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ABSTRACT 

RACIAL RECONCILIATION, PRIVILEGE, AND THE DEBATE WITHIN THE 

SEVENTH-DAY ADVENTIST CHURCH IN THE UNITED STATES 

ON THE FUTURE OF REGIONAL [BLACK] CONFERENCES 

By 

Winsley Benjamin Hector 

The Seventh-day Adventist Church (SDA) in the United States established a unique 

governance structure called Regional [Black] Conferences in 1944, to accommodate its black 

members. This reluctant decision of church leaders at the time was significantly informed by the 

church's discriminatory practices. In the intervening period, these largely black-constituted and 

black-operated conferences have facilitated a significant expansion of black membership, 

leadership, financial resources, and political and social capital for blacks within Adventism. 

Despite these achievements, Regional Conferences present a dilemma for some black and white 

church leaders and laypeople, and a debate has ensued. "Idealists" question whether these 

institutions represent the best in Christian ethics of inclusion and equality; "Pragmatists" counter 

that their viability is justified by the productivity they facilitate and the need for cultural 

solidarity among blacks. This debate comes at a time when racial barriers in U.S. society are 

being challenged. However, a critical examination of the arguments for the closure or 

continuance of Regional Conferences reveals impediments to resolution-especially white 

privilege-that can be ameliorated by adapting and using Eric K. Yamamoto's "Interracial 

Justice" model as a means of working toward racial reconciliation in the SDA Church. 



This dissertation attempted to establish both a mandate and possible methods for 

engaging in this essential of all Christian practices—reconciling. Since reconciliation is a 

complex process that extends beyond the spiritual care and pastoral counseling field, a 

multidisciplinary approach was adopted, including insights from ethics, social psychology, and 

the peace and justice movement to arrive at the most salutary model. In this regard, Eric K. 

Yamamoto's "Interracial Justice" model of racial reconciliation, with its four stages of 

Recognition, Responsibility, Reconstruction, and Reparation, served as a basic framework for 

suggesting directions toward racial reconciliation in the SDA Church as it contends with this 

most "vexing" problem. 
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CHAPTER 1 

Introduction 

What should be done for the colored race has long been a vexed question, because 
professed Christians have not had the Spirit of Christ. They have been called by 
His name but they have not imitated His example. Men have thought it necessary 
to plan in such a way as to meet the prejudice of the white people; and a wall of 
separation in religious worship has been built up between the colored people and 
the white people. 

Problem 

To most outsiders, the Seventh-day Adventist (SDA) Church in the United States may 

have the appearance of a religious organization at peace with itself regarding the issue of race 

relations. From the time of its formal organization in 1863, in the midst of the U.S. Civil War, 

the SDA Church has avoided the fate of other denominations such as the Methodists, Baptists, 

and Presbyterians, with their North-South divide due to slavery and post-Civil War racial 

hostilities. The intact nature of the denomination over the intervening period has, however, 

masked the fact that the SDA church has not been immune from racial tensions between blacks 

and whites. 

White Adventist historians Richard W. Schwarz and Floyd Greenleaf, in their authorized 

history of the SDA church, confirm that "One of the knotty social issues that haunted the church 

from its early days was the question of ethnic diversity. Its most virulent manifestation erupted 

in relations between Black and White Adventists." Just a generation ago, some blacks were not 

permitted to worship in white congregations, and black leaders were excluded from eating in the 

1 Ellen G. White. The Southern Work (Washington, DC: Review and Herald Publishing Association, 1966), 
20; italics mine. 

2 They mentioned three countries where racial tensions flared up, in the US, the UK, and South Africa, only 
the first two will be addressed in this dissertation. The primary focus of this study is the racial tensions between 
blacks and whites in the US and the UK since they lend themselves to a useful comparison. Richard W. Schwarz 
and Floyd Greenleaf, Light Bearers: A History of the Seventh-dav Adventist Church (Nampa, ID: Pacific Press 
Publishing Association, 2000), 499. 
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General Conference (GC) cafeteria; such has been the nature of discrimination meted out to 

blacks. Yet these discriminatory practices are not surprising given the observations of Adventist 

scholars Malcolm Bull and Keith Lockhart that as a nascent denomination, Adventists were an 

"all-white movement that embodied the prejudiced attitudes and experienced the racial problems 

of America as a whole."4 It should be noted that Bull is white and Lockhart is black.5 

Ongoing racial discrimination brought Adventism to a crossroads in 1944, when the 

church finally acquiesced to blacks' request for their own governance structure called Regional 

[Black] Conferences. They were given the name Regional Conferences because their territory 

was not limited to states, as were most of the traditional conferences, and they were viewed as 

structural accommodation to blacks in order to achieve self-determination and growth within the 

wider black community. These largely black-constituted and black-operated organizational tiers 

have facilitated a significant expansion of black membership, leadership, and financial resources, 

as well as political and social capital for blacks within Adventism.6 More recently, this structural 

accommodation presents a dilemma for church leaders, some of whom question whether these 

Regional Conferences represent the best in Christian ethics of inclusion and equality, and others 

of whom argue that their viability is justified by their productivity and need for cultural 

solidarity. Decades after their formulation, Regional Conferences are at the center of a debate 

inside Adventism. The debate highlights an understandable ambivalence over the prevailing 

governance structure at a time when racial barriers in the wider society are being challenged. 

3 William G. Johnsson, "Four Big Questions." Adventist Review. May25, 2006, 
http://www.adventistreview.org/issue.php?issue=2006-1515&paee=8 (accessed Aug. 17, 2010). The GC is the 
world headquarters of the Seventh-day Adventist Church. 

4 Malcolm Bull and Keith Lockhart, Seeking a Sanctuary: Seventh-dav Adventism and the American 
Dream (San Francisco: Harper & Row, 1989), 193. 

51 will attempt to identify the ethnicity of all Adventists referenced to in this dissertation, given the 
relevance of ethnicity to the issue of racial reconciliation in the SDA Church. 

6 Though mainly established to expand Adventism among blacks, Regional Conferences are comprised of 
ethnic minorities including Latinos. 
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But does this debate also underscore the anomaly that a religious institution with an underlying 

premise of deconstructing barriers may inadvertently contribute to the perpetuation of the 

historic racial injury? 

Opponents of Regional Conferences span the ethnic spectrum, and they view the demise 

of these conferences as evidence of the church turning its back on its troubled racial past. Their 

theological basis for the dismantling of Regional Conferences coalesces around the Christian 

mandate of unity and mutual love. Illustrative of this perspective is the position of Dwight 

Nelson, the white senior pastor of Pioneer Memorial SDA Church on the campus of Andrews 

University. Nelson writes, "Isn't it clear that God isn't looking for a White church or Black 

church? He waits for the remnant church. 'By this will the world know that you are My people, 

if you have love for one another."'7 Nelson views Regional Conferences as anomalous and 

anachronistic since the separate but equal paradigm of decades past in American society is no 

longer valid.8 On the other hand, proponents of Regional Conferences affirm the idiom, "If it 

ain't broke, don't fix it," and central to their argument is the need for cultural solidarity. 

Prominent amongst this group is black administrator Calvin Rock who posits that "Cultural 

pluralism neither prevents fraternity nor discourages contact. It simply organizes what already 

exists - 'grassroots' diversity - for the sake of gospel proclamation."9 Furthermore, Rock 

believes that dissolution of Regional Conferences will do more to rupture than repair 

7 Dwight K. Nelson, The Eleventh Commandment: A Fresh Look at Loving Your Neighbor as Yourself 
(Nampa, ID: Pacific Press Publishing Association, 2001), 62. 

8 Nelson advances this idea in a sermon. Nelson, "The Truth in Black and White," Pioneer Memorial SDA 
Church, Jan. 16, 2010, http://www.pmchurch.tv/article.php?id=30 (accessed Sept. 6,2010). 

9 Calvin B. Rock, "Black Seventh-day Adventists and Structural Accommodations," in Perspectives: Black 
Seventh-dav Adventists Face the Twenty-first Century, ed. Calvin B. Rock (Hagerstown, MD: Review and Herald 
Publishing Association, 1996), 119-26. 
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relationships among blacks and whites, because of the black disempowerment that would 

result.10 

As a result of the ongoing dialogue in Adventism on the future of Regional Conferences, 

the status quo is maintained and racial reconciliation is sidelined as, metaphorically speaking, 

radio silence is assumed by prominent national and international church leaders." Responding 

to questions from young adults during a forum, former GC president Jan Paulsen elevated the 

conversation on the future of Regional Conferences when he articulated his concerns about the 

status quo. Paulsen admonished his audience to : "Tell leaders you think the reasoning behind 

regional conferences is no longer valid. I also tell them, but it is good if they hear it from you as 

well."12 There appears to be a sense of resignation in Paulsen's response, since his solicitation 

on the matter had been ineffectual - and so for many the "vexed question" remains. 

Given the nature of racism in the United States due to the historic injury of slavery, to 

preserve their dignity and humanity blacks have sought refuge in black institutions, be they 

1 1  

educational, religious or economic - what Roy Brooks calls "limited separation." This coping 

strategy, which is an understandable defense against the destruction of the black self by racism 

and white supremacy, is deemed by some to be inconsistent with a denomination whose self-

understanding is that of "the Remnant Church."14 As the record will show, since the SDA 

10 Calvin B. Rock, "Adventist Review: Readers Respond to Four Big Questions." Adventist Review. Aug. 
10, 2006, http://www.adventistreview.org/issue.php?issue=2006-1522&page=13 (accessed 17 Aug. 2010). 

11 See page 19 for a definition of racial reconciliation. 
12 "Let's Talk Encore: D.C. Young Professionals Talk Change with Adventist Church President," Adventist 

News Network, Sept. 29,2009, http://news.adventist.org/2009/09/lets-talk-encore-dc.html (accessed 25 Aug. 2010). 
13 This civil rights theory "envisions voluntary racial isolation that is racially nonexclusive and available to 

all racial groups, not just to blacks. Thus, limited separation is not total separation or racial segregation." Roy L. 
Brooks, Racial Justice in the Age of Obama (Princeton. NJ: Princeton University Press, 2009), 63-64. 

14 The Remnant church doctrine, based upon an understanding of Revelation 12:17, is the belief that the 
SDA church has a unique message of faith in Jesus and confidence in God's word, including adherence to God's 
commandments, which must be shared with the world before the Second Coming of Christ. These references 
include Michael Pearson, points to "the moral dilemmas within contemporary Seventh-day Adventism," dilemmas 
that essentially stem from the church's theological past. Michael Pearson, Millennial Dreams and Moral Dilemmas: 
Seventh-dav Adventism and Contemporary Ethics (Cambridge: Cambridge University Press, 1990), 5-6. See also 
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Church failed to adhere to its own ideal of equality and justice for all, some form of structural 

accommodation became necessary to enable blacks to survive in the SDA Church during the 

heights of pre-civil rights racial discrimination and in light of contemporary racial disparity. 

Whether such structures should remain, however, is secondary to the more important issue of 

causation, chief among which are racism and embedded privilege. This focus on racism and 

privilege is obligatory, given what most race relations scholars, such as Houston A. Baker, 

assert, "the undeniable national truth is that thoroughgoing, redemptive victory over race in 

America - at least with respect to the black majority - is still a dream."15 

Is the fact that a system of structural accommodation remains in the twenty-first century, 

with minimal effort on the part of Adventist leaders to explore alternatives, evidence of the 

underappreciated concept of privilege? Privilege is typically addressed as a white, often male 

phenomenon, but it affects all those in positions of power. In her landmark article, Peggy 

Mcintosh reflects on how she was taught to see "racism as something that puts others at a 

disadvantage," but what was overlooked was the corollary: that privilege advantages whites. 

Mcintosh defines white privilege as "an invisible package of unearned assets" that whites can 

access and utilize daily, but its presence is obscured.16 Furthermore, Frances E. Kendall argues 

that the hidden nature of white privilege makes it difficult for most whites to understand the 

"complexities of white privilege and how it affects their daily lives. [On the other hand] people 

of color in all organizations are very clear that primary access to power and influence lies in 

Zdravko Plantak, who observes "inconsistencies in the church's approach to human rights." Zdravko Plantak, The 
Silent Church: Human Rights and Adventist Social Ethics (Basingstoke, Hampshire: Macmillan, 1998), 3. Both 
Pearson and Plantak highlight beliefs in the Advent, the Remnant, and Church Unity as profoundly shaping 
Adventist ethics and Adventists perception of themselves in the world. By "Advent" is meant the Second Coming 
of Christ to the earth to reward the faithful with eternal life and the unfaithfiil with damnation; the Remnant concept 
as stated is one of religious exclusivity, doctrinal purity, and Church Unity. Pearson, 17-42. 

15 Houston A. Baker, Jr., Betrayal: How Black Intellectuals Have Abandoned the Ideals of the Civil Rights 
Era (New York: Columbia University Press, 2008), 213. 

16 Peggy Mcintosh, "White Privilege: Unpacking the Invisible Knapsack," 1988, 
http://www.case.edu/president/aaction/unpackingTheKnapsack.pdf (accessed July 6, 2010). 
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white hands."17 Consequently, any effort to mitigate the forces of racism must at minimum 

include making visible the privilege of whiteness, argues psychologist Derald Wing Sue: "As 

long as Whiteness remains invisible and is equated with normality and superiority, People of 

Color will continue to suffer from its oppressive qualities."18 Similarly, so long as the debate 

within the SDA Church revolves around the future of Regional Conferences, the privileges 

whiteness confers in the SDA Church will remain hidden and ascendant, and the 

disenfranchisement and oppression of blacks will remain covert and constant. 

This debate about the Regional Conferences underscores the anomaly that a religious 

institution with the stated premise of deconstructing barriers may inadvertently contribute to the 

perpetuation of historic racial injury and embedded privilege, thus impacting how black and 

white Adventists relate. As a black Adventist clergyperson in the field of spiritual care and 

pastoral counseling (SCPC), I aim to provide a nuanced perspective regarding this ongoing 

dispute.19 My experience with racism in the SDA Church comes primarily from my home in 

England. I was one of over fifty black British students who were encouraged to attend Oakwood 

University (an historically black Adventist institution), because Newbold College of Higher 

Education, the Adventist school we should have been able to attend, discriminated against 

British blacks in its admissions policy. However, I have first-hand accounts of racism in 

Adventism in the United States from my black relatives and friends as well as stories from some 

of my Oakwood University professors. I personally recall hearing one black professor, Elder E. 

E. Cleveland (the most successful Adventist evangelist) share the experience of himself and 

17 France E. Kendall, Understanding White Privilege: Creatine Pathways to Authentic Relationships across 
Race (New York: Routledge, 2006), xii. 

18 Derald Wing Sue, "The Invisible Whiteness of Being," in Addressing Racism: Facilitating Cultural 
Competence in Mental Health and Educational Settings, ed. Madonna G. Constantine and Derald Wing Su 
(Hoboken, NJ: John Wiley & Sons, 2006), 28; Derald Wing Sue, Overcoming Our Racism: The Journey to 
Liberation (Hoboken: John Wiley & Sons, 2003), 138. 

19 Spiritual care is used in preference to pastoral care simply because of the more inclusive nature of the 
term. 
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other blacks being denied entrance into the cafeteria of the SDA General Conference because of 

their color, this despite his position there as the associate secretary for the Ministerial 

Association in the late 1950s and 60s. As a civil rights leader in his own right, he was fond of 

reminding his students that he became the first black man to integrate a GC department. Many 

of my Caribbean relatives who came to study medicine or to pursue other professions in the 

United States recall being redirected to the nearest black SDA church because they were not 

welcomed in many of the white churches in Southern California in the 1960s. These anecdotal 

experiences serve to illustrate the degree of racial discrimination which many black Adventists 

have encountered. They also serve to illuminate why, in the end, blacks sought to establish their 

own conferences as a means of solidarity rather than walk away from the church they adored to 

establish their own denomination. I believe that it is this deep sense of commitment to the 

theological tenants of the SDA Church by blacks, despite the racial inequities they have 

encountered, that can act as one of the drivers for racial reconciliation. 

The Regional Conference debate tends to unfairly but understandably situate the future of 

Regional Conferences at the center of the conversation, while minimizing impediments to racial 

reconciliation, including the issue of privilege. In contrast, in this dissertation I argue that only 

after serious consideration is given to the process of racial reconciliation should any calculation 

about the future of Regional Conferences be deemed necessary. Since reconciling—restoring 

fractured relationships and ending estrangement—is one of the core functions within the pastoral 

care tradition, (the others being healing, sustaining, guiding, prophesying and liberation), the 

relevance of the field for bringing clarity and insight to issues of racism, racial advantage and 

racial reconciliation is apparent. 
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Reconciling is viewed by pastoral care historians William Clebsch and Charles Jaekle as 

having the most promise of all the pastoral functions. They argue that the theological basis for 

reconciliation is rooted in the fact that breaches in interpersonal relationships are, at their core, 

alienation from God. Given its importance, "reconciling" is surprisingly underdeveloped 

within the SCPC field, as evidenced by its inconsequential entry in the Dictionary of Pastoral 

Care and Counseling (DPCC), and the fact that few leaders in the field have deemed it important 

enough to emphasize.21 Both the underrepresentation and the importance of reconciling will be 

explored later in the dissertation as I examine the debate inside Adventism over the future of 

Regional Conferences. 

It is hoped that a formulation for attempting racial reconciliation will emerge from this 

study, building on the work of others in the field of SCPC. To achieve such a formulation, it will 

be necessary to expand the horizon of pastoral theology and care to include insights from clergy 

practitioners, as well as scholars in the field of ethics, systematic theology, social psychology, 

and the peace and justice movement. It should be stated, however, that reconciliation is a 

complex undertaking, as professor of peace studies Johan Galtung acknowledges when he writes, 

"Reconciliation is a theme with deep psychological, sociological, theological, philosophical, and 

profoundly human roots—and nobody really knows how to successfully achieve it."22 Questions 

that can serve as a compass in navigating this "vexed" terrain include the following: Is doing 

nothing but debate the anachronism or relevance of Regional Conferences a viable option? Why 

20 They observe that, "Partly by virtue of insisting that broken human relationships involve a breach in 
man's ultimate relationship with his Creator, pastoral care takes the human need for reconciliation with a seriousness 
unsurpassed by that of other healing arts." William A. Clebsch and Charles R. Jaekle, Pastoral Care in Historical 
Perspective: An Essay with Exhibits (Englewood, NJ: Prentice-Hall, 1964), 81. 

21 The three prominent leaders in the field addressing reconciling to any significant degree are Anton T. 
Boisen, Wayne E. Oates, and Charles V. Gerkin. 

22 Johan Galtung, "After Violence, Reconstruction, Reconciliation, and Resolution: Coping with Visible 
and Invisible Effects of War and Violence," in Reconciliation. Justice, and Coexistence: Theory and Practice, ed. 
Mohammed Abu-Nimer (Lanham, MD: Lexington Books, 2001), 4. 
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has racial reconciliation never been a part of this ongoing dialogue? Is it realistic to burden the 

Christian gospel with finding solutions to the self-perpetuating scourge of racism? Does 

Christian unity demand multicultural union? Is what H. Richard Niebuhr considered to be the 

"basic moral issue"23-namely, Christ transforming culture-practicable in an increasingly 

nativistic, tribalistic, and parochial era? This latter question provides a sobering reality that the 

subject of this dissertation may be too aspirational, given the unjust nature of humanity; but 

should we not strive to restore to wholeness our common humanity? 

Thesis 

A critical examination of the arguments for the closure or continuance of Regional 

Conferences reveals impediments to resolution—especially white privilege—that can be 

ameliorated by adapting and using Eric K. Yamamoto's "Interracial Justice" model as a means of 

working toward racial reconciliation in the SDA Church. 

Method 

This dissertation employs a method of literature research and analysis on the subjects of 

racial reconciliation, white privilege and racism, particularly as it relates to the SDA Church in 

the United States. Finding scholarly material specifically on racial reconciliation from a SCPC 

and an Adventist perspective has been difficult. It has been interesting to note that, for most 

authors, a definition of racial reconciliation is rarely articulated, with most perhaps assuming the 

reader comes to the subject with a preconceived definition. This assumption is clearly 

problematic since racial reconciliation means different things to individuals and groups, 

23 Niebuhr believed that cultural values could be transformed for Christian purposes. Glen H. Stassen, D. 
M. Yeager and John Howard Yoder, Authentic Transformation: A New Vision of Christ and Culture (Nashville: 
Abingdon Press, 1996), 32. 
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according to their respective contexts.24 The working definition for racial reconciliation noted 

below is a synthesis of ideas and themes established during the course of this dissertation but 

informed by the two elements of "reconciling" in the spiritual care and pastoral counseling 

(SCPC) tradition, namely forgiveness and discipline. However, the field of SCPC offers an array 

of lenses that address the human dynamics at work in matters relating to racial reconciliation, 

white privilege and racism since, in reconciling, it seeks to call back together the estranged. It is 

this unique perspective that can offer a bridge between the two sides in the ongoing debate inside 

Adventism on the closure or continuance of Regional Conferences-beyond the merely historical 

and theological perspectives advanced to date. As an Adventist, I take the Bible as my 

authoritative source from which my theological foundation is established. The inspirational 

writings of Ellen G. White (a white woman whom the church considers a prophet), has enabled 

me to better comprehend the Bible, and the SCPC field has helped to clarify the human 

situations. 

The field of SCPC operates in the context of providing care within community and 

restoring to wholeness our common humanity. Through an array of spiritual practices, practical 

wisdom, therapeutic traditions, intercultural understanding, and a more expansive religious 

worldview, the field has attempted to contextualize the universal nature of the human condition. 

The field has become more self-reflective to include how the impact of social location and 

privilege can complicate care. There has been a revaluing of difference, argues pastoral 

theologian Nancy Ramsay, so that issues of race, culture, gender, class, religion are now 

renegotiated. Postmodernity is embraced so that assessing justice, power differentials, 

24 This observation is made by South African Theologian John W. de Gruchy, who writes that the word 
"reconciliation" "is so overloaded with ambiguity in some contexts and so emptied of significant meaning in others 
that we may well wonder whether it remains a useful term in universal discourse." John W. de Gruchy, 
Reconciliation: Restoring Justice (Minneapolis: Fortress Press, 2002), 25. 
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marginalization, and oppression come into wider focus. Love as a relational ethic is used to 

assess any justice considerations rather than simply being viewed as a stand-alone command.25 

It is these significant contributions to the issue of racial reconciliation that the field of SCPC 

brings to this dissertation. 

It should be noted that an inherent challenge exists in achieving racial reconciliation at 

the macro level (the national church), compared to the micro level (members of the local 

church). Generally speaking, at the macro level there is concern for church polity and policy, 

and to a lesser extent, interrelatedness, while at the micro level it is the reverse. I believe that 

this reality could make reconciliation more manageable for church administrators who must 

relate to each other in ways substantively different than local members (collegiality vs. 

camaraderie). Since the SDA Church is a hierarchical institution in which members generally 

have a positive regard for leaders, a top-down reconciliation process may be challenging but 

certainly possible. This dissertation is primarily aimed at church leaders and thus the macro 

level; the voices of local church members is less significant since the odds of a trickle-down 

effect is greater than a bottom-up in my estimation. However, individual members will have an 

important role to play in actualizing racial reconciliation. Indeed, I have found in my ministry 

both in Great Britain and the United States, where I have pastored multiethnic churches, that 

there is a greater willingness on the part of these congregants, especially whites, to fully embrace 

cultural diversity than among white church leaders. Hence, I believe that there is a reciprocal 

process between leaders and congregants in any racial reconciliation effort in which one 

motivates and sustains the efforts of the other. 

25 Nancy J. Ramsay, "Contemporary Pastoral Theology: A Wider Vision for the Practice of Love," in 
Pastoral Care and Counseling: Redefining the Paradigms, ed. Nancy J. Ramsay (Nashville: Abingdon Press, 2004), 
160, 161, 171. 
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Outline of the Argument 

The literature review in chapter two explores the contributions of SCPC and related fields 

in addressing the subjects of racial reconciliation, white privilege and racism. Three categories 

of literatvire on racial reconciliation have been identified. The first includes advocates of 

"reconciling" in the SCPC tradition, as well as the field's treatment of white identity and racism. 

Since there is little in the way of Adventist scholarship in the area of racial reconciliation, a 

rationale for why this is so, as well as a review of racism in Adventist literature is explored. The 

second discusses the books authored by clergy practitioners arising from the evangelical racial 

reconciliation movement of the late 1980s through the 1990s. The third highlights the published 

works of those who are either engaged in or observers of the peace and justice movement, which 

seeks to establish common ground in divided societies. There is a review of selected literature 

addressing white privilege within the SCPC and psychosocial fields. 

A historical overview of the SDA church and the world it emerged from as it pertains to 

the focus of the dissertation is offered in Chapter 3. Attention is paid to the church's millennial 

movement roots with its belief that as society moves closer to being a Christian one, Christ will 

return to usher in the end of the world. However, internal inconsistencies slowed the 

Christianizing of America, argue sociologists Michael Emerson and Christian Smith, notably 

regarding the issue of slavery.26 One factor that could have influenced the decision of the SDA 

Church to adopt a segregationalist stance is the post-Civil War reunification process and the role 

played by race and religion in that sectional union. The prophetic and influential role of Ellen G. 

White on the church's irresolute approach to work among blacks is discussed since the church 

moved from a desegregated to a segregated stance in order to alleviate white hostilities to the 

26 Michael O. Emerson and Christian Smith, Divided by Faith: Evangelical Religion and the Problem of 
Race in America (Oxford: Oxford University Press, 2000), 30f. 
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propagation of the nascent denomination's beliefs. How the church handled dissent by black 

clergyman such as James K. Humphrey and Lewis Sheafe is also considered. Probed in addition 

is an incident involving a hospital patient and black woman named Lucy Byard. Her untimely 

death, attributed to a lack of immediate medical care accessible to blacks, served as the catalyst 

for white church leaders to address the demands of blacks for equality and desegregation and 

resulted in the establishment of Regional Conferences. The effectiveness of these new 

governance structures over the last sixty-five years, along with a discussion of attempts at racial 

reconciliation by the SDA Church, is delineated. By way of comparison, Chapter 3 concludes by 

investigating how the issue of racial discrimination and black disenfranchisement by white 

Adventists in the United Kingdom in the 1970s was tackled, leading to a reduction in the racial 

disparity of black Adventists. 

In this dissertation, opponents of Regional Conferences will be referred to as Idealists, 

proponents as Pragmatists. The rationale for these choices was to avoid more combative labels 

such as opponents and proponents. Despite the unanimous consent to approve the resolution 

establishing Regional Conferences on April 9,1944, the vigorous debate that preceded the vote 

in many ways has continued to the present. In presenting the arguments advanced by Idealists 

and Pragmatists, I will analyze both for their strengths and weaknesses with the aid of literature 

from SCPC and other fields, as noted above. 

Chapter 4 lays out the arguments advanced by Idealists—those who desire to see the 

dissolution of Regional Conferences. Idealists are of the opinion that Regional Conferences 

represent a visible sign of the church's racial legacy and current divisions. The debate gained 

currency when on May 25,2006, William G. Johnsson, the white editor of the flagship journal of 

the SDA Church, broached the issue as one of four substantive problems church administrators 

27 Delbert W. Baker, "Regional Conferences: 50 Years of Progress," Adventist Review. Nov. 2, 1995, 14. 
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must consider. Johnsson's "What will it take to bring us together?" question can best be 

framed as the "unity defense" for dissolving Regional Conferences, and it is the normative 

posture for most exponents of this view. However, little is often said about a process of 

reconciliation, the assimilation of black members and administrators into the general church 

structure, or the resultant effect of abolishing Regional Conferences on both black and white 

members. 

Chapter 5 outlines the strengths and weaknesses of the arguments advanced by 

Pragmatists, those who wish to see Regional Conferences maintained. Calvin Rock, who is 

black, best typifies Pragmatists since his doctoral dissertation offers cogent analysis and support 

for a structural framework that integrates a black minority within a once white majority 

denomination. Rock's defense of the structural accommodation in the form of Regional 

Conferences is that given the reality of "white flight" and the need of blacks for "cultural 

solidarity," a greater harm will be done should these institutions be tampered with.29 

Pragmatists, who tend to coalesce around this cultural solidarity defense in its various 

formulations, may be challenged by debate over the Church and cultural engagement as 

encapsulated by H. Richard Niebuhr's classic Christ and Culture. Given the hope that a 

transformative engagement of Christ and culture was anticipated by Niebuhr, Pragmatists could 

be challenged on the need for faith in the possibility of change to the social order, including 

increased intercultural and interethnic solidarity. 

28 The four questions are Will the church in North America be flexible enough to accommodate the changes 
that He just ahead? What will be the role of our institutions - our hospitals, schools, publishing houses, etc? When 
will Adventists in North America honestly face the challenge of the movies? And, what will it take to bring us 
together? William G. Johnsson, "Four Big Questions," Adventist Review. May, 25 2006, 
http://www.adventistreview.org/issue.php?issue=2006-1515&page=8 (accessed 17 Aug. 2010). 

29 Calvin B. Rock, "Institutional Loyalty Versus Racial Freedom: The Dilemma of Black Seventh-day 
Adventist Leadership" (Ph.D. diss., Vanderbilt University, 1984), 4. 
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Scholars in various disciplines have sought to articulate an ethical stance when 

addressing the odious issue of racism and its concomitant white privilege. Chapter 6 attempts to 

establish both the rationale and the processes for racial reconciliation from a SCPC perspective. 

Of the theological significance of reconciliation, Scottish theologian James Denney declares that 

it "is the central and fundamental experience of the Christian religion; the doctrine of 

reconciliation is not so much one doctrine as the inspiration and focus of all."30 The term 

"reconciliation" is principally a New Testament (NT) concept, which conveys the sense of 

exchanging places with the other, being in solidarity with and not against the other. The apostle 

Paul is credited with developing the doctrine of reconciliation, though the idea is inherent 

whenever estrangement or hostility is to be surmounted and unity restored. 

Pastoral theologians under consideration include Edward P. Wimberly who focuses on 

issues of oppression and empowerment; James Poling who challenges social inequities, framing 

them as "evil;" Carroll Watkins Ali, Lee H. Butler, and Homer U. Ashby, Jr. who emphasize a 

communal approach to overcoming racism and advocate for a survival and liberation strategy for 

blacks; and Archie Smith, Jr., who contends that black cultural heritage should be embraced as a 

resource to empowerment.31 Other pastoral theologians, such as Sharon G. Thornton, have 

grounded their discourse on racism and its remedies in the suffering, whereas Donald Chinula 

focuses on caregiving among oppressed communities. Still others like Nancy J. Ramsay share 

30 James Denney, The Christian Doctrine of Reconciliation (New York: George H. Doran, 1918), 6. 
31 Edward P. Wimberly, American Churches and Communities (Nashville: Abingdon Press, 2000); and 

Wimberly, African American Pastoral Care, rev. ed. (Nashville: Abingdon Press, 2008); James Newton Poling, 
Deliver Us from Evil: Resisting Racial and Gender Oppression (Minneapolis: Fortress Press, 1996); Ali, 19; Homer 
Ashby, Our Home Is Over Jordan: A Black Pastoral Theology (St. Louis, MO: Chalice Press, 2003), 9f; and Archie 
Smith, Navigating the Deep River: Spirituality in African American Families (Cleveland: United Church Press, 
1997), xvi-xvii. Lee H. Bulter Jr., Liberating Our Dignity. Saving Our Souls (St. Louis, MO: Chalice Press, 2006), 
158. 
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practical considerations for combating racism.32 Theologian Fumitaka Matsuoka also provides a 

theological perspective on racial reconciliation by exploring issues of alienation and hope in the 

midst of a culture of oppression, while systematic theologian Miroslav Volf grounds his 

reconciliation discourse in solidarity and self-donation of the cross of Christ. This rich 

understanding of pastoral care considerations and the practical applications outlined can 

contribute to a viable way forward for SDA Church leaders in grappling with the history of 

racism within the church. 

There is a consensus within the reconciliation literature that no one methodological 

framework for achieving racial reconciliation exists for all situations.34 Within the Evangelical 

religious community, differing approaches towards racial healing have been advanced by clergy 

with a passion for the ministry of reconciliation. Since no other situation in recent memory is 

more emblematic of a racial reconciliation process than was South Africa's Truth and 

Reconciliation Commission (TRC), it will be evaluated for its central premise, namely 

32 Nancy J. Ramsay, "Navigating Racial Difference as a White Pastoral Theologian," Journal of Pastoral 
Theology 12, no. 2 (2002): 13. Marsha Foster Boyd and Carolyn Stahl Bohler, "Womanist-Feminist Alliances: 
Meeting on the Bridge," in Feminist and Womanist Pastoral Theology, ed. Bonnie J. Miller-McLemore and Brita L. 
Gill-Austern (Nashville: Abingdon Press, 1999), 190 

33 Thornton views Christ's suffering on the cross as ascribing meaning to the masking and minimizing of 
the reality of pain. Sharon G. Thornton, Broken Yet Beloved: A Pastoral Theology of the Cross (St. Louis, MO: 
Chalice Press, 2002), 3. By solidarity, Volf refers to "struggling on the side of, rather than simply suffering together 
with, solidarity may not be severed from self-donation. All sufferers can find comfort in the solidarity of the 
Crucified; but only those who struggle against evil by following the example of the Crucified will discover him at 
their side. To claim the comfort of the Crucified while rejecting his way is to advocate not only cheap grace but a 
deceitful ideology." Miroslav Volf, Exclusion and Embrace: A Theological Exploration of Identity. Otherness, and 
Reconciliation (Nashville: Abingdon Press, 1996), 24. Chinula speaks of the oppressed community searching for 
the "Beloved Community." Donald M. Chinula, Building King's Beloved Community: Foundations for Pastoral 
Care and Counseling with the Oppressed (Cleveland, OH: United Church Press, 1997), xiv. Matsuoka reflects on 
alienation during oppression. Fumitaka Matsuoka, The Color of Faith: Building Community in a Multiracial Society 
(Cleveland, OH: United Church Press, 1998). 

34 This reality is affirmed by the following statement: "While common goals, hopes, and aspirations may be 
shared, in the end the method of finding healing, establishing justice and securing peace will and must differ." 
Miguel A. De La Torre, Liberating Jonah: Forming an Ethics of Reconciliation (Maryknoll, NY: Orbis Books, 
2007), 87f. 

35 Books proliferate on the subject of the TRC of South Africa; just a few are listed here: Charles Villa-
Vicencio and Wilhelm Verwoerd, ed., Looking Back Reaching Forward: Reflections on the Truth and 
Reconciliation Commission of South Africa (Cape Town: University of Cape Town Press, 2000); Lyn S. Graybill, 
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restorative justice, which includes "truth, dialogue, and reparations to victims from the state."36 

Other reconciliation approaches, including those arising out of the peace and justice movements, 

are considered to contribute to a framework for racial reconciliation within the Adventist context. 

Of particular interest is the work of Eric K. Yamamoto on the issue of Interracial Justice. I argue 

that Yamamoto offers a compelling four stage model of racial reconciliation (Recognition, 

Responsibility, Reconstruction, and Reparation) that, with some adaptation, can serve as a 

constructive approach to this complex but necessary work of racial healing in the SDA Church.37 

Other areas of consideration include conflict management, integrated problem-solving, 

and decision making. How conflicts are diagnosed and alternative possibilities developed as 

well as the range of decisions made by those involved in reconciliation, both individually and 

collectively, are vital considerations that pastoral counseling can elucidate. Of equal importance 

to reconciliation are the intrapsychic processes that contribute to stalemates, intransigence and 

self-interested motives. Cognitive distortions and erroneous beliefs also contribute to judgmental 

biases that can impede the reconciliation process. Exploring how to combat these biases using a 

cognitive behavioral model is addressed. Also investigated is the symbiotic relationship of 

emotions in conflict since it is commonly acknowledged that thoughts, feelings and behaviors are 

interconnected. 

Truth and Reconciliation in South Africa: Miracle or Model? (Boulder, CO: Lynne Rienner Publishers, 2002); 
Michael Battle, Reconciliation: The Ubuntu Theology of Desmond Tutu (Cleveland, OH: Pilgrim Press, 1997); 
Audrey R. Chapman and Hugo van der Merwe, eds., Truth and Reconciliation in South Africa: Did the TRC 
Deliver? (Philadelphia: University of Pennsylvania Press, 2008); Gregory Baum and Harold Wells, The 
Reconciliation of Peoples: Challenges to the Churches (Geneva: WCC Publication, 1997); and Martin Meredith, 
Coming to Terms: South Africa's Search for Truth (New York: Public Affairs, 1999). 

36 Hugo Van der Merwe, "Reconciliation and Justice in South Africa," in Reconciliation. Justice and 
Coexistence. 190. 

37 As an internationally recognized law professor at the University of Hawaii, Yamamoto was co-counsel to 
Fred Korematsu in the successful reopening of the infamous WWII Japanese American internment case Korematsu 
v. U.S. (contributing to congressional reparations) in 1984. Eric K. Yamamoto, Interracial Justice: Conflict and 
Reconciliation in Post-Civil Rights America (New York: New York University Press, 1999). 
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The dissertation's final chapter, as a summary conclusion, applies the adapted Interracial 

Justice model to the Adventist context. As a preliminary, reflection on the reasons within 

Adventism for the complicity of silence regarding racial reconciliation is offered. An appeal is 

also made for the ministry of reconciliation to be placed at the heart of Adventist practice and, 

with it, racial reconciliation. Only in so doing can the church accurately reflect the sentiments of 

its "Statement on Racism"—that the "Seventh-day Adventists want to be faithful to the 

reconciling ministry assigned to the Christian church. As a worldwide community of faith, the 

Seventh-day Adventist Church wishes to witness to and exhibit in her own ranks the unity and 

love that transcend racial differences and overcome past alienation between races."38 This 

statement implicitly attests to the desire of church leaders to do what is necessary to achieve this 

noble standard. I believe that any signal from national church leaders at the North American 

Division of SDAs to engage in overcoming past alienation can, and must, be met by all black 

leaders of Regional Conferences as well as the other conference and union administrators in a 

national racial reconciliation process. Such a process could also be championed by the Adventist 

academic community, who can provide both the theoretical framework as well as practical 

considerations to ensure success. It is hoped that this dissertation can be a helpful addition to 

any such deliberations. 

The chapter affirms the perspective that what matters most is not the continuance or 

closure of Regional Conferences but rather an ongoing process of racial reconciliation, with the 

goal of achieving forgiveness and discipline as the mandate. Or, as de la Torre frames it, "to 

establish justice and peace," since there "can be no reconciliation as long as power structures that 

38 "A Statement on racism," can be viewed on Appendix A. See 
http://www.adventist.org/beliefs/statements/main-statl8.html (accessed December 12, 2010). 
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continue to benefit the few at the expense of the many remain in place." Since the debate 

within Adventism in the U. S. revolves around Regional Conferences, it would be logical to take 

a stand on their future, but such a stance is beyond the scope of this dissertation. Consequently, 

further research remains necessary regarding the future of Regional Conferences, should the 

form of racial healing advocated in this dissertation be actualized. 

Definitions 

For the purpose of this dissertation the designation of "black(s)" will be used for 

individuals of African descent, "persons of color" for individuals considered in the U.S. to be 

ethnic minorities, and "white(s)" for individuals of European descent. Establishing a definition 

for racial reconciliation has been difficult since there are few working definitions. For the 

purpose of this research, racial reconciliation is a dimension of the ongoing divine mandate to 

overcome alienation between ethnic groups through identification and in solidarity with each 

other, which can result in peacemaking and restored relationships. The word reconciliation is 

preferred to other related words and phrases, like "conflict resolution," "conflict mediation," 

"peace-building," "peaceful coexistence," "reconstruction," and "restorative justice movement," 

given its theological significance and the fact that it is an acceptable term for religious and 

nonreligious entities engaged in peacemaking.41 

The racial reconciliation model of lawyer Eric K. Yamamoto, which he calls "Interracial 

justice," is defined as "hard acknowledgment of the historical and contemporary ways in which 

racial groups harm one another, along with affirmative efforts to redress justice grievance and 

rearticulate and restructure present-day relations."42 "White flight," which is discussed in this 

39 De La Torre, 90. 
41 The restorative justice movement differs from the others mentioned since its focus is on repairing the 

harm caused or revealed by criminal behavior. 
42 Yamamoto, 9f. 
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dissertation, refers to whites abandoning their communities as a minority group exceeds a 

particular threshold-deemed to be about 25 percent. Both racism and white privilege have been 

defined earlier in this document. The word evangelical is used in the context of Protestant 

churches that emphasize conversion and being "born again," being missionary minded , viewing 

the Bible as the ultimate authority, and stressing the centrality of Christ sacrificial death on the 

cross as redemptive. The term spiritual or spirituality is being used in preference to the term 

religious since I intend to convey the "personal quest for understanding answers to ultimate 

questions about life, about meaning, and about relationship to the sacred or transcendent, which 

may (or may not) lead to or arise from the development of religious rituals and the formation of 

community. "43_The Regional Conferences, like state Conferences, are third in a four-tier 

Adventist hierarchy beginning with the General Conference (the world church) and its extended 

territories abroad, World Divisions (13 geographical territories composed of a collection of 

missions, conferences, or states into Unions). This is followed by Unions (a collection of 

missions and conferences), Conferences (a collection of churches), and Churches (a gathering of 

members). 

Audience 

Beyond the obvious audience of my dissertation committee, I am seeking to 

communicate primarily with SDA leaders, to convey the necessity, urgency and means to do the 

hard work of racial reconciliation. There are two secondary audiences: First, Adventist 

members whose exposure to this disputation and the underlying issues that hinder the quest for a 

way forward may motivate them to urge church leaders to find a solution and end the debate; 

Second, the academic community in general and the Adventist academic community particularly 

43 Harold G. Koenig, Michael E. McCullough, and David B. Larson, Handbook of Religion and Health 
(Oxford: University Press, 2001), 18. 
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so that they can be informed and able to give voice to the issues highlighted and become 

motivated to seek alliances, ensuring that racial reconciliation is given the attention it deserves. 

Scope and Limitations 

The obvious limitation of this study is that, while it seeks to bring the need for racial 

reconciliation into the collective consciousness of all concerned, consciousness-raising is not 

equated with remedying or resolving. While I am offering a theoretical framework grounded in 

the historical nature of the problem of racial inequity and its concomitant symptoms, finding the 

agency to actualize its recommendations rests in the hands of church leaders, who may 

ultimately operate on the basis of self-interest. Beyond the scope of this dissertation is the 

prospect of the SDA church revisioning its entire social justice ethos, extending it beyond its 

humanitarian aid program ADRA (Adventist Development and Relief Agency), its Religious 

Liberty department, and its extensive education and healthcare activities around the world, which 

bring needed enlightenment and healing. 

Also outside the scope of this study, though not beyond the subject matter, is the issue of 

gender equality in Adventism and, specifically, women's ordination and the hierarchical glass 

ceiling that withholding ordination enforces.45 While the role of forgiveness is relevant to this 

dissertation, it is only reviewed as a topic addressed in the context of the literature on racial 

reconciliation. Another limit is found in the methods of the research. It had been hoped that this 

study would include a series of personal interviews with church leaders to gain their insights into 

the challenge of race relations facing the church, but time and the need for proper ethical 

research standards did not permit such efforts to take place. It is hoped that in the future, such 

45 At the November 2010, NAD Year End Meeting the delegates voted to request a waiver from the GC to 
allow women with a "commissioned minister's" credential [a local jurisdiction license in lieu of ordination] to be 
eligible to stand as candidates for president of church institutions, including conferences and unions. These are 
presently the exclusive domain of males, since the SDA church does not permit women's ordination. 
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interviews could be conducted in seeking "a better way" towards a more inclusive governance 

structure. Given my social location as a black clergyperson with a dual role as observer and 

participant in the racial inequities of the SDA church, it is impossible to remain detached from 

the affective elements of this study although I made every effort to observe and contain any bias, 

or at least make it conscious, so that it could be worked with in an explicit way. 

At the outset of this research, I leaned more in the direction of the Idealists stance based 

upon the experience of Adventism in Britain. There, we dealt with much the same issues of 

racial injustice towards blacks, but instead of separate structures, we achieved a more inclusive 

resolution. Midway through my research, I leaned more in the Pragmatists' direction as I 

explored the entrenched nature of white privilege. By the end of the dissertation I had become 

too realistic for the Idealists and too optimistic for the Pragmatists. Idealists appear willing to 

minimize racism and the virulence of white privilege while Pragmatists emphasize the need for 

cultural solidarity over community, but neither have a passion for racial reconciliation. Standing 

in the midst of this confluence is both limiting yet liberating. 

Originality and Contributions 

Surprisingly, while the issue of race relations in the SDA church has garnered some 

attention from Adventist scholars (mainly historians and ethicists), largely, it remains the great 

"unsaid." Adventists have generally addressed racial reconciliation in either journal articles, a 

section of a chapter, or a chapter of a book, from a historical and theological perspective, but not 

from a SCPC perspective using an interdisciplinary approach. It is hoped that this study will 

provide insight for "reconciling," a foundational pillar of the pastoral care tradition that Clebsch 

and Jaekle viewed as most promising. 
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CHAPTER 2 

Review of Relevant Literature 

Reconciliation and Racism in the SCPC Field 

This literature review, though not exhaustive, explores the contributions by the SCPC 

field, Seventh-day Adventism, clergy practitioners involved in the racial reconciliation 

movement, the peace and justice movements, and the social science literature in the area of 

reconciliation and racism. It will be shown that some of these groups have been more prolific 

and proactive while others have been reserved and reactive in dealing with racism and efforts 

directed at healing such human affliction. 

In chronicling the extant literature on the meaning, mandates and methods specifically of 

racial reconciliation within the SCPC tradition, it was striking to discover few publications that 

extensively address the subject, and where racial reconciliation was addressed, it was part of a 

wider argument.1 This discovery was particularly alarming since, as has been noted previously, 

"reconciling" is one of the core functions within the pastoral care tradition. Evidence of this 

glaring omission is best illustrated in the SCPC's own Dictionary of Pastoral Care and 

Counseling. (DPCC) which has no entry for "racial reconciliation" and only makes passing 

reference to "reconciling'-largely repeating the definition advanced by Clebsch and Jaekle. It 

1 As noted earlier, the following individuals in particular were chief exponents of "reconciling": Anton T. 
Boisen, Wayne E. Oates, and Charles V. Gerkin. Furthermore, the following references say little if at all, about 
racial reconciliation, but mention is made of either racism or reconciliation in general: William A. Clebsch and 
Charles R. Jaekle, Pastoral Care in Historical Perspective: An Essay with Exhibits (Englewood Cliffs, NJ: Prentice-
Hall, 1964), 17-28, 81; William Robert Miller, "Dynamics of Reconciliation," Pastoral Psychology 18, no. 8 (1967): 
29; Wayne Oates, Pastoral Counseling in Social Problems: Extremism. Race. Sex. Divorce (Philadelphia: 
Westminster Press, 1966), 12; Leroy Aden and J. Harold Ellens, eds., Turning Points in Pastoral Care: The Legacy 
of Anton Boisen and Seward Hiltner (Grand Rapids, MI: Baker Book House, 1990); Anton T. Boisen, The 
Exploration of the Inner World: A Study of Mental Disorder and Religious Experience (New York: Harper & Bros, 
1936); Walter C. Jackson, III, "The Oates Agenda for Pastoral Care," in Spiritual Dimensions of Pastoral Care: 
Witness to the Ministry of Wavne E. Oates. ed. Gerald L. Borchert and Andrew D. Lester (Philadelphia: 
Westminster Press, 1985); Wayne E. Oates, The Christian Pastor. 3rd ed. (Philadelphia: Westminster Press, 1982); 
Charles V. Gerkin, Widening the Horizons: Pastoral Responses to a Fragmented Society (Philadelphia: Westminster 
Press, 1986); and Charles V. Gerkin, Prophetic Pastoral Practice: A Christian Vision of Life Together (Nashville: 
Abingdon Press, 1991). 
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should be noted that an expanded version of the DPCC published in 2004 includes seven essays 

which seek to address some of the shortcomings of the earlier edition, including offering insights 

into contextual and cultural changes and new paradigms.2 By way of comparison, the dictionary 

has entries for the other six established pastoral care functions, measured in columns on a twin-

column page as follows: for healing there are seven columns of information; for sustaining, two 

and a half columns; for guiding, three columns; for prophesying, six columns; and for liberation, 

three columns, whereas there is only one-third of a column for reconciling.3 Why this disparity 

for a pastoral function that has the most promise and is central to an understanding of the work of 

Christ—"reconciling the world to himself' (2 Cor. 5:19)? 

One possible answer to the question of the underdeveloped pastoral function of 

reconciling may be traced to the historical context in which the field of pastoral care and 

counseling (PCC) emerged, incorporating psychological theories that served to elucidate the 

human condition in a way that theological understanding could not. This paradigm shift led to a 

more individual-centered approach to pastoral care, when previously it was more community-

centered.4 For a field emerging in the mid-1900s focused on spiritual care and arising out of an 

American society steeped in racial disparity, segregation, and discrimination, discussion of 

restoring fractured relationships and ending estrangement between blacks and whites would 

seem to be fertile territory. Is it possible that the published scholars in the field at the time—all 

2 Rodney J. Hunter, gen. ed., Nancy J. Ramsay, expanded edition ed., Dictionary of Pastoral Care and 
Counseling (Nashville: Abingdon Press, 2005. 

3 See the following entries in Hunter and Ramsay, Dictionary of Pastoral Care an Counseling: Larry Kent 
Graham, "Healing," 497-501; Leroy Aden, "Comfort/Sustaining," 193-95; Kenneth R. Mitchell, "Guidance, 
Pastoral," 486-87; Harvey Seifert, "Prophetic/Pastoral Tension in Ministry," 963-66; Romney M. Moseley, 
"Liberation Theology and Pastoral Care," 645-46. 

4 Joretta L. Marshall, "Methods in Pastoral Theology, Care and Counseling," in Pastoral Care and 
Counseling: Redefining the Paradigms, ed. Nancy J. Ramsay (Nashville: Abingdon Press, 2004), 144. The author 
rightly acknowledges four categories of individuals underrepresented (white women, ethnically and culturally 
diverse persons, international scholars, and homosexuals) in the PCC field. Women as well as blacks using a 
theology of liberation restored a "communal contextual paradigm" to the discipline. 
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white and almost all male—lacked perspective, since their cohort represented the forces of 

oppression directed at blacks? In exploring the failure to embrace this ministry of reconciliation, 

William R. Miller laments that, "Life is a constellation of largely lost opportunities for 

reconciliation, in which our brother asks us for bread and we give him a stone."5 Miller's 

rationale for the PCC field's early reluctance to engage in reconciling is one of inconsistency, 

where reconciling with a stranger is preferred to someone familiar, since this limits the level of 

confrontation. He further observes that, "what passes for reconciliation is only obeisance to 

some benign formula, and doesn't really involve us in any genuine give-and-take with the 

other."6 

The work of pastoral theologian Nancy J. Ramsay in seeking to redefine the field, making 

it more contemporary and inclusive, must be commended. In her book, Pastoral Diagnosis, she 

urges that pastoral caregivers learn to critically evaluate their theological, philosophical, ethical, 

and cultural assumptions in dispensing diagnosis and treatment.7 Ramsay's personal reflections 

on navigating racial difference as a white professor is instructive. She writes of the need to 

engage with white racial identity and the awareness of how unwittingly whites generate racism 

and then avoid complicity. Of whites, Ramsay argues, "Our priority needs to lie in 

ft • 

deconstructing the internalization of privilege that reproduce racism." Others, she writes, are 

disadvantaged due to their non-white heritage, hence the need for whites to develop critical self-

awareness in order to resist the inherent injustices of privilege. Developing a community of 

colleagues as conversational partners to engage in the deconstruction of racist's elements of 

5 William Robert Miller, "Dynamics of Reconciliation," Pastoral Psychology 18, no 8 (1967): 29. 
6 Miller, "Dynamics." 
7 Nancy J. Ramsay, Pastoral Diagnosis: A Resource for Ministries of Care and Counseling (Minneapolis: 

Fortress Press, 1998), 9-25. 
8 Ramsay, Pastoral Diagnosis. 13. 
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white identity is just one way to overcome racism.9 Ramsay offers six practical steps that have 

helped her in her journey in combating racism: 1) cultivate relations with other whites who can 

hold her accountable to confronting racism; 2) find racial diverse conversational partners to gain 

differing perspective; 3) learn from experience to confront guarded aspects of her identity; 4) 

increase awareness of her ethnic history and identities; 5) read and consult more extensively on a 

range of sociopolitical, historical and ecclesiastical issues; and 6) expand imagination with the 

help of other white antiracist models.10 These self-reflective steps can be particularly useful to 

the Adventist academic community if they chose to engage in racial reconciliation. 

Finally Ramsay makes an invaluable contribution in helping to redefine the paradigm for 

the pastoral care field. One important acknowledgement is the shift toward relational justice. 

With justice as a central theme of the field, liberation is expanded beyond freedom from 

psychological and spiritual oppression to include freedom from literal bondage and the 

redistribution of resources, power, and privilege. Also added is a communal contextual 

paradigm, which gave rise to issues of gender, race, and sexual orientation, as well as an 

intercultural paradigm, which recognized the importance of cultural pluralism, a corrective for 

the dominant Eurocentric culturalism." This more inclusive trajectory in pastoral care has 

empowered the marginalized to voice their concerns and seek redress. 

From a historical perspective, Clebsch and Jaekle assessed reconciling to be the leading 

pastoral function during the evolution of the early Christian Church, preceded by Roman 

persecution and the readmission into the Church of lapsed members who had recanted their faith 

9 Ramsay, Pastoral Diagnosis. 14-15. 
10 Ramsay, Pastoral Diagnosis. 24. 
11 Nancy J. Ramsay, "A Time of Ferment and Redefinition," in Pastor Care and Counseling: Redefining the 

Paradigms. 9-22. The intercultural paradigm is more comprehensively addressed by Emmanuel Y. Lartey, Pastoral 
Theology in an Intercultural World (Cleveland, OH: Pilgrim Press, 2006), 121-149. 
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under the fear of death but who now sought forgiveness during more peaceful times.12 Pastoral 

theologian Sharon Thornton is in agreement with Clebsch and Jaekle on the evolution of 

reconciling in the pastoral care tradition. She further states that, as Christianity extended its 

reach around the time of the Constantinian era, reconciliation became synonymous with adhering 

to Church standards and practices so that harmony existed between the lives of parishioners and 

the teachings of the church. 

Later, reconciliation became closely aligned with believers seeking redress for injustices 

as common grievances were given consideration. Thornton affirms that "rituals of exorcism, 

healing and reconciliation were combined to redress the brokenness in the community and point 

its members to a new and more just way of living."13 Reconciliation also gained prominence 

during the Renaissance and Reformation periods, but it was less the mode of seeking divine 

forgiveness and more an act of discipline, as some Protestants were brought back into the fold 

during the Counter-Reformation.14 This history of reconciling is, for Thornton, evidence that 

reconciliation should not be regarded as a pastoral function but as a practice. By practice, she 

means the "things that Christian people do together over time in response to and in light of God's 

active presence for the life of the world."15 This refraining of the pastoral function has appeal 

since all believers fulfill priestly functions as they participate with Christ in the plan of salvation 

through the process of reconciliation. You could say that healing, guiding, sustaining, 

reconciling, prophesying and liberation are the tools, the interventions available to believers as 

they engage in the service of mediating a lost world to a loving God. 

12 The authors noted that not all clergy were amenable to extending reconciliation to lapsed believers. 
Clebsch and Jaekle, 17f. 

13 Thornton, 140. 
14 Clebsch and Jaekle, 28. 
15 Thornton, 128. 
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Clebsch and Jaekle viewed reconciling as the "most opportune pastoral function today,"16 

writing as they were during the 1960s, in the midst of the American Civil Rights Movement. Yet 

the silence on the number one issue of the day-racial reconciliation-by them and many of the 

thought leaders in the SCPC field is disconcerting. Clebsch and Jaekle did express optimism that 

the embrace of reconciling by the SCPC field "could precipitate the ministry of the cure of souls 

17 
into a new realization of its therapeutic power for our time." 

Anton T. Boisen (1876-1965), lauded as the father of Clinical Pastoral Education (CPE), 

was the first to position the SCPC field in the direction of social action and ultimately to 

reconsider the potency of the ministry of reconciliation. Boisen's clinical method was an 

outgrowth of his theological perspective, namely his study of human experience. He internalized 

the tenets of the Social Gospel Movement in his first book, in which he articulates a theology of 

community. Boisen theorized that mental illness was not solely individual but communal and 

I Q 

that it points in the direction of reconciliation and social change in the prophetic tradition. 

While Boisen acknowledged that religious adherence will invariably fall short of its ideal, he 

nevertheless felt that pastoral care should strive to realize its highest potential through the 

medium of reconciliation and the prophetic ministry. 

Heavily influenced by Boisen, pastoral theologian, Wayne Oates (1917-1999), who 

remained sensitive to the problems of the South, advanced a theory of the social context of the 

pastor and his/her prophetic task. Oates conceptualized a more expansive definition for the 

pastoral counselor, one in which the pastor should not be seen as just a private counselor but "as 

16 Clebsch and Jaekle, 69. 
17 Clebsch and Jaekle, 82. 
18 Boisen contends that mental disorders can best be understood in their social context as the caregiver 

considers "what kind of society he wants to create and perpetuate and be identified with. Personal salvation can be 
found only in reconciliation with this deeper social self and in commitment to the task of transforming the personal 
and social life....Religion is thus inherently social as well as personal. It is rooted in a loyalty that is looked upon as 
so important that for it the individual is ready to live and, if necessary, to die." Anton T. Boisen, The Exploration of 
the Inner World: A Study of Mental Disorder and Religious Experience (New York: Harper & Brothers, 1936), 290. 
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a public figure, a person with corporate and community responsibilities."19 Oates asserts that the 

pastor has a vital prophetic role in contemporary society, and he listed five principles of 

prophetic pastoral care. For example, he describes the principle of "face-to-faceness " in the 

reconciling of feuding sides, since resolving social conflicts and perspective-taking can only 

occur when the antagonists are together in the room. Another principle he enunciates is that of 

clarification, an indispensable part of problem-solving; and a further principle is anticipation, in 

which perceptiveness on possible outcomes are explored.20 In setting forth these principles, 

Oates was attempting to propel the SCPC field in the direction of social consciousness vis-a-vis 

the ongoing antagonisms and racial hostilities that prevailed in his beloved south, prompting 

discourse that could lead to restored relationships. 

An additional formative figure in the SCPC field advancing the cause of reconciliation 

was Charles V. Gerkin (1922-2004), a student of Boisen, who claimed him as a "spiritual 

ancestor." Gerkin expanded on Boisen's "living human document" concept, making him 

instrumental in an expansion of the field into areas of social conflict. Gerkin was concerned with 

a theology based on praxis (a social consciousness in the practice of ministry). He expressed the 

concern that the field of pastoral care was in need of some revisioning in order to better address 

social issues, including racism and the risk of nuclear holocaust. As he observes, many outside 

of the field wondered whether pastoral care was adequately equipped to speak prophetically on 

social issues. A further concern of Gerkin was the perception that the field of pastoral care had 

been deluged with the same psychological theories that had delivered to the U.S. culture a self-

19 Wayne E. Oates, Pastoral Counseling (Philadelphia: Westminster Press, 1974), 143. 
20 Of the second principle he writes, "The objective of prophetic pastoral care is to produce a face-to-face, 

first hand relationship and to reduce indirect, secondhand attempts to manipulate and mange people from afar." The 
other principles are "balance between visibility and invisibility in pastoral practice" and "two-way communication." 
Wayne E. Oates, Pastoral Counseling in Social Problems: Extremism. Race. Sex. Divorce (Philadelphia: 
Westminster Press, 1966), 13-18. 
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absorbed preoccupation. He attempted to redress the balance and return the field of pastoral care 

to its roots.21 

Finding inspiration from Old Testament scholar Walter Brueggemann's model for 

prophetic ministry, Gerkin advances a 6-part paradigm through which imaginative prophetic 

ministry can be enacted.22 Elsewhere, Gerkin condenses these steps, casting them under the 

rubric of "a metaphor of care" with four themes: listening, responding, advocating, and hearing. 

Pastoral care in the prophetic tradition is, for Gerkin, more than responding to the needs of others 

and the wider culture. It must be advocacy-centered.23 Advocacy for the marginalized, the 

underprivileged, and the victims of racism, sexism, ageism etc. is part of the imaginative 

prophetic pastoral approach. Thanks to the pioneering efforts of Boisen, Oates, and Gerkin, the 

field of pastoral care would chart a new course, from a minimalist approach in engaging with 

society to a reorientation around meeting the challenges that face contemporary society. This 

reorientation was facilitated by the leadership of Boisen, Oates, and Gerkin, who challenged the 

discipline to champion issues of social justice and other relevant community issues. 

In a cluster of books within the SCPC field that address racism,25 pastoral theologians 

like Edward P. Wimberly have for decades addressed "minority issues," particularly counseling 

blacks concerned with oppression and empowerment, reclaiming dignity, liberty and wholeness, 

21 As he wrote, "my search is for a fresh vision of what the discipline of pastoral care involves, while at the 
same time preserving the gains of the past forty years, including the appropriation of psychological ways of thinking 
about human need and problems." Charles V. Gerkin, Widening the Horizons: Pastoral Responses to a Fragmented 
Society (Philadelphia: Westminster Press, 1986), 12. 

22 See Gerkin's six-part paradigm on page 200. Charles V. Gerkin, Prophetic Pastoral Practice: A Christian 
Vision of Life Together (Nashville: Abingdon Press, 1991), 74-84. 

23 Charles V. Gerkin, "On the Art of Caring," Journal of Pastoral Care 45, no 4. (1991): 399-408. 
25 Homer U. Ashby, Jr., Our Home Is Over Jordan: A Black Pastoral Theology (St. Louis, MO: Chalice 

Press, 2003); Donald M. Chinula, Building King's Beloved Community: Foundations for Pastoral Care and 
Counseling with the Oppressed (Cleveland, OH: United Church Press, 1997); James Newton Poling, Deliver Us 
from Evil: Resisting Racial and Gender Oppression (Minneapolis: Fortress Press, 1996); Archie Smith, Jr., 
Navigating The Deep River: Spirituality in African American Families (Cleveland, OH: United Church Press, 
1997); Carroll A. Watkins Ali, Survival and Liberation: Pastoral Theology in African American Context (St. Louis, 
MO: Chalice Press, 1999); and Edward P. Wimberly, Relational Refugees: Alienation and Reincorporation in 
African American Churches and Communities (Nashville: Abingdon Press, 2000). 
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shame and self-worth. Wimberly believes the role that the SCPC field can play in the lives of 

blacks is self-help empowerment, restoring nurturing relationships to meet their emotional needs, 

and reintegrating them into nurturing communities.26 While his approach of self-help, mentoring 

and community support is salutary in addressing alienation and other lingering effects of racism, 

it ignores racial reconciliation, without which the fractious nature of the relationship between 

blacks and whites persists. More recently, Wimberly has adopted a narrative approach in 

summoning human agency among blacks toward gaining insights, exploring new resources, 

acting appropriately, and bringing healing and reconciliation in relationships.27 Wimberly's 

approach tends to be focused on helping the black community navigate through the symptoms of 

a racialized society rather than address more systemic issues plaguing the society.,. 

Like Wimberly, black pastoral theologians Homer Ashby, Jr. and Archie Smith, Jr. share 

the same desire to empower blacks to survive despite injustices while remaining strong and 

hopeful. Both appropriate the metaphor of the river to convey this perspective. For Ashby, the 

black church like "Deep River" in the spiritual is a bulwark that enables blacks to survive white 

racism. It has amassed unique resources to effect deliverance, and it is an active participant with 

God in diverse ministries to achieve God's mission. This mission includes material successes as 

well as a rediscovery of a "black spiritual heritage." Ashby finally takes on the issue of 

reparations for blacks as part of this mission but doubts its viability since the U.S. will not even 

acknowledge it owes a debt.28 Smith, on the other hand, emphasizes black spirituality and 

history as illustrative of a flowing river that can enable blacks to navigate the continued struggles 

of life in the United States. Since, like a river, life is a constant flow of change and 

transformation, a therapeutic approach to care for blacks utilizing "principles of development of 

26 Wimberly, Relational Refugees. 20-25. 
27 Edward P. Wimberly, African American Pastoral Care, rev. ed. (Nashville: Abingdon Press, 2008). 
28 Ashby, Jr., 135-37, 143-49. 
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depth of meaning, reflexivity, and sense of agency" will help counter despair and nihilism. 

These two pastoral theologians perhaps deliberately avoid subjecting the narrative of blacks to 

the oppressive conversation of white society but in doing so may leave vacant the racial 

reconciliation territory and its power to afford interethnic healing. 

Womanist pastoral theologian Carroll Watkins Ali's unique contribution to this 

discussion is an expansion of the traditional pastoral functions to include liberation. Her 

argument for doing so is the individualistic and Eurocentric nature of SCPC and the ongoing 

need of blacks to constantly adjust to a culture of oppression while resisting the effects of 

oppression. Not intent on simply introducing the field to liberation, Ali asserts the view that 

reconciling is in need of revisioning with respect to ministry among blacks but also as a ministry 

practice for healing strained relations between blacks and whites in the U.S. She remains, 

however, dubious of such a prospect given the increased strain in race relations. Ali's opinion is 

that blacks are in need of reconciliation with black communities and recovering lost historically 

rooted strategies for coping as an offset for nihilistic threats present in contemporary society.30 

Voicing concern about issues of social justice, particularly racism and gender 

discrimination, is practical and pastoral theologian James Newton Poling. Poling returns to the 

roots of the SCPC field by locating these social ills in a theological frame and denouncing them 

as an evil from which individuals and society must be delivered. He challenges SCPC to hold 

individuals and society responsible for abuses of power in personal, social and religious forms 

(his definition of evil), and he views white supremacy and male dominance as chief culprits. 

29 Both economic resources and internal consciousness resources will help to recover pride and self-worth 
in blacks. Archie Smith, 143,153. 

30 Ali, 9. She goes on to specify the nature of this interpersonal reconciliation, by stating that, "it is vital to 
the survival and liberation of African Americans that we reconcile relations within the Black community that, 
ultimately, reunite the upper and lower classes of African Americans with each other and reduce and/or eliminate 
fratricide among male youth in particular." Ali, 140f. 
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Poling's approach is built on a communal solidarity, which can then be used to challenge the 

privileged position of whites and males to "engage in a process of decentering power 

arrangements.. .in order to live within a world of relationality and mutuality with other persons 

and groups."31 

A considered look at oppression by pastoral theologians is found in the book, Injustice 

and the Care of Souls, with the authors giving voice to some of the marginalized in society by 

insisting that justice and compassion are concomitant with the field of pastoral care.32 Two 

specific chapters are relevant to this study since they come closest to the issues addressed in this 

dissertation. In discussing antiracist pastoral care and the love-power dynamic, Sheryl A. 

Kujawa-Holbrook suggests that failure in true racial healing can be attributed in part to the 

dominant culture's disregard for the power differential that the marginalized experience. 

Antiracist care also reckons with white privilege and explores the effects of racism on a faith 

community and how to address it. Vital to antiracist pastoral care, argues Holbrook, is story 

telling that conveys a perspective from various social locations. Next is the challenging of the 

melting pot theory which subsumes cultural difference into one identity, often that of the 

dominant culture, in favor of a mosaic in which difference is valued and viewed as enriching the 

community. Developing cultural competence is her third antiracist pastoral care 

recommendation since it strives to recognize and respond to cultural difference.33 

The other significant essay is by Brita L. Gill-Austern who grapples with the interplay of 

difference and unity and how failing to achieve this creative balance between the two leads to 

exclusion, oppression, and suffering. Austern's remedy for this exclusion is practical solidarity, 

31 James Newton Poling, Deliver Us from Evil: Resisting Racial and Gender Oppression (Minneapolis: 
Fortress Press, 1996), xiii, 83, 172. 

32 Sheryl A. Kujawa-Holbrook and Karen B. Montagno, eds., Injustice and the Care of Souls: Taking 
Oppression Seriously in Pastoral Care (Minneapolis: Fortress Press, 2009). 

33 Holbrook, "Love and Power: Antiracist Pastoral Care," in Injustice and the Care of Souls. 19-27. 
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which "means we do not simply feel compassion and empathy for others, but commit ourselves 

to be in the struggle for justice with them."34 Recognition of our common humanity, need for 

wholeness, and healing from a troubled world are key practices of practical solidarity. Austern 

advances to three movements with associated practices that could achieve practical solidarity. 

First, one must know one's home together with its inbuilt assumptions, particularly on issues of 

privilege and power; this should prompt self-examination and contrition. Second, one must take 

a pilgrimage away from home to encounter others and to deconstruct barriers erected to keep 

them out, leading to productive otherness engagement. Third, one must return home from the 

pilgrimage to integrate the new experiences with the old, arriving at greater partnership with 

others.35 

In Liberating Our Dignity. Saving Our Souls, pastoral psychologist Lee H. Butler Jr., 

unravels the constituent parts of African American cultural identity formation and settles on race, 

gender, and spirituality, with the aid of black and pastoral theology and black psychology and 

psychoanalytic theory.36 From Butler's perspective, these eclectic sources have enabled him to 

construct more accurately the features of African American identity, which he calls the "Theory 

of African American Communal Identity Formation."37 His theory builds on identity 

development in the psychodynamic and psychosocial traditions with the addition of African 

American spirituality and their sense of community. Its two stages include a foundational and a 

constructive period in which childhood experiences provides the "blueprint for interpreting and 

constructing adult life." Butler contends that his theory can assist in nurturing the soul and the 

34 Brita L. Gill-Austern, "Engaging Diversity and Difference: From Practices of Exclusion to Practices of 
Practical Solidarity," in Injustice and the Care of Souls. 35. 

35 Austern, 36-44. 
36 Lee Butler, 1-9. 
37 Lee Butler, 158. 
38 Lee Butler. 
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complexities of life in which liberation is an ongoing challenge.39 Perhaps it is a lot to ask of a 

theoretical framework, but its aim of a restored dignity and a saved soul is admirable. 

Nevertheless, Butler's theory illustrates how the instinctive drive for a God-centered humanity 

restores African American dignity, enabling them to be part of a resistance culture in pursuit of 

community. 

In conceptualizing a more inclusive theological anthropology, pastoral theologian Emma 

J. Justes reveals how apparent differences cause division in areas of gender, race, class, sexual 

orientation and culture when such differences should lead to a more expansive worldview. 

Difference as adversarial, dualistic, and shameful limits the reality of our common humanity 

created in the image of God.40 For Justes, overcoming these divisions requires a transformation 

prefaced on liberation from oppression of hierarchical divisions and results in "our restoration to 

the oneness of our created nature and our redeemed nature in Christ."41 From a classroom 

experience, Justes relates a teachable moment in which one group of her students found a 

creative way to maximize their participation given the time constraints. Four lessons are 

highlighted: 1) an honest acknowledgement that being divided is easier that working together; 2) 

creative alternatives are preferred to 'either/or' propositions, which is achieved through 

mutuality and community over individuality and independence; 3) the struggle for creating 

synthesis requires analysis; and 4) shared outcomes require greater intimacy.42 Her approach to 

a more satisfactory theological anthropology is meritorious for racial reconciliation since it 

requires the removal of historical distortions and the restoration of the oneness of humanity. 

39 Lee Butler, 172. 
40 Emma J. Justes, "We Belong Together: Toward an Inclusive Anthropology," in The Treasure of Earthen 

Vessels: Exploration in Theological Anthropology, ed. Brian H. Childs and David W. Waanders (Louisville, KY: 
Westminster John Knox Press, 1994), 137-139. 

41 Justes, 145. 
42 Justes, 146-47. 
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Finally, from the SCPC field come the observations by pastoral theologians Marsha 

Foster Boyd and Carolyn Stahl Bohler who, in dialogue, offer three pertinent insights in 

addressing race relations.43 First, are the womanist and feminist values that inform their 

teaching, namely acknowledging the interdependence of human beings rather than the self-

sufficiency embedded in the Christian tradition; thinking interdisciplinarily, honoring 

subjectivity, understanding power, and teaching inductively. Second are the recurring dynamics 

between blacks and whites, including whites passively accepting the institutionalization of white 

power; despite multi-layers of truth telling, trust can emerge; whites should increase their 

knowledge on matters of race; whites should seek healing for their racism; and whites need to be 

alert to the sins of omission in racism. Third, they explore attempts by institutions to address 

diversity. Rigid boundaries for access to minorities in institutions remain despite affirmative 

action efforts, and many blacks in these institutions prefer to work in black institutions. Many 

institutions are electing to hire only the exceptional blacks, fearing that too many will lead to too 

much change. The authors conclude that a retrenchment on matters of race is occurring in 

institutions as gains made by blacks are reversed.44 Two things emerge from their assessment 

consistent with research in this dissertation. First, they place a significant burden on whites to 

address their oft ignored racism and the privilege it provides them, and second, it offers limited 

hope that things will change since whites may be reluctant to engage at a level and frequency 

necessary for change to occur. 

43 Boyd and Bohler, 190. 
44 Boyd and Bohler, 191-207. 
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Reconciliation and Racism in Adventist Literature 

Given the pronouncements of one of Adventist's earliest pioneers, Ellen G. White, on the 

matter of race relations between blacks and whites and the historical challenges posed to the 

denomination by racial discrimination and disparity, it is surprising that the SDA Church has not 

had a more prominent stance on issues of reconciliation and racism in its published material.45 

Or, perhaps this should not be surprising, given the evidence documented by Adventist scholars 

Malcolm Bull and Keith Lockhart showing that the SDA Church, while concerned with the 

downtrodden, was nevertheless convinced, on the whole, that indirect approaches to racial 

discrimination and disparity were preferred to social protest.46 Indeed, in the 1960s, Adventist 

leaders regarded the Civil Rights Movement as inappropriate interference in politics; they 

regarded its marches, for example, as coercive. Consequently, Adventist publications ignored 

issues of racial injustice until the late 1960s.47 But it would not be until 1985 that the SDA 

Church issued its first official statement on the issue of race,48 belatedly following in the 

footsteps of its messenger, Ellen G. White. 

45 Delbert W. Baker, Make Us One: Celebrating Spiritual Unity in the Midst of Cultural Diversity (Boise, 
ID: Pacific Press Publishing Association, 1995; Ronald D. Graybill, "Historical Contexts of Ellen G. White's 
Statements Concerning Race Relations" (Ph.D. diss., Andrews University, 1968); Ronald D. Graybill, E. G. White 
and Church Race Relations (Washington, DC: Review and Herald Publishing Association, 1970); Ronald D. 
Graybill, Mission to Black America: The True Storv of Edison White and the Riverboat Morning Star (Mountain 
View, CA: Pacific Press Publishing Association, 1971); Frank W. Hale, Jr., Out of The Trash Came Truth: The 45th 

Anniversary of the 1962 Challenge of the People, and for the People Against Racism in the Seventh-dav Adventist 
Church (Columbus, OH: F.W. Hale, 2007); Samuel Koranteng-Pipim, Must We Be Silent: Issues Dividing Our 
Church (Ann Arbor, MI: Berean Books, 2001); Sakae Kubo, The God of Relationships: How the Gospel Helps to 
Reach across Barriers Such as Race. Culture and Gender (Hagerstown, MD: Review and Herald Publishing 
Association, 1993); Alven Makapela, The Problem with Afiricanitv in the Seventh-dav Adventist Church (Lewiston, 
NY: E. Mellen Press, 1996); Caleb Rosado, Broken Walls (Boise ID: Pacific Press Publishing Association, 1990). 

46 Bull and Lockhart, [1989], 203. 
47 The author argues that Adventists viewed "the civil rights movement not as a great moral crusade but as 

a troubling instance of improper involvement by religious leaders in politics. Part of the Adventist objection to the 
movement had to do with the coercion involved in boycotts and marches." Douglas Morgan, Adventism and the 
Republic: The Public Involvement of a major Apocalyptic Movement (Knoxville: University of Tennessee Press, 
2001), 158-61, 159. 

48 Missing from this statement is any acknowledgment of culpability and expressions of remorse. Bull and 
Lockhart, [1989], 203; "A Statement on Racism." 
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As for the writings of White, her statements on racism need to be evaluated through the 

prism of a cultural crusader prior to 1899 and as a pragmatic practitioner after that date. White 

vehemently opposed the segregationist policy enacted by the SDA Church in 1889. She 

denounced the policy as unwarranted since it could perpetuate prejudicial attitudes. Yet, by 

1899, following attacks on the workers and crew of the boat (The Morning Star) her son was 

using to evangelize blacks along the Mississippi River and the wave of anti-Reconstruction 

efforts, particularly in the South, she reversed herself to mitigate white prejudices.49 Bull and 

Lockhart have provided an excellent analysis of Adventists' race relations stance. Their central 

thesis that the SDA Church's self-understanding of being a refuge from a hostile nation, all the 

while mirroring institutions and customs of the United States, reflects ambivalence in addressing 

social ills.50 

Ronald D. Graybill was the first white Adventist scholar to wade into the apparent mine 

field of Ellen White's statements on race relations and to offer a coherent explanation for the 

shifts in her position regarding the issue of segregated congregations in the SDA Church. His 

dissertation and subsequent two books cover the period in which Ellen White wrote on the 

subject of race relations in the SDA Church. The intent of his research was to clarify whether 

White's writings, with some suggestive racial overtones, were based on the prevailing and now 

discredited scientific view of race with its essential belief in the inferiority of blacks. One 

conclusion Graybill makes is that White's statements regarding segregation were made on the 

basis that Adventists working in the South, where racial hostilities were most acute, should be 

protected from acts of violence directed against them. Without this historic context, her 

segregation statements could be misunderstood, and charges of racism could be hurled. Graybill 

49 Ellen G. White, The Southern Work (Washington, DC: Review and Herald Publishing Association, 
1966), 15, 83-84. 

50 Bull and Lockhart, [2007], xiii. 



also affirmed that Ellen White believed "in the essential equality of the Negro and the 

Caucasian."51 

Racial hostilities were also at the heart of White's statement regarding separate 

educational and religious services. Dealing with perhaps the most contentious issue-namely the 

rationale for the pre-and post-1908 statements of White in which she appears to contradict her 

previous denunciation of racial segregation and discrimination, Graybill argued that increased 

racial tensions led to "White's conviction that extreme caution must be exercised in order to 

prevent the closing of the Negro work entirely in the South." He also confirmed that, despite 

these racial hostilities, White never outlined a prescription of segregation for all time and in all 

places; rather it was a "temporary [geographic] expedient."53 It should be noted that Graybill's 

research was at the time lauded by church leaders since it appeared to extricate the SDA Church 

from a potential embarrassment that Ellen White's conflicting statements indicated a possible 

"black problem." Indeed, the most influential black leader at that time and beyond, E. E. 

Cleveland, wrote an endorsing forward to Graybill's first book. The endorsement served as a 

type of black imprimatur, which some regard to have dispelled any doubts that may have existed 

concerning White's race relations writings.54 

Seeking to clarify the apparently contradicting statements of Ellen White, Graybill argues 

in his first book that, while his interpretative framework is neither exhaustive nor complete, it 

enhances current understanding of these contradictions. In establishing his interpretive 

framework, he focuses on the waning years of Reconstruction and Southern white hostilities 

51 Ronald D. Graybill, E. G. White and Church Race Relations (Washington, DC: Review and Herald 
Publishing Association, 1970), 101-02. 

" Ronald D. Graybill, 1970,102. 
53 Ronald D. Graybill, 1970, 102. 
54 Cleveland writes, "Ronald Graybill has placed certain statements by Ellen G. White on race relations, 

which have been misunderstood, in their correct historical setting, and conclusively demonstrated their true meaning 
in terms of the situation that called them forth. In so doing he has performed a most valuable service for the church, 
by removing the cause of misinterpretation-ignorance of historical context." Ronald D. Graybill, 1970, 6. 
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towards blacks and those whites who sought to help them. He also contrasts these racial 

hostilities towards blacks with Booker T. Washington's more naive presentations on the 

achievements of some blacks, which was countered by the sociologist W.E.B. DuBois. Graybill 

reflects on the period 1895 to 1910 with its retrenchment of black freedoms including the right to 

hold public office and segregation being the accepted societal norm.55 He notes that it was in 

this atmosphere that Ellen White writes of the church's outreach in the South veering towards an 

untimely end. Graybill concludes the book by affirming that Ellen White viewed blacks as equal 

to whites and that any differences were "the result of environmental influences."57 

In his published dissertation, black Adventist theologian Alven Makapela seeks answers 

to the oft-asked question of church duplicity: Does the SDA church theologically uphold 

inclusion while actually practicing cultural exclusion of Africans? Makapela contends that the 

SDA Church was "unintentionally" the heir of white prejudice against people of African descent, 

so that despite an "Adventist perspective," misconceptions about African people have been 

unquestioningly appropriated through the lens of a secular worldview. Framing the church's 

problem with Africanity as sinful, Makapela questions why the SDA Church does not speak 

heartfelt truth to its white members.58 

Black Adventist Systematic theologian Samuel Koranteng-Pipim aptly offers a 

conservative apologetic on hot button issues confronting the Adventist Church, including racism. 

He asserts that while cherishing racial attitudes and practicing segregationist policies, most 

Adventists are convinced that racism is not a problem afflicting the church. Koranteng-Pipim 

describes racism as an ideology of supremacy that denies the fundamental tenets of Christianity 

55 Ronald D. Graybill, 1970,28-34; 82-87; 110-11. 
57 Ronald D. Graybill, 1970, 112. 
58 The author defines "Africanity" as "the totality of values, ways of being and acting which for many 

generations have developed out of the long African traditional experience and reality." Makapela, 2,255. 
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and argues that most Christians, if not all, respond to it only when it is politically expedient to do 

so. He sees reflected in the current Regional Conference structure ongoing racial division that is, 

among other things, a lingering embarrassment to the church. Challenging apparent myths 

regarding the necessity of maintaining these conferences, Koranteng-Pipim forcefully argues for 

the dismantling of "racially separate conferences" while improving race relations and instituting 

nondiscriminatory policies.59 

In his edited book, Make Us One, black administer Delbert Baker proffers that without 

diversity, the SDA Church will not succeed, but that there was a time limit on the church to take 

the historic opportunity to exhibit the gospel's power to unite as compared to culture's power to 

divide. Left unanswered is the question posed by one of the authors as to whether the church's 

engagement in a unique experiment for a Protestant church, namely a worldwide united 

fellowship, will succeed. Since the church's motivation for a positive outcome is more rooted in 

its theological self-understanding as the Remnant church than in a social consciousness or civic 

mindedness, the verdict is hard to cipher. Throughout the book, inclusiveness is emphasized, 

diversity is to be celebrated, and ethnic understanding and sensitivity are encouraged. However, 

while steps to solving cultural conflicts are explored, these steps are presented in a vacuum, as 

though the church has not had or continues to not have any interethnic conflicts to resolve. Thus, 

the "vexed question" remains.60 

Hispanic Adventist sociologist Caleb Rosado names reciprocal learning as vital in 

developing cultural sensitivity. With a socio-historical lens, Rosado sees as one of Christianity's 

principle tasks the counteracting of societal stereotypes and prejudicial attitudes towards ethnic 

minorities. He observes that in the United States, homogeneous values dominate a 

59 Koranteng-Pipim, 305, 312, 341, 354,400. 
60 Baker, Make Us One. 1995, 10,24f, 216f, 
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heterogeneous society. Also identified is the danger of uniformity misconstrued as unity, which 

leads, paradoxically, to equally destructive ethnocentrism. For Rosado, ethnocentrism impedes 

interethnic relations structurally and socially, with those in the ascendency holding sway over 

those in the diminutive position.61 Sadly, Rosado similarly ignores specific references to ethnic 

tensions between blacks and whites that have been a feature of Adventism in several countries. 

Finally, Calvin Rock's investigation into the dilemma facing black Adventists is framed 

as "institutional loyalty" over against "racial freedom." He charts the socio-political narrative of 

discrimination and demands as the SDA Church was coerced to confront the ugliness of 

individual and institutional racism. Rock assesses the ambivalent position of blacks within a 

majority white denomination by confirming that blacks can be both loyal and free as they have 

continued to pursue their struggle for equality and selfhood. Whether under church-sanctioned 

segregation or integration, where their political power was denied, the nature of black freedom, 

argues Rock, has been constant, while strategies of white church leaders have fluctuated to suit 

the times. Black protest has also had to survive "theological, socio-religious, and socio-political 

constraints that inhere in their denomination's beliefs and practices." Since these beliefs and 

practices were advanced by white theologians, Rock is convinced that a black Adventist theology 

is a prerequisite to reinterpret freedom and faith. Viewing both liberation and reconciliation as 

insufficient principles upon which a black Adventist theology can be founded, Rock opts for 

S -J 

"restoration" as a means of individual renewal and social rectitude. 

61 Rosado, 18, 31. He asserts that "While it is true that certain basic principles of Christian action and ways 
of doing things transcend culture, the gospel allows for much more latitude than the church is often willing to 
allow." 117. 

62 Rock, 1984,64,96. 
63 Rock, 1984,162-64, 214-16. Of restoration, he writes, "As a conceptual framework for black theology, 

restoration gives ultimate meaning to one's understanding of the character and will of God as well as the nature and 
destiny of the human being," 213. 
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Clergy Practitioners in the Racial Reconciliation Movement 

Clergy practitioners who have been at the forefront of the evangelical racial 

reconciliation movement of the late 1980s through 1990s have documented their efforts.64 An 

extensive review of this literature has been undertaken by Emerson and Smith who trace the 

history, theology, and practice of racial reconciliation by evangelicals. This theology they argue, 

was conceived by pioneers of the modern evangelical reconciliation movement as a four-part 

process: blacks and whites are to foster increased interpersonal relationships; structural 

inequality is to be recognized and resisted by all; whites, the architects and beneficiaries of 

privilege, are to repent of personal, historical and social sins; and blacks are to be willing to 

forgive whites when asked to do so.65 Social scientist Nancy Wadsworth has also studied this 

racial reconciliation movement and has concluded that the movement lacked sustainability due in 

part to the "different cultural tool kits employed by white and non-white evangelicals."66 

Wadsworth detects that ethnic minorities have a preference for a more relationship-oriented 

54 Michael Battle, Reconciliation: The Ubuntu Theology of Desmond Tutu (Cleveland: Pilgrim Press, 
1997); Tony Campolo and Michael Battle, The Church Enslaved: A Spirituality of Racial Reconciliation 
(Minneapolis: Fortress Press, 2005); Laurene Beth Bowers, Becoming a Multicultural Church (Cleveland: Pilgrim 
Press, 2006); Brad Christerson, Korie L. Edwards, and Michael O. Emerson, Against All Odds: The Struggle for 
Racial Integration in Religious Organizations (New York: New York University Press, 2005); Susan E. Davies and 
Sister Paul Teresa Hennessee, eds., Ending Racism in the Church (Cleveland: Pilgrim Press, 1998); Curtiss Paul De 
Young, Michael O. Emerson, George Yancey, and Karen Chai Kim, United By Faith: The Multiracial Congregation 
as an Answer to the Problem of Race (Oxford: Oxford University Press, 2003); John W. de Gruchy, Reconciliation: 
Restoring Justice (Minneapolis: Fortress Press, 2002); Mark Deymaz, Building a Healthy Multi-Ethnic Church (San 
Francisco: John Wiley & Sons, 2007); Michael O. Emerson, People of the Dream: Multiracial Congregations in the 
United States (Princeton: Princeton University Press, 2006); Samuel George Hines and Curtiss Paul DeYoung, 
Bevond Rhetoric: Reconciliation as a Wav of Life (Valley Forge, PA: Judson Press, 2000); Dennis L. Okholm, ed., 
The Gospel In Black and White: Theological Resources for Racial Reconciliation (Downers Grove, IL: InterVarsity 
Press, 1997); Norman Anthony Peart, Separate No More: Understanding and Developing Racial Reconciliation in 
Your Church (Grand Rapids, MI: Baker Books, 2000); Spencer Perkins and Chris Rice, More Than Equals: Racial 
Healing for the Sake of the Gospel (Downers Grove, IL: InterVarsity Press, 1993); George A. Yancey, Bevond 
Black and White: Reflections on Racial Reconciliation (Grand Rapids, MI: Bakers Books, 1996); and George A. 
Yancey, Bevond Racial Gridlock: Embracing Mutual Responsibility (Downers Grove, IL: InterVarsity Press, 2006. 
Since the research of Emerson and Smith on racial reconciliation within the evangelical community is thorough, 
repeating this history was deemed unnecessary, Emerson and Smith, 51-68. 

65 Emerson and Smith, 54-55. 
66 Nancy Wadsworth, "Religious Bridging: Evangelical Racial Reconciliation as Race Project," lecture, 

American Political Science Association Conference, Chicago, 2007, 
http://www.allacademic.eom//meta/p_mla_apa_research_citation/2/l/0/8/6/pages210866/p210866-1 .php (accessed 
August 17, 2010). 
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models of reconciliation in contrast to the more politically oriented model preferred by whites, a 

A•'7 

perspective shared by Emerson and Smith. These different perceptual realities leave many 

whites able to ignore white privilege, structural injustices, and their own involvement in 

sustaining these norms, whereas Christians of color tend to challenge and seek structural 

transformation to end racial disparities. 

In light of the fact that Emerson and Smith, as well as Wadsworth, have conducted an 

excellent review of the publications arising from the racial reconciliation movement, my review 

will be limited to a few authors writing on multiracial religious communities and reconciliation 

reflections. Since coauthoring the groundbreaking Divided bv Faith, Michael O. Emerson has 

coauthored several books with a multicultural congregational theme. Beginning with United bv 

Faith. Emerson and his colleagues make a case for multicultural congregations being one of the 

answers to the problem of racial discrimination in the United States. They confirm that changing 

demographics show that the United States is soon moving towards having no overall majority 

ethnic group, yet 90 percent of worshippers attend "racially homogeneous congregations."68 

Since both demographics and improved race relations point in the directions of racially mixed 

congregations, the authors assert that where possible multiracial Christian congregations should 

be normative, and the book offers their rationale. They define a racially homogeneous 

congregation as "one in which no one racial group is 80 percent or more of the congregation; just 

7.5 percent of the over 300,000 religious congregations in the United States are racially 

67 Emerson and Smith, 6f. They further note that despite the fact that white evangelicals have "the 
subcultural tools to call for radical changes in race relations, they most consistently call for changes in persons that 
leave the dominant social structures, institutions, and culture intact," 21. 

68 DeYoung, Emerson, Yancey, and Kim, 4. 
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mixed."69 Given the immense racial barriers, valiant and insightful leadership of clergy and laity 

alike are prerequisites. 

In Against All Odds, Emerson and his coauthors offer insights into how religious 

organizations and race relations operate in the U.S. Using an ethnographic methodology, they 

chart the experience of six religious volunteer organizations as they sought to become more 

racially and ethnically diverse. They appropriate the racial formation position of Michael Omi 

and Howard Winant in summarizing what they had learned from these six case studies.70 Within 

Within these organizations, they observed tensions over competing racial projects of the different 

groups as they sought influence. Often the victorious racial projects were detrimental to the 

organization's race relations efforts, leading to organizationally sanctioned racial divisions. 

White flight was deemed a considerable factor in the decline of whites where they were not the 

majority in these organizations while diversity in the worship experiences was beneficial. Also, 

provided individuals had a supportive homogenous group, they reported a more enriched 

interracial experience. Their more hopeful finding was that where leaders modified their racial 

understandings and practices, over time racial inequities were minimized.71 

Finally, in Beyond Black and White, sociologist George A. Yancey challenges 

individuals and churches that have avoided racial reconciliation to move beyond the pretension 

of harmony to true unity in Christ. Yancey is in no doubt about where the burden lies in 

championing the cause of reconciliation: "the moral presence of the church is essential in the 

69 DeYoung, Emerson, Yancey, and Kim, 2. 
70 Omi and Winant "define racial formation as the sociohistorical process by which racial categories are 

created, inhabited, transformed, and destroyed." The theory has a two-step process, "historically situated projects in 
which human bodies and social structures are represented and organized," which is linked "to the evolution of 
hegemony, the way in which society is organized and ruled." Michael Omi and Howard Winant, Racial Formation 
in the United States: From the 1960s to the 1990s. 2nd ed. (New York: Routledge, 1994), 55f. 

71 Christerson, Edwards and Emerson, 2, 78f, 103f, 124, 182-85 
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battle against racism if racial peace is ever going to be possible in our time."72 By taking the 

perspective of black and white Christians, Yancey probes the problem of racism in order to 

devise appropriate responses to it. Much of the book is spent countering misconceptions and 

strongly held beliefs of blacks and whites, including blacks charging whites of being racists; 

whites ignoring modern racism [stating racial discrimination is passe, yet minorities continue to 

seek advantages, which are now unfair]; and discomfort with interracial marriages and the 

offspring of such unions. Having an expanded vision that encompasses all ethnic groups is what 

it will take to move beyond black and white, a feat made possible only by repentance from the 

sin of racism, argues Yancey.73 

In a more recent work, Yancey offers a critique of four secular approaches to addressing 

racism that have been embraced by Christians: Colorblindness, Anglo-Conformity, 

Multiculturalism, and White Responsibility. Not surprisingly, Yancey finds that these four 

models of addressing racism ultimately come up short because of the lack of a spiritual 

perspective. His favored paradigm is the mutual responsibility model, which is not dissimilar to 

his earlier thinking; in this model, both whites and blacks acknowledge areas of challenge which 

need to be repented of, making blacks and whites less adversaries and more collaborators. While 

the mutual responsibility model has much to commend it, it nevertheless minimizes the place of 

white privilege and institutional racism, since both adversely impact disparity, making shared 

responsibility anything but mutual.74 Furthermore, blacks in the United States have had to 

72 Yancey, Beyond Black and White. 1996, 7. 
73 Yancey, Beyond Black and White. 1996,22f, 27f, 97f; lOlf; 123f; 126f; 150-55. 
74 Yancey states that they are: The first is Colorblindness, which contents that racial reconciliation will 

evolve by focusing on racial advances and ignoring past discrimination; yet ignoring racial realities only serves 
those that benefit from racial discrimination and disparity. Next, Anglo-Conformity argues for the upward mobility 
of ethnic minorities as they assume white American values, but it ignores the fact that racism is at the heart of 
minorities failure to succeed. Multiculturalism attempts to combat racial alienation and low self-esteem inflicted on 
ethnic minorities by the dominant culture through the emphasis of the value of minority cultures. Multiculturalism 
is philosophically on par with cultural pluralism, since it allows for distinctive cultures to coexist without 
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contend with disproportionate discrimination and prejudices, so to hold them equally responsible 

for such behaviors inflicted upon them would appear to be unreasonable at best. 

Reconciliation in the Peace and Justice Movements 

In a world riven by perpetual violent conflicts, reconciliation, be it sacred or secular, 

continues to demand the attention of peacemakers, arbitrators, conciliators, envoys, ambassadors, 

governmental and nongovernmental officials, as well as those in the academy. Consequently, 

centers for global peace initiatives now populate many of the leading academic institutions the 

world over, and along with them have come volumes dedicated to the art of reconciliation, 

conflict resolution, and peacemaking. A sample of the most quoted volumes have been used in 

this review to indicate the direction the Peace and Justice movements have taken in pursuing 

peacemaking utilizing reconciliation strategies. That these movements have embraced 

reconciliation as a medium for conflict resolution and should be instructive to the religious 

community where the issue of race relations remains unsettled.75 As some of these volumes do 

assimilation to the majority culture. Yet multiculturalism can lead to fractured or balkanized societies lacking in 
universal and social norms. Finally, White Responsibility centers racial conflict solely with the majority culture 
from which minorities must be liberated and empowered. The concept of white privilege is used by advocates of 
this model to demonstrate the subtle ways in which majority groups' benefit from their racial status. Yet, minorities 
cannot be completely absolved of all responsibility for racial conflict and disparity, since this leads only to 
defensiveness and anger among white majorities. Yancey, Bevond Racial Gridlock. 2006, 138-39. 

75 A sample of the most quoted volumes are as follows: Mohammed Abu-Nimer, ed., Reconciliation. 
Justice and Coexistence: Theory and Practice (Lanham, MD: Lexington Books, 2001); R. Scott Appleby, The 
Ambivalence of the Sacred: Religion. Violence, and Reconciliation (Lanham, MD: Rowman & Littlefield 
Publishers, 2000); Yaacov Bar-Siman-Tov, ed., From Conflict Resolution to Reconciliation (New York: Oxford 
University Press, 2004); Amy Benson Brown and Karen M. Poremski, eds., Roads to Reconciliation: Conflict and 
Dialogue in the Twentv-First Century (Armonk, NY: M. E. Sharpe, 2005); Herbert H. Blumberg, A. Paul Hare and 
Anna Costin, Peace Psychology: A Comprehensive Introduction (Cambridge: Cambridge University Press, 2006); 
Erin Daly and Jeremy Sarkin, Reconciliation in Divided Societies: Finding Common Ground (Philadelphia: 
University of Pennsylvania Press, 2007); John B. Hatch, Race and Reconciliation: Redressing Wounds of Iniurv 
(Lanham, MD: Lexington Books, 2008); Brian Hutchinson, G. E. Moore's Ethical Theory: Resistance and 
Reconciliation (Cambridge: Cambridge University Press, 2001); Ho-Won Jeong, Peacebuilding in Postconflict 
Societies: Strategy and Process (Boulder, CO: Lynne Rienner Publishers, 2005); John Paul Lederach, Building 
Peace: Sustainable Reconciliation in Divided Societies (Washington, DC: U. S. Institute of Peace Press, 1997); 
Robert L. Rothstein, ed., After the Peace: Resistance and Reconciliation (Boulder, CO: Lynne Rienner Publishers, 
1999); Nicholas Tavuchis, Mea Culpa: A Sociology of Apology and Reconciliation (Stanford: Stanford University 
Press, 1991); Ronald W. Walters, The Price of Racial Reconciliation (Ann Arbor: University of Michigan Press, 
2008); Andreas Wimmer, Richard J. Goldstone, Donald L. Horowitz, Ulrike Joras, and Conrad Schetter, eds., 
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not specifically address racial reconciliation within religious communities, this literature review 

is confined to writings that come closest to addressing this issue and context and can demonstrate 

the evolution in how reconciliation is conceived. One compelling book on the subject of racial 

reconciliation was authored by law professor Eric K. Yamamoto, one of the first to address 

interethnic and interracial hostilities. Given demographic shifts in the United States, which are 

leading toward a nation of minorities, Yamamoto argues that reconciliation will remain an 

imperative as, otherwise, intergroup conflict and suspicion will continue to militate against 

lasting alliances. The key to resolving these conflicts, for Yamamoto, is interracial justice, 

defined as the awareness of the ways, past and present, ethnic groups have injured each other and 

how proactive steps towards addressing these grievances may lead to more positive relations. 

To achieve interracial justice, Yamamoto argues for "race praxis"—a practical process of 

engagement, change and reflection—with four connecting dimensions. First is recognition, an 

empathetic realization of the anger and hope of the wounded; acknowledging the debilitating 

constraint one group imposes on another. Second, Yancey acknowledges that ethnic groups are 

both aggressors and aggrieved in relationship to other groups and must take responsibility for 

both roles. Reconstruction is the third dimension, an active and mutual process of finding 

psychosocial healing through forgiveness and apologies. Finally, reparation is designed to 

deconstruct and decenter material and structural power differentials, removing disparity. 

Yamamoto utilizes a multidisciplinary approach using postcolonial, peace, ethnic and feminist 

studies, and indigenous healing practices as well as liberation theology as the theoretical 

K\ 
underpinning of his dimensions of interracial justice. 

Facing Ethnic Conflicts: Toward a New Realism (Lanham, MD: Rowman & Littlefield, 2004); Everett L. 
Worthington, Jr., Forgiveness and Reconciliation: Theory and Application (New York: Routledge, 2006); 
Yamamoto. Interracial Justice. 1999. 

76 Yamamoto, I f ,  9f, 174f, 153-71. 
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In The Ambivalence of the Sacred, historian R. Scott Appleby engages religion in 

peacebuilding more directly than does Yamamoto. His goal is to discover the role of religion 

and religious actors in violent conflicts and how some of these actors justify their violent and 

nonviolent actions as sacred duty. Appleby argues that, despite the plethora of religiously 

inspired violence the world over, religious peacebuilding is attempting to reshape these zones of 

conflict. Internal pluralism-the diverse beliefs and practices of a religious organization-is a key 

concept for Appleby, as it demonstrates the adaptable nature of religion. If exercised 

appropriately, this pluralism will seek to engage in an international dialogue on rights and 

responsibilities, promoting theologies of mission that foster respect for individual and religious 

liberty and prioritizing ecumenical and interreligious dialogue as a means of mitigating 

conflict.77 

A collection of conference essays promoting peace and justice, Reconciliation. Justice, 

and Coexistence, offers useful theoretical frameworks for achieving reconciliation and 

peacebuilding. The book gives an excellent overview of the theory and practice within the peace 

and justice movement. Of particular relevance to this dissertation are the twelve approaches to 

reconciliation outlined by Johan Galtung. Galtung, who perceives reconciliation to be a process 

that prepares the way for justice and peace, assesses the value of twelve reconciliation 

approaches but concludes that it is the synthesis of these approaches that leads to the best 

outcome.78 Of the twelve reconciliation approaches, only five of the most relevant approaches 

77 Appleby, 7, 19f, 28f, 212-13; 245f. 
78 The twelve approaches are: the Exculpatory Nature-Structure, Reparation-Restitution, Apology-

Forgiveness, Theological-Penitence, Juridical-Punishment, Codependent Origination-Karma, Historical-Truth 
Commission, Theatrical-Reliving, Joint Sorrow-Healing, Joint Reconstruction, Joint Conflict Resolution, and ho 'o 
ponopono. Galtung recommends the "ho 'o ponopono " approach since it is more holistic, and it embodies the other 
eleven. Johan Galtung, "After Violence, Reconstruction, Reconciliation, and Resolution," in Reconciliation. Justice, 
and Coexistence. 5-20. 
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are briefly assessed because of their individual focus on issues addressed in this dissertation 

including reparations, forgiveness, truth-telling, conflict management, and emotional healing. 

The Reparation/Restitution Approach addresses how the harm and resultant trauma 

caused by the aggressor is alleviated to some extent by repair and replacement and the restoring 

of the status quo. This approach is more comprehensive than simply compensating the aggrieved 

since it could amount to nothing more than a pay-off for a guilty conscience. The inherent 

obstacle to this approach is the unwillingness of both parties to agree on the restitution process or 

amount or, simply stated, "What is fair?" Further, it matters how influential the aggrieved are 

relative to the aggressors, since aggressors tend to balk at being disadvantaged, as evidenced by 

the lack of progress on reparations for descendants of former slaves in the U.S. Next, the 

Apology/Forgiveness Approach envisages the expression and acceptance of a sincere apology 

for injurious behavior. This approach could be viewed as superficial since apologies are 

ultimately just words. Additionally, this approach is attitude and not behavior oriented, leaving 

the aggrieved with the burden of having to live with the symptoms of the injury long after the 

7Q 
aggressor has been exonerated. 

The Historical/Truth Commission Approach seeks to explore in detail what actually 

occurred by vocalizing the facts. Yet, even this truth-telling can amount to little more than a 

descriptive without the needed prescriptive that ensures necessary consequences for perpetrators. 

Also, this form of reconciliation could come at the expense of more substantive issues of 

structural and institutional reforms. In the Joint Conflict Resolution Approach, leaders serve as 

representatives of the conflicting groups in bringing about resolution despite the fact that they 

may have been instrumental in initiating the conflict. However, its inherent strength may also its 

79 Johan Galtung, "After Violence, Reconstruction, Reconciliation, and Resolution," in Reconciliation. 
Justice, and Coexistence. 6-8. 
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weakness, given the top-down nature of this approach in which those at the bottom are often 

excluded from any direct negotiations. A way to mitigate this passive involvement of the masses 

is to encourage individuals to discuss what went wrong and what might have averted the conflict. 

Finally, the Hawaiian Ho'o ponopono Approach of facts and responsibility sharing, joining 

reconciliation and closure, is achieved as a moderator brings the two conflicting group together. 

The story of the conflict is written down on a piece of paper, provided both sides agree on its 

content, and later the paper is burnt ceremonially to symbolize closure. Prior to the burning, the 

most fortunate compensate the least fortunate for any expenses incurred.80 

These five approaches to reconciliation collectively embody Yamamoto's Interracial 

Justice model in that they address how the actions of the aggressors have impacted the aggrieved 

and who should take responsibility for both intrapsychic and interpersonal consequences. The 

creation of an agreed upon metanarrative that expresses the essence of the conflict, while 

honoring painful trauma experiences, is in evidence. There is also the appropriate expression of 

an apology and forgiveness process, which leads to just compensation process, culminating in a 

ritual communal healing. Finally, the issue of reparations is addressed not simply as a means of 

compensation but as a restoration and renewal of tangible elements of the relationship. 

Tackling the contrast between conflict resolution and reconciliation, peace studies 

professor Yaacov Bar-Siman-Tov and his colleagues assert that while conflict resolution may 

end a dispute, it does not prevent a renewed outbreak of conflict or harmonize fractured 

relationships between the protagonists. However, reconciliation goes beyond conflict resolution 

in that it addresses cognitive and emotional hindrances to normalized relations, and it seeks to 

80 Johan Galtung, "After Violence, Reconstruction, Reconciliation, and Resolution," in Reconciliation. 
Justice, and Coexistence. 12, 17-18. 
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restore and establish positive relations.82 The outcome of the reconciliation process should, 

therefore, include "mutual recognition and acceptance, invested interests and goals in developing 

peaceful relations, mutual trust, and positive attitudes, as well as sensitivity and consideration for 

the other party's needs and interests."83 The authors see an important role for transformational 

leadership and forgiveness in the reconciliation process. The first lifts all involved in the 

reconciliation process to a higher level of motivation, and the second provides a moral 

underpinning that most religious traditions have in common. Another perspective is advanced by 

Daly and Sarkin who argue for a reconciliation process that is not backward-looking but is a 

positive reframing of a society's goal to move forward. As these conflict-ridden societies such 

as South Africa, Lebanon, Iraq, Liberia and the former Yugoslavia emerge from interethnic 

hostilities, they are turning more demonstratively to reconciliation as a means of re-establishing 

social order. With this in mind, the authors aim for two basic goals: to revamp the prevailing 

conceptions of reconciliation, such as personal healing, interpersonal relations, community 

rebuilding, national stability and international peace; and to reconfigure a more relevant 

reconciliation process for these nations in transition.84 

The contributions by the field of psychology to conflict resolution and peace studies, now 

called Peace Psychology, are also vital and can be traced to the father of American psychology, 

William James, whom Morton Deutsch calls "the first peace psychologist."85 As a specialized 

82 Bar-Siman-Tov, 4 
83 Bar-Siman-Tov, 15. 
84 As a consequence of these two assertions, Daly and Sarkin advocate for political and economic structural 

reforms along with personal healing, to ensure sustainable peace. Their conceptual justification for this new 
structural approach is a paradigm shift from an individual focus to a society focus, with nation-building and the 
establishment of a new social order - a redefinition of reconciliation. Hence, a national manifestation of 
reconciliation would be a joint commitment to a common purpose, with all ethnic groups sharing in this common 
vision. Daly and Sarkin, xii-xiv, 187, 199. 

85 Daniel J. Christie, Richard V. Wagner, and Deborah Du Nann Winter, eds., Peace. Conflict, and 
Violence: Peace Psychology for the 21s' Century (Upper Saddle River, NJ: Prentice Hall, 2001), ix-x. An additional 
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branch of psychology, peace psychology gained prominence during the nuclear arms race 

between the United States and the former U.S.S.R. as all branches of psychology explored 

theories and interventions to prevent a nuclear holocaust. The significance of peace psychology 

was established by the publication in 1986 of Psychology and the Prevention of Nuclear War and 

by the American Psychological Association establishing it as a new division. In the first-of-its-

kind textbook entitled Peace. Conflict, and Violence: Peace Psychology for the 21st Century, the 

authors, mindful of the historic context of the discipline and given the global nature of conflict, 

ensured that concepts, theories and practices were relevant for the multiplicity of violent and 

nonviolent global conflicts. They also located four key areas that peace psychology explores: 

violence, social inequalities, peacemaking and the pursuit of social justice.86 Furthermore, they 

observed that the contemporary trends in peace psychology research are in peacekeeping, nuclear 

proliferation and disarmament, international terrorism, genocide, militarism, nationalism, 

environmentalism, and human rights violations. 

Peace psychology adopts a multidisciplinary approach in its effort to bridge interethnic 

divides: philosophical, ethical, and religious thought; constructive themes from the world of art, 

music, and drama; behavioral, social, and political science research. In the post-Cold War era, 

the field attempts to highlight the insidious nature of structural violence, largely induced by 

social, political, and economic resource disparity.87 From this perspective, then, peacebuilding 

moves in the direction of social justice and parity in political and economic structures. Given the 

eclectic nature of the discipline, establishing specific foundational principles and assumptions is 

difficult since theories and practices proliferate. The diversity of thought allows for multiethnic 

reference is Herbert H. Blumberg, A. Paul Hare and Anna Costin, Peace Psychology: A Comnrehensive Introduction 
(Cambridge: Cambridge University Press, 2006), 2. 

8 Christie, Wagner, and Winter, "Introduction To Peace Psychology," in Peace. Conflict, and Violence. 7-
11. 

87 Christie, Wagner, and Winter, "Introduction To Peace Psychology," 7. 
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and multicultural input and exchange, facilitating the movement towards "cultures of peace." 

Yet, this very fluid and ever-expanding discipline is challenged by the numerous complex issues 

involved in achieving significant change and the lack of expertise of peace psychologists in 

OQ 

handling the multifaceted and multidisciplinary work of peace and social justice. These 

on 
challenges thus compound developing tensions that are influencing peace psychology. 

Nevertheless, peace psychology will continue to play a pivotal role in assessing causes of social 

injustices, overcoming disparity in its myriad forms and providing a framework of interethnic 

peaceful coexistence. 

One final review is merited since Everett L. Worthington, Jr. has distinguished himself as 

a research psychologist investigating psychosocial domains like marriage and family, 

forgiveness, stress and coping, and now forgiveness and reconciliation. In Forgiveness and 

Reconciliation. Worthington, in his customary manner, builds on his theory of forgiveness to 

create a clinical theory of promoting forgiveness. Applicable to individuals and groups, 

Worthington's evidence-based approach is a method of reconciliation. For Worthington, 

forgiveness is a means of dealing with the injustice gap (an unresolved transgression). These 

transgressions are stressful and can best be handled by a transformation of one's personality. 

Worthington reformulated his model of forgiveness to what he calls a biopsychosocial stress and 

coping theory of forgiveness, and with it he shows the role of emotions in emotional 

88 The United Nations designated 2000 as the International Year for the Culture of Peace, a concept with 
seven interdependent elements: social justice, human rights, nonviolence, inclusiveness, civil society, peace 
education, and sustainability. This multifaceted set of issues requires a multidisciplinary approach, which peace 
psychology seeks to fulfill. Daniel J. Christie, "Peacebuilding: Approaches To Social Justice," in Peace. Conflict, 
and Violence. 277,35If. 

89 Michael Wessells, Milton Schwebel, aand Anne Anderson, "Psychologists Making A Difference in the 
Public Arena: Building Cultures of Peace," in Peace. Conflict, and Violence. 352. 

90 These tensions include: "activism vs. analysis, universalism vs. relativism, proaction vs. reaction, and 
peac efiil means vs. peaceful ends." Deborah Du Nann Winter, Daniel J. Christie, Richard V. Wagner, and Laura B. 
Boston, "Conclusion: Peace Psychology for the Twenty-First Century," in Peace. Conflict, and Violence. 366. 
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forgiveness.91 Along with forgiveness, he articulates a fourfold intervention process of decision, 

discussion, detoxification, and devotion to achieve reconciliation. Since this is a 

psychotherapeutic approach, Worthington provides clinical vignettes to illustrate how the 

forgiveness and reconciliation process works with individuals. However, he resorts to familiar 

interpersonal conflict resolution strategies to foster healing in intergroup conflicts, while 

admitting that there is insufficient data to support such usage. Worthington also acknowledges 

that neither forgiveness nor reconciliation is a panacea to societal peace.92 

Whiteness and White Privilege in Psychosocial Literature 

In Critical Race Theory-the study of the relationship between race and power and the 

Q1 

role of racism within society,-disparity of resources is sustained by white hegemony.. Though 

often used interchangeably, the distinction between whiteness and white privilege is important. 

While white privilege addresses issues of unearned advantage favorable to people who have 

white skin over nonwhites; whiteness is considered a default standard and signifier of other 

ethnic groups, conferring dominance on whites in society.94 Famed black sociologist and activist 

activist W.E.B. Du Bois was the first to reference white privilege when he observed that low-

wage white workers "were compensated in part by a sort of public and psychological wage. 

They were given public deference and titles of courtesy because they were white."95 Blacks 

continued to voice Du Bois' prescient insight, but it was only as white scholars began to engage 

91 Worthington, 10,170f, 198f. In addition, Worthington establishes a five step process to achieve 
forgiveness, which he characterizes as "REACH": Recall the hurt, Empathize with the person who hurt you, Give an 
altruistic gift of forgiveness, Commit to the emotional forgiveness, and Hold on to forgiveness. Worthington, 262-
266. 

92 Worthington, 266-68f. 
93 Roy L. Brooks, Racial Justice in the Age of Obama (Princeton: Princeton University Press, 2009), 90. 
94 Derald Wing Sue, "The Invisible Whiteness of Being," in Addressing Racism: Facilitating Cultural 

Competence in Mental Health and Educational Settings, ed. Madonna G. Constantine and Derald Wing Sue 
(Hoboken, NJ: John Wiley & Sons, 2006), 15-17. 

95 W. E. B. Du Bois, Black Reconstruction in America: An Essav toward a History of the Part Which Black 
Folk Plaved in the Attempt to Reconstruct Democracy in America. 1860-1880 (New York: Russell and Russell, 
1966), 700. 
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the subject that whiteness and its privileges gained currency. Peggy Mcintosh, an academic and 

antiracism activist, is credited with the modern reintroduction of this phenomenon, including 

originating the nomenclature of white privilege. In her classic article "Unpacking the Invisible 

Knapsack," she addresses the privileges of being white, a fact reinforced by the hidden nature of 

these in-built advantages that whites are raised not to see.96 

There is now a substantial body of work focused on white privilege,97 but this literature 

review will confine itself to Paula S. Rothenberg's edited White Privilege: Essential Readings on 

the Other Side of Racism, a collection of the classic readings on white privilege by central 

figures from different disciplines. The essays and articles are arranged into four sections: the 

invisibility of whiteness; historical perspectives on whiteness; the power of privilege; how white 

96 Peggy Mcintosh, "White Privilege: Unpacking the Invisible Knapsack," in White Privilege: Essential 
Readings on the Other Side of Racism, ed. Paula S. Rothenberg, 3rd ed. (New York: Worth Publishers, 2008), 123-
132. 

97 Melanie Bush, Breaking the Code of Good Intentions: Everyday Forms of Whiteness (Lanham, MD: 
Rowman and Littlefield, 2004); Laurie M. Cassidy and Alex M. Mikulich, eds., Interrupting White Privilege: 
Catholic Theologians Break the Silence (Maryknoll, NY: Orbis Books, 2007); Madonna G. Constantine and Derald 
Wing Sue, Addressing Racism: Facilitating Cultural Competence in Mental Health and Educational Settings 
(Hoboken, NJ: John Wiley & Sons, 2006); George J. Sefa Dei, Leeno Luke Karumanchery, Nisha Karumanchery-
Luik, Playing the Race Card: Exposing White Power and Privilege (New York: Peter Lang, 2004); Joe R. Feagin 
and Eileen O'Brien, White Men on Race: Power. Privilege, and the Shaping of Cultural Consciousness (Boston: 
Beacon Press, 2003); Paula Harris and Doug Schaupp, Being White: Finding our Place in a Multiethnic World 
(Downers Grove, IL: InterVarsity Press, 2004); Matthew Frye Jacobson, Whiteness of a Different Color: European 
Immigrants and the Alchemy of Race (Cambridge: Harvard University Press, 1998); Robert Jensen, The Heart of 
Whiteness: Confronting Race. Racism, and White Privilege (San Francisco: City Lights, 2005); Kendall, 
Understanding White Privilege: Michael S. Kimmel and Abby L. Ferber, eds., Privilege: A Reader (Boulder, CO: 
Westview Press, 2003); George Lipsitz, The Possessive Investment in Whiteness: How White People Profit from 
Identity Politics, rev. ed., (Philadelphia: Temple University Press, 2006); Carole L. Lund and Scipio A. J. Colin, III., 
eds., White Privilege and Racism: Perceptions and Actions (San Francisco: Jossey-Bass, 2010); Terrance 
MacMuIlan, Habits of Whiteness: A Praematist Reconstruction (Bloomington: Indiana University Press, 2009); 
David R. Roediger, The Wages of Whiteness: Race and the Making of the American Working Class, rev. ed. 
(London: Verso, 1999); Paula S. Rothenberg, ed., White Privilege: Essential Readings on the Other Side of Racism. 
3rd ed. (New York: Worth Publishers, 2008); Shannon Sullivan, Revealing Whiteness: The Unconscious Habits of 
Racial Privilege (Bloomington: Indiana University Press, 2006); Derald Wing Sue, Overcoming our Racism: the 
Journey to Liberation (Hoboken: Jossey-Bass, 2003); Beverly Daniel Tatum, "Why Are All the Black Kids Sitting 
Together in the Cafeteria?" And Other Conversations about Race (New York: BasicBooks, 1997); Thandeka, 
Learning to be White: Money. Race, and God in America (New York: Continuum, 1999); Stephanie M. Wildman, 
Privilege Revealed: How Invisible Preference Undermines America (New York: New York University, 1996); 
Linda F. Williams, The Constraint of Race: Legacies of White Skin Privilege (University Park: Pennsylvania State 
University Press, 2003); and Tim Wise, White Like Me: Reflections on Race from a Privileged Son, rev. ed. 
(Brooklyn, NY: Soft Skull Press, 2008). 
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privilege can be resisted. Rothenberg calls attention to white privilege by juxtaposing the moral 

outrage and guilt that most whites express regarding racism and most whites' silence or refusal of 

responsibility for the privileges that they as beneficiaries receive from racism. She also voices 

the consensus view that whiteness goes unnamed and unexplored because it has been uncritically 

normalized by society. Once exposed to privilege, argues Rothenberg, whites will be challenged 

by issues of fairness and justice, as well as self-interest and whether to remain silent or speak out 

against the system of privilege.98 

The three essays selected to respond to the invisibility of white privilege approach the 

issue from different angles. Richard Dyer observes that since race is not a distinction that whites 

use to understand themselves, they are able to function assuming themselves to be the norm and, 

as such, assume also that they can speak on behalf of all human beings. Consequently, white 

people need to appreciate their particularity and to see themselves as white. Harlon Dalton takes 

Dyer's point a step further by stating that many whites adopt a rugged individualistic motif 

which tends to minimize notions of community, so collective concern is often viewed negatively 

as "groupthink" (minimizing conflict to reach a group census). Moreover, the avoidance of a 

racial identity subjects whites to being blindsided when blacks explore their racial identity. 

Hence, whites are baffled when blacks view them through blacks' dealings with other whites. 

Finally, Bell Hooks has observed that while whites may be oblivious to their whiteness, blacks 

have been scrutinizing the phenomenon since slavery, regarding it with suspicion, fear and 

hatred, and yet seeking to imitate it. This gazing on whiteness by blacks is an affront to whites, 

who wish to maintain their invisibility while exerting control over the "dark other" as they keep 

themselves invisible." 

98 Rothenberg, "Introduction," in White Privilege. 1-5. 
99 Richard Dyer, "The Matter of Whiteness," in White Privilege. 9-23. 
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The authors of "How White People Became White" note that eastern European 

immigrants to the United States initially had little racial awareness-given the social construction 

of race-but soon discovered its potency since they were ranked above blacks but below whites 

because of their varied languages and cultures. Therefore the quest of these new immigrants was 

to become both American and white in the process of Americanization. Jews were also 

subjected to this Americanization process since they were often viewed by whites as an inferior 

race. The country at the time had a virulent strain of anti-Semitism, but by achieving middle 

class status through education and increased wealth, Jews became part of the expanding view of 

whiteness. The people in the category of Hispanic, grouping together ethnicities from Latin 

America, were deemed to be white but separate from U.S. whites. Many Latinos had 

experienced racial classification as a legacy of the Spanish conquistadors before their arrival in 

the U.S., and some of their forebears' experience of discrimination, particularly in the 

Southeastern part of the country, is legendary. Their path to Americanization and assimilation, 

as with other ethnic groups, included the acceptance of white evaluations of the inferior nature of 

blacks as compared to whites and having their ethnic identities subsumed into a white racial 

identity. Consequently, the authors contend that many Hispanics are beneficiaries of whiteness 

today while others remain excluded.100 

George Lipsitz views whiteness as an organizing principle through which social and 

cultural transactions are conducted, hence his term "a possessive investment in whiteness," by 

which he means that throughout U.S. history the federal government has ensured that the gap 

between resources available to whites and other ethnicities widens. He references the New Deal 

Era, the Federal Housing Act of 1934, and the post-World War II era trade union rights as 

100 Philip C. Wander, Judith N. Martin, and Thomas K. Nakayama, "The Roots of Racial Classification," in 
White Privilege. 29-63. 
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largely benefitting whites because of the discriminatory manner in which the rules were 

implemented. Whether in policy and procedures related to housing, urban development and 

renewal, income, education, healthcare, criminal justice, or the environment, disparity abounds. 

This disparity is compounded through attacks by those mainly on the right of the political 

spectrum on civil rights activism, under the misguided notion that such activism is anachronistic. 

In her chapter entitled "The Constraint of Race," Linda Faye Williams identifies the race 

problem as a "white skin problem" and argues that unless this system of advantage is 

acknowledged and addressed; solutions to this age-old problem will remain elusive. Williams 

also suggests that income redistribution and changes in social policies can impact racial 

disparity. Charles W. Mills views the problem of whiteness as a global white supremacy, which 

expresses itself in racially hierarchical civic structvires run by Europeans. This global dominance 

makes it difficult for the nonwhite world to break through with a concerted voice. Closing the 

gap between the ideals of liberal democracies and the reality of white supremacy is, for him, the 

color line battle.101 

In order to make the system of unearned privilege more visible, Stephanie M. Wildman 

and Adrienne D. Davis identify the use of language as vital in the elimination of "isms." Isms, 

they argue, tend to individualize rather than globalize: they focus on larger categories rather than 

on specifics, and they are shorthand for undesirable. Thus any discussion of race, sex, sexual 

orientation, or class needs to address the power that fuels them. Their remedy is for whites to 

make privilege visible and to take ownership of their own racism.102 In his discussion of 

privilege as paradox, Allan G. Johnson emphasizes the obvious point that privilege is defined in 

relationship with another group or category. Hence, one need not be white, male, or 

101 George Lipsitz, "The Possessive Investment in Whiteness," in White Privilege. 67-104. 
102 Stephanie M. Wildman with Adrienne D. Davis, "Making Systems of Privilege Visible," in White 

Privilege. 114f. 
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heterosexual to benefit from privilege since privilege comes from identification with a particular 

category-it's not who you are but who you are with!103 

Peggy Mcintosh's seminal essay is useful for its practicality with its list of common 

occurrences that are taken for granted by most whites but which are illustrative of the privilege 

they exercise. Privilege, says Mcintosh, is unearned entitlement that confers dominance. 

Challenging this system of privilege begins with breaking the silence and denial of its existence, 

including the notion of equality, when inbuilt benefits have already favored the privileged.104 

The power of privilege leads Robert Jensen to conclude that privilege is the affirmative action of 

whites in the United States; consequently, this awareness of privilege is the first step towards 

privilege recovery.105 In the same vein, Tim Wise asserts that acknowledging privilege is not 

enough. He offers some practical considerations that include alliances with the underprivileged, 

protesting racial insensitivity, denouncing racial tracking in the classroom, curtailing white 

flight, and decrying the privileging of the elite. These suggestions all invite the holders of 

privilege to step outside of their comfort zone in an effort to mitigate privilege.106 Leonard Pitts 

echoes a familiar refrain, namely, that blacks generally obsess over racism while whites 

generally do not—the key is somewhere in the middle.107 

Finally, in resisting the power of privilege, Beverly Tatum urges that blacks and whites 

overcome their fear of discomfort, rejection and anger through constructive dialogue.108 Others 

admonish all to confront their own racism embedded from childhood, with a focus on the 

103 Wildman and Davis, 109-120. 
104 Peggy Mcintosh, "White Privilege: Unpacking the Invisible Knapsack," in White Privilege. 123-127. 
105 Robert Jensen, "White Privilege Shapes the U.S.", in White Privilege. 129-131. 
106 Tim Wise, "Membership Has Its Privileges: Thoughts on Acknowledging and Challenging Whiteness," 

in White Privilege. 133-136. 
107 Leonard Pitts, "Crazy Sometimes," in White Privilege. 137-141. 
108 Beverly Tatum, "Breaking the Silence," in White Privilege. 147-151. 
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oneness of our collective humanity.109 And Paul Kivel rehearses a pivotal suggestion made by 

Poling that whites establish alliances with blacks or "resistance communities."110 However, 

resistance to being resistant itself needs to be tackled, for which Kivel offers a twelve step 

guideline on how this hurdle can be overcome. First, one must assume that racism is every 

present, which is not a stretch given the historic nature of legalized racial discrimination in the 

United States. Second, observing who are at the center of attention and power will provide 

insight into the holders of privilege. Third, awareness of how racism is denied, minimized or 

justified reveals the level of discomfort that the privileged have in addressing it. Four, be aware 

of the historical context of whiteness and racism since it has evolved over time due to exposure 

and challenge. Five, an appreciation for the nexus between racism, economic issues, sexism and 

other forms of injustice is useful since it reveals a common trend of marginalization. Six, 

knowledge of the previous steps leads to the inevitable "so what?" and the need to take stand 

against injustice. Seven, it is important to be strategic in order to target the major issues like the 

source of power. Eight, since the fight against racism and inequality has been prolonged, not 

confusing a battle with the war is important. The fight is never over simply because some rights 

and freedoms are won. Nine, while name-calling and personal abusive behaviors are tempting, 

they have diminishing returns. Ten, supporting leaders of color in their fight for equality should 

be done consistently but not uncritically. Eleven, this is a community fight and not one for lone 

rangers since it is exacting. Finally, discussing these issues with the young as the next 

109 Joe Feagin and Hernan Vera, "Confronting One's Own Racism," in White Privilege. 153-157. 
110 Paul Kivel, "How White People Can Serve as Allies to People of Color in the Struggle to End Racism," 

in White Privilege. 159. 



generation of adults could serve to mitigate the effects of racism.111 Kivel's twelve steps should 

find a home in any reconciliation process. 

Summary 

This review of literature on racial reconciliation from the SCPC field, Adventism, clergy 

practitioners, the peace and justice movement, and the psychology and social psychology fields 

reflects an evolution in thinking regarding how interethnic reconciliation can effectively be 

accomplished in conflicted societies. All agree that the purpose of reconciliation is to achieve a 

more harmonious relationship between estranged parties, though there are variations in its 

definition. Although there is no consensus on how reconciliation is to be accomplished-with 

interventions ranging from the intrapsychic to the interpersonal to the intergroup-there is some 

commonality on the elements of a process. These generally agreed-upon elements include 

identification of the cause and nature of the conflict, how the offended and offenders are affected 

by the conflict, the role of forgiveness (regret, contrition, apology) in resolving the conflict, and 

the nature of the post conflict relationship. The SCPC field, Adventism, and clergy practitioners 

should be encouraged by the spiritual-ethical dimensions of reconciliation that are the basis for 

peacemaking within both the peace and justice movement and the social science fields. The fact 

that these latter fields have actively included guiding principles and interventional strategies 

from the realm of the spiritual and ethical in the reconciliation process should encourage SCPC, 

Adventism, and clergy practitioners to renew and sustain their participation this arena, since they 

have much to contribute. 

111 Rothenberg Paul Kivel, "How White People Can Serve as Allies to People of Color in the Struggle to 
End Racism," in White Privilege. 166-167. 
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CHAPTER 3 

A Historical Overview of the SDA Church in the United States and in Great Britain 

Relative to its Mission to Black Expansion and Protest 

The Color line has been drawn so incisively by the church itself that its 
proclamation of the gospel of the brotherhood of Jew and Greek, of bond and free, 
of white and black has sometimes the sad sound of irony, and sometimes there is 

in it the bitter cry of repentance.1 

The historical developments discussed in this chapter are chosen to show how the birth of 

a religious movement at a time of extreme societal fluctuations—including racial tensions—was 

able to thrive despite some growing pains. Some of the beliefs and practices of the SDA Church 

were informed both by millennial influences of its founders and the racialized society from 

which it emerged. The role of one founder in particular, Ellen G. White, is explored with 

reference to the church's mission to blacks. Since the racial attitudes of Adventists mirrored to 

some extent those of society in general, it is perhaps understandable that the church would 

pursue a policy of segregation. This policy, as well as discriminatory behaviors, resulted in the 

birth of Regional Conferences, which have facilitated (though not exclusively) the growth of 

Adventism among blacks in the United States. Also addressed is the expansion of Adventism in 

the U.K. and the role that blacks from the Caribbean played in this expansion. Their fight with 

racism both in the country and in their church will reveal some parallels between the church's 

approach to racism in the United States and the United Kingdom. 

The Formation of the SDA Church 

Organized in May, 1863, in the midst of the American Civil War with approximately 

3,500 members, largely in the northern United States, the SDA Church was an offspring of the 

apocalyptic Millerite movement of the early 1840s. The church was one of several fragments 

1 H. Richard Niebuhr, The Social Sources of Denominationalism (New York: Meridian Books, 1957), 263, 



that survived the Great Disappointment of October 22, 1844.2 It presently has a worldwide 

membership of over 16 million persons, with perhaps a similar number of casual adherents and 

unbaptized children in its ranks. Its annual growth rate is approximately 6 percent, and around 

1.3 million members live in the United States. It is thought that by 2050 there could be as many 

as 100 million adherents worldwide.3 The role of teenager Ellen G. Harmon4 in the 

establishment of the SDA Church was significant for many reasons, including as a voice of 

protest at how church leaders were addressing the issue of race relations. Harmon's family, who 

had accepted the Millerite message, was expelled from the Methodist church. Ellen was only a 

teenager in 1844 when the church believes she began receiving visions from God. Ellen's 

visions, accepted by the nascent movement as revelations from God, were first used to encourage 

the dispirited Millerites. Later, these visions would be used to confirm new doctrinal beliefs of 

the fledgling movement, and with co-founders James White (her husband) and Joseph Bates, 

these believers grew from 100 in 1849 to 3,500 at the time of the church's incorporation.5 

The church's distinctive beliefs are the seventh day Sabbath, the imminent return of 

Christ and the final judgment, as well as the importance of health reform. Like other members of 

the Millerite movement, the SDA church had until 1870 appropriated a 'shut door' policy-the 

belief that 'probation' had closed on humanity. According to this belief, salvation was no longer 

on offer since Christ had returned spiritually. Consequently, any outreach by members was 

conducted among former members of the Millerite movement. This policy was soon jettisoned, 

as outsiders joined the denomination, and with an emphasis on missionary outreach, the 

2 Baptist preacher William Miller had calculated with the aid of scripture - prophecies in the book of 
Daniel and the Revelation - that Christ was to return to the earth to inaugurate the kingdom of God. According to 
Miller's calculations, the day for this return was October 22,1844. Naturally, the date came and went without the 
expected thespian, leaving many Millerites disappointed and dejected. 

3 Bull and Lockhart, [2007], xiii. 
4 Ellen G. Harmon became Ellen G. White by marriage to James White. 
5 Bull and Lockhart, [2007], 7. 
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membership tripled to 16,000 by late 1880. By 1901, when the church underwent 

reorganization, it had 1,500 workers and a membership of 75,767.6 Following the advice of 

Ellen White, the SDA Church branched out into education and healthcare so that today it boasts 

the largest private educational and medical institutions of any religious entity except for Roman 

Catholicism. It currently operates: 7,442 educational institutions; 24 food companies; 168 

hospitals and sanitariums; 433 clinics and dispensaries; 130 nursing homes; and retirement 

centers; 33 orphanages and children's homes; and 10 airplanes and medical launches; 10 media 

centers; 62 publishing houses and branches, which produce publications in 362 languages; 125 

Adventist Development and Relief Agencies; and its annual worldwide income is $2.7 trillion, 

which is processed through its headquarters in Silver Springs, Maryland.7 

The Religious and Sociopolitical Context in Which the SDA Church Emerged 

Millennialism Influences 

The SDA church emerged during a milieu of change and social upheaval in US history 

that, for Adventist scholar and administrator Norman Miles, was "probably the most crucial 

period with regard to race relations."8 It was also a time of religious fervor triggering the Second 

and Third Gre^t Awakening,9 and encapsulated in what historian Ernest Sandeen called 

6 Six major changes were included in the reorganization: (1) organization of union conferences; (2) the 
transfer of ownership and management of all institutions to the organizations where they were located; (3) creation 
of departments - such as Sabbath School, education, and publishing - in the General Conference; (4) strengthening 
of committees by placing on them representatives of the different areas; (5) placing of responsibility for the details 
of church work on those located where the work was done; (6) creation of a representative General Conference 
Committee. Nancy J. Vyhmeister, "Who Are Seventh-day Adventists?" in Handbook of Seventh-dav Adventist 
Theology, ed. Raoul Dederen (Hagerstown, MD: Review and Herald Publishing Association, 2000), 11. 

7 "Seventh-day Adventist World Church Statistics," Seventh-day Adventist Church 
http://www.adventist.org/world_church/facts_and_figures/index.html.en (accessed February 19, 2010). 

8 Norman K. Miles, "Tensions between the Races," in The World of Ellen G. White, ed. Gary Land 
(Washington, DC: Review and Herald Publishing Association, 1987), 47. 

Following revivals in the "burned over district" of upstate New York and in Kentucky, the Second Great 
Awakening, which took place from 1800 to 1840 was strongest in the western states. The third Great Awakening 
occurred from 1880 to 1910 and was characterized by new denominations' very active missionary work and the 
Social Gospel approach to social issues. "Great Awakening," in Britannica Online Encyclopedia 
http://www.britannica.com/EBchecked/topic/242887/Great-Awakening (accessed September 20, 2010). 
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"millennial expectations.. .woven in into the fabric of early nineteenth-century life both in 

Europe and America."10 Taking the second of these movements first, millennialism advanced 

the belief that Jesus Christ's return to the earth was imminent, at which point a thousand-year 

reign would ensue. It should be noted that millennialism encompassed more than a belief in a 

new divine order; rather it was an extensive philosophical approach to human history, a form of 

eschatology used to denote how this earth will end. 

It was this millennial expectancy, closely aligned with a civilization in flux, that fueled 

evangelical fervor to save sinners and reform social institutions. Indeed, millennialism was the 

motivating force for the Social Gospel movement, epitomized in the writings of Walter 

Rauschenbusch. Rauschenbusch advocated that those longing for the coming of Christ's 

kingdom were to work for improvements in the social and employment conditions of workers in 

a burgeoning industrialized world. Rauschenbusch's view of Christ's kingdom was more here 

19 
and now than hereafter, due to the transformative nature of the gospel. Unfortunately, 

Rauschenbusch and other Social Gospel thinkers excluded from their discourse on social justice 

the fight for racial equality and the church's role in this fight. This neglect of the greatest social 

ill of their time, surmises ethicist Preston Williams, was due largely to the fact that "racism was 

so endemic to American life that it was a ruling idea of all Americans and every age."13 

Williams further theorizes that not only were Social Gospel thinkers silent on the question of 

racial disparity, they "helped to create a method of analysis that makes more difficult, even 

10 Ernest R. Sandeen, The Origin of Fundamentalism: Toward a Historical Interpretation (Philadelphia: 
Fortress Press, 1968), 7 

12 According to Harlan Beckley, Rauschenbusch favored "an evolutionary view of the kingdom that 
mobilizes the available natural and social resources towards a social order of love and equality. Hence, 
Rauschenbusch understood the kingdom as building upon natural human instincts, especially the desire for 
fellowship, and upon existing social forces." Harlan Beckley, Passion for Justice: Retrieving the Legacies of Walter 
Rauschenbusch. John A. Rvan. and Reinhold Niebuhr (Louisville, KY: Westminster/John Knox Press, 1992), 56. 

13 Preston N. Williams, "The Social Gospel and Race Relations: A Case Study of a Social Movement," in 
Toward a Discipline of Social Ethics: Essays in Honor of Walter George Muelder. ed. Paul Deats, Jr. (Boston: 
Boston University Press, 1972), 235. 
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today, a solution to the racial problem."14 From Williams' perspective, the methodology of 

Social Gospel thinkers was to champion all causes except that of blacks, since doing so would 

also be an indictment of these white social reformers. 

By the 1830's, there were essentially two rival millennial perspectives, postmillennialism 

and premillennialism, each differing on issues of the chronological sequence of end-time events, 

on the manner of the expected kingdom of God, and on the nature of control that Christ exercised 

over this kingdom. Postmillennialists believed that the events of the End would conclude the 

millennium with a grand resurrection and Judgment Day coinciding with the visible return of 

Christ at the end of the thousand years. Conversely, premillennialists held that there would be 

two resurrections, judgments, and Advents either side of the thousand years.15 One millennial 

scholar further observes that premillennialists adopted an extremely negative view of 

humankind, considering human beings and society in general as putrid, and that "this state of 

things can be overcome only by the direct, cataclysmic intervention of God."16 This belief 

would appear to rule out tampering with the social order but working within it to achieve the 

evangelical goal of converting individuals to 'the faith.' 

Premillennialists were divided into two camps, historicist and futurist, with the former 

being more pronounced during the first half of the nineteenth century and the latter gaining 

ascendency in the last half of the nineteenth century and remaining the most common evangelical 

interpretative framework today. Historicists had a "comprehensive outline of history in the 

apocalyptic prophecies; the futurist school expected most of these prophecies to be fulfilled in 

the future-during a brief period just before the Second Coming of Christ," writes Adventist 

14 Williams., 233. 
15 Underwood, 4. 
16 Kenneth G. C. Newport, Apocalypse and Millennium: Studies in Biblical Eisegesis (Cambridge: 

Cambridge University Press, 2000), 12f. 
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historian Douglas Morgan.17 Adventists have continued in the tradition of William Miller by 

adhering to a historicist premillennialism, and it is through this lens that the church's position of 

social change can best be analyzed. As Morgan observes, Adventists have been shy at any effort 

"to transform society as the primary vehicle of redemption," including avoiding religious 

conservative causes in favor of religious liberty.18 This hesitancy towards social advocacy 

within Adventism has been labeled "self-interest" by Adventist NT scholar Sakae Kubo, who 

chronicles the church's shift in concern for the welfare of others. Kubo states that Adventist 

justification for the establishment of schools and hospitals was on the basis of "soul-winning 

purposes, not altruistic ones."19 Despite the fact that the church's rationale for social 

engagement has modulated over the years from ulterior to more altruistic motives, Kubo insists 

that the church disabuse itself of the notion that assisting others be done "only where it serves 

their self-interest."20 

Race. Religion and Reunion Post U.S. Civil War 

In turning to the sociopolitical environment of the nineteenth century from which 

Adventism emerged, the profound question posited by the social reformer Frederick Douglass is 

apropos: "If war among the whites brought peace and liberty to blacks, what will peace among 

the whites bring?"21 The history of this period provides an uncomfortable, even harrowing 

response to Douglass' question, which he hints at with the following statement, "The fathers of 

17 Douglas Morgan, Adventism and the American Republic: The Public Involvement of a Maior 
Apocalyptic Movement (Knoxville: University of Tennessee Press, 2001), 7. 

18 Morgan, 2001,9. 
19 Sakae Kubo, foreword to The Silent Church: Human Rights and Adventist Social Ethics, bv Zdravko 

Plantak (Basingstoke, Hampshire: Macillan, 1998), xii. 
20 Kubo, xii. 
21 He sounds this ominous note: "The Signs of the times, are not all in our favor. There are even in the 

Republican Party, indications of a disposition to get rid of us. Men are seeking new allies, and smiling on faces 
upon which they never smiled before the war." Fredrick Douglass, "The Color Question," a speech delivered on 
July 5th, 1875, the Fredrick Douglass Papers at the Library of Congress, http://memory.loc.gov/cgi-
bin/ampage?collId=mfd&fileName=23/23001/23001page.db&recNum=0&itemLink=/ammem/doughtml/dougFolde 
r5.html&linkText=7 (accessed February 19, 2010). 
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the Republic as I have said had their trial ninety-nine years ago. The colored citizens of this 

Republic are about to have their trial now." The Republic was finding its footing following its 

War of Independence, but by the end of the 19th century it had a thriving economy courtesy of 

slave labor, welcoming the "huddled masses yearning to breathe free."22 In the middle of the 

century, the loss of over half a million men to a Civil War (1861-1865) had "stripped it of its 

innocence and its slaves."23 Prior to the Civil War, four million blacks lived mainly in the 

Southern States as slaves, with ten percent residing in the North.24 But fighting a war to 

guarantee their freedom was relatively easy compared to the enormous undertaking of bringing 

reconciliation and reconstruction to a divided nation. The process of reconciliation was 

complicated by a need to understand the competing ideas of North-South sectional healing and 

racial justice, argues the foremost historian of the period, David Blight, who writes: 

The sectional reunion after so horrible a civil war was a political triumph by the 
late nineteenth century, but it could not have been achieved without the resubjugation of 
many of those people whom the war had freed from centuries of bondage. This is the 
tragedy lingering on the margins and infesting the heart of American history from 
Appomattox to World War I. For many whites, especially veterans and their family 
members, healing from the war was simply not the same proposition as doing justice to 
the four million emancipated slaves and their descendants. On the other hand, a simple 
justice, a fair chance to exercise their basic rights, and secure access to land and 
livelihood were all blacks ever demanded of reconstruction and beyond.25 

Given the entrenched belief that blacks were not considered fully human as established 

by the Three-Fifths compromise between Northern and Southern states during the Philadelphia 

Convention of 1787, whites had difficulty accepting the new social order of black equality, 

22 A line from Emma Lazarus' sonnet "The New Colossus," engraved on a plaque at the Statue of Liberty. 
23 NormanK. Miles, "Tensions between the Races," in The World of Ellen G. White. 48. 
24 Jon Butler, Grant Wacker and Randall Balmer, Religion in American Life: A Short History (Oxford: 

Oxford University Press, 2003), 242. 
25 The author confirms that the way the Civil War is remembered remains a significant point of contention. 

"Those who remembered the war as the rebirth of the republic in the name of racial equality would continue to do 
battle with the growing number who would remember it as the nation's test of manhood and the South's struggle to 
sustain white supremacy." David W. Blight, Race and Reunion: The Civil War in American Memory (Cambridge: 
Harvard University Press, 2001), 97. 
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established by the Thirteenth, Fourteenth and Fifteenth Amendments.26 It is important to specify 

that this white dissonance was not limited to Southern whites, as Emilie Towne confirms; by 

1860, in almost every area of Northern life, racial segregation existed. Also significant, says 

Townes, is the fact that among the things credited for the embrace by the South of extreme 

racism was "the relaxation of significant opposition to racism by the liberal North... [and that] 

Eventually, the North and South differed little on their race policies."27 It is largely for this 

reason, as Blight intones, that fifty years after the Civil War, with the North and the South 

principally reconciled, blacks and whites were even more divided.28 Indeed the title of his book, 

Race and Reunion, encapsulates his central thesis that the sectional merger came at the expense 

of racial disparity and segregation of blacks. 

The Reconstruction era of 1863 to 1877, was designed to restore self-government to the 

eleven seceding states, and to provide equality for blacks. However, Blight argues, its vital 

challenge was to "determine how a national blood feud could be reconciled at the same time a 

new nation emerged out of war and social revolution."29 Caught in the middle of this feud were 

recently freed blacks, who would come under the most severe brutality and violence imaginable. 

Blacks in the South lived in constant fear of their lives, with the birth of the Ku Klux Klan during 

this period. Many ex-slaves viewed the Klan as a form of the old slave patrol, lynching 

indiscriminately, raping black women, burning houses, schools and churches, and engaging in 

26 The Thirteenth Amendment ended slavery in the United States in 1865; the Fourteenth Amendment 
allowed blacks to have the same rights as whites in 1868; and the Fifteenth Amendment allowed blacks to vote in 
1870. "Civil War Amendments," http://librarv.thinkauest.org/J0112391/civil war amendments.htm (accessed 
September 21, 2010). 

27 Emilie Townes, In a Blaze of Glory: Womanist Spirituality as Social Witness (Nashville: Abingdon 
Press, 1995), 52. 

28 Blight, 4. 
29 Blight, 31. 
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vigilante sadism.30 Probing for psychological answers to this level of human barbarity, Blight 

identifies the trauma of defeat by white Southerners, whose world was upended, and whose 

indignation was aroused by former slaves being assertive by bearing arms, organizing unions and 

engaging in the political process, including the judiciary. Though no reliable statistics are 

available prior to 1882 for the total number of blacks and whites that were lynched, from the 

years 1882 to 1968 a total of 4,743 has been suggested, with a ratio of 3 blacks to 1 to one 

white.31 

Southern violence during Reconstruction is captured by Wilbur Cash's classic The Mind 

of the South, a book whose supporters and detractors both agree continues to exert significant 

influence on the study of the South. Cash frames the South as besieged by racism, rampant 

individualism, a penchant for brutality, and impervious to being disparaged. He writes that 

"Stripped of a decade of all control of its government.. .the South was left with scarcely any 

feasible way to mastery save only this one of the use of naked force... [with] the Negro who was 

the obviously appointed scapegoat.. .to give the black man the works was just as effectually to 

strike Yankeedom, to serve notice of the South's will.. .."33 From Cash's perspective, white 

Southerners displaced their anger on freed blacks in an attempt to cope with their own sense of 

loss, for a way of life that was brutally seized from them by Northern whites. Significantly for 

blacks, this level of violence reinforced centuries of ancestral trauma of personal and communal 

remembering that left them experiencing and re-experiencing "conflicted emotions of guilt and 

30 Victims of these heinous crimes included teachers, students, white and black politicians, and freedmen 
and their families. Blight, 113. 

31 "Lynchings by State and Race, 1882-1968," under "Famous American Trails," [Shipp], faculty project, 
University of Missouri, Kansas City, 

http://www.law.umkc.edu/faculty/projects/ftrials/shipp/lynchingsstate.html (accessed September 21, 2010). 
32 Charles W. Eagles, ed., The Mind of the South: Fifty Years Later (Jackson: University Press of 

Mississippi, 1992). 
3 W. J. Cash, The Mind of the South (Garden City, NY: Doubleday Anchor Books, 1954), 126-27. 
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rage, humiliation and vengeance, and profound distrust."34 This distrust has played a significant 

role in the interaction between blacks and whites to the present day. Therefore, one need not 

look further than the manner in which freed blacks were treated by whites during Reconstruction 

and beyond to provide a credible answer to Douglass' question. 

While Blight argues for a sectional healing at the expense of racial justice, in Forging the 

White Republic, historian Edward J. Blum contends that the Reconstruction reunion of whites 

was achieved not only by race, but also by religion, specifically Northern white Christianity. In 

addition, religion justified and encouraged "social and spiritual separation of whites and blacks, 

and in propelling the United States into global imperialism."35 The confluence of nationalism 

and religion was exemplified in the term "Manifest Destiny." The phrase was first coined in 

1845 by John O'Sullivan to signify the belief that the United States, with its Anglo-Saxon 

colonists, had been divinely appointed to gain territorial advantage over the Northern 

Hemisphere. H. Richard Niebuhr observes that this attribution "was turned into the notion of a 

chosen nation especially favored."36 The tenets of this favored nation status were, for Southern 

Whites, "a nation in which the rights, privileges, and liberties of white men, especially 

slaveholders, were vigorously protected."37 By implicating religion in the North-South reunion 

post-Civil War, Blum challenges established scholarship on the role of Protestantism as a 

reactive force, instead arguing that in every facet of U.S. society, there was a prevailing religious 

34 Blight, 177. Blight later concludes with the observation that "The Civil War had become the nation's 
inheritance of glory, Reconstruction the legacy of folly, and the race problem a matter of efficient schemes of 
segregation." Blight, 387. 

35 Edward J. Blum, Forging the White Republic: Race. Religion and American Nationalism. 1865-1898 
(Baton Rouge: Louisiana State University Press, 2007), 3f. 

36 H. Richard Niebuhr, The Kingdom of God in America (Hamden, CT: Shoe String Press, 1956), 179. 
37 Blum, 5. 
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influence. Blum's approach holds currency, given the spiritual significance of Manifest 

Destiny.38 

According to Blum, Northern religionists were complicit in discarding the 1860s civic 

nationalism in favor of an ethnic nationalism of whiteness, prevalent in the antebellum North; the 

upshot was the abandonment of racial justice, and the demonization of blacks.39 This 

demonization of blacks had been established much earlier in the amalgam of pseudo-scientific 

and religious defenses of racism and slavery. Such justifications are widely chronicled and 

include the polygenesis theory, which argues for the creation of pre-Adam humans who were 

non-white and inferior, from whom Cain took his wife (Gen. 4:16,17). Associated with 

polygenesis is the belief that Cain was the offspring of a union between the Devil and Eve during 

her encounter with the serpent at the tree of knowledge of good and evil (Gen. 3: If). The belief 

that the flood was triggered by illicit intercourse between "sons of God" and "daughters of men" 

(Gen. 6:4) was used to denounce intermarriage between the blacks and whites. But the most 

potent racist defense of slavery was the notorious curse of Canaan extrapolated from Gen. 9:20-

27, the incident of Noah's drunkenness and nude exposure, which plants the seed for "the 

centrality of honor in the white Southern mind. In the process, it problematizes the view that old 

South racism was a projection of white sexual fears and fantasies," observes religious studies 

Professor Stephen R. Haynes.40 Noah's son Ham, who gazes on his naked father, avoids his 

38 Blum, 9. 
39 Blum also sees a political calculus in the approach of white temperance organizers, whom he claims 

"demonized African Americans and immigrants as unworthy of national citizenship." In addition, "the legacy of 
racial prejudice in the North and the desires of northern white Protestants to reach out to southern whites in the 
1870s, 1880s, and 1890s led them to repudiate their Civil War-era commitments to building an integrated nation of 
racial equality." Blum, 15-16. 

40 Stephen R. Haynes, Noah's Curse: The Biblical Justification for American Slavery (Oxford: Oxford 
University Press, 2002), 15-17. Haynes also challenges this assertion by noting that "Beginning with nineteenth-
century abolitionists, who regarded the South as a modern-day Sodom in which 'men could indulge their erotic 
impulses with impunity,' the proslavery argument has been perceived as a rationale for dominance and sexual 
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father's curse, but his son Canaan, along with his posterity, is cursed with being "a servant of 

servants." This life of servitude becomes the principal theological rationale for a God-ordained 

enslavement of blacks by proslavery supporters; with Ham's actions being viewed as a violation 

of family loyalty, resulting in blacks being "devoid of honor and thus fit for slavery."41 

It follows that such racial thinking and assumption of black inferiority, which Niebuhr 

acknowledged was the acceptable and prevailing attitude in post-Civil War America, was 

"accepted by the church without subterfuge of any sort."42 It is fair to say, however, that some 

northern clergy advocated for a universal humanity, as they resisted scientific and religious 

justification for racial difference. Prompted by a desire to assist former slaves and reunite a 

divided country, missionaries journeyed south to Christianize, educate, and provide financial 

resources to establish black institutions that would lay the foundations for a black middle class. 

From 1862 to 1870 over eight thousand black and white northerners made the trek south as 

saviors to a degenerated territory in an attempt to restore the union and with it, the nation's 

Manifest Destiny, self-understanding. Needless to say, these overtures to blacks were viewed 

with disdain by Southern whites, who felt threatened by the message of social equality for 

blacks. Violence accompanied Southern white hostility, instilling fear in northern missionaries, 

leading to a kind of reenactment of the Civil War conflict between defenseless schoolteachers 

and students and marauding white vigilantes. Despite the overwhelming odds against their 

efforts, Northerners left an enduring legacy that none of the violence and intimidation of 

Southern whites could erase. Universities like Atlanta, Fisk, Clark, Howard, and Lincoln, along 

with over twenty-five thousand other schools and thirteen thousand teachers educated in these 

transgression. But careful study of the way Genesis 9 was read in antebellum America indicates that proslavery 
intellectuals were at least as deeply concerned with honor and dishonor as with sex and power." Haynes, 66. 

41 Haynes, 66-67. 
42 H. Richard Niebuhr, The Social Sources of Denominationalism. 236. 
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reconstruction schools, are fitting testimonials to the courage and accomplishment of the 

outreach. The educational stride of Southern blacks speaks volumes, as a result of these 

institutions. The literacy rate of blacks stood at ten percent in 1865, almost doubling in five 

years. Twenty years later, literacy among blacks had reached fifty-five percent, and by 1940 it 

was eighty-nine percent, evidence of significant motivation by blacks to put their days of 

servitude behind them.43 

By the mid-1860s, northern largesse and interest in racial justice diminished in favor of 

sectional healing for the purpose of reclaiming the Manifest Destiny motif. Northern Protestant 

leaders began appropriating Christian principles of forgiveness and reconciliation in accelerating 

the drive for a unified nation. However, the price to be paid for this drive for sectional healing 

was a retreat from their commitment to civic nationalism, Blum argues. Northern Protestants 

convinced themselves that with the 15th Amendment racial justice was complete and that 

Southern whites would safeguard the well-being of blacks. Northerners also returned to viewing 

blacks as second class citizens and an essential ingredient to restoring the white republic. 

Leading this charge for sectional healing over racial justice were the larger denominations and 

the more renowned preachers, such as Henry Ward Beecher and Dwight L. Moody.44 

In much of his sermons, Beecher implored northern Protestants to forgive southern 

whites so that sectional harmony could transpire. Church historian Clifford E. Clark observes 

that while Beecher supported black equality, he did not want it to come at the expense of 

southern whites, as the following quote suggests: "Much as I see the natural rights of suffrage 

given to the freemen, I think it would be attained at too great a price if it involved the right of the 

43 Blum, 54, 60, 79,81,82-83. 
44 Blum, 89, 90, 119. 
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Federal Government to meddle with state affairs."45 Beecher's laissez-faire stance led him to 

believe that it was senseless to legislate equality for blacks if southern whites were not in 

agreement. This degree of faith in southern whites exposed Beecher to criticism from the likes 

of Frederick Douglass, who admitted to not being able to fathom this change of heart. By 1876, 

Beecher's perspective was the majority view held by the major northern denominations, and the 

reconciliation fervor was followed-up with a gradual withdrawal of funding to black interests in 

the South. So influential were the northern Protestant leaders that the chief arguments used to 

advance sectional reunion in the country were Christian narratives. The reaction of many of the 

black denominations, including the African Methodist Episcopal Zion Church, was that they 

were not interested in forging closer ties between themselves and northern white Methodism, 

who sought sectional reunion while practicing racial discrimination.46 

By the time Dwight L. Moody entered the fray in the late 1870s through the 1880s, 

during the Third Great Awakening, he was able to sway the political debate around sectional 

healing by ironically "disparaging involvement in politics by religionists and accepting racial 

segregation as normative, so as not to offend white Southerners."47 One encounter that forced 

Moody to face the issue of racism occurred in April 1976 in Augusta, Georgia. While Moody 

was vacationing in Augusta, he held a desegregated revival. With blacks occupying the first 

rows, a partition was erected to separate blacks and whites, something Moody opposed. 

Southern whites challenged Moody not to change the prevailing social conventions, and from 

then on he would hold only segregated revivals so as not to risk unpopularity. Moody's 

45 Clifford E. Clark, Jr., Henrv Ward Beecher: Spokesman for a Middle-class America (Chicago: University 
of Illinois Press, 1978), 171. 

46 Blum, 95, 108, 111. 
47 Blum, 119. 
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popularity was unrivaled in his day, with a "who's-who" of the country's nobility, including 

President Ulysses S. Grant and international banker J. P. Morgan, often attending his revivals.48 

Importantly, while denominations maintained their North/South divide, Moody was able 

to transcend these intersectional animosities with his reconciliation and reunion message, while 

railing against social activism. But, argues Blum, "In the context of the mid-1870s, however, 

this general abandonment of politics had a specific meaning. It invariably meant a rejection of 

radical Reconstruction and its emphasis on black civil rights and civic nationalism."49 Moody's 

storytelling homiletics tended to romanticize the Civil War, placate white Southerners, and 

minimize the grave peril the country went through, with its future in the balance and blacks' role 

in that future decidedly in doubt. His penchant to maintain his popularity with Southern whites 

by continuing segregated revivals did not go without criticism, with one clergy calling him 

responsible for erecting a caste system over Christianity.50 Criticism also came from Frederick 

Douglass, who despised segregated congregations: "Of all the forms of negro hate in this world, 

save me from that one which clothes itself with the name of the loving Jesus.. .The negro can go 

into the circus, the theatre, and can be admitted to the lectures of Mr. Ingersoll, but cannot go 

into an evangelical Christian meeting."51 

The extent to which Moody's revivals affected both the spiritual tenor of the country as 

well as the political discourse on reconciliation and reunion is chronicled by Blum. This 

towering revivalist was an effective conduit, bridging Northern whites' yearnings for ethnic 

nationalism, and Southern whites' desire to restore the antebellum social order. His effective 

48 James F. Findlay, Jr., Dwieht L. Moodv: American Evangelist. 1837-1899 (Chicago: University of 
Chicago Press, 1969), 279-280. Findlay further notes that for Moody, "To remain a popular religious hero he had to 
conform to national secular standards on this social issue...Findlay, 281 

49 Blum, 127, 129. 
50 Blum, 142. 
51 "Oration of Frederick Douglass," The American Missionary, vol. 39, no. 6 (June 1885): 164, 

http://digital.library.comell.edu/cgi/t/text/pageviewer-idx?c=amis;cc=amis;rgn=full%20text;idno=amis0039-
6;didno=amis0039-6;view=image;seq=0177;node=amis0039-6%3A10 (accessed September 21,2010). 

77 



Southern strategy of capitulation to Jim Crow laws, ignoring sociopolitical issues, embracing 

Southern religious icons like Presbyterian minister William Plumer, and creating a narrative of 

the South that was sanitized of any of the prevailing horrors committed against blacks, assured 

him of the status as the preeminent preacher of his time, acknowledged as such by both North 

and South. Moody and Beecher would come to be acknowledged as "apostles of forgiveness" 

and "apostles of reunion," for their biblical message had helped to shape the conversation and 

frame the issues for a country and its politicians, who sought to restore the Manifest Destiny 

motif, a motif not possible while division reigned. Among the many black intellectuals defying 

this white merger at the expense of blacks was eminent sociologist and civil rights activist 

W.E.B. Du Bois. Given the Manifest Destiny motif and in the face of white disinterest in 

solving the "Negro problem," Du Bois dared to posit the question: "Is the civilization of the 

United States Christian?" His response speaks for itself: 

The percepts of Jesus Christ cannot but mean that Christianity consists of an 
attitude of humility, of a desire for peace, of a disposition to treat our brothers as we 
would have our brothers treat us, of mercy and charity towards our fellow men, of 
willingness to suffer persecution for right ideals and in general of love not only toward 
our friends but even toward our enemies. Judged by this, it is absurd to call the practical 
religion of this nation Christian.. .we are not merciful, we are unmerciful toward friend 
and foe.. .we do not want to be martyrs, we would much rather be thieves and liars so 
long as we can be rich; we do not seek continuously, and prayerfully to inculcate love 
and justice for our fellow men, but on the contrary the treatment of the poor, the 
unfortunate, and the black within our borders is almost a national crime.53 

It is into this climate that a dispirited group of believers would emerge to establish the 

SDA Church. This group was strongly influenced by many elements of the society and its 

history: the United States was experiencing a national identity crisis, with its nightmare of a 

52 Blum, 145. The author makes this ominous concluding remark, "As the United States barged into the 
twentieth century, the supremacy of whiteness, the supremacy of the United States, and the supremacy of Christ had 
again become viewed as one in the same." Blum, 249. 

53 Booker T. Washington and W. E. B Du Bois, The Negro in the South: His Economic Progress in 
Relation to His Moral and Religious Development (Philadelphia: George W. Jacobs & Co., 1907), 185-86. 
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smoldering Manifest Destiny, a sectional divide that cost the lives of over 600,000 men; a way of 

life in the South had been prematurely overturned, leaving a shattered collective white psyche, 

yearning for its past; a people's servitude may have been over, but their longing for acceptance, 

parity, and selfhood remained in the distance; a racial ferment impacted every aspect of society; 

religious traditions had to find new ways of reinterpreting falsely constructed, Bible-based 

distortions about blacks; and, a religious awakening with a millennialistic framework had 

emerged that was more concerned with the hereafter than the here-and-now. Having reviewed 

the religious and sociopolitical contexts from which the SDA Church emanates, I will now turn 

to the church's outreach to blacks and the impact of Ellen G. White on that outreach. 

The SDA Church's Mission to Blacks and the Role of Ellen G. White 

It is a rather perplexing historical reality enunciated by H. Richard Niebuhr that, "The 

existence of the racial schism in America is one of the clearest facts in the whole mixed pattern 

of American denominationalism"54 In this regard, the SDA Church has been typical of most 

denominations in the United States, particularly as it sought to expand outside the confines of its 

Northern territorial roots, as an essentially all-white movement. The Millerite movement did 

have black members in its ranks in the 1840s. After the Great Disappointment of October 22, 

1844, in which hopes of Christ's return to the Earth did not materialize, some blacks joined 

forces with the group that would become the SDA Church.55 Needless to say, the number of 

black Adventists remained minuscule in the 1880s. The history of the work in the South, which 

began informally in 1871, in the Southern states of Kentucky, and later Missouri, Georgia, etc., 

54 H. Richard Niebuhr, The Social Sources of Denominationalism. 239. 
55 Louis B. Reynolds, We Have Tomorrow: The Story of American Seventh-dav Adventists with an 

African Heritage (Washington, DC: Review and Herald Publishing Association, 1984), 19f. 
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and other states has been ably chronicled by many Adventist historians and theologians.56 Some 

Northern white Adventists did venture South at the end of Reconstruction to help in the uplift of 

blacks, including Joseph Clarke and his wife, both teachers, who travelled to Texas, but found 

that they lacked the ministerial expertise. Their request for help was answered in April 1877 by 

former Union officer R. M. Kilgore, who labored under difficult circumstances in Texas for eight 

years. White Texans opposed his efforts, claiming that Kilgore was another Yankee who had 

e n  

come "to preach nigger equality," a charge he rebuffed. Yet, in this rebuttal is epitomized the 

general approach of white Adventists to the "race problem"; tacit submission to Southern 

customs in order to avoid alienating Southern whites by reaching out to blacks. Indeed, it was 

Kilgore, who by force of argument-based on his experience of working in the South-would be 

most influential in steering the church away from its integration approach to a segregated 

approach to congregational worship. 

In their interpretation of this period, in which Adventists sought southward expansion, 

Bull and Lockhart posit that blacks were not in their purview, and that church workers were 

surprised by the active segregation policies of the South. They then charge that, "It was an 

appropriate beginning to Adventist dealings in race relations, for from that time to the present 

56 "S.D.A. Accomplishments in Interracial Relations," 1934, 
http://www.adventistarchives.org/docs/RCO/RCO-Ql B.pdf#view=fit (accessed September 24, 2010). Resources 
used for this discussion of the history of SDA work in the South are the following: W.W. Fordham, Righteous Rebel 
(Washington, DC: Review and Herald Publishing Association, 1990); Alfonzo Greene, "[Black] Regional 
Conferences in the Seventh-day Adventists Church (SDA) Compared with United Methodist [Black] Central 
Jurisdiction/Annual Conferences With White SDA Conferences, From 1940-2001" (Ph.D. diss., Loyola University 
Chicago, 2009); Clifford R. Jones, James K. Humphrey and the Sabbath-Dav Adventists (Jackson: University Press 
of Mississippi, 2006); Douglas Morgan, Lewis C. Sheafe: Apostle to Black America (Hagerstown, MD: Review and 
Herald Publishing Association, 2010); David K. Penno, "An Investigation of the Perceptions of Clergy and Laity 
Concerning Race-Based Organizational Segregation in the Southern Union Conference of Seventh-day Adventists" 
(Ph.D. diss., Andrews University, 2009); Rock, "Institutional Loyalty Versus Racial Freedom"; Reynolds, We Have 
Tomorrow: Bull and Lockhart, Seeking A Sanctuary: Richard W. Schwarz and Floyd Greenleaf, Light Bearers: A 
History of the Seventh-dav Adventist Church (Nampa, ID: Pacific Press Publishing Association, 2001; Arthur W. 
Spalding, Origin and History of Seventh-dav Adventists. 4 vols., (Washington, DC: Review and Herald Publishing 
Association, 1962). 

57 Schwarz and Greenleaf, 226. 
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day, Adventist have never relinquished the idea that good relations between the races are best 

served by some kind of segregationist policy."58 As previously stated, most aspects of Northern 

life were racially segregated by 1860, so whether or not these Adventists laboring in the South 

should have been surprised is questionable. The thorny issue of submitting to the prevailing 

mores of segregating black and white members in the South was contested at GC sessions in 

1877,1885,1887, and 1889. Given his experience in Texas, Kilgore's position on segregation 

prevailed, for reasons of political expediency, namely the reluctance of white church leaders to 

hinder the potential growth of white converts.59 This policy of segregation, which was already 

mirrored in society and served as a perpetual reminder to blacks that they were neither free nor 

equal, sowed the seed for what would later geminate into a push for black self-determination in 

the form of Regional Conferences. 

By the end of the 19th century, a divide, largely along racial lines pitted those favoring 

racial equality including integrated worship services, with those who would rather preserve the 

status quo, by preaching the gospel without incurring the animus of Southern whites. 

Parenthetically, the tensions between these two groups are mirrored in the current debate over 

Regional Conferences, only now, the roles are reversed. For it is the largely black leadership 

who are the Pragmatists intent on preserving the current system, while the largely white 

leadership, are now the Idealists, seeking a more integrated approach. 

At a camp-meeting held in Nashville, Tennessee, on October 2,1889, the first black 

protest of their treatment by white Adventists erupted. Articulating the apprehensions of black 

members was the first ordained black SDA minister, Charles M. Kinney, deemed the "Father of 

Black Adventism." Kinney, who was to be ordained at the camp-meeting, decried efforts by 

58 Bull and Lockhart, [2007], 279. 
59 Schwarz and Greenleaf, 226. 
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white church leaders to segregate black members. Kinney threatened a boycott of his own 

ordination, and the leaders acquiesced.60 Kinney then outlined to the workers at the camp-

meeting what he acknowledged to be radical ideas to address in a constructive manner the 

"colored-line question." His twelve point plan delineated the need for structural 

accommodation: "where the two races cannot meet together without limitation in the church, it is 

better to separate." While convinced that the gospel could overcome prejudicial attitudes, 

Kinney felt that the prevailing racial climate was an "obstacle" to the propagation of the gospel.61 

Thus the blueprint for Regional Conferences was established, a plan that was in sync with 

Kilgore's own position of segregated congregations. By July 11th, 1890, Kilgore presented his 

solution to the race question, which he identified as being the socially unacceptable association 

of black and white members in worship services. In a report to the GC committee, he outlined a 

position he had already articulated in an article in the Review and Herald the previous year.62 

On March 21,1891, Ellen G. White addressed the GC leadership on the "perplexing 

questions" of race. This speech was later published as a 16-page pamphlet and forms the first of 

several articles written by White between 1891 and 1897, which were compiled in the book The 

Southern Work.63 White had clearly anticipated that her controversial message on race relations 

would not receive universal acclaim, as she acknowledged: "I know that which I now speak will 

bring me into conflict. This I do not covet, for the conflict has seemed to be continuous of late 

60 Clifford R. Jones, 91. 
61 Charles M. Kinney, "Statement on the Concept of Regional Conferences," Oct 2,1889, Seventh-day 

Adventist Church, General Conference Archives, Silver Spring, MD, http://blacksdahistory.org/files39717569.PDF 
(accessed September 27, 2010). See Appendix B. 

62 GC Committee meeting, 11 July, 1890, (accessed September 27,2010). 
http://www.adventistarchives.org/docs/GCC/GCC1890/index.djvu; In his article, Kilgore acknowledges the 
difficulty Northern whites have in understanding the "color line question," and he emphatically states that "any 
effort made on the part of those from the North to break down the distinction between the races, thus ignoring 
popular prejudice, is simply fanatical and unwise." Review and Herald. 29 October, 1889,683, 
http://www.adventistarchives.org/docs/RH/RH18891029-V66-43 B/index.djvu (accessed September 27, 2010). 
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years; but I do not mean to live a coward or die a coward, leaving my work undone."64 Here she 

refers to the obvious problem that the issue of race was becoming by denouncing the 1890 GC 

decision to acquiesce to white prejudice by permitting segregated churches, advanced by 

Kilgore. Her words are emphatic: "You have no license from God to exclude the colored people 

from your places of worship. Treat them as Christ's property, which they are, just as much as 

yourselves. They should hold membership in the church with the white brethren. Every effort 

should be made to wipe out the terrible wrong, which has been done to them."65 Unlike her 

contemporaries Beecher and Moody, White was unambiguous about the ungodly nature of 

racism, which is perhaps why she remains revered by most black Adventists. 

Despite such candor, there are early signs of Ellen White's ambivalence on the matter of 

race, for in the very next sentence she decries those in favor of miscegenation. "At the same 

time we must not carry things to extremes and run into fanaticism on this question. Some would 

think it right to throw down every partition wall and intermarry with the colored people, but this 

is not the right thing to teach or to practice."66 Though anti-miscegenation is beyond the scope 

of this study, it nevertheless offers insights into White's worldview that, despite her prophetic 

role, she remained a product of her racialized society. 

In spite of this appeal to the GC "to send to this class [black] laborers who will work in 

Christ's name, who will not fail nor be discouraged,"67 nearly three years would elapse before 

anyone would take up her challenge. James Edson White, the second child of Ellen and James 

White, is regarded by Adventists as the pioneer of the work among blacks, with his strategy of 

sailing along the Mississippi river in a steamboat, "The Morning Star," in 1895, preaching the 

64 White, The Southern Work. 1966,10. 
65 White, The Southern Work. 1966,15. 
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