

SOURCE: S.D.A. Annual Statistical Reports.

The 130,000 black Adventists comprise over 21 per-
cent of the church's membership and ranks third among those
in racially mixed or "integrated" religious bodies. Black
United Methodists, who total some 400,000, and black Ameri-
can Baptists of the American Baptist Convention, who number

225,000, are the only Protestant groups that are 1arger.29

28The decrease in percentage of black membership
is due to unusual increase in Spanish and white member-
ship (especially former) during this period (1980).

29The Protestant Episcopal and the United Presby-
terian church, both of whose black constituencies number
approximately 100,000, are other Protestant groups with
significant percentages of black believers. There are
approximately 800,000 black Roman Catholics in the United
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In the pre-Civil War days and, in fact, until sepa-
rate black churches were organized in the early 1870s,
black Seventh-day Adventists, being small in numbers, wor-
shipped and traveled (though often second class) in the
same facilities as their white counterparts. But, between
the 1870s and 1880s, the evangelism of blacks in the South
by various white missionaries caused their numbers to
escalate and there soon developed the need and desire for
racially separate congregations. As many as sixteen of
these were established in the 1870s, fourteen in the 1880s,
twelve in the 1890s, so that by 1900 there were no less
than 42 black S.D.A. churches in the United States.
Finally, in 1944, for most of the United States (the
Pacific Coast being a notable exception) separate con-
ferences (geographic locations) of congregationmal juris-
diction were organized to care for the rapidly developing

membership (see Appendix 3).

States. All totaled, there is an estimated 1.8 million
blacks who hold membership in predominantly white reli-
gious bodies. This number is less than one percent of
the 124 million total United States church membership.
Most Negro Christians are concentrated in six predomi-
nantly Black denominations housing a combined membership
of over 11.5 million. They are the National Baptist Con-
vention, USA; the National Baptist Convention of America;
the Progressive National Baptist Convention, Inc.; the
African Methodist Episcopal Church; the African Metho-
dist Episcopal Zion Church; the Christian Methodist
Episcopal Church. Alex Poinsett, '"Negroes and the Chris-
tian Church," in The Negro Handbook, compiled by the edi-
tors of Ebony (Chicago: Johmson Publishing Co., Inc.,
1966), p. 307.
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The Negro Department

One of the most significant events in the history
of black Adventism was the creation, in 1909, of what was
then named the Negro Department. This department was
brought into being as an administrative entity commis-
sioned to coordinate the work among black Seventh-day
Adventists. Its creation was effected, in part, by the
increasing demands of black Adventists and the concomitant
rise of anxiety among their white counterparts. Original
leadership in this department was provided by three Cau-
casian appointees who conducted its affairs until 1918.
By that itme, it had become evident that the efforts of
a centrally located committee of whites was inadequate to
resolve the adjudicate issues involving blacks who were
scattered throughout the country. Tensions were being
produced by: 1) spiraling expectations among blacks that
accompanied the growth of black membership, 2) participa-
tion by blacks in the financial organization of the church,
3) rapid educational progress. In 1918, demands for change
were heeded; the committee of three was dismissed, and
W. H. Green was appointed as the first black director of
the Negro Department.

The Negro Department survived until 1978. During
most of its history its function as a clearinghouse for

the planning of black work gave it great credibility.
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Responding to the mood of the times, the name ''Negro De-
partment' was changed to "Colored Department'" in the year
1942, and again, to "Regional Department" in 1944.30 For
most of its existence, leadership of the Regional Depart-
ment was regarded as the most prestigious appointment
available to a black Seventh-day Adventist. Iﬁ is not
surprising, therefore, to find that its directorship has
included many of the most dynamic and successful pastors
that the church has had.31

In addition to the role as ''trouble shooter" for
the organization, the department leader chaired ''the Re-
gional -Advisory Committee' which met twice each year. 1In
that capacity the department leader served as coordinator
of black leadership and as their official representative
to the church hierarchy.32 Also providing great visibility

for the leadership of the Regional Department was their

30Because the terms "colored" and '"Negro' hinted
of inferiority or forced separation, black leadership re-
quested that this department (and later black conferences)
be named '"Regional.' This label has persisted with more
conservative black Adventists in spite of its incongruence
as a geographic rather than a racial designation.

31The Negro Department leadership has included
the following outstanding persons: W. H. Green, 1918-
1928; G. E. Peters, 1929-1930, 1941-1953; F. L. Peterson,
1930-1941, 1951-1962; C. E. Moseley, Sr., 1953-1954;
H. D. Singleton, 1962-1975; W. W. Fordham, 1975-1978.

32The Regional Advisory Committee was comprised of

all black Local Conference presidents, heads of major in-
stitutions, and other key appointees and electees.
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editorship of the Informant, a quarterly news magazine that
was mailed to the homes of black Seventh-day Adventists
throughout the United States. This publication was the
chief vehicle for contact and hence for the molding of
opinion among black Seventh-day Adventists. Although the
magazine was discéntinued when the department was dissolved
in October 1978, its many articles and editorials provide

a rich source of historical information regarding the prog-
ress and development of black Seventh-day Adventism. As a
result of their editorship of this popular publication, by
their frequent presence at large church gatherings, and

by their appearance at advisory committees and official
business sessions of the black conferences, the directors
of the Regional Department were afforded high visibility
and respect. However, as their lack of power to legislate
remedies for the enduring social and political dilemmas of
black Adventism became more and more apparent, the depart-
ment's relevance came under attack by black leaders and

lay persons as well. Thus, even though the directors of
this department had been black since 1918, théy gradually
came to be viewed by the more militant black leaders whom
they served as ineffective, and even counterproductive to

the cause of freedom.33 One reason for this very awkward

33No single event marks the surfacing of this atti-
tude. However, the militant activities of the Laymen's
Leadership Conference in the late fifties and early sixties
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situation was that the directors of this office had been
appointed, throughout their history, by the (mainly) white
leaders of the church, and not by the black churches and
black leaders whose efforts they were asked to coordi-
nate.34 Black leaders came to realize that the office of
black affairs was beir, directed by those politically in-
debted to the white hierarciiy and not to their consittu-
ents. Disenchantment with this situation reached its peak
when both the director and his associate publicly opposed
the Black Union request which the members of the Regional
Advisory Committee had voted at their 1968 spring meeting.
This request, vigorously orchestrated by black pastors
duriﬁg the 1970s, occasioned a growing division between
the leaders and the directors. It was at the church's
1978 annual business council in Washington, D.C., that

the Black Conference and institutional leaders, thoroughly
disappointed with the directors' attitudes regarding Black
Unions, engineered the proposal that terminated the Re-

gional Department.

caused many to conclude that the department leadership was
not doing an effective job in interpreting matters of
racial protest and social action to the church hierarchy.

34yhile the percentage of black leadership on the
General Conference Committee (the appointing body) has
increased significantly over the past two decades, by the
year 1975 it was still no more than four percent.
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Protest Movements
The earliest black leadership protest on record
“occurred October 2, 1889 at a meeting held at the Seventh-
day Adventist campground in Nashville, Tennessee. At
this convocation, C. M. Kinney, the first ordained black
Seventh-day Adventist minister, functioned as spokesperson
for his people's concern about the church's discriminatory
practices. Kinney summarized his presentation by calling
for an end to the second class status of blacks in white
assemblies. A twelve-point proposal that lashed out
against white prejudice and suggested separate meeting
places for blacks was at that time presented (see Appen-
di:: 4). However, analysis of historical materials reveals
that black leadership protest did not begin in a sustained
manner until about the time of World War I. Since that
time, protest has taken shape in three identifiable move-
ments for justice. These movements I shall classify as:
1) the Struggle for Participation (1909-1929), b) the Push
for Structural Accommodation (1929-1944), c) the Battle
for Modifided Autonomy (l969-present).35
The first movement, "The Struggle for Participa-

tion," began with the dissatisfaction of blacks regarding

35The 25-year period between 1944 and 1969 pro-
duced no new forms of organized protest. The satisfac-
tions and challenges of building and operating regional
conferences occupied leadership's attention.
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the 1909 appointment of three whites as leaders of the
colored department. As mentioned above, blacks succeeded
in correcting that imbalance in the year 1918. But the
appointment of a black to head the department was not

the primary thrust of black protest during this era.

This first period had as its broader goals equal job
opportunities, equal pay within the system, and adequate
representation on committees and boards. Documents from
this era make little reference to pluralistic accommoda-
tions; the emphasis is on integration. Black Seventh-day
Adventists simply wanted complete acceptance within the
church as a whole.

The frustrations of their endeavors finally led
to the second of the three identifiable movements referred
to above. This movement had as its objective a parallel
organizational unit at the grass roots or local conference
level. This request was introduced by formal resolutions
presented by the black leadership at the church's Spring
Councils of 1929 and 1930.36 Such a structure, it was
argued, would comprise a more realistic approach in the
development of black churches, schools, etc. After fif-

teen years of vigorous discussion, that effort resulted

36puring the April 1944 discussion, which cul-
minated in the organizing of colored conferences, G. E.
Peters (then secretary of the Negro Department) referred
to those earlier debates and pleaded against maintaining
""a status quo" form of organization (see Appendix 5).
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in the-organizing of eight black Local Conferences (see
above, page 22).

It is interesting to note that while the widely
heralded strtgglé for black conferences was proceeding
at the central headquarters, the emphasis in the cities
of America still focused on equal access in churches and
institutions. This access involved congregationél member -
ship, admission to medical facilities and, most impor-
tantly, admission to Seventh-day Adventist educational
institutions, many of which, through the 1960s, were gen-
erally reluctant to admit blacks.

Illustrative of the contours of the conflict are
two landmark events of that period--the Barnett and Byard
affairs. The former episode, one of the most intriguing
protest events in the history of the Seventy-day Advent-
ists, occurred during the early 1930s, and involved Claude
Barnett (1889-1967), founder of the Associated Negro Press
(1919-1964), the largest black press in the nation during
most of its existence. Barnett, who editorialized con-
sistently against discrimination in America, was apprised
of problems within the Seventh-day Adventist Church via
a series of letters detailing incidents of racism within
the church. Interestingly, a number of these letters were
written by black Adventist leaders who, fearing reprisals,

refused to reveal their identity. Barnett was impressed
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and decided to publish a series of articles dealing with
the racism within Adventism. One article that appeared

in the Chicago Defender, January 1937, carried the follow-

ing byline: "CHICAGO ADVENTISTS DEPLORE JIM CROW AT SDA

COLLEGE--White Head of School Refuses to Comment on Situa-

tion, as does Chicago Clergyman, Pressed for Interview.'
In that article, Barnett quoted Arna Bontemps (then
Seventh-day Adventist) as follows:

In some quarters race relations seem to improve with
time. 1In others they tend to grow worse. No effort
has been spared to comsolidate gains, however, and
segregation and kindred evils, even in so small a
group as Seventh~day Adventists, should not pass un-
noticed. . ._, I sympathize with the Negro students
at Emmanuel.37

Shortly after the above article, Barnett wrote
F. L. Peterson (black), then Secretary of the Negro De-
partment of the General Conference, as follows:

. Unfortunately, several reports have come to our
office in recent months in respect to segregation that
is practiced within S.D.A. circles. . . . for some
time we have been receiving reports and letters con-
cerning the discrimination against colored students
by your medical school in Califormia. Surprise was
registered that your denomination should permit such
a policy. . . . All race matters become larger than
their denominations. Just as the California affair
has come to the attention of civic leaders, the EMC
episode has brought in unsolicited comments from out-
side this denomination on our recent releases.

Confidentially, I would like to tell you that reports
have come to my office that the NAACP is about to take

37The name "Emmanuel" refers to Emmanuel Missionary
College, now Andrews University, Berrien Springs, MI.
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action in this case. You can readily see that if
this matter is not corrected, it will have its effect

on other parts of the state of Michigan and other

northern states. When each action is taken, it will

fall our duty_to pass this on to our chain of news-

papers. 38

The names of the blacks responsible for the leaks
to Barnett were never made public, but ‘Barnett's private
files reveal a prominent minister, 0. A. Troy, Sr. (1889-
1962), among those who found the Associated Press to be a
safe and effective way to challenge the church's conserva-
tive policies.
If Kinney's protest effort was the first, and the

Barnett episode the most threatening, then, undoubtedly,
the most consequential was the Byard incident in Washing-
ton, D.C., October 14, 1944, Mrs. Byard, a black Adventist
of fair complexion, had been admitted in critical condition
to Washington Sanitarium and Hospital (Seventh-day Advent-
ist) but had been discharged when her racial identity was
discovered. The white officials at Washington Sanitarium
and Hospital secured space for her at Freedman's Hospital
(black) but she died before Freedman's doctors could at-
tend to her. On the Sabbath following her death, W. G.

Turner (white), Vice President for the North American

Division, visited the Ephesus SDA Church (largest black

38The Claude Barnett Files, Chicago Historical
Society Library, Chicago.
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congregation in the Washington area) and preached from
1 Peter 4:12: "Beloved think it not strange concérning

."" ~Incensed by

the fiery trial which is to try you
the temerity of Pastor Turner, local members caucused over
the weekend, and with the aid of several notable ministers
drafted an eight-page document addressed to the church
leadership entitled, ''Shall the Four Freedoms Function
Among Seventh-day Adventists?' (see Appendix 6). The
frankness of the language and the candid challenges hurled
at the church leadership marked a new level of intensity
with respect to black protest. ' In fact, a few weeks later
the General Conference of Seventh-day Adventists, in a
dramatic reversal, decided to reconsider the Black Con-
ference request that had lain before them since 1929.
The vote to establish black Conferences came a few weeks
later and it remains the most significant accomplishment
of the black protest leadership within the Seventh-day
Adventist Church.

Black Conferences were viewed as an adequate form
‘of black accommodation for over two decades. However,
just as membership growth in churches had surfaced ten-
sions which demanded resolution in separate conferences,
so the growth and success of the Conference units even-

tually produced a new set of tensions that suggested the
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formulation of union conferences.39 This third movement
had a dual focus: a) the consolidation of black confer-
ences; b) increased political clout in denominational
affairs. Black leaders named this proposed arrangement
Regional or Black Unions.40 The proposal was defeated

through a series of votes between 1969 and 1978; but is

39The overall church administrative organization
has four levels of conference organizations: 1) the Gen-
eral Conference comprising the entire world field; 2) the
Division conferences which administer the affairs of vari-
ous continents; 3) Union conferences which make up major
geographic sections of Divisions; 4) Local Conferences
(the smallest of administrative units) which make up the
Union structures. In the United States, these units super-
vise local church operations of various states. The Black
Union proposition recommended that all eight black Local
Conferences be extracted from the Unions where they now
hold membership and arrange themselves into two Black
Union Conferences. These Black Unions would relate to
the North American Division as do all other Unions in the
territory.

40The new emphasis by no means indicated that the
problems of access addressed in the former periods had
been solved. A classic example of how some churches were
responding to integrationist efforts as late as 1969 is
seen in the following letter to the writer dated Decem-
ber 31, 1969, from W. J. Henson, School Principal:

"I am writing in regards to your letter concerning
the possibility of entering your childrem in our Cascade
School second semester.

"The church met together and considered whether
we should accept colored students this next semester.
After discussion a vote was taken and it was decided not
to accept any colored this next semester or the 1970-71
school year.

"I do believe we have made progress in spite of |
the vote. For the vote was very close. The first vote
we took about a year ago was 4 to 1 against.

"I believe this problem will work itself out if
all concerned will wait patiently upon the Lord.

"I am very happy for your results in your meet1ng
May the Lord continue to bless you and your family.'
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still very much alive in the minds of the more militant
black leaders. As will be described in Chapter III, it

is obviously involved in present protest dynamics.

Schisms

The protracted battle for justice by black Seventh-
day Adventist leadership has not been without its casual-
ties. There have been defections from the leadership
ranks by several prominent ministers who found the church's
reactionary policies intolerable. The most celebrated of
these was J. K. Humphrey, a famed Harlem pastor and evan-
gelist. 1In 1930, after being rebuffed in his several re-
quests for finances for a community welfare project in
Harlem, as well as for structural accommodations for
blacks within the church. Humphrey led the majority of
his large congregation to independent status and estab-
lished what he called "The United Sabbath-day Adventist
Conference." Humphrey, who came to the United States from
Jamaica, British West Indies, in 1903, had by the la;e
1920s established himself as the foremost black Adventist
pastor. His dynamic leadership had garnered followings
in Harlem, Brooklyn, Jamaica (Long Island), New Rochelle,
White Plains, and other sections of the New York area.
In fact, Pastor Humphrey was responsible for starting no

less than seven Seventh-day Adventist congregations in the
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New York area. Because of his extreme popularity, his
leaving the church to begin his own independence movement
had a traumatic effect on the work of the church, both

in the New York state and throughout the nation. His
charismatic preaching and personality led him to success
with his rebel United Sabbath-day Adventist group in sev-
eral eastern cities, as well as in Central America and
the West Indies.4l Fourteen years after his defection

the New York Amsterdam News, in commenting upon Pastor

Humphrey's reaction to the formation of separate black
conferences, reported:

According to Bishop Humphrey and his counsels, appeals
and arguments to the General Conference for a separate
conference to manage and strengthen the work among
colored people were ignored and he felt himself in
conscience bound to withdraw from the white group.

Humphrey, himself, is quoted as stating:

This was in 1928 and 1929 that I urged the General
Conference to do the only logical and proper thing,
but our leaders then could not see what I was driving
at. Today, that is in April, 1944, a conference was
called in Chicago to do the same thing I advocated in
1928. If they are right now, I must have been right
then.

Another notable black leader who publicly re-

nounced the church because of its racial policies was

41M. G. Nunez, one of several ministers who se-
ceded with Humphrey, articulated the rationale for defect-
ing in a memorable article entitled "Why Should It Be
Thought Unchristian?'" (see Appendix 7).

42New York Amsterdam News, June 18, 1944.
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Lewis Sheafe. Sheafe, a chiropractor as well as a minister,
while pastoring in Battle Creek, Michigan, in 1907, wrote
the president of the General Conference the following let~
ter pertaining to his plan for retaining funds usually sent
to the General Conference. Sheafe addressed the highest
officials of the Seventh-day Adventist Church as follows:

"Washington, D.C., Jan. 15, 1907

"Elder A. G. Daniells,
"Takoma Park, D.C.

"Dear Brother:

"The People's S.D.A. Church assembled Wednesday evening,
January 9th 1907, to study conditions pertaining to
its welfare, and to transact business.

"A very important matter which came before us for con-
sideration was that pertaining to the rights and privi-
ledges of the individual church of Christ.

"We learn from the scriptures that it is the right and
privilege of the individual church to take part directly
in all of missionary work, at home and abroad; to or-
dain persons for special work at home or abroad; to
exercise self-government, under the guidance of its
exalted head, the Lord Jesus Christ; to collect and
expend its means, such as tithes and offerings, fur-
nished by its members; being subject to no foreign tri-
bunal or court of review. The only recognized head of
this church above the pastor is the Lord Jesus Christ.

"This church by unanimous vote decided to at once enjoy
these and other scriptural rights and privileges.

"We therefore respectfully notify you of our action.
""Done by order of the church.

""(Signed) Lewis C. Sheafe, Pastor
Elmira B. Green, Clerk'43

43The Lewis C. Sheafe Letters, Oakwood College
Archives, Eva B. Dykes Library, Oakwood College, Hunts-
ville, AL.
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Sheafe, who remained in the organized work for a
number of years following his communication, was addressed
not only by A. G. Daniels, the president of the General
Conference of Seventh-day Adventists, but by Ellen White,
herself, who sent him a lengthy communication (February 10,
1907) pleading with him to recomsider his ways. Neverthe-
less, Sheafe persisted with his revolutionary plans and
finally left the Seventh-day Adventist Church to join with

the Seventh-day Baptists. His listing in Who's Who in

Colored America, 1932, traces his movement in and out of

the Seventh-day Adventist fellowship.44

While Humphrey's was the most celebrated case of
the black leadership's disenchantment with the church's
conservative racial policies, and while Sheafe's was one

of the best documented, the most hostile of all defectors

44Who's Who in Colored America, 1932, 3rd ed., p.
383. '"SHEAFE, LEWIS CHARLES--Clergyman. b. Nov. 16, 1856,
Baltimore, Md.; s. Joseph and Louise (Veaulette) Sheafe;
m. Annie C. Howard, June 6, 1888; three children, Clara B.;
Howard W.; Lewis C., Jr.; educ. Wayland Sem., Washington,
D.C., 1923; Clergyman, 188l-present; Chiropractor, 1923-
present; Pastor, Beulah Baptist Church, Alexandria, Va.,
1888~90; Pastor, Pilgrim Baptist Church, St. Paul, Minn.,
1890-94; Pastor, Mahoning Avenue Baptist Ch., ‘Youngstown,
0., 1896-97; Pastor, Jerusalem Baptist Church, Urbana, O.,
1897-99; Seventh-day Adventist Ch. Battle Creek, Mich.,
and Mission Work, 25 years: Seventh-day Baptist Church,
Wash, D.C., 7 years; Moderator, Wash. Union Assn.,
Seventh-day Baptist, Wash., D.C.; mem. Masons; 0l1d Fel-
lows; N.A.A.C.P.: Y.M.C.A. Pol. Republican: Relig. Seventh-
day Baptist; Address, 1509 5th Street., N.W. Washington,
D.C." (Italics mine.)
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was J. W. Mann, a popular minister of the early twentieth
century, who, having left the Adventist church, estab-
lished a body which he named ''The Free Seventh-day Ad-
ventist Denomination."43 On the occasion of his second
biennial session of the general assembly of his group
(January 15-23, 1921), condﬁcted at the Bethel Church of
Free Seventh-day Adventists.in Savannah, Georgia, Mann
excoriated his former brethren in the following manner:

Because bigoted white leaders among Seventh-day Ad-
ventists have failed to consider the necessity of such
vital changes, but have fixed a permanent bar against
the Negro leadership in the organization, many of the
most intelligent Negro ministers are separated from
the denomination, some of whom have become entirely
disgusted and have sought other positions, such as
doctors of medicine and chiropractic. Others have
resorted to real estate speculations, and still others
in the farm, etc. It is also true, that many have
given up the Christian hope, and are looking to the
cold world, from which there can be no lasting peace
of mind.

At the conclusion of his paper, Mann gave twelve reasons
why he found it necessary to begin his independence move-

ment; the last three read as follows:

_ 45The fact that the emphasis of Mann's movement
differed from the integrationist efforts which charac-
terized the "struggle for participation,' 1909-1929, is a
clear reminder that in no case has the general thrusts
been absolute for black leaders. Each movement, described
on pp. 17-22, has had its exceptions in this regard; it
was not that Mann did not try hard to achieve full partici-
pation--he did. It was his disappointment in mot achieving
full participation that drove him to cessation.

46John W. Mann, "Why Free Seventh-day Adventists?"

January 1929, p. 2, Heritage Room, James White Library,
Andrews University, Berrien Springs, MI.
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Ten. We are free because the white leaders of the
Seventh-day Adventist denomination discriminate
.against colored people. They do this abominable,
most detestable discriminating in the organization,
the church, the office, the school and sanitarium;
notwithstanding. the Negro membership must make great
sacrifices to aid in building up these wonderful in-
stitutions now owned by the S.D.A. denomination.

Eleven. We are free because the white leaders of the
Seventh-day Adventist denomination bar even Negro
Seventh~day Adventist patients from their sanitariums
when the worldly institutions of the same kind, accept
colored people of every walk of life.

Twelve. We are free, because Negro Seventh-day Ad-
ventists are barred from holding any clerical position
in the Seventh-day Adventist Publishing houses, tract
societies and conference offices.

It is remarkable that so few schisms occurred or
that a separate denominational structure was never seri-
ously advocated by a majority of black leaders. This may
be attributed to several factors, among which are: a) an
apocalyptic emphasis which minimizes hope or need for
social change; b) a system of '"belief transmission' or
socialization through church schools and youth societies
which incorporates succeeding generations and maximizes

loyalties to the larger religious body; c) a combination

of "plausibility structures,'" both theoretical and struc-

tural, which legitimate one's religious world in ways that
provide binding intellectual and psychic security; d) the

stellar efforts of a long line of eminent black preachers,

471bid.
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such as G. E. Peters (1880-1949), F. L. Peterson (1888-
1968), E. E. Cleveland (1915--), and C. E. Bradford
(1925--), who, with pen and voice, have proclaimed a
gospel filled with exhortations of fidelity to the church
which they hold to be God's chosen people.
Typical of the language and philosophy of these

and other eminent black leaders is the message of F. L.
Peterson (then Vice President of the General Conference)
to F. W. Hale (then a Professor at Central State Univer-
sity) regarding the latter's involvement in racial activi-
ties during the early sixties. Peterson felt that the
younger, more militant Hale was wrong in exposing the
church's racial practices to the press. He reprimanded
his former student in a letter (January 1, 1961) which,
in part, read:

. To organize against the church because of any

wrongs that may be seen in the church is neither a

Godly or God-like act. To seek to nullify the work

of the Seventh-day Adventist Church because of racial

reasons will produce only chaos, and we have nothing

to gain from chaos. The race to suffer the most dam-

age will be that race that made the disorderly attack.

We have a better way and a better plan. God would

have us use it.

Please, Dr. Hale, do not let it be chalked up against

you that you would confederate against God's church

because of racial prejudices. Make your appeal within

the church.

Remember that it does not make any difference who

bores the hole in the ship, when the boat goes down

everyone on board will get wet. Those who bless you
now will curse you later. Do not do it.
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There are some things that Baptists, Methodists, Con-
gregationalists, etc., can do, but Seventh-day Advent-
ists cannot.
Hale's very courteous reply, lauding Pastor Peter-
son for his sacrificial ministry to the S.D.A. Church, but
nevertheless reaffirming his intention to press vigorously

for correction of racial ills within the denomination is

reproduced in Appendix 8 of this work.

Institutional Policy and Practice

Comparison With Other
Religious Groups

One of the best ways to understand the historic
quality of Adventist race relations is to compare its
policies and practices with those of other such religious
organizations. Surprisingly, in light of our prior discus-
sion, the church's theological posture in matters of race
relations has always been one of full equality. Ellen
White's position on this issue is unequivocal. Her state-
ment in September 1907 was:

The religion of the Bible recognizes no caste or color.
It ignores rank, wealth, worldly honor. God estimates
men as men. With him, character decides their worth.
And we are to recognize the Spirit of Christ in whom-
ever it is revealed. No one need be ashamed to speak

with an honest black man in any place, or to shake him
by the hand. He who is living in the atmosphere in

48F, L. Peterson Letters and Papers, Oakwood Col-
lege Archives, Eva B. Dykes Library, Oakwood College, Hunts-
ville, AL.
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which Christ lives, will be taught of God, and will
learn to put His estimate on men.

This concept of equality has been generally ac-
knowledged by church leadership as a functional construct
of the Christian "ideal." But since the days of recon-
struction, black Adventists have experienced in the church
the subordination of the principle of racial equality to
that of expediency. A‘clear manifestation of this fact
has been the timing and temper of various Adventist human
relations statements.’0 It was not until October of 1961,
long after most recognized religious bodies had issued
significant policy statements regarding racial (social)
justice, that Adventist leadership ventured to speak. The

heart of their very guarded statement reads:

49E1len G. White, Testimones for the Church, 9

vols. (Mountainview, CA: Pacific Press Publishing Assoc.,
1946), 7:223. .

30The record of human rights declarations by vari-
ous Protestant churches in America includes the following:
the Evangelical United Brethren, November 16, 1946; the
American Unitarian Association, June 22, 1947; the United
Presbyterian, June 14, 1950; the American Baptist, June 25,
1953; the Southern Baptist, June 3, 1954; the Methodist,
June 7, 1954; the Congregational Christian, June 30, 1954.
The decisions of the above churches were followed by those
of a number of other well-known denominations. Among them
were the Lutheran Church, Missouri Synod, June 20, 1956;
the American Unitarian Church, May 28, 1957; the Disciples
of Christ, October 11, 1957. Source: ''Denominatiomal
Statements with Reference to Racial Inclusive Fellowship,"
compiled by the Department of Racial and Cultural Rela-
tions, National Council of Churches of Christ (New York,
1955).

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



43

In consideration of our denominational stand on human
relations, and with a view to better communications
and understanding, we recommend the following:

1. That we continue to encourage the employment
of workers in our institutions without regard
to race, color, or national origin, and on the
basis of qualification and merit.

2. That we continue the service of regional
workers in overseas fields, and that we explore
the possibility of finding further overseas
territories in which they can serve.

3. That when circumstances require, committees be
set up within the union conferences to study
the problem of human relations, and that work-
shops be conducted to give guidance and in-
struction in dealing with local racial problems.

4. That a representative standing committee in
the General Conference be appointed on human
relations.

5. That normal church channels be used in dealin§
with all racial and human relations problems. 1

Comparison With National Legislation

Another demonstration of the church's social con-
servatism is the manner in which its racial policies have
been consistently juxtaposed with national legislation
dealing with human rights. Laws upholding racial equality
have always been accepted and applied with a great deal of
caution. On the other hand, reactionary laws hostile to
sbcial progress have generally been welcomed and applied
faithfully. 1In other words, the church has had difficulty

endorsing liberal laws but has demonstrated ease of

5lactions of the Autumn Council Pertaining to the
North American Division, October 1961, pp. 6-7.
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compliance in times when the national mood has been that of
racial backlash and negative legislation.
An exception to this pattern was the position of
Ellen White during the period which lasted from the Emanci-
pation Proclamation (1863) to the establixhment of ''sepa-
rate but equal" iegislation in 1896. Among the many
progfessive legislative acts of this era were Amendments
XII, XIV, and XV of the United States Constitution and
Civil Rights Acts of 1866, 1870, 1871, and 1875. The
attitude of Mrs. White regarding the association of the
~races, during this time, is given in the following remarks:
Sin rests upon us as a church because we have not made
greater effort for the salvation of souls among the
colored people. It will always be a difficult matter
to deal with the prejudices of the white people in the
South and do missionary work for the colored race.
But the way this matter has been treated by some is
an offense to God. . . . You have no license from God
to exclude the colored people from your places or wor-
ship. Treat them as Christ's property, which they are,
just as much as yourselves. They should hold member-
ship in the church with the white brethren. Every
effort should be made to wipe out the terrible wrong
which has been done them.

The 1896 Supreme Court decision in Plessy v. Fergu-

son signaled the end of this period of liberal legisla-
tion. Between that event and the mid-1920s, the nation

experienced a pervasiveness of Jim Crow laws that

52g, @. White, The Southern Work (Washington,
D.C.: Review and Herald Publishing Assoc., 1966), p. 15
(dictated March 21, 1891).
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institutionalized racial inequality.33 Clearly, the hope-
ful mood of reconstruction had given way to the deep
despair of apartheid-~-like segregation. As there was a
change in the national mood, so was there an alteration

in the prophetess' instruction. Her new position, obvi-
ously in deference to the social realities of the ''sepa-
rate but equal" doctrine, is gleaned from her remarks of
March 21, 1908:

In regard to white and colored people worshipping in
the same building, this cannot be followed by a gen-
eral custom with profit to either party--especially

in the south. The best thing will be to provide the
colored people who accept the truth, with places of
worship of their own, in which they cam carry on their
services by themselves. This is particularly neces-
sary in the south in order that work for the white
people may be carried om without hindrances.

Let the colored believers be provided with neat taste-
ful houses of worship. Let them be shown that this

is done not to exclude them from worshipping with
white people, because they are black, but in order
that progress of the truth may be advanced. Let them
understand that this plan is to be followed until the
Lord shows us a better way.

53Plessy v. Ferguson, 163 U.S. 537, 16 S. Ct.
1138 (1896), reads as follows: ''Laws permitting and even
requiring their separation in places where they are liable
to be brought into contact do not necessarily imply the
inferiority of either race to the other and have been gen-
erally, if not universally, recognized as within the com-
petency of the state legislators and the exercise of their
powers."

54White, Testimonies for the Church, 9:206, 207.
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By the early 1940s, the country was evolving from

the clutches of Plessy v. Ferguson and the rule of ''sepa-

rate but equal." Again, a number of liberal laws were
enacted. These laws, which had much to do with the in-
crease of black freedom in America, include the Voting Act

(Grovey v. Townsend), 1944; the Interstate Commerce Act

(Morgan v. Virginia), 1946; the Housing Act (Shelly v.

Kroemer), 1947; the Labor Act (Railway v. Howard), 1952.

The church did not respond to this turn of events.
A new era of racial interaction was dawning in America,
but with few exceptions, Adventist hospitals, schools and
churches, maintained the segregationist posture of the
dying order.

The one hopeful event of the period was the pri-
vate attempt of W. R. Branson, General Conference Presi-
dent, 1948-1954, to influence church leadership to take
liberal action. In March of 1954, Branson wrote all of
the Union and Local Conference presidents and business
managers of S.D.A. institutions decrying segregation and
admonishing immediate withdrawals of discriminating prac-
tices. Even though Branson's posture was not officially
voted by the body, the news of his action brought great
courage to the hearts of black leadership.

0. A. Troy, Regional Department secretary at

that time, managed to obtain a copy of the letter and
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praised Branson highly for his courageous stand. His words

were:

The purpose of my letter to you, Elder Branson, is to
let you know just how much what you have written means
to us. For us, in a minority group, it represents a
sort of unwritten 'emancipation proclamation.' Many
of us have read the pronouncements of other denomina-
tions along these lines, but never has any denomination-
made a stronger and a more clear-cut statement of be-
lief than the one made by you. God gave you wisdom
and courage to draft this document. Of course, it
will require decision and even patience to carry out
the Christian ideals set forth in your epistle; but

the principles are right, they are Christian, and _God's
people can be counted on to follow His leadings.?

With the victory ob Brown v. Board of Education in

1954, a new level of positive legislation had been reached.
Many other acts followed, including the Civil Rights Act
of 1964, the Tax Revocation Act for Discriminatory Schools
in 1970, and the School Busing Act of 1971. While the
church did not remain silent during this period, its ex-
pressions continued to reveal a decidedly cautious ap-
proach. 1Its 1965 Rights Declaration stated in part:

WHEREAS, it is our belief and conviction that all per-
sons should be given full and equal opportunity within
the church to develop the knowledge and skills needed
in the building up of that church, and that all service
and positions of leadership on all levels of the church
activity should be open on the basis of qualifications
without regard to race; therefore,

WE RECOMMEND, that the following principles and prac-
tices be adopted and carried out in our churches and
institutions:

550. A. Troy letter to C. Barnett, October 13,
1954, Library Archives, Chicago Historical Society,
Chicago.
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1. Membership and office in all churches and on
all levels must be available to anyone who
qualifies without regard to race.

2. 1In our educational institutions there should
be no racial bias in the employment of teachers
or other personnel nor in the admission of
students. A

3. Hospitals and rest homes should make no racial
distinction in admitting patients or in making
their facilities available to physicians,
interns, residents, nurses, and administrators
who meet the professional standards of the
institution.

It is further recommended that these recommendations
be given serious consideration and that every effort
be put forth to implement them as rapidly as is con-
sistently possible.
What must be reiterated with respect to the above
is that the Seventh-day Adventist Church has, since Plessy

v. Ferguson, remained in dutiful compliance with the gov-

ernment's segregation laws, but has been slow to identify
with more liberal national legislation. There has been no
attempt on the church's part to speak as a moral conscience
to the society in general, and it was not until 1962 (eight
full years after the laws of the land formally reversed
"'separate but equal'') that headquarters published in the

Review and Herald its intent to comply with that decree.

In Response to Modified Autonomy
As noted earlier, the integrationist efforts of

black Adventist leaders have, since the late 1960s, given

S6actions of the Spring Council Pertaining to
the North American Division, April 1965, pp. 1, 2.
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way to an emphasis on consolidation and modified autonomy.
Ironicélly, however, as the majority of black leadership
has come to value modified self-determination as the path
to effective development, most white Adventist leaders
have come to claim integration as the preferred model of
racial interaction.?’ It is a cause of great frustration
for black leadership that the church, for the most part,
has historically found it necessary to oppose whatever
model of interaction they happen to advocate.

However, while the social strategies of the white
leadership have turned full circle, the nature of black
freedom has remained unchanged. Formerly, under the so-
cial strategy of &separate but equal'" (segregation) blacks
suffered apartheid-like restrictions upon their '"freedom
of access." Now, in the name of integration (brotherhood)
they suffer restrictions upon their "freedom of self-
determination.'" The former restriction ignores their
basic humanity; the latter rejects their ethnic reality;
both deny their political power.

The church's formal reply to the self-determination

model now held by the black leadership was eloquently

57gvidence of the current integrationist emphasis
is frequently seen in church periodicals (particularly
the Review and Herald) where the use of such code words

as '""unity,” "brotherhood,'" and '"family"'" and the passion-
ate exhortation to ''press together'" is now a frequent
occurrence.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



50

presented by Neal C. Wilson (white), present world leader
of the church. 1In a speech on October 12, 1978, regard-
ing the issue of Black Unions, Wilson, regarded by blacks
and whites alike as a liberal in social concerns, sum-
marized the existing frustrations and tensions of black
Adventists in accurate detail. He then offered a seven-
point proposal for solving racial tensions. Pastor Wil-
son's earnest appeal stressed affirmative action and ac-
countability on the part of white leaders in dealing with
blacks.

However, what is strongly reflective of the
church's perceptions, and what is very much the cause of
black frustration, are Wilson's remarks concerning the
goal of unity within the church. 1In his address, Wilson
states:

At times in a large family it is necessary that some
members of the family forego or deny themselves cer-
tain desires in order that the whole family can stay
together and that the ultimate_good of the whole family
can be realized and protected.5§

The message was unmistakable. Here the speaker
regarded the principle of 'church unity'" as prior to the
notion of racial freedom; blacks were clearly being told

that they would have to 'deny themselves'" for the good of

the whole. His statement, a stark reminder of the

58Neal C. Wilson, '"Black Unions,'" October 12, 1978.
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suffering-servant role which blacks for so long have en-
dured, was not taken kindly by blacks.

Equally disconcerting to blacks was another obser-
vation contained in Pastor Wilson's historic declaration:

The Church most demonstrate that it is willing to go
the 'whole distance' and to 'pay the price' of unity
and partnership and 'by God's . race work for and come
as close to the ideal as humanly .ssible.'?

Whate have caused deep concern i black leaders
are: a) Pastor Wilson's assumption that racial integra-
tion is 'the ideal," b, his belief that approximation to
the given '"'ideal'" is a practical possibility, c) his ac-
ceptance of the principle of '"as close as possible' as a
working philosophy with respect to the need for freedom
of black Seventh-day Adventists. While the Wilson posi-
tion received majority support in the debates of October
1978, his conclusions continue to be opposed by most black
leaders, and herein is the dilemma. On the one hand,
black Adventist leadership views their organization as
not just another religious body, but as a special remnant
people with a peculiar origin and destiny, a group whose

very being is a direct fulfillment of identifiable prophe-

cies in the books of Daniel and Revelation. They view
the church, not in terms of its sociological dimensions,

but in the light of its divine mission, as a people of

591bid.
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prophecy, as a movement uniquely commissioned by God.
Black Adventist leaders accept Ellen White's reminder
that:
Although there are evils existing in the church and
will be until the end of the world, the church in
these last days is to be the light of the world that
is polluted and demoralized by sin. The church, en-
feebled and defective, needing to be reproved, warned,
and counseled, is the only object uBon earth which
Christ bestown His supreme regard.b
However, this black leadership is, at the same
time, acutely aware of their second-class citizenship.
The realities of psychological and political discrimina-
tion will not let them forget that they are a minority
whose needs and desires suffer constant want of satisfac-
tion. They cannot forget that their churches have fewer
pastors, that their children have fewer schools, that the
lack of finances hinders the vertical mobility of their
young, that their physical presence in large numbers
frightens white students and parishioners, and that their
political destiny is controlled by the white majority of
the church--a class whose social ways it does not like,
whose social fellowship it cannot gain, but whose spiri-

tual philosophy and mission it dare not deny. The ten-

sion that results is a protypical example of what William

60Ellen G. White, Testimonies to Ministers (Moun-
tain View, CA: Pacific Press Publishing Assoc., 1944),
p. 49.
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DuBois has called the black American's ''double life.' Dr.
DuBois observed:
From the double life every American Negro must live,
as a Negro and as an American, as swept on by the
current of the nineteenth century while yet struggling
in the eddies of the fifteenth century,--from this
must arise a painful self-consciousness, an almost
morbid sense of persomnality and a moral hesitancy
which is fatal to self-confidence .
Such a double life, with double thoughts, double
duties, and double social classes, must give rise to
double words and double ideals, and tempt the mind
to pretense or revolt, to hypocrisy or radicalism.
the Negro faces no enviable dilemma. Conscious
of his impotence, and pessimistic; he often becomes
bitter and vindictive; and his religion, instead of
worship, is a complaint and a curse, a wail rather
than a hope, a sneer rather than a faith.

Of course, it is not enough to chronicle the his-
tory of black protest and to describe the position of
"twoness' which black Adventists occupy. It is crucial
to our task that we identify the forces primarily respon-
sible for creating and maintaining that status. What are
the theological presuppositions which undergird social
conservatism in the Adventist church? What is the corre-

lation between religious expression and racial negativism?
How do the structural arrangements of this religious body
function to inhibit the racial justice for its black mj-

nority? The chapter which follows considers these crucial

questions.

6ly. E. Burgharde DuBois, The Souls of Black Folk
(New York: Fawcett Publications, Inc., 1961), pp. 148-49.
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CHAPTER 1II
CONSTRAINTS UPON FREEDOM

The preceding overview of the institutional ‘and
associational configuration of Seventh-day Adventism makes
it clear that its black membership has historically under-
gone a highly restrictive limitation upon their freedom.
Our effort now is to discern the precise nature of the
oppression to which black Adventists have been subjected.
We shall pursue this task by an investigation of the
theological, socio-religious, and socio-political agents
prominently involved in shaping the social thought of

Adventism.

Theological Constraints

The theological constraints to be examined are:
1) apocalyptic eschatology; 2) sectarian ecclesiology;
3) a radically deterministic doctrine of God; and 4) the

"free-will" image of man.l

1Man, as a free actor, is essentially unfettered
by social circumstances, free to choose and thus free to
effect his own salvation. Charles Y. Glock and Rodney
Stark, ''Prejudice and the Churches,'" Religion in Socio-
logical Perspective, ed. Charles Y. Glock (Belmont, CA:
Wadsworth Publishing Co., 1973), pp. 93ff.

54
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Apocalyptic Eschatology

It is instructive to note that while contemporary
Seventh-day Adventists do not preach and sing about the
second coming of Christ with the fervor of their fore-
fathers, they still teach that the event is imminent; their
faith in the cataclysmic end of this world and the glorious.
dawn of the next is the "eschatalogical given" in the light
of which all the church's social projects are engaged.

As might be expected, one of the chief architects
of this doctrine was William Miller, whose unfulfilled
expectations of 1843 and 1844 were dramatized as the "Great
Disappointment."2 Miller arrived at his calculations re-
garding the second Advent as a result of searching the
Bible for new light and fresh reassurances in the wake of
the crisis of frustration which gripped America during the
restless thirties and forties.3 While many were resolving
their doubts through perfectionist strivings and by asso-
ciation with novel sectarian groups, Miller was offering
the older and more complete solution by proclaiming the
imminent (pré-millenial) return of Christ. His calm pre-

diction in 1843 was:

2"Great Disappointment" is the name given to the
frustration of second-coming expectancy experienced by
Miller and his followers, 1843-1844.

3For an overview of America's "crisis of frustra-
see above, pp. 7-10.

tion,"
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This year, according to our faith, is the last year
Satan will reign on our earth. Jesus will come and
bruise his head. Let us then put forth our best ener-
gies in this cause; let every one of us come to Christ,
in this last year of redemption; and if we succeed,
what an army of regenerated souls may not we hail in
the new heaven and the new earth! This year, a glori-
ous year! The long-looked-for year of years, the best,
it is come. I shall hope to meet you all, through
faith in God, and in the blood of the Lamb.%

Of course, the other primary architect of Adventist
eschatology was Ellen White, who was baptized by Miller in
1841 at the age of fifteen. That she structured her apoca-
lypticism very much like that of her mentor is not surpris-
ing. Her wide literary corpus expands upon much that Miller
proclaimed. After experiencing with Miller and his fol-
lowers the bitter disappointments of 1843-1844, White
explained those experiences as honest error regarding the
second advent. Original Adventists thought the prophecies
would culminate in the ''second coming'" itself--'"the execu-
tive judgment." White helped them understand that those
dates actually referred to the "investigative judgment"
or a sentencing process that would precede execution and
judgment at. the second coming. White further explained
the frustration of the disappointed flock as a God-given
trial helpful in weeding out those who had joined the move-

ment for the "loaves and fishes' or for the mere excitement

of it all. Consequently, she wrote:

bClark, 1844, 1:16-17.
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No ome will say that Abraham was mistaken in believing
that he was to slay his son; but God chose this very
way to test his faith. Even so do we believe that

God permitted the preaching of this last time for the
same purpose respecting His children now, to test
their faith. And we should have sinned nontheless,
had we desired in our hearts to delay the Lord's com-
ing, than Abraham would, had he withheld his son.

God has brought us to Mount Moriah, and he will de-
liver us, or provide us a lamb.

Through such means the prophetess provided not
only psychic comfort for the beleaguered Millerites, but
theological direction for their Adventist descendents as
well. Speaking on this point, P. Geerard Damsteegt states:

From the contemporary sources, one is forced to admit
that the views of E. G. White had a profound influence
on the new theological interpretations as well as the
emerging missionary consciousness, making doubtful
that without her influence the early Sabbatarian Ad-
ventists would have survived this period of turmoil.

The social consequences of Adventist apocalyp-
ticism have been decidedly conservative for both the
pioneers and their successors. Certainty that the world
would end any day or hour made serious plans for social
change unrealistic. Earthly projects are never a priority
for apocalypticists. They live in the expectant posture
of what Gilbert Murray regards as the sad philosophy of

those who, knowing how short time is, do not under-

take to build that which they cannot finish or to employ

5p. Geerhard Damsteegt, Foundation of the Seventh-
day Adventist Message and Mission (Grand Rapids: William B.
Erdmans Publishing Co., 1977), pp. 104-105.

61bid., p. 164.
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those materials fit only for use in a structure that would
require many generations or unlimited time for its comple-
tion."/ Such individuals turn their attention away from
the society's social needs to what they regard as "'the
work of the Gospel,'" and devote themselves diligently to
the latter effort.
But the early Adventists were not all strangers
to social reform. 1In fact, those who became Millerite
leaders usually had been members in humanitarian associa-
tions at the time they initially heard or read Miller's
lectures.8 Upon becoming Millerites, however, they usu-
ally forfeited membership in those bodies. While the
Millerite doctrine involved pronouncements against certain
ills (e.g., slavery, capital punishment), their working
philosophy usually reflected that of Joseph Bates, the
eminent Millerite preacher and Sabbatarian who wrote:
Some of my friends that were engéged in the temperance
and abolition cause, came to know why I could not at-
tent their stated meetings as formerly, and argued
that my belief in the coming of the Saviour should
make me more ardent in endeavoring to suppress those
growing evils. My reply was that in embracing the
doctrine of the second coming of the Saviour, I found

enough to engage my whole time in getting ready for
such an event, and aiding others to do the same, and

7Quoted in H. Richard Niebuhr, The Responsible
Self (New York: Harper and Row, 1963), p. 90.

8Jonathan M. Butler, "Adventism and the American
Experience,'" The Rise of Adventism, ed. S. Gaustad (New
York: Harper and Row, 1974), p. 176.
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that all who embrace this doctrine would and must
necessarily be advocates of temperance and the aboli-
tion of slavery; and those who oppose the doctrine

of the Second Advent (in Millerism) would not be very
effective laborers in moral reform. And further, 1
could not see my duty in leaving such a great work to
labor single-handed as we had done, when so much could
be accomplished in working at the fountainhead, and
make us everg way right as we should be for the coming
of the Lord.

That even contemporary Adventist apocalypticists
have problems identifying social programs with what they
understand to be the church's mission is witnessed by the

words of Kenneth Wood, former editor of the Review and

Herald, the official church weekly. Wood, who attended
the Fifth Assembly of the World Council of Churches in
Nairobi, Kenya, November 22 to December 10, 1975, reported
his impression to world-wide Adventism as follows:

I was in Nairobi as an accredited reporter. As a re-
porter I tried to be objective. As a Christian, I
tried to be both sympathetic and fair. I tried to see
the questions from the viewpoint of WCC leaders and
participants. I reminded myself that various organi-
zations involved in the National and World Council of
Churches had been exceedingly generous with medicine
and other supplies in times of national disasters and
political upheavals. They have gone the 'second mile'
in endeavoring to meet human needs.

But I could not approve of much that happened in
Nairobi. I felt sad to see strong churches and good
people vote to commit their resources and energies to
programs that Christ never assigned to His church.

In my opinion, millions of people will die unevan-
gelized and unsaved because the WCC and its member
churches have been diverted from their true mission.
Christ commissioned his followers to preach the Gospel

91bid.
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and to lift the crucified Christ, but too many are
neglecting this path and are becoming involved in
other pursuits (some worthwhile to be sure, but many
of which should be undertaken by Christians individu-
ally or by secular organizations). We disagree with
the direction of the World Council of Churches is
going, not because we believe the members and leaders
are bad people, but we believe that they are 'off the
track.' However sincere they may be, they do no favor
to the lost world by offering them the stones of
political freedom, economic prosperity, or racial
equality, when they hunger for bread--the Bread of
Life.l0
The Kingdom of God on Earth has never been a major
plank in the Adventist doctrinal platform. For them the
Kingdom is a radically super-worldly entity which stands
in diametric opposition to the present world. There is in
this view no possibility of an "inner worldly'" aspect of
the Kingdom of God in the mind of Jesus. Salvation is
thoroughly spiritual and holds potential for relief from
earthly oppression only by its hopes of a futuristic king-
dom of glory. 1Its earthly dimension, at best, gives
promise of eventual justice at the hands of an enlightened
Christianity which will surely (if slowly) learn to love
indiscriminately. Their position today holds little ad-
vantage over that of Charles M. Finney when he warned
Theodore Dwight Weld (who had led his "Band of 70" in a
campaigh to win souls both to the Lord and to "immediate

emancipation") to be careful not to place primary stress

on abolitionism. Finney contended that the whole slavery

l0Review and Herald, January 29, 1976.
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problem could be resolved within two years if only the
public mind could be engrossed with the subject of salva-
tion and make abolition an appendage just as he (Finney)
had made temperance an appendange to his great Rochester

revival (1830 to 1831).11

Sectarian Ecclesiology °

As the sense of apocalyptic time in Millerism
muted any long-range social concerns, so their cynicism
toward ecclesiastical and political institutions guaran-
teed their social isolation. Their appeal to other Chris-
tians to ''come out of Babylon'" (disassociate themselves
from all religious error) was at first accompanied b& warn-
ings against manufacturing a separate church body.12
George Storrs, an early Adventist leader who identified
post-millenarianism, formalism, and materalism, aé elements
of a false church, expressed the common position of Advent-
ist leadership during this time when he said:

Take care that you do not seek to manufacture another
church. No church can be organized by man's invention

11Winthrop S. Hudson, "A Time of Ferment,'' The
Rise of Adventism, ed. S. Gaustad (New York: Harper and
Row, 1974), p. 168.

12Babylon, in Seventh-day Adventist theology, means
"spiritual confusion'" or '"false doctrine' and symbolizes
the spiritual bankruptcy of Protestantism as well as
Catholicism.
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except but that it becomes Babylon the moment it be-
comes organized.

It was, however, their very aggressive denuncia-
tion of ''mominal Christianity' which helped to guarantee
that Adventist "voluntary worship associations" would soon
become viewed with hostility.l4 1t was, further, the basis
for their eventual separation from their former churches
and their organizing as a formal body.l5

Despite those events, what gave lasting contour to
the church's sectarian ecclesiology was the oft-repeated
counsel of Ellen White regarding the church's participa-
tion in social reform. She cautioned that care must be
taken with respect, to projeets which would make ''the work
of the church" more difficult. Although she advocated

civil disobedience rather than compliance to the fugitive

13pavid T. Arthur, '"Milleniumism," in The Rise of
Adventism, ed. S. Gaustad (New York: Harper and Row, 1974),

P.

Ll4vFaults criticized in Protestantism varied from
clerical dominance to heresy and, especially to 'sectari-

anism,' an aspect which led some Millerites . . . to asso-
ciate the Protestant churches with the term 'Babylon'
[confusion]." Damsteegt, Foundations of the Seventh-day

Adventist Message and Mission, p. 79.

15"As early as 1841 there was a report of a mob
that attempted to break up a meeting of a lecturer who
preached on the Midnight Cry. The next year several
churches took official action against members who sym-
pathized with or adhered to Miller's ideas, and many
churches closed their doors against Millerite lectures."
Ibid., p. 78.
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slave law, her consistent counsel to churches and indi-
viduals at the turn of the century was that caution or
even withdrawal from controversy would be preferable to
loss of credibility with whites whould would resent a
liberal social position.l® Typical of her statements in
this regard are:
We should not be turned aside to lines that encourage
controversi or arouse antagonism with those not of
our faith.l7
Let us do nothing that will unnecessarily arouse oppo-
sition, nothing that would hinder proclamation of the
Gospel. Where demanded by custom or where greater
efficiency is to be gained, let the white believers
and the colored believers gather in separate places
of worship.
So far as possible everything that would stir up the
race prejudices of white people should be avoided.
There is danger of closing the door so that our white
laborers would not be able to work in some places in
the South.19
What is evident above, and what has been evident
throughout the history of the church, is that its sense of
mission places a high value upon social credibility. Ad-

ventists have functioned cautiously, lest they add to the

16"The law of our land requiring us to deliver a
slave to his master, we are not to obey; and we must abide
by the consequence of violating this law. The slave is
not the property of any man." E. G. White, Testimonies
for the Church, 1:201.

171bid., 6:394.
181bid., 9:208.
191bid., 9:214..
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stigma they have traditionally borne as a hostile Sabba-
tarian group, the additional weight of social militancy.
Albert Barnes gives classic depiction to such mentality
when he condemns slave-owning ministers for their '"leave-
it-alone" position:

They regard that which is fixed and settled as so im-
portant that it is better that a wrong should be en-
dured, rather than to peril the safety of the existing
institutions by any change whatever. They have affixed
to the union of the states such a value that it is
fairly inferred from their opinion that it is better
that any evil should be endured--that any number of
millions of human beings be held in hopeless bondage
than that the existence of the union should be
periled.20

A third theological constraint prominently involved
in Adventist social policy is the church's highly deter-
ministic view of God's participation in history. Again,
the understandings contributed by Ellen White clarify the
matter. One of her statements which illumines this posi-
tion reads:

In the annals of human history the growth of nationms,
the rise and fall of empires, appear as dependent on
the will and prowess of man. The shaping of events
seems, to a great degree, to be determined by his
power, ambition, or caprice. But in the Word of God
the curtain is drawn aside, and we behold, behind,
above, and through the play and counterplay of human
interests, and power and passions, the agencies of
the all-merciful One, silently patiently worklng out
the counsels of His own will. ..

20Ra1ph L. Moellering, Christian Conscience and
Negro Emancipation (Philadelphia: Fortress Press, 1965),
p. 77.
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As Ezekiel's wheel-~like complications were under the
guidance of the hands beneath the wings of the Cheru-
bims, so the complicated play of human events is under
Divine control. Amidst the strife and tumult, He that
sitteth_above the Cherubims guides the affairs of the
Church.21l ,

Perhaps the primary witness to Advéntist confidence
in the direct relationship of God to human history is their
literal interpretation of King Nebuchadnezzar's dream,
recorded in the second chapter of the Book of Daniel. 1In
giving meaning to this event, Daniel stated, ". . . Blessed
be the name of God forever and ever: for wisdom and might
are his: and he'changeth the time and the seasons: he re-
moveth kings, and setteth up kings: he giveth wisdom to the
wise, and knowledge to them that know understanding . . . ."
Then after bowing to the foreknowledge to God, Daniel pro-
ceeds to interpret the king's dream of the '"man of many
metals,'" as a panoramic foretelling of the flow of univer-

sal rule among nations from his day until the end of time.

His words were:

Thou, O king, art a king of kings: for the God of
Heaven hath given thee a kingdom, power and strength,
and glory. And wheresoever the children of men dwell,
the beasts of the field and the fowls of the heaven
hath he given unto thine hand, and hath made thee ruler
over them all. Thou art this head of gold. And after
thee shall arise another kingdom inferior to thee, and
another third kingdom of brass, which shall bear rule
over all the earth. And the fourth kingdom shall be
strong as iron: forasmuch as iron breaketh in pieces
and subdueth all things: and as iron that breaketh

21E. G. White, Education (Mountain View, CA:
Pacific Press, 1903), pp. 173, 178.
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all these, shall it break in pieces and bruise. And
whereas thou sawest the feet and toes, part of potter's
clay, and part of irom, the kingdom shall be divided;
but there shall be in it of the strength of the iron,
forasmuch as thou sawest the iron mixed with miry
clay. And as the toes of the feet were part of iron,
and part clay, so the kingdom shall be partly strong,
and partly broken. And whereas thou sawest iron mixed
with miry clay, they shall mingle themselves with the
seed of men: but they shall not cleave one to another,
even as iron is not mixed with clay. And in the days
of these kings shall the God of heaven set up a king-
dom, which shall never be destroyed: and the kingdom
shall not be left to other people, but it shall break
in pieces and consume all these kingdoms, and it shall
stand forever. Forasmuch as thou sawest that the
stone was cut out of the mountains without hands, and
that it break in pieces the iron, the brass, the clay,
the silver and the gold; the great God hath made known
to the king what shall come to pass hereafter: and

the dream is certain, and the interpretation thereof
sure.

Seventh-day Adventists associate specific world
events with this prophetic outline and name: 1) Babylon

as the "head of gold," 2) Media Persia as the 'breast and

arms of silver," or the kingdom which overthrew Babylon

in 538 B.C., 3) Greece, which conquered Media Persia in

336 B.C., as the kingdom represented by the belly and
thighs of brass, and 4) Rome which defeated Greece in
126 B.C. and ruled the world until 476 A.D., as the
people depicted by the legs of iron. Adventists regard
the dividing of Rome into ten feuding parts at the time

of its fall, as the literal fulfillment of the mixture of

22paniel 2:37-45.
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iron with clay seen in the feet of the image. The in-
ability of iron and clay to knead together is regarded

as a promise that after Rome there would never be another
universal kingdom: that instead there shall continue to be
a universal society of qontending_nations that would exist
in social disarray until the end of time. That eschato-
logical event is foretold in the symbol of the giant stone,
Jesus Christ, who smashes the image and inaugurates an
eternal, just domain. This interpretation is a classic
example of the fusion of apocalypticism and determinism

in Adventist thought. It also demonstrates how it is pos-
sible for Adventists to see history as an inevitable con-
sequence of prophecy and remain decidedly pessimistic
concerning social change.

Another eloquent testimony of the working out of
this principle is Ellen White's description of the Civil
War Battle of Bull Run, also called the battle of Manassas,
July 21, 1861. Mrs. White, who fell into vision at the
assembly of the Roosevelt, New York, Conference, August 3,
1861, related to that group that she was shown a detailed
account of hoﬁ in this pivotal battle the northern troops
were miraculously spared from certain annihilation. Under-
standing the successful escape (retreat) of Northern

forces from the battle as an act of God intended not only
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to spare their lives but to preserve the cause of right.
White writes:

I haa a view of the disastrous battle at Manassas, Va.
It was a most exciting, distressing scene. The
Southern army had everything in their favor, and were
prepared for a dreadful contest . . . . The Northern
men were rushing on, although their destruction was
very great. Just then an angel descended, and waved
his hand backward. Instantly there was confusion in

the ranks . . . and a precipitate retreat commenced.
This seemed wonderful to me then it was explained
that . . . had the Northern army at this state of

the battle pushed still further in their exhausted
condition, the far greater struggle and destruction
which awaited them would have caused triumph in the
South. God would not permit this and sent an angel
to intercede. This sudden falling back of the
Northern army is a mystery to all. They know not
that God was in the matter.
When we combine this notion of a God who is radically in-
volved in history to the expectation of a just kingdom
beyond an imminent eschaton, it is easy to understand
Adventist pessimism regarding one's capacity or need to
meaningfully effect the flow of societal events.
Adventism, however, is not unique in this respect.
Gary Marx, in a study of militancy among black ministers
and laity, discovered that even among those opposed to
discrimination, very few had ever involved themselves in
social action. When pressed for reasons, most of the

respondents stated that their reluctance to participate

in militant activity was based upon their belief ''that

23Ellen G. White, Testimonies for the Church,
1:266-267.
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God would take care of things in His own time.'" Typical
of the responses that Marx encountered from various blacks
were: 1) "I don't go for demonstrations, I believe that
God created all men equal and at His appointed time He
will give every man his portion, no man can hinder it'"';
2) "You can't hurry God. He has a certain time for this
to take place. . . ."24

That reliance on Divine initiative inhibits social
and political activism is further underscored in research
by Marx which shows that the Moslem faith in a "determin-
istic Allah'" effectively governs even militancy. Marx
notes that while Moslems reject the Christiah ''other
worldly" concept, their militancy in America is neverthe-
less inhibited by hopes of an apocalyptic kingdom of
righteousness. He sees supportive evidence in Essien-
Udom's words, "The attainment of black power is relegated
to the intervention of 'Almighty Allah' sometime in the
future. . . . Not unlike other religionsts, the Moslem,
too, may wait for all eternity for the coming of the
Messiah, a predicted épocalypse in 1917 notwithstanding.'25

It is true, as Marx also discovered that education tends to

24Gary P. Marx, "Religion: Opiate or Inspiration
of Civil Rights Militancy Among Negroes?" in Religion in
Social Perspective, ed. Charles Glock (Belmont, CA: Wads-
worth Publishing Co., 1973), p. 70.

25, uU. Essien-Udom, Black Nationalism (New York:
Dell Publishing Co., 1962), pp. 313-314.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



70

modify one's radical determinism, or at least helps one

to accommodate the notion of partnership with God. How-
ever, it is also true that the strength of the various
other constraints which bear so heavily upon Adventist

" social mentality is such that an increase of education
has not as yet significantly alteredAthe church's histori-

cal approach to social injustice.

The Free-Will Image of Man
The fourth theological constraint involved in the

structuring of the Adventist social mentality is what
Charles Glock and Rodney Stark term '"the free-will image
of man."26 According to these authors, this image which
differs from religion to religion, may also over a period
of time differ in the same religion. In any event, it is
for Adventists the chief causal factor in the development
of a socially conservative outlook. Glock and Stark put it
this way:

The results of our empirical analysis lend themselves

to the following interpretation: A free-will image of

man lies at the root of Christian prejudice twoard

Negroes and of negative attitudes toward the Civil

Rights Movement. It also underlies the rejection of

programs under-written by the church and the government

to improve the situation of minorities. The simple
fact seems to be that a great many church people,

26Charles Y. Glock and Rodney Stark, "Prejudice
and the Churches,'" in Religion in Sociological Perspective,
ed. Charles Y. Glock (Belmont, CA: Wadsworth Publishing
Co., 1973), p. 95.
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because they believe men are mainly in control of

their individual destinies, think that Negroes are
themselves largely to blame for their present miseries.
It is not that these Christians condone the social
forces that deprive black people, but rather that they
do not recognize the existence of such forces in the
world. They do recognize that Negroes are collectively
disadvantaged, but the conclusion that logically fol-
lows from their theology is that this disadvantage must
be the result of a racial shortcoming.

The strength of the "free-will image of man' within
Adventist theology is made apparent in two sources; first
and foremost, as one might expect, in the literary corpus
of Ellen G. White. The will occupies a prominent place in
her moral schema. For her, the will is the governing power
in human nature (the power of decision), and "everything
depends upon the right action of the will."28 Her belief
that success in secular as well as spiritual matters is con-
tingent upon resolute and consecréfed exércise of the will
is demonstrated in her telling commentary on Matt. 11:12.29
Her statement is:

The kingdom of heaven suffereth violénce, and the vio-
lent take it by force. This violence takes in the
whole heart. To be double-minded is to be unstable.

Resolution, self-denial and consecrated effort are re-
quired for the work of preparation. The understanding

271bid.

28E, G. White, Steps tn Christ (Mountain View, CA:
Pacific Press Publishing Assoc., 1956), p. 47.

29vAnd from the days of John the Baptist until now
the kingdom of heaven suffereth violence, and the violent
take it by force'" (Matt. 11:12).
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and the conscience may be united; but if the will is
not set to work, we shall make a failure.30

The second source of illumination regarding the
Adventist view of the "free-will" aspect of salvation is

the S.D.A. Bible Commentary, which states in part:

Sin deprived man of the capacity to exercise the free

will: by His death on the cross, Christ restored that

capacity. Every man is therefore responsible for his

own destiny. The person who chooses to place his free

will on the side of God's will and who wills to keep

it there is invincible 'in Jesus Christ.'31l

There can be no doubt but that Adventist theology

includes a decidedly radical, highly functional "free-will"
position. However, since the terms ''radical determinism,"
and "extensive free will," indicate antithetical sources
of initiative, the question of how these beliefs can func-
tion simultaneously for the believer cannot be ignored.
What enables these divergent views to co-exist in omne's
cognitive experience is the tendency for the former prin-
ciple (radical determinism) to function in the area of
social and public concerns and for the latter (extensive
free will) to function primarily in the area of religious

salvation and individual success. Glock and Stark inter-

pret this tendency as follows:

30g. G. White, Youth Instructor, May 24, 1900.

3lseventh-day Adventist Bible Commentary, 10 vols.
(Washington, DC: Review & Herald Publishing Assoc., 1966),
10:423.
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Both the belief that God possesses the power to inter-
vene in human events and belief that man is largely

in control of his own destiny are crucial to religion.
In combination, they form the basis of religious com-

mitment. The one warrants commitment by establishing

the ultimacy of divine authority; the other makes rea-
sonable the reward and punishment system through which
that authority is exercised.

Thus, the notion of a free-will capable of limit-
less achievement continues to be the chief ideological
mainspring in the shaping of societal attitudes concerning
individual accomplishment. It is and has ever been the
primary source of America's notion of rugged individualism,
and its justification for private wealth.

But, according to Glock and Stark, that is not the
only way in which the free-will theory inhibits social 1lib-
eralism. Their research shows that it does so by dis-
couraging programs of social relief as well. They describe
this as a "double tragedy' and conclude:

To the extent that Christian theology and institutions
support a radical view of individual freedom and ac-
countability, their members can be expected to reject
the very premise upon which the battle against preju-
dice and discrimination rests. For if the disadvan-
taged condition of minority groups is proof of their
unworthiness, how can people be expected to support
measures to help them? In the eyes of such Christian

laymen, the doctrines of the church and its efforts on
behalf of human rights often seem contradictory.

32Charles Glock and Rodney Stark, Religion and
Society in Tension (Chicago: Rand McNally, 1965), p. 297.

331bid.
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This view of how various theological notions func-
tion to promote social conservatism is a needed reminder
that religious group history (to a large degree) is theo-
logically as well as socially determined. What gives the
theological constraints such pervasive influence in social
thought and policy is the very function of belief.’ As
principles of one's world view (i.e., one's notion of God
and the universe, etc.), theological beliefs not only inter-
pret reality they also suggest values, hence standards, of
right and wrong in matters of ethical relations. In light
of this fact, one is not surprised that a people whose
theology remains essentially unaltered by time, also possess

a social mentality that is highly resistant to change.

Socio-Religious Constraints

Accompanying the theological limitations on freedom
are various socio-religious constraints. These correspond
to social attitudes which are endemic to the experience of
such groups as the Seventh-day Adventists. This section
of our study seeks to illumine this reality by an identi-
fication of the major instances in which religious experi-
ence and social conservatism appear to be positively

related.
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Religious Expression
Recent research iﬁ this area reveals that there
are four characteristics of religious expression which
tend to reinforce social conservatism. They are devotion-
alism, doctrinalism, particularism, and communalism.34
Glock and Stark attempted to measure the correlation be-

tween devotionalism and social conservatism by differ-

entiating among respondents with regard to the measure of

"as a

importance they attached to doing good to others
prerequisite for salvation.'" Through what they called

an "ethiéal index," they found that individual commitment
to Christian ethics is a powerful antidote to prejudice
and, further, that Christiané who atténded church infre-
quently were more likely to be attached to the ethics of
the New Testament than were more active members. Thus,
they concluded that the dormant members of conservative
churches and all members of liberal churches were likely

to be more socially concerned and active than their

opposites.35

34Robert Wuthnow, "Religious Commitment and Con-
servatism: In Search of an Elusive Relationship,'” in
Religion in Sociological Perspective, ed. Charles Y.
Glock (Blemont, CA: Wadsworth Publishing Co., Inc., 1973),
pp. 117-128. :

35Rodney Stark and Charles Y. Glock, American
Piety: The Nature of Religious Commitment (Berkeley: Uni-
versity of California Press, 1968); and Charles Y. Glock,
Benjamin B. Ringer and Earl R. Babbie, To Comfort and to
Challenge (Berkeley: University of California Press, 1967).
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This inverse relationship between religious com-
mitment and social liberalism is corroborated by Seymour
Lipset and Earl Raab, who show that high devotionalism,
along with a lack of formal education, is correlative to
social conservatism. The findings of Lipset and Rabb are
summarized in Table 3. What is important for our study
is the fact that this investigation demonstrates that high
religious commitment implies social conservatism. Red-
necks and Right Radicals, both classified as socially
conservative, show a higher religious intensity than their
more socially liberal counterparts. Conversely, the Con-
sistent Liberals and the 0ld Guard both show that low
religious intensity is likely to accompany a higher de-
gree of social liberalism.36

One of the studies in which doctrinalism surfaces

as a key variable in Christian social conservatism is

'"Ministers as Moral Guides: The Sounds of Silence,' con-
ducted by Rodney Stark, Bruce D. Foster, Charles Glock,

and Harold Quinley.37 This study investigated Protestant

361n Table 3, below, the authors classify 'Red-
necks' as socially conservative, economically liberal;
"Right Radicals' as conservative both socially and eco-
nomically; '"Consistent Liberals' as liberal both socially
and economically; and the '"0ld Guard" as socially liberal,
economically conservative.

37Rodney Stark, et al., '"Ministers as Moral Guides:
The Sounds of Silence," in Religion in Sociological Per-
spective: Essays in the Empirical Study of Religion,
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TABLE 3

TYPOLOGY BY RELIGIOUS COMMITMENT AND EDUCATION

8th Grade High School College

Religious

Commitment Percent Number Percent Number Percent Number
Rednecks

High 308 (138) 30 (227) 17 (66)

Low . 14 (14) 8 (37) 3 (37)

Right Radicals
High 37 (183) 26 (227) 27 (66)
Low 7 (14) 5 (37) 0 (37)
Consistent Liberals

High 2 (183) 3 (227) 8 (66)

Low 14 (14) 10 (37) 42 (37)
01d Guard

High (1) 1 (183) 2 (227) 8 (66)

Low 14 (14) 16 (37) 24 (37)

3Percentage of those who have an eighth grade education or less, are Rednecks, and have

a high religious commitment. Seymour Martin Lipset and Earl Raab, Politics of Unreason (New
York: Harper and Row, 1970), p. 471.
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ministers from nine major denominations- in California.
Table 4 (involving 1,580 questionnaires with a response
rate of 63 percent) details their findings and reaffirms

the influence of doctrinalism, '"other worldliness,' and

the "miracle motif" upon political and social attitudes.

It is instructive to note with regard to item one,
which addresses ministerial attitudes regarding the
"miricle motif" (the belief that social ills can only be
solved through the conversion of individual Christians),
that: 1) 44 percent of the clergy agreed and 42 percent
disagreed; 2) among the 44 percent who agreed, the doc-
trinal index shows a positive correlation between the
measure of doctrinalism and the percentage of agreement;

3) similarly, among those who disagreed, the lower the
doctrinal index, the greater the number who disagreed..
The same pattern of agreement and disagreement with ques-
tions relevant to social attitudes and involvement is
reflected in question two which tests both "other worldli-
ness' and the '"miracle motif," and in question three which
assesses ''other worldliness."

Lipset and Raab, who developed this doctrinal index
as a means of examining Christian social conservatism, also

found that the more doctrinally conservative the religious

ed. Charles Y. Glock (Belmont, CA: Wadsworth Publishing
Co., 1973), p. 160.
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TABLE 4

DOCTRINALISM, OTHER WORLDLINESS, AND THE MIRACLE MOTIF

Doctrinal Index

Low
0
(28)

1
(134)

2
(296)

3
(467)

High
4
(568)

Total
(1,493)

1. "If enough men were
brought to Christ,
social ills would
take care of them-
selves."

Percent agree 7
Percent disagree 86

2. "It would be better if
the church were to place
less emphasis on indi-
vidual sanctification
and more on bringing
human conditions iato
conformity with Chris-
tian teachings."

Percent agree 93
Percent disagree 4

17
69

80
11

35
54

73
18

41
51

51
36

77
21

19

44
42

47

6L
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3. "It is not as impor-
tant to worry about
life after death as
about what one can do
in this life."

Percent agree 100 93 90 76 42 68
Percent disagree , 0 6 7 19 47 26

SOURCE: Rodney Stark, et al., ''Ministers as Moral Guides: The Sounds
of Silence," Religion in Sociological Perspective: Essays in the Empirical
Study of Religion, ed. Charles Y. Glock (Belmomnt, CA: Wadsworth Publishing

Co., 1973), p. 160.
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leader, the less prone he/she is to speak out against so-
cial evils. Their investigations demonstrated that 93 per-
cent of the individuals who scored zero on the doctrinal
index have taken a stand on a political (social) issue at
some time or another, while only 42 percent of those who
had a high doctrinal indes have ever done so. Sixty-six
percent of the individuals who scored zero (the lowest pos-
sible doctrinal index response) had addressed social issues
from the pulpit over the past year at least five or six
times, while only 10 percent of those who scored four (the
highest mark possible on the doctrinal index) had done so.
Three~fourths of those who scored zero and two-thirds of
those who scored one on the doctrinal index had.preached

at least one sermon on social reform, and three-fourths of
those who scored high had not done so.

The other two characteristics--particularism (the

tendency toward dogmatism) and communalism (the disposi-

tion to exclusivity in associational patterns) have not
been as conclusively identified with social conservatism

as have devotionalism and doctrinalism. However, evidence

of their importance is forcefully attested by Robert
Wurthnow in his study, '"Religious Commitment and Conser-

vatism: In Search of an Elusive Relationship.'" Wuthnow

expresses a good deal of skepticism regarding the methods
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and conclusions of traditional studies on this topic. How-
ever, his own findings show that:

Different dimensions of religion and convervatism are
related in different ways; orthodoxy, in spite of be-
ing charged with legitimating the status quo, seems

not to be a literal comsequence for political and
social views, at least outside the South and among
adults. Only when orthodoxy is combined with 'particu-
larism' or radically ''fundamentalistic" views does it
show Lrequent correlations with conservative secular
attitudes . . . communalism-is the only dimension that
seems unambiguously related to conservatism, especially
social conservatism-~confirming the expectation that
sustained in-group association is related to intoler-
ance.38 (Italics mine.)

What must now be reiterated is that devotionalism,
doctrinalism, particularism, and communalism are all
prominent characteristics of Seventh-day Adventists.

Their high degree of religious commitment (devotionalism)
is evidenced by their church attendance and their unusu-
ally liberal financial giving patterns. The strength of
their theological convictions (doctrinalism) is quite
evident in the dogmatic emphasis common to their teachings.
Their disposition to see their religion as the true church
(particularism) is evidenced by their evangelical motif
which lays heavy emphasis upon-proselytizing. Their pro-
clivity toward exclusivity in associational patterns (com-
munalism) is highlighted by their belief that as the true

church they are divinely mandated to ''come out from among

38yuthnow, "Religious Commitment and Conservatism,"
p. 160.
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them" (nominal Christianity) and "be separate'" (Rev. 18:
1-4). These cﬁaracteristics guarantee that Adventism
appeals to and is joined (in the main) by conservative,
middle class Americans, such as those who have come into
prominencé recently as the "moral majority.' Their reli-
gious conservatism is a barrier to social change including
enlightened racial policy. Hence,'their national political
vote is overshelmingly conservative Republican (see Appen-
dix 10), and they have a similar policy with respect to

black freedom in the church as well.

Minority.Identity

Another socio-religious constraint counter-
productive for black freedom is the attitude of blacks,
themselves, with respect to freedom endeavors. As demon-
strated above, black Seventh-day leadership has a long
history of protest against injustice. Their membership
in a religious society that withdraws theologically (and
to a large extent socially) from the world, has not obvi-
ated certain forms of individual and collective resistance
to the racism they have experienced. It should be noted,
however, that the strength of their protest has been
limited by the fact that black religious sectarians usu-
ally adopt the socially conservative attitudes of their

religious counterparts--the majority membership.
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Since black members in white denominations share
the theological beliefs of the majority, one would expect
that the more liberal the theology the more militant the
minority. According to Gary Marx in his article, "Reli-
gion: Opiate or Inspiration of Civil Rights Militancy
Among Negroes?", this is precisely the case.39 Marx's
investigation led him to conclude that blacks belonging
to more theologically conservative (sectarian) groups are
least likely to be militant and that the degree of mili-
tancy increases proportionally with an increase in theo-
logical liberalism. These findings are summarized in
Table 5.

The fact that Marx also found blacks in indepen-
dence denominations less militant that those in 1ibera1,
integrated fellowships, no doubt reflects a lesser rate
of racial incidents in the former groups. On the other
hand, that he found independence members more active in
"civil rights'" activities than blacks in liberal white
fellowships, suggests that integrated blacks do not adopt
public causes as readily as their independence counterparts,
and that the latter group experiences greater freedom and

concern for the broader cause of justice.

39Marx, "Religion: Opiate or Inspiration of Civil
Rights Militancy Among Negroes,' p. 62.
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TABLE 5
PROPORTION MILITANT BY DENOMINATION
(PERCENTAGE)
Denomination Militant
Episcopalian 46 (24)
United Church of Christ 42 (12)
Presbyterian 40 (25)
Catholic 40 (109)
Methodist 34 (142)
Baptist 32 (658)
Sects and Cults 20 (106)

SOURCE: Gary Marx, '"Religion: Opiate or in-
spiration of Civil Rights Militancy Among Negroes?'
in Religion in Sociological Perspectives: Essays
in the Empirical Study of Religion, ed. Charles
Glock (Belmont, CA: Wadsworth Publishing Co.,
1973), p. 66.

Group Ethos

Yet another socio-religious reality which serves
as a constraint upon black freedom is that which surfaces
in the correlation of group ethos and social mentality.
The high demand for commitment and the 'true church" ethos
of Adventism guarantee for it a decidedly stringent moral
atmosphere. Not everyone résponds positively to such a
moral temper, but it is obvious that those who do so are
suséeptible to appeals of absolutism and obedience, rather
than those grounded in relativism and diversity. Adherents

to Adventism are likely to be persons who are disposed to
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'""closed" rather than "open' systems of thought. That is,
they seek finality of doctrine and are not open to either
individualism or leniency with respect to alternate doc-
trinal interpretations and lifestyles. The history of the
involvement of religious groups in social protest demon-
strates that such individuals and colliectives do not
readily address human injustice. It is not that they
ignore all social evils; they do not. Those societal ways
that offend their sense of righteousness (i.e., pornography,
gambling, abortion) have indeed been vigorously opposed by
such groups. However, because their hopes for justice are
grounded in an '"'other worldly" rather tham in a "this
worldly' fulfillment, social equity in this present society

is seldom a priority or an expectation in their schema.

Socio-Political Constraints

Having examined the primary theological and socio-
religious factors which hinder black Adventist freedom, we
shall now discuss a third set of constraints, viz., the
socio-political. These constraints, in the form of eccle-
siastical policy arrangements, present formidable tactical

barriers to justice.40

40Socio—political constraints are those legal and
semi-legal arrangements which regulate church business and
relationships. :
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The Matter of Authority
Glock and Stark state that primacy in congregational
authority is inevitably provided by one of two groups--the
"comfort seekers,' those whose chief concern is inner peace
and the ability to cope with their existential anxieties,
or the ''challengers,'" those who stress the church's need to
exert moral leadership in society.4l The comfort seekers,

" comprise

also known as the '"traditional-institutional-type,
the bulk of the active membership. .It is to their contri-
bution of time and finance that church leaders must look

for sustenance and success. Since efforts to change this
group's social outlook often lead to the withdrawal of moral
and material support, it is politically impractical, for
pastors and/or church officials, to move contrary to their
desires. That this is true in the formation of Adventist
social policy is not easily demonstrated. Empirical evi-
dence in such matters would require the kind of confessions
that are not likely to be documented. Nevertheless, black
Seventh-day Adventist leaders in their private caucuses
often typify white liberal leadership as follows: 1) those
who express liberal views privately but who dare not preach

or teach these views before white audiences; and 2) those

who speak and act boldly with regard to social oppression,

4lgtark and Glock, American Piety; and Glock,
Ringer and Babbie, To Comfort and to Challenge.
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and whose careers, as a result, have been threatened or
aborted. An outstanding exception to the latter is the
current General Conference president, N. C. Wilson, who,
during the sixties and early seventies, advanced the prin-
ciple of integration which was strongly opposed by many
whites. Widely known as a friend of blacks, Pastor Wilson
has succeeded in portraying the image of a conservative in
theological and economic matters, and of a liberal on so-
cial issues. Black leadership, which supported Wilson
heavily in his 1978 election to world presidency, strongly
suspects that while white leadership has been critical of
his open identity with the casue of justice, their belief
that he knows how to '"handle blacks' was a determinative
factor in his presidential election. Pastor Wilson's
record of social liberalism, notwithstanding, the findings
of Glock anq,Stark that most white Christians are
”Traditional;institutional,” and that most white leaders
are not willing to challenge their authority (i.e., to

counter their socially conservative wishes), is important

"to our consideration.

Parliamentary Procedure
The parliamentary codes employed at church debates
comprise a second socio—pélitical constraint. Seventh-day
Adventist leadership is not hesitant to admit, even in the

most crucial forums, that it chooses not to be strictly
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bound by a particular set of parliamentary procedures (i.e.,
Robert's Rules of Order).

It is not hesitant to admit its belief that mutual
respect and courtesy are sufficient to control discussions
thus obviating the need for fastidious attention to parlia-
mentary law. The result of this "soft view' of parliamen-
tary rule in the church's assemblies is that the chairman
retains extraordinary latitude and control. Blacks have
discovered that a lack of specificity in parliamentary
procedures renders their most carefully-laid strategies
highly vulnerable. A common example of this parliamentary
license is that the chairman of debate often serves as
chief adversary of minority opinion as well. Blacks who
debated the cause of Black Unions in October 1978, re-
sponded to the political process to which they were sub-
jected with a position paper which stated in part:

Acceptabie parliamentary rules require that when the
Chair feels he must declare himself, he should appoint
a Chairman pro tem and does not resume the Chair until
the matter is fully decided. However, the pattern of
having a decided antagonist serve as chairman for dis-

cussion and study of this request is well established:

a. The Chairman of the first commission for discussion,
in 1969-1971, was openly opposed to Black Unioms.

b. The Chairman of the Regional Advisory, which was
asked to carry the request to PREXAD 1976, was
openly opposed.

c. The Chairman of the Commission which PREXAD ap-

pointed to study the matter in 1976-1977, was
openly and vocally opposed to this concept.
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d. The Chairman of PREXAD, who studied the Commis-
sion's report was openly opposed.

e. The General Conference, in discussion in the Spring
Council of 1978, was chaired by one who was vocally
opposed.

f. The Chairman of the recent Autumn Council was,
again, vocally, openly, and energetically opposed.

It is thus established that at no point, along the way of
discussion, has the matter had a fair and equitable
airing.42

With regard to this same problem, black leadership
expressed its dissatisfaction in a letter to Pastor Wilson.

It states, in part:

And this brings us back to where we began. Even though
the ballot is secret, as long as our discussions and
votes must be conducted in an arena, where tie judge

is also prosecuting attorney, parliamentarian and Chair-
man of the jury, justice cannot be had--impartiality is
an impossibility. Actually, if it were possible, the
matter should be reconsidered in an appropriate and
fair arena. But since in the nature of our structure
and tradition, this is impossible, we suspect that the
issue will never be voted until the judge, himself, de-
cides to recommend it. It is distressing to know that
(even in 1978) not only has black leadership not the
power or the option to chart its destiny along the
legitimate philosophical and structural lines of Church
administration, but it is denied a proper arena within
which to debate its needs.

As frustrating to minority endeavors as is this

custom, it is probably not as pervasive a constraint as is

421etter to Wilson from black leaders, October 21,
1978. Black Union Articles, Oakwood College Archives,
Eva B. Dykes Library, Oakwood College, Huntsville, AL.

431bid.
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yet another parliamentary device--that of structuring debate
so that final comment is always reserved for the ranking
officer present. The result, of course (especially in
matters of race), is that the majority (white) delegates
come to know very clearly exactly how the leader desires
them to vote, and rarely, if ever, vot contrary to his

wishes.

Divine Approbation

A third socio-political constraint is the transfer-
ence of Divine approbation upon significant persons, com-
mittees, and institutions of the church. An Ellen G. White
quotation often used to engender defense for church leader-
ship and authority is:

But when the judgment of the General Conference, which
is the highest authority which God has upon the earth
is exercised, private independence and private judgment
must not be maintained, but be surrendered.

Again, speaking directly to an individual whose
stated wishes clashed with those of the General Conference
organization, Ellen White had the following to say:

Your error was in persistently maintaining your private
judgment of your duty against the voice of the highest
authority the Lord has upon the earth. . . . You did

not seem to have a true sense of the power that God has

given to his _true church in the voice of the General
Conference.

bhg ¢, White, Testimonies for the Church, 3:492.

451bid.
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The manner in which these statements translate into func-
tional acceptance and attitude is clearly revealed in the
words of Robert H. Pierson, General Conference President

from 1966 to 1978, in a worship address January 9, 1976.

His statement was:

When you and I joined the General Conference family
something special happened to us. When we begin work
in the General Conference office we become part of
what inspiration describes as God's highest authority
on earth. . . . All of us are something special in
God's sight. Our relationship to our church, to the
world field, to one another, and to the work entrusted
to us is unique. We are part of '"the highest au-
thority that God has on earth.'" . . . These three
buildings are not ordinary buildings. . . . These
buildings constitute a consecrated place where God,
through His appointed servants—-¥ou, me-~directs His
worldwide work. . . . As those of us here on the Gen-
eral Conference staff continue our unique service for
Him, let us remember that we are daily, hourly, momen-
tarily a part of a group of leaders that constitute
the highest authority of God upon earth.46

With such divine approbation allocated to its pri-
mary decisiPn-makers, it is easy to accept, and difficult
to contradiét, decisions which originate at higher levels
of organization. Even when they do not understand or
rationally agree, no committed Christian is likely to
differ with '"the voice of God.'" Even the militant leaders
(black) who regard a decision as reflecting a voice that
is other than God's, are reluctant to:ll) jeopardize their
careers by alienating black laity--many of whom continue

to reflect white Adventist attitudes regarding the methods

46Robert H. Pierson, The Ministry, June 1976.
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and legitimacy of social change; 2) become party to strate-
gies which will endanger their continued membership in the

organized body .47

Hierarchical Mobility

A fourth socio-political constraint is the psy-
cholo%y of hierarchical mobility for denominational (min-
isterial) employees in the Seventh-day Adventist Church.
It is generally accepted that vertical mobility is
achieved by ministers within the Adventist structure in
one of several ways. First, mobility occurs when a pastor
is sent to a church more prestigious than his last; second,
when a pastor of a small or medium-sized church (and in
most cases even a large church) becomes an administrator
or official representative at any of the four levels of
conference administration.#8 Among the more obvious bene-
fits of such mobility are: 1) increased participation in
the decision-making processes of the church; 2) increased
financial income; and 3) travel opportunities (expense-
paid trips to planning sessions, conferences, retreats,

etc., that are often in desirable locations such as the

471t is a decisive feature of the Adventist church
that membership in its visible body is tantamount to that
of membership in the church above; membership is a privi-
lege, the loss of which equates to loss of eternal life.

48These levels are the General Conference, Divi-
sion Converence, Union Conference and the Local Conference.
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West Indies, Honolulu, Europe, Canada, etc.). The result
is that conference office appointments and special commit-
tee assignments are avidly pursued by the Seventh-day
Adventist ministry. The fact that opportunities for
mobility, both vertical and lateral, are much fewer for
black leaders, not only intensifies their frustration but

effectively limits their freedom.

Numerical Superiority

A fifth socio-political constraint (and undoubt-
edly the most obvious and most effective of them all) is
the matter of numbers. Black Seventh-day Adventist leader-
ship has long since discerned that having equal oppor-
tunity is not the same as having equal power. Where
numbers are concerned, voting patterns may usually be
expected to fall along lines of color. There are, of
course, some blacks who have been elected to significant
office in competition with whites. Furthermore, there are
some whites who have consistently supported the freedom
concerns of black leadership. Generally, however, for
Adventist blacks the disparity of numbers creates a formid-
able constraint to the pursuit of minority justice.

There are currently seventeen blacks in general
(non-ethnic) Church leadership positions at the Union Con-

ference level. Most of these individuals were selected
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only after the delegates assembled had been told by a
higher echelon that the job involved should be held by a
black. 1In such cases, all nominees were, of course, black.
Even in these instances, however, the ''mumbers factor' is
evident. This is so in that the decision as to which black
is elected is usually dictated by the wishes of the ma-
jority, not those of the black delegates, who, being a
voting minority, are easily out-maneuvered with respect

to their choices for even those jobs designatéd "for blacks
only." Since the white majority often views the choices

of the black minority as being unsuited to function in a
given area, their superior numbers are frequently used to
place in the designated position a black whom they deem
acceptable. The result is not only frustration on the part
of the majority of the blacks voting, but often a very cool
and dysfunc;ional relationship between them and the black

who has been elected in this manner.

Scriptural Antithesis

In opposition to the aforementioned dynamics, and
at the root of the intensity of the dilemma, is the fact
that the minority leader is continually prodded to freedom
by the liberationist motifs of the Bible itself. The
slave who saw in Israel'; deliverance the promise of his
own emancipation, and the civil rights leader whose

freedom speeches were laden with scriptural imagery,
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demonstrates clearly that there are principles of freedom
at work in the Word of God which stand in stark antithesis
to the conservative propensities outlined above. Dorothy

Soelle, in her book, Political Theology, gives incisive

comment regarding this rich source of liberation when she
writes:
The gospel has to do with freedom for all, or more
precisely--since the reality of oppression remains
in the picture--its essence is the liberation of all
e e It is concerned with the oppressed, the poor,
those who are mourned.
Indeed, the gospel heightens social consciousness of
suffering and dissatisfaction with what has already
been achieved. . . . theology prods men to combat
their apathy creating new anguish and inspiring new
projects. It entices them to seek transformation. 9
The history of black Adventist protest substantiates
Soelle's claim and is a sober reminder of the likelihood
of continued tension between the desires for freedom of
the black Adventist leadership and the theological, socio-

religious, and socio-political constraints that inhere in

their denomination's beliefs and practices.

49Dorothy Soelle, Political Theology (Philadelphia:
Fortress Press, 1974), pp. 67, 69.
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CHAPTER III
PRIMARY LEADERSHIP CHARACTERISTICS

The reaction of black Seventh-day Adventist leader-
ship to :their '"two-ness' of citizenship has ranged from the
extremes of bitter renunciation of denominational identity,
on the one hand, to resigned acquiescence to injustice on
the other. Study demonstrates, however, that neither
extreme has typified black leadership's response to the
church's racial shortcomings. Rather, their efforts, in
the main, have been to correct the church's social poli-
cies. While it is true that the intentions of black
leadership in this regard have been consistently similar,
their working methodologies and theoretical presuppositions
reveal an in%eresting variety.

In this chapter, we shall analyze the different
social goals and styles of action of five contemporary
leaders involved in the struggle for freedom of black
Seventh-day Adventists. We shall engage this task by two
distinct movements; first of all, by describing the domi-
nant form of protest that is embraced by each of these

leaders. The persons we will examine will be characterized
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in terms of protest strategies as follows: 1) W. S. Ban-
field (1925--), who has relied upon the influence of cross-
cultural (integrated) study groups; 2) C. E. Bradford
(1925--), whose consistent method has been the structuring
and influencing of remedial legislation (reparatiomns);

3) E. A. Canson, Sr. (1927--), whose career has been marked
by his efforts in private negotiations; 4) E. E. Cleveland
(1921--), whose primary endeavor has been a proper inter-
pretation of the social principles of the Bible and the
writings of Ellen White; and 5) F. W. Hale, Jr. (1927--),
who is distinguished by his organization of political pres-
sure groups within the Adventist lay membership.

Secondly, we shall organize the thought of these
leaders with respect to their differences in preference
regarding the form of racial interaction--integration or
self-determination. This question was introduced as early
as the middlé 1940s, and has been an important aspect of
the church's social thinking.l It was not until the Black
Union controversy of 1968-80, however, that the issue was
brought into clear focus. In this respect, we shall note

that three of the leaders, Banfield, Canson, and Hale, are

1The organization of black Local Conferences in
1944 necessitated serious -consideration of this question.
Many blacks who were integration-oriented did not accept
black Conferences as a legitimate form of church organiza-
tion. Many, who did accept them, argued for even further
organization along this line.
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strongly allied with the principle of integration, and,
hence, are opposed to the Black Union Proposal. The other
two leaders, C. E. Bradford and E. E. Cleveland, favor self-
determination, aﬁd, consequently, are firmly committed to
the Black Union idea. We shall see, further, that while
differences in protest strategy produce little or no ten-
sion among the leaders, they have been sharply divided on
the issue of integration versus self-determination. The
contours of the arguments and the strength of the convic-
tions, which so severely strained their personal relations,
will be fully explicated.

After describing the strategic and conceptual dif-
ferences of these leaders, we shall then seek to demonstrate
that, in spite of their disagreements, there are a number
of ways in which they can and often do complement one an-
other's endeavors. The chapter ends with an overview of
blak leadership's remarkable loyalty to institutional mis-

sion and identity.?2

Protest Strategists

W. S. Banfield
Banfield's service portfolio includes the following

assignments: 1) pastorates in North Carolina, Georgia, and

2The interpretative schema for Chapter III is
influenced by the incisive work of Peter J. Paris, Black
Leaders in Conflict (New York: Pilgrim Press, 1978).
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KFlorida (1946-1962); 2) Presidency of the South Atlantic
Conference of Seventh-day Adventists, headquartered in
Atlanta, Georgia (1962-1971); 3) the Associate Secretary-
ship of the Southern Union Conference of Seventh-day
Adventists (primarily white) (1971-75); 4) the Associate
Secretaryship in the Regional Department of the General
Conference of Seventh-day Adventists (1975-78); and 5) the
Directorship of the Human Relations Department of the Gen-
eral Conference of Seventh-day Adventists (1978--).
Banfield first came to be viewed as a leader in
racial affairs during his pastorate in Tampa, Florida
(1956-1962). 1In 1956, he shocked his conservative members
and stunned his incredulous colleagues around the country
by accepting the presidency of the Tampa Branch NAACP, a
position which he held for a two-year period. This oc-
curred at aﬂpime when most black Adventists feared joining
the NAACP, nét to mention taking leadership responsibili-
ties in it. Since that time, Banfield has been consist-
ently vocal regarding black freedom and is regarded by
blacks and whites alike as a forthright spokesperson for

hunam dignity.3

3among Banfield's more widely read articles are:
1) "Some Observations on the Regional Union Proposal"
(1977); 2) "Events Precipitating the Demise of the Re-
gional Department' (September 12, 1979); 3) '"The Great
Black Union Controversy--Additional Cognitions' (Febru-
ary 3, 1978); 4) '"Remarks of the Office of Human
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What distinguishes Banfield's protest effort is
his consistent involvement in both official (church ap-
pointed) and unofficial (lay-voluntary) human relations
forums and study groups. While most other leaders have
sought redress via rigorous debate and various pressure
tactics, Banfield's chief effort has been to foster free-
dom by engaging in dialogue and fellowship with integrated
boards and committees. Typical of the purposes of these
groups is that of the Human Relations Committee of the
Southern Union, which Banfield served as secretary for a
number of years. 1In its organizational preamble, the
Southern Union HRC reflected its action philosophy as
follows:

WHEREAS, There are many forces in the world seeking to
disrupt the unity of the Seventh-day Adventist
Church, and

WHEREAS, There should be present in these last days in
‘the church the spirit enunciated by Christ in
His prayer for His disciples that we should
all be one as He and the Father are one, and
in harmony with His teaching that we should
love our neighbor as ourselves and do unto
others as we would have others do unto us,

WE RECOMMEND, That stronger efforts toward unity and

brotherhood be made in the conference of the
Southern Union and in the churches.

Relations Advisory Board'" (October 9, 1979); 5) '"Sugges-
tions for Improving Race Relations Within the Seventh-day
Adventist Church'" (1980).

4"Human Relations Committee Organizational Guide-

lines'" (Decatur, GA: Southern Union Conference of Seventh-
day Adventists, September 3, 1968), p. 1.
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1

The "efforts toward unity," intended by this group and by
other groups with which Banfield had been identified, have
usually highlighted the following: 1) attempts to improve
black/white social relations, and 2) recommendations to
the administrative bodies of the church of laws affecting
non-discrimination and affirmative action.

One such group, the Concerned Christian Council,
comprised of white and black laity and clergy who organized
in the Atlanta area during the late sixties, listed Ban-
field as both charter member and co-chairman of its Educa-
tion Committee. The Concerned Christian Council stated
its purpose in somewhat more potent language than did the
Southern Union Human Relations Committee. Their preamble
reads in part:

The purpose of the Concerned Christian Council is to
promote understanding and foster Christian fellowship
among all segments of the Seventh-day Adventist Church
and to implement the human relations guidelines as
spelled out in the Bible and Spirit of Prophecy and
formally adopted by the Seventh-day Adventist General
Conference, Union Conference, and Local Conference
human relations committees.

It is the council's desire to implement these purposes
by those legitimate and Christian means afforded us
through the denominational organization.5

The minutes of Banfield's Education Committee,

May 19, 1969, are typical of his focus. Among other things,

they call for:

3Concerned Christian Council Organizational Guide-
lines, March 17, 1969,
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1. Workshops for teachers in newly integrated schools

in Atlanta area

Awards for speaking or writing on integration

issues

Live-ins

In-Service training for teachers in Negro history

Booths on integration issue to be erected at

Teachers' Conventions

Travelling forum groups to visit various churches

and answer questions

7. Letters of invitation and copies of CCC guidelines
to be posted in each school in the Atlanta area.

(o)} WS Ww N

It was largely Banfield's participation in such
cross-cultural group activities and human relations coun-
cils that earned him the leadership of the General Confer-
ence Office of Ethnic Relations.’/ His sincere faith in
these processes as the proper path to social equity is seen
in this following statement on cultural interaction written
about the time of that appointment.

One of the church's greatest assets resides in the
diversity of the cultural and ethnic origin of its
membership. People who historically and traditionally
represent strong antipathies and hatreds, should be
getting 2 taste of '"this new thing,' a new race, a new
hope, a new nation, and thus participating in God's

developmental process in the universe, His unfinished
task of creation. . .

Social distance has a direct bearing on human relation-
ships. Proximity, intimacy and communication are
interrelated and have social consequences. In a given
area, wide social distances and the absence of prox-
imity and intimacy tend to make communication between

6Concerned Christian Council Meeting Minutes,
May 19, 1969. .

Later named the "Office of Human Relations."
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races difficult, to perpetuate stereotype thinking and
contribute to human misunderstanding We gain a knowl-
edge of peogle by entering into a relationship with
them.
As an organizer and participant of inter-racial fellowship
groups whose purposes have been to foster racial under-

standing and to promote non-discrimination legislation,

Banfield is without peer among Black Adventist leaders.

C. E. Bradford

Bradford also began his career as a church pastor.
After sixteen years of service in the states of Louisiana,
Texas, and New York, his work experience was altered by
his introduction into administrative service. His thirty-
two years of administrative work have included responsi-
bilities as departmental secretary in four different biack
Conferences--the Southwest Region Conference, 1951-52;
Central States Conference, 1952-57; the Northeastern Con-
ference, 195%-1961; the Lake Region Counference, 1961-1970.
From the presidency of the Lake Region Conference, Brad-
ford was appointed Associate Secretary of the General Con-
ference of Seventh-day Adventists, a position he held from
1971-78. Currently, Bradford serves as Vice President of
the General Conference of the North American Division,

and, as such, is titular head of the entire Adventist

8W. S. Banfield's article, "The Great Black Union
Controversy: Additional Cogitations," February 23, 1978,

pp. 5-6.
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organization in the United States and Canada. He is the
first black to be so honored.

What distinguishes Bradford's protest career from
that of Banfield and the other leaders is his long record
of involvement in remedial legislation. His emphasis has
not been so much that of human relations, or even desegre-
gation, but that of strengthening black institutions and
enhancing black economic status through laws and projects
best described as reparational. While Banfield built his
programs of better relationships and equal opportunity
through groups especially created to investigate such
matters, Bradford's efforts to gain material remediation
in the form of reparations have been pursued primarily
within traditional legislative and administrative bodies
of the church.

Bradford has not acted with the hope of white ac-
quiescence té black demands for full freedom. Unlike Ban-
field, he does not share King's dream of an America where
someday justice will "ring from the prodigious hilltops of
New Hampshire" to '"every hill and molehill of Mississippi,"
and all will be '"free at last!" For him there are no illu-
sions. The system cannot be beaten; the establishment can
at times be used for the good of the oppressed, but it can-
not be overcome. In his view, the superiority of numbers

and materials possessed by the larger group poses more of
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a challenge to political statesmanship than it does a chal-
lenge to confrontation. White authority is not so much to
be boycotted, protested, or even neutralized, as it is to
be manipulated. He is typical of that genre of minority
"role players'" who advance to meaningful positions in the
structure by combining skills of negotiation with the work-
ing dictum: "Don't get mad, get smart.'9
In his article titled "An Appeal to the leadership
of the Seventh-day Adventist Church to Give Special Study
to the Position of the Negro Seventh-day Adventists in
American Society and in the Church,"'" Bradford demonstrates
his strong preference for the reparations motif as an in-
strument of justice, with the following appeal:
Mrs. white called for a positive program to help the
recently freed slaves to become good Christians and
useful citizens . . . . During the 1890's and early
1900's she used the columns of the Review to make
direct appeals to the church, both Teadership and
laity. The servant of the Lord did not equivocate:
"Upon the white people of the United States the
Lord has laid the burden of uplifting this race. But,
as yet Seventh-day Adventists have done comparatively
11tt1e to help them.

The American Nation owes a debt of love to
the race, and God has ordained that they should make

9Among C. E. Bradford's significant literary com-
tributions in support of the struggle for justice are:
1) "An Appeal to the Leadership of the Seventh-day Advent-
ist Church to Give Special Study to the Position of the
Negro Seventh-day Adventists in American Society and in
the Church,' June 1969; 2) "The Case of Black Unions' (not
dated); 3) 'Facing Reality,” January 8, 1967; and 4) ''Let-
ter to R. R. Figuhr, General Conference of SDA,” January 9,
1964.
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restitution for the wrong they have done them in the
past. Those who have taken no active part in enforc-
ing slavery . . . are not relieved from the responsi-
bility of making special efforts to remove, as far as
possible, the sure result of their enslavement.'
Having stated Ellen White's position on the matter, Brad-
ford continues:
The leadership of this denomination must recognize the
gravity of the situation and not allow precedent or
established policies to hamper positive remedial action.
. To state it in a different way--compensatory and
massive remedial measures are necessary to bring exist-
ing Negro institutions and facilities up to date_and
to prepare more Negro youth to serve the church.
Bradford's approach has been responsible for a num-
ber of programs helpful to the black cause. Among the
projects which he has successfully spearheaded are: 1) spe-
cial funds for inner city called the Large City Evangelism
Fund (1966); 2) percentage of tithe appropriation plan for
Oakwood College (1967)11, 3) special tithe reversion monies
for Conferences whose tithing per capita is $100 per member
per year or less called the Small Conference Assistance

Plan (1968); 4) special scholarships for black students in

graduate schools called the Regional Scholarship Fund (1971).

10c. E. Bradford, "An Appeal to the Leadership of
the Seventh-day Adventist Church to Give Special Study to
the position of the Negro Seventh-day Adventists in American
Society and in the Church,'" June 1969, pp. 2, 6, 7, 8.

11y tying the black Conference support to Oakwood
College to a percentage of tithe (initially 2.5 percent),
the General Conference has insured a healthy source of fund-
ing to the college. The percentage (now 3 percent) yielded
$908,520 in 1982.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



108

In addition to these ongoing programs which he has spon-
sored, Bradford has been vitally connected with a number

of one-time gifts or appropriations to various black insti-
tutions which have, in effect, although not so named by the
church, exhibited the character of reparations.l2 That he
is now the ranking officer of the North American Division
of Seventh-day Adventists attests to the fact that he is
able to crusade for black programs without alienating

white Adventist leadership and laity--an achievement of

no small significance.

Earl A. Canson, Sr.

Canson, who began his service career in 1948, has
held pastorates throughout the State of California and has,
since 1978, served as Director of Regional Affairs for the
Pacific Union Conference. 1In this latter capacity, he has
been very active in dissuading blacks in his area from sup-
porting the organization of black Conferences. As a man
whose disposition is more amelioratory than revolutionar§,
Canson has quietly managed to diffuse most black political
unrest on the Pacific Coast, while, at the same time, cham-

pioning the cause of integration. In contrast to Banfield,

12Although Bradford (evidently for tactical reasons)
has avoided the specific use of the term '"reparations,' his
various remarks and methods show this to be the essential
nature of his effort.
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who has sought to improve structural participation and so-
cial relations by involvement on various human relations
committees, and contrary to Bradford's efforts of pursuing
justice by advocating reparational legislation at the level
of executive administration, Canson's style has been that
of personal negotiation. Whereas the methods of both Ban-
field and Bradford assumed the need for drastic changes in
church laws and policies, Canson's approach does not. His
style assumes that it is not church policies but occasional
human error which makes for problems, and that these can be
avoided in an atmosphere of mutual trust and understanding.
His skills as a soft-spoken diplomat or a 'one-on-one' nego-
tiator are appealing to white leadership, and provide him
enough victories to placate the majority of the blacks in
his area. Canson's article, "The Pacific Union Conference
Regional Department--Facts and Figures,' is typical of the
conciliatory language by which he has been able to combine
spiritual appeal with political thrust, and thus, hold to-
gether the tensions of social opposites. In concluding
this paper in which he explains why blacks in the Pacific
Coast area need not apologize for refusing to organize
Black Conferences, Canson states, in language typically
unoffensive:

I would be the first to admit that opportunities to

develop leadership are greater in the black conference
for us blacks than it is here. But we are rising. My
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plan is to prepare for greater service and the God

of earth and heaven feed us and we will be satisfied.

I maintain that if we decide to go to black conference,

we will do it not because we have to, but because we

want it. Our wants are not always best for us. God

certainly knows what we need; I am willing to submit

my opinion to His will, are you?

Canson's philosophy of organization and his under-

standing of full justice are often contested, but his
skills as mediator and negotiator are not; his low-key

approach is unquestionably effective.l4

E. E. Cleveland

Cleveland's career, since finishing his studies at
Oakwood Junior College in 1941, has been nothing short of
mercurial. Working primarily as a public evangelist, Cleve-
land left the pastorate after five years of service in
the states of North Carolina and Kentucky, to become a
full-time evangelist in the Southeastern part of the United
States. Aftér thirteen years of highly successful ministry,
Cleveland was, in 1954, appointed General Conference Asso-

ciate Ministerial Secretary, a position with worldwide

13Earl A. Canson, Str.'s article, '"The Pacific
Union Conference Regional Department--Facts and Figures,"
1975, p. 5.

l4canson's social philosophy is spelled out in two
articles which generated national attention: ''The Pacific
Union Conference Regional Department--Facts and Figures,'
April 1975, and "How Much Should the Church be Divided?"
June 1978. He has also maintained broad literary contact
through his editorship of the ''Regional News''--a quarterly
newsletter regarding activities in the territory he serves.
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evangelistic responsibilities. During his term of duty,
he held campaigns in over sixty countries and preached on
every continent. Since 1976, Cleveland has served as Di-
rector of Church Missions and classroom instructor at Oak-
wood College.

Known for decades as a fierce defender of church
policy, Cleveland, during the forties and fifties, was
identified as an apologist for the church hierarchy. How-
ever, by the time of the vote on the Black Union issue in
1978, Cleveland's reputation as a social conservative and
eminent defender of the establishment had turned full
circle. At the present time, he is looked upon as the
non-appointed but undisputed leader of the militant wing
of black Seventh-day Adventist leadership. No one can be
certain, but many regard the action of the General Confer-
ence in 1966, which placed a younger, less experienced
white as heaa of the General Conference Ministerial Depart-
ment, as the critical factor in his emergence as a racial
activist. What solidifies his image as a militant spokes-
person is both the volume, and the often strident tome, of
his statements. His views are clearly portrayed in the ten
books he has written, all of which, either directly or indi-
rectly, deal with scriptural principles of brotherhood.

These views are sharply focused in his articles on black
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unions.l? His ongoing editorials in the Regional Voice (a

monthly news magazine begun by black leaders in the wake
of the 1978 Black Union defeat) are classic examples of
both his style and social thought. The level of Cleve-
land's protest has intensified with time, but his basic
method of seeking to change social attitudes through the
use of his pen has not changed. Both as a defender of the
faith, prior to 1966, and as a social activist since that
time, Cleveland's form of protest has been journalistic
rather than administrative.

Unlike Banfield, Bradford and Canson, Cleveland
has never served as titular head or representative of a
voting constituency. However, the lack of an administra-
tive platform has, in no way, stymied his effectiveness.
While the others, whom we have mentioned, have been pri-

marily concerned with challenges inherent in the church's

15E. E. Cleveland's major articles on the subject
of race relations include the following: 1) 'Brief on
Regional Conferences" (April 11, 1968); 2) ''Regional
Unions'" (January 1970); 3) "White Paper on Black People"
(April 4, 1976); 4) "Comment on the Paper 'Black Unionms,
Options and Consequences,' by Betty Sterling' (July 1977);
5) "To the Kingdom" (July 1978); 6) "A Report to the
People" (January 1, 1979). As author of "Opinion," a
regular editorial in the Regional Voice, Cleveland's
leadership role has been perpetuated. Articles he has
written for that publication include the following titles:
"Brotherhood and the Black Community"” (April 1981); "Rea-
ganomics and the Church" (May 1981); "A Declaration of
Principle'" (June 1981): "Together We Stand" (August 1981);
"The Dilemma of the Middle-Class' (September 1981); "Self-
Help' (November 1981); and "Upside Down" (December 1981).
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structure, or with rectifying particular incidents of injus-
tice, Cleveland's effert has been to clarify what he calls
»the church's "misunderstanding and abuse' of the social
principles of the Bible, and the writings of Ellen White.
He is, by far, the most prolific writer and social commenta-
tor in the history of black Seventh-day Adventism.
Cleveland's attitude regarding those statements in
the writings of Ellen White which might help to maintain or
increase tension, is poignantly revealed in a character-

istic letter to Ron Graybill, a member of the Ellen White

Estate.16

I don't want to be surprised by the enemies of the
faith with quotations that I have not seen nor heard
that could prove damaging to the reputation of the
prophet or embarrassing to me as a believer. Also,
so many of our white believers have misunderstood the
intent and content of so many of her published racial
observations that such a book (Ellen White on Race
Relations) would prove enlightening and helpful to
them. It is therefore a work long overdue. I hope
that when you have completed this work, it will carry
the official stamp of approval of the E. G. White Pub-
lications Committee. This would give it some denomi-
national responsibility and backing. The church owes
us this; black people in our communion have suffered
too long at the hands of administrators and members

16The Ellen White Estate is a group of thirteen
individuals appointed by the General Conference whose job
it is to monitor all official releases and interpretations
of Ellen White's vast literary corpus. The Estate houses
hundreds of books and thousands of articles, letters, and
official documents pertaining to her life and philosophy
(see Appendix 11).
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who have misread, misunderstood, and misapplied the
writings of our prophet_feeling that she has sanc-
tioned their prejudice.

Particular statements by Ellen White which have
caught Cleveland's attention, are the following:

1. 1In heaven there will be no color line for all will
be as white as Christ himself.

2. Since the flood, there has been amalgamation of
man and beast, as may be seen in the almost end-
less varieties of sBecies of animals, and in cer-
tain races of men.l

3. We are to avoid entering into contention over the
problem of the color line. If this question is
much agitated, difficulties will arise that will
consume much precious time to adjust.

4. Colored people should not urge that they be placed
on equality with white people. The relation of
the two races has been a matter hard to deal with
and I fear that it will ever remain a most perplex-
ing problem. So far as possible everything that
would stir up the race prejudice of white people
should be avoided.

Cleveland's demand that such statements be ex-
plained to the black and white membership of the Seventh-

day Adventist Church or printed only in context with other

l7cleveland's letter to Ron Graybill, March 27,
1979.

18Talk given by Ellen White in Vicksburg, Missis-
sippi, March 16, 1901.

19Ellen G. White, Spiritual Gifts (Washington, DC:
Review & Herald Publishing Assoc., 1945), Book 3, p. 75.

20E11enhG1 White, Testimonies to the Church,

9:213.
211bid., p. 214.
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statements that give the proper balance of Ellen White's
social and racial attitudes, resulted, in 1959, in the

publishing of the book, The Southern Work. The Southern

Work, more than any single volume of Ellen White's writ-
ings, clarifies her racial views and has been of great
solace to blacks who, as Cleveland explains, have long
suffered from abuse and misuse of White's counsel on
issues of race. His decades of poignant exegesis regard-
ing these controversial statements lend an exciting
quality to his literary corpus, and have earned him, in
many quarters, the title of 'troubler in Israel.”

Typical of the manner with which he has handled
many of White's perplexing statements, is his following
reply to a friend who wrote to him questioning the meaning
of the above statement regarding the color of Christ.
Cleveland rgsponds to the inquirer as follows:

I have feceived the statement from the pen of Mrs.
White concerning the color of Jesus. If you will
study it closely you will notice it does not say how
white Jesus is. Let me quote the phrase: 'In heaven

there will be no color line for all will be as white
as Christ himself.'

But I raise the question, How white is Christ himself?
Neither the Scriptures nor Mrs. White have dared to
say. Now the nearest thing that is descriptive on

the subject is from Revelation 1:14-15. It speaks

of '. . . His feet like unto fine brass as if they
were burned in a furnace . . . .' Now, . . . feet
like that looked like they have been burned cannot

be white. But an objector may say 'John was a prophet
and this was simply metaphoric language.' To this I
would reply that Ellen White was a prophet and
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therefore her language was also metaphoric. 1In the
flesh, Christ was a Jew and there is no evidence that
the Semite was white.

Operating during the 1950s and 1960s with a se-
curity guaranteed by his success as the church's most pro-
lific and popular soulwinner, Cleveland wrote extensively
on the subject of Ellen White and racial policy. During
the later sixties and early seventies, the frequency of
his letters and inquiries on this subject accelerated, and
as their tone became more forceful, Cleveland's activist
endeavors drew an increasing amount of fire from his
brethren. Although Cleveland's racial protests during
this period resulted in a rapid deterioration of relations
at church headquarters, his journalistic protest did not
slacken. This siutation (black leaders believe), as much
as anything else, led Robert Pierson, then President of
the GeneraléConference, to make personal appeals to the
writer that'he find a job for Pastor Cleveland at Oakwood
College. This occurred in 1975. Cleveland, by this time
fully aware of the increasing unacceptability of his pres-
ence at headquarters, cooperated with the plan and joined
the faculty at Oakwood. Removed from the immediate dangers
of punitive sanctions so likely at headquarters, Cleveland,

while at Oakwood College,  has increased both the volume

22The E. E. Cleveland Letters and Papers, Oakwood
College Archives, Eva B. Dykes Library, Oakwood College,
Huntsville, AL.
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and stridency of his letters and articles. Cleveland's
effort to improve the lot of his people by clarifying the
social and racial principles of the Bible and the writings
of Ellen White gives him a style of protest that is far-
reaching and proves, again, that "the pen is mightier than

the sword."

F. W. Hale, Jr.

One of the better known black educators in the
United States, Hale's career has included teaching experi-
ence at Oakwood College and Wilberforce University, the
Presidency of Oakwood College (1966-1971), and his current
position as Vice Proveost for Minority Affairs at his alma
mater, Ohio State University.

What has earned Hale a leadership role in black
Adventism's struggle for equality is his more than two
decades of articulate expression regarding church racial
issues.23 That which distinguished his style from that of
other leaders is his dependence upon pressure groups and
tactics as a means of influencing racial policy. This pro-

pensity has been demonstrated in two ways. The first is

23Hale's more memorable addresses on the subject
of race relations within the Church are: ""Human Values
and Denominational Policy, An Open Letter to the General
Conference and All Seventh-day Adventists' (July 26,
1962); '"The Task Ahead" (June 19, 1956); and 'Commitment
Versus Capitulation, or Where Do We Go From Here?'" (Janu-
ary 13, 1970).
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