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Introduction 
This chapter seeks to address the question What is the loy- 

alty level among African-American Adventists toward their 
church? What is the extent of their attachment? The question 
comes at a time of waning denominational loyalties in North 
American Protestantism. Fewer North American Christians 
maintain the strong denominational ties that they once had. 
The once-popular little ditty “I’m a Baptist [Methodist, etc.] 
bred and a Baptist born, and when I’m dead there’ll be a 
Baptist gone” is no longer heard. How strong, then, are the ties 
that bind African-Americans to the Seventh-day Adventist 
denomination? Is church membership meaningful? 

It is an enigma to some that there is a significant 
African-American presence in the Adventist Church. 
Perhaps this is because Adventists, for whatever reason, are 
often identified with those denominations that are thought 
of as being not only theologically but also socially conser- 
vative. In fact, the feeling persists in some circles, unfairly, 
that Seventh-day Adventists are exclusive, clannish, and 
even xenophobic to a degree. 

This chapter proposes that African-Americans, in fact, 
have been part and parcel of the Adventist experience from 
its inception in the Miller&e movement until the present. 

It would be less than honest to deny that African- 
Americans have had their share of unpleasant and discour- 
aging experiences within the Seventh-day Adventist 
Church. This is to be expected in a nation whose struggle 
with the demonic powers of racism has been its defining ex- 
perience. The American religious establishment and the 
Adventist Church have not been exempt. But if it can be 
demonstrated that African-Americans have a high level of 
loyalty toward their church (“enfeebled and defective” 
though it may be), and if the causes for this perceived high 
level of loyalty can be identified, then the “Black experi- 
ence” can prove to be helpful to the worldwide fellowship, 
which is under divine mandate to “reach unity in the faith 
and in the knowledge of the Son of God and become ma- 
ture, attaining to the whole measure of the fullness of 
Christ” (Eph. 4: 13, NIV). 

Loyalty Defined 
“This is where the fortitude of God’s people has its 

place-in keeping God’s commands and remaining loyal to 
Jesus” (Rev. 14: 12, NEB). “At this the dragon grew furious 
with the woman, and went off to wage war on the rest of her 
offspring, that is, on those who keep God’s commandments 
and maintain their testimony to Jesus” (Rev. 12: 17, NEB). 

One could make the case that loyalty is the most highly 
esteemed and desirable of all character attributes, an essen- 
tial condition or element in every human relationship. Every 
culture and society honors and esteems the loyal person. 
Poets write odes to the noble and the true to be sung by 
schoolchildren. The worst denunciations are saved for the 
traitor. It is a terrible thing to be deemed untrustworthy, dis- 
loyal-to question the loyalty of another is an insult of the 
highest order. 

This idea has prevailed in all societies and cultures in all 
times. It is a fact basic to our common humanity. Loyalty, 
therefore, is the glue, the bonding agent, between God and 
humanity, and between fellow humans. There is a covenantal 
aspect or dimension to the concept. In biblical times the loyal 
or faithful soldier was indispensable. Loyal subjects are the 
backbone of the kingdom. The health and strength of any or- 
ganization is determined by the loyalty of its rank and file. 

Loyalty is the hallmark of the saints. The word invokes 
images of heroic struggles against overwhelming odds and 
suggests standing up for what one believes, refusing to give 
in, a determined resistance to the forces of evil. It carries 
overtones of heroism, of a brave little boy struggling against 
the awesome power of the sea and saving the kingdom. The 
inference here is of a faithful minority, a remnant, outnum- 
bered, outgunned, but nevertheless faithful, constant, and 
victorious in Christ’s strength. 

Loyalty also suggests feelings of devotion, attachment, 
affection, of emotional involvement. In the biblical setting, 
love demands loyalty. In fact, it is proved by selfless service 
and obedience-first to God and the truth, then to family, 
spouse, and children. It is a matter of honor. 

In the Old Testament, Yahweh is the personification of 
this quality of character that He enjoins upon His children. 
He is “the faithful God, which keepeth covenant and mercy 
with them that love him and keep his commandments to a 
thousand generations” (Deut. 7:9); His “compassions never 
fail. They are new every morning; great is your faithful- 
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ness” (Lam. 3:22, 23, NIV). The sense of the Hebrew word 
is literally firmness, fidelity, stability, dependability. 

Loyalty has as its demands and requirements conduct 
worthy of the fellowship, the group, a high sense of fespon- 
sibility and accountability. When a member of the group 
fails to live up to the expectations of the primary commu- 
nity, everyone is dishonored. One who is loyal is not easily 
turned aside from the mores and customs of the primary 
group-they are the significant others. A depth of commit- 
ment is necessary to fulfill the terms of the covenant. 

The New Testament Greek word tereo, translated “loy- 
alty,” literally means “to guard, to hold fast, to keep, pre- 
serve, serve, watch.” Sometimes the concept is enriched by 
the use of pistos, meaning “trustworthy, sure, true, faithful.” 
Without doubt this is one of the grandest of all biblical con- 
cepts. An eschatological community emerges that is distin- 
guished by its constancy and dedication, who obeys “God’s 
commandments” and remains “faithful to Jesus” (Rev. 
14: 12, NIV). Again loyalty is the hallmark of the saints; 
they can be counted on. 

How Is Loyalty Measured? 
The people whom God has taken into special covenant 

relationship must “declare the praises of him who called 
you out of darkness into his wonderful light” (1 Peter 2:9, 
NIV). “The special advantages and privileges that God’s 
chosen people enjoyed,” observes Ellen White, “made their 
responsibility greater than that of any other people. By ho- 
liness of life, by steadfast loyalty, by faithfulness in the pay- 
ment of tithes and offerings, by cheerful, devoted service, 
they were to acknowledge God’s sovereignty, and testify in 
word and deed that they were made better by the favors be- 
stowed upon them. Thus they were to be a light to the sur- 
rounding nations, revealing to idolatrous peoples the true 
God and the glory of His character.“’ 

One indicator of loyalty is financial support. Another in- 
dicator would be faithfulness in attendance at the meetings 
of the church. Organizational support is another category. 
Then, of course, there is involvement in the activities of the 
church-witnessing to neighbors, relatives, and friends; 
participation in church programs such as Ingathering, 
Community Services, etc.; willingness to make personal 
sacrifices of time and effort to further the aims and objec- 
tives of the church. Another indicator is a wholesome atti- 
tude toward church authority as expressed in its 
administrative structures on every level-the local congre- 
gation, the local conference and union, and especially the 
General Conference. 

Loyalty is measured also by the degree of one’s agree- 
ment with the church’s message, its doctrinal statements, 
and its standards, policies, goals, and objectives. It is also 
reflected in the support of Christian education, which 

Seventh-day Adventists see as the carrying out of the bibli- 
cal mandate that “all thy children shall be taught of the 
Lord’ (Isa. 54: 13). African-American Adventists measure 
up quite well in every loyalty indicator. 

Why African-Americans in the Adventist Church? 
A news reporter on assignment to a union conference 

session expressed surprise at the number of African- 
American Adventists in attendance and their level of in- 
volvement. “What is there in Adventism,” he asked, “that 
attracts so many Black people? I always thought of the 
Seventh-day Adventist Church as being a White church.” 
(He had for some time lived near a large Adventist educa- 
tional institution.) 

His observation was a valid one. Only a tiny percentage 
of African-Americans belong to America’s predominantly 
Caucasian mainline churches. In fact, 90 percent of 
African-American church members belong to Black de- 
nominations. Booker T. Washington used to say, “If you see 
a Black man anything other than a Baptist, you can be sure 
a White man has been tampering with his religion.” Of 
course, Washington was speaking of the largest Black de- 
nominations, not the almost exclusively White Southern 
Baptists or even the American (Northern) Baptists. It 
comes, therefore, as a surprise to most people that African- 
Americans make up more than 25 percent of the Seventh- 
day Adventist Church membership in North America. 

The question arises, Why would any self-respecting 
African-American want to become a Seventh-day 
Adventist? Why join a church that is socially conservative? 
Are African-American Seventh-day Adventists especially 
naive and easy to convert? 

Perhaps the answer lies partly in the fact that Adventism 
is an end-time message. Not only is Adventism eschatolog- 
ical; it is also about justice and judgment. Adventism makes 
use of the apocalyptic vision, which has a powerful liberat- 
ing effect. “The early churches,” writes Keith A. Russell, 
“had a vision of the future that empowered the present and 
gave hope to the believer, and the eschatology that informed 
them was often apocalyptic.“* 

Indeed, Adventism, from the beginning, used the sym- 
bolism and language of the great apocalyptic prophets, es- 
pecially Daniel and John the revelator. And we must not 
forget that Jesus’ great end-time prophecies are given in 
apocalyptic terms-sun blackened, moon bloody, stars 
falling, powers of heaven shaken, the Son of man coming in 
power and glory ! 

Apocalyptic appeals to people who are being ground 
down by overwhelming forces of oppression and evil: “They 
[African-Americans] have adopted and adapted the sacred 
texts of their diaspora host’s culture. . . . The Bible has come 
to serve as a surrogate sacred text for an ethnic community 
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lacking (or estranged from?) indigenous literary artifacts. It 
is a community at the same time distinguished by a rich oral 
textuality and a brilliant improvisational aesthetic. This sur- 
rogacy of the biblical narrative for Black America!means 
that the culture inscribes its experience in the world of 
Scripture as an extension of that world-as if the Bible were 
its own literary record of human participation in divine tran- 
scendence.“’ The lyrics of the Negro spirituals are domi- 
nated by the imagery and vivid symbolism of Scripture. 

The brutal ocean passage and the oppressive nature of 
American slavery was a transforming experience. Out of 
this crucible there emerged a new and different kind of peo- 
ple, with a distinctive mentality and ethnicity, whose expe- 
rience could be defined only in apocalyptic terms. As the 
poet says: “Is not the bond of a common fate closer than that 
of birth?” 

Not Against Flesh and Blood 
Ellen G. White introduces a new dimension, the de- 

monic, when she says: “The whole system of slavery was 
originated by Satan, who delights in tyrannizing over 
human beings”4 She calls slavery “the accursed sin. . . . In 
the sight of heaven it is a sin of the darkest dye.“’ Prejudice 
against the American slaves, she wrote, was “created not by 
mere flesh and blood, but by principalities and powers.“6 
“No human power alone could overcome it.“’ 

The War Between the States thus becomes a divine act of 
liberation tantamount to the freeing of the children of Israel: 
“God saw the foul blot of slavery upon this land, He marked 
the sufferings that were endured by the colored people. He 
moved upon the hearts of men to work in behalf of those who 
were so cruelly oppressed. The Southern states became one 
terrible battlefield. The graves of American sons who had en- 
listed to deliver the oppressed race are thick in its soil. Many 
fell in death, giving their lives to proclaim liberty to the cap- 
tives and the opening of the prison to them that were bound. 
God spoke concerning the captivity of the colored people as 
verily as He did concerning the Hebrew captives, and said: ‘I 
have surely seen the affliction of my people . . . , and have 
heard their cry by reason of their taskmasters; for I know their 
sorrows; and I am come down to deliver them.’ The Lord 
wrought in freeing the Southern slaves.“* 

Ellen White would not have us lose the lesson: “Those 
who study the history of the Israelites should also consider 
the history of the slaves in America.“9 

It took a message with a transcendent vision, an intense 
eschatological awareness, to draw African-Americans out 
of their churches, and in many instances to convince them 
to leave family and friends, to become part of a strange new 
movement. They made the experience of Abraham-the 
man who “obeyed and went, even though he did not know 
where he was going” (Heb. 11:8, NIV)-their own. 

African-American Adventists had to face the wrath of 
Black clergy whose theological positions were threatened by 
these new teachings and White employers who were infuri- 
ated at the prospect of losing their best workers on Saturdays. 
In one instance in which Adventist doctrines had made in- 
roads in the community, a mob “found one of the leading 
black believers in the area, N. W. Olvin, and thrashed him 
with a buggy whip, stopping only when commanded to do so 
by a white man who brandished a revolver.“‘O 

In the Millerite Movement 
The presence of African-Americans in the ranks of the 

Millerites has been well documented. Frederick Douglass, 
the great antislavery orator, was tremendously impressed by 
the great meteor shower of 1833. That phenomenon, cou- 
pled with the powerful prophetic preaching of Miller and 
his associates, made Douglass a believer, although he never 
formally joined any religious body. His daughter, Rosetta 
Douglass Sprague, became a member of the First Seventh- 
day Adventist Church of Washington, D.C. 

The names of several prominent African-American 
ministers (or “messengers,” as they called them)-Father 
Bowles, John Lewis, and William Foy-appear in various 
Millerite publications. These brethren were highly esteemed 
for their labors. William Still, a slave who obtained his own 
freedom and was later active in the Underground Railroad, 
was a committed Advent believer. 

In 1840 William Miller, recovering from typhoid, was 
unable to attend the important Boston conference. He wrote 
a poignant letter to his friend Joshua Himes, expressing his 
regrets at his inability to attend and, in Pauline manner, nam- 
ing a number of leaders who “have been in my mind”: “I had 
set my heart on this, to see and to hear Brothers Jones, Litch, 
Ward, Cole, Himes, Plumer, Millard, Bumham, French, 
Parker, Medbury, Ayres, Smith, and others. . . . Those col- 
ored brethren, too, at Belknap Street, with Christian hearts; 
heaven, I hope, has stamped them as its favorites.“” 

African-Americans are present and accounted for in the 
early days of the Seventh-day Adventist Church. Black peo- 
ple are believed to have been among the charter members of 
the Washington, New Hampshire, church, one of the first 
organized Seventh-day Adventist congregations. D. M. 
Canright baptized three African-Americans in Kentucky in 
1876. In 1878 C. 0. Taylor baptized an African-American 
preacher/sharecropper in Houston County, just south of 
Macon, Georgia. J. N. Loughborough converted C. M. 
Kinney in Reno, Nevada, in 1878. Kinney became the first 
African-American to be ordained to the gospel ministry in 
the Seventh-day Adventist Church. 

About the same time Henry Lowe, a former Baptist min- 
ister, was baptized in Tennessee, where he became a 
pioneer Seventh-day Adventist worker among African- 
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Americans in that state. T. B. Buckner, a native Mississippian, 
became a Seventh-day Adventist in 1889 while working as an 
accountant in St. Louis, Missouri. Buckner returned to 
Mississippi as a literature evangelist and later became h pastor 
in Montgomery, Alabama; New Orleans, Louisiana; and 
Detroit, Michigan. In 1883 J. 0. Corlis reports that there were 
267 White believers and 20 African-American members in the 
Southern field. Tithe paid by African-Americans in 1892 was 
$40. By 1906 it had grown to $5,000. 

On a stormy day in 1859 Ellen White records visiting 
the home of a Brother Hardy, where she and her party “were 
heartily welcomed by the family. A good dinner was soon 
in readiness for us of which we thankfully partook. This is 
a colored family but although the house is poor and old, ev- 
erything is arranged with neatness and exact order. The 
children are well-behaved, intelligent, and interesting. May 
I yet have a better acquaintance with this dear family.“Lz 

The Influence of Ellen White 
Any discussion of loyalty among African-American 

Adventists must take into account the enormous influence of 
Ellen G. White, who used her office as God’s messenger to 
the church to badger, cajole, and persuade the fledgling 
church to take up the work among the recently freed popula- 
tion in the South. In Ellen G. White’s vocabulary the Southern 
work was the Adventist mission to African-Americans. 

In 1890 she urged: “Let us do something now. Let every 
church whose members claim to believe the truth for this 
time look at this neglected, downtrodden race, that, as a re- 
sult of slavery, have been deprived of the privilege of think- 
ing and acting for themselves. They have been kept at work 
in the cotton fields, have been driven before the lash like 
brute beasts, and their children have received no enviable 
heritage. Many of the slaves had noble minds, but the fact 
that their skin was dark was sufficient reason for the whites 
to treat them as though they were beasts. When freedom 
was proclaimed to the captives, a favorable time was given 
in which to establish schools and to teach the people to take 
care of themselves. Much of this kind of work was done by 
various denominations, and God honored their work. Those 
who attempted to work for the black race had to suffer per- 
secution, and many were martyrs to the cause.“13 

African-Americans have always felt that they had an 
understanding friend and advocate in Ellen White. Never 
has a serious attack been launched on the Spirit of Prophecy 
from the African-American community. Though perplexed 
by some of Ellen White’s statements on race, Blacks have 
no serious quarrel with her status as prophet. 

African-American Seventh-day Adventists Opted 
to Work Within the System 

The establishment of separate denominations com- 

pletely apart from their White counterparts was the pattern 
for African-Americans after emancipation. Most notable 
is the example of the Methodists and Baptists. It is ex- 
tremely important to note that African-Americans chose to 
stay in the Seventh-day Adventist denomination and work 
through the system. The establishment of a separate de- 
nomination by African-American Adventists has never 
been seriously considered. 

Mrs. Jessie Wagner, whose parents became Adventists 
early in the century, reports that the members of their little 
company were often urged to set aside an offering for “the 
school at Ooltewah” (now Southern Adventist University). 
This is not an isolated example of African-American 
Adventists giving for the development of institutions they 
could not attend. They also had to listen to their church lead- 
ers use Ellen White’s pragmatic counsels to foster a perma- 
nent policy of exclusion. 

Ellen White’s statements in Testimonies, volume 9, and 
The Southern Work that call for accommodation to segrega- 
tion and discrimination were often quoted: “Let colored 
workers labor for their own people, assisted by white work- 
ers as occasion demands. . . . Let the colored believers have 
their place of worship and the white believers their place of 
worship. “I4 “But for several reasons white men must be cho- 
sen as leaders. “I5 “Common association with the blacks is 
not a wise course to pursue. To lodge with them in their 
homes may stir up feelings in the minds of the whites which 
will imperil the lives of the workers.“16 

“The breaking down of distinctions between the white 
and the colored races unfits the blacks to work for their own 
class, and exerts a wrong influence upon the whites.“” “The 
mingling of whites and blacks in social equality was by no 
means to be encouraged.“‘* 

Of course, this counsel was ad hoc and not to be codi- 
fied and hardened into permanent policy. Her advice was 
pragmatic, for the time that then was, “until the Lord shows 
us a better way.‘7’9 Further, it was given in a time when 
“those who attempted to work for the black race had to suf- 
fer persecution, and many were martyrs to the cause.“*O 

African-American Adventists were wounded and disap- 
pointed by all of this, but the power of truth prevailed. They 
adopted the vocabulary of the movement and became part 
and parcel, warp and woof, of the fabric of Adventism. 

In Spite of and Because Of 
Calvin B. Rock, vice president of the General 

Conference, finds it helpful to look at the African-American 
Adventist experience in three distinct periods: (1) the strug- 
gle for participation, 1909-1929; (2) the push for structural 
accommodation, 1929-1944; and (3) the battle for modified 
autonomy, 1944-present. Whatever the issues of the mo- 
ment, African-American Adventist Church leaders and 
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members have always responded from within a firm posi- 
tion of loyalty to the church and its mission. 

Those African-Americans who heard the message of 
Adventism and were moved to accept what they heat$ were 
not completely naive. They certainly were not “rice 
Christians.” Most White Seventh-day Adventists were poor, 
and the fledgling denomination’s institutions and units of 
organization were financially strapped. They had no rice to 
give. People from the lower rungs of the socioeconomic 
ladder do not naturally reach out to the down-and-out, es- 
pecially if they are not of their “kind.” 

Even Seventh-day Adventist Whites reflected the com- 
monly held ideas about people of African-American ances- 
try as being inferior. As a young conference departmental 
director in the 1950s I was given a lay evangelism syllabus 
to use in my work that stated boldly, “Pentecostals and 
Coloreds don’t stick.” Whoever put that presentation to- 
gether evidently had low expectations of African- 
Americans as future supportive members. 

African-Americans, though, were wise enough to sepa- 
rate the inconsistencies in the lives and some of the preach- 
ments of the less-than-perfect human beings who brought 
them the “truth” from the “message” itself. Ellen White 
urged that “the matter is to be presented in such a way that 
the truly converted colored people will cling to the truth for 
Christ’s sake, refusing to renounce one principle of sound 
Bible doctrine because they may think that the very best 
course is not being pursued toward the Negro race.“21 

African-American Adventist believers reasoned that the 
brethren were not proprietors, but stewards. They understood 
that it was not their business to judge. They made allowances 
for the weakness of human flesh-did not the apostle Peter 
crumble under the pressure of the Judaizers? (see Gal. 2: 1 l- 
14). One thing was clear: the “message” did give them a good 
feeling about themselves, a sense of self-worth-as Kinney 
expressed it in 1889, the truth is powerful to change hearts 
when men and women surrender to its claims. 

In a strange and providential way, the use that some 
Adventists made of Ellen White to keep African-Americans 
in “their place” (for example, their use of volume 9 of the 
Testimonies) prepared them for the later attacks on Ellen G. 
White that have caused such a “shaking of Adventism” as 
has been seen in recent years. African-American Adventists 
were forced to develop a hermeneutic for Ellen White’s 
writings, albeit not articulated, that helped them deal with 
the hard questions; the alternative was to reject the authen- 
ticity of Ellen White’s ministry. If African-Americans could 
handle the “volume 9” assault, they certainly could with- 
stand the questions raised by the church’s critics today. 

Furthermore, African-American Adventists grasped the 
idea of “every nation, kindred, tongue, and people,” and in 
spite of all the negatives, counted themselves a part of the 

number. In the words of the spiritual, “I been introduced to 
the Father and the Son, and I ain’t no stranger now.” 

The Struggle for Participation, 1909-1929 
The struggle for participation meant petitioning the 

brethren, “knocking at the door.” As early as 1889 C. M. 
Kinney was protesting the “separation of the colored people 
from the white people” as being “a great sacrifice upon our 
part. . . . This question to me is one of great embarrassment 
and humiliation, and not only to me, but to my people also.” 
After assuring the brethren of his faith that “the third 
angel’s message has the power to remove this prejudice 
upon the part of those who get hold of the truth,” Kinney 
goes on to make some suggestions and outline a course of 
action that he calls “twelve propositions.” They are no less 
than prescient. 

Proposition 8 states that “until there is enough to form a 
conference of colored people, let the colored churches, 
companies, or individuals pay their tithes and other contri- 
butions to the regular state officers, and be considered a part 
of the state conference.” Proposition 11: “When colored 
conferences are formed they bear the same relation to the 
General Conference that the white conferences do.” Though 
Kinney’s petition is a frank, uncompromising indictment of 
church leadership, it carries no bitterness, no threat of 
breaking away from the movement: “I am willing, however, 
to abide by whatever the General Conference may recom- 
mend in the matter, and advise my people to do the same.” 
Kinney set the pattern. 

In each of the three eras that Rock references, African- 
American Adventists maintained their loyalty both “in spite 
of” and “because of “-in spite of benign neglect and some- 
times outright mistreatment; in spite of a double wage scale, 
one for Whites and the other for African-American 
Adventist employees; in spite of a two-tiered committee sys- 
tem, in which the “real” executive committee met in the 
morning and made all the meaningful decisions, and the 
“Colored” committee was called for the afternoon of the 
same day and asked to vote on those items that involved the 
“Colored’ work. In spite of these difficulties, the work made 
steady progress during this era. “The street shall be built 
again, and the wall, even in troublous times” (Dan. 9:25). 

The loyalty of African-American Adventists was main- 
tained during this era also “because of” the emergence of a 
cadre of great African-American church leaders. Ellen 
White had insisted that “their voices are to be heard in the 
representative assemblies.“” Early on, the structures were 
configured to give Blacks at least limited representation in 
church governance. 

In 1909 the General Conference established the North 
American Negro Department to foster the work among 
Blacks. The first secretary of this new department was J. W. 
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Christian, a Caucasian. In 1918 W. H. Green, a Washington, 
D.C., lawyer-turned-Adventist-clergyman, became the first 
African-American leader of the department. For the next 10 
years Green worked out of his Detroit residence. By the 
time F. L. Peterson was appointed, in 1930, the GC officers 
had provided office space for him at the GC headquarters. 

As Blacks were given greater responsibilities (the union 
conferences were encouraged to organize Colored depart- 
ments where the membership warranted it), a large cadre of 
talented leaders came to the fore. They were effective 
advocates for their people. African-American Adventists 
were held together and encouraged to faithfulness by the 
likes of W. H. Green, F. L. Peterson, and G. E. Peters, all 
secretaries of the GC Colored Department; union and state 
evangelists J. W. Allison, J. G. Thomas, F. S. Keitts: T. M. 
Coopwood, J. G. Dasent, M. M. Young, 0. A. Troy, J. H. 
Wagner, W. W. Fordham, Sydney Scott, and J. H. Laurence; 
and Thomas Branch, missionary to Africa. 

The times developed quality leadership in quantity. 
Showing a great capacity for hard work under tough cir- 
cumstances (W. H. Green was called “cross-country Green” 
because of his extensive travels back and forth across the 
North American continent), these men exhibited adminis- 
trative skills while being, above all, powerful expositors of 
the Word who presented the doctrinal positions of 
Adventism with clarity, conviction, and persuasion. The 
members took pride in the “preparedness” of their minis- 
ters, vis-a-vis the clergy of other African-American 
churches in their communities-the church was constantly 
raising the educational standards for its ministers. 

Rock observes: “In several cities strong congregations 
were developing, and a number of absolutely brilliant and 
powerful Black preachers were now in the pastorate.” Some 
became almost household names in Black Adventism: P. G. 
Rodgers, F. C. Phipps, W. D. Forde, A. N. Din-rant, B. W. 
Abney, T. M. Rowe, R. L. Bradford, J. Campbell, J. H. 
Laurence, U. S. Willis, M. G. Nunez, H. W. Kibble, T. M. 
Fountain, etc. The list is by no means complete. At the same 
time Oakwood College was rapidly developing into the pre- 
mier educational center for African-American ministers. 

Loyalty During the Struggle 
for Accommodation, 1929-1944 

The impression should not be given that there were no 
dissidents among African-American Adventists. Rather 
they usually opted to work within the system. But there 
were times when for one reason or another a “brother” felt 
compelled to “bolt the party.” 

Louis Sheafe, a former Baptist minister from Ohio, be- 
came disaffected while pastoring in Washington, D.C. 
Sheafe was an extremely popular speaker, and his services 
were in great demand. Proof of how highly Seventh-day 

Adventist Church leaders valued his ministry is found in the 
extensive correspondence that both Ellen White and A. G. 
Daniells had with Sheafe. They pleaded with him to remain 
faithful to the main body, because his talents and skills were 
needed. However, after several attempts at independence he 
made a final break with the denomination about 1915. 

Sheafe’s dispute was ecclesiological. He felt that it was 
“the right and privilege of the individual church to take part 
directly in all of missionary work, to ordain persons for spe- 
cial work at home or abroad; to exercise self-government 
under the guidance of its exalted Head, Jesus Christ; to col- 
lect and expend its means, such as tithes and offerings, fur- 
nished by its members; being subject to no foreign tribunal 
or court of review. The only recognized head of this church 
above the pastor is the Lord Jesus Christ.“23 Sheafe finally 
accepted a pastoral assignment with the Seventh Day 
Baptists. His ecclesiological views probably made him 
more comfortable in a Baptist setting. 

John Manns pioneered the Seventh-day Adventist work 
among African-Americans in Florida and Georgia. Anna 
Knight felt that he was the most effective preacher among 
African-American ministers. Others said he possessed ex- 
traordinary natural leadership gifts. By 1917 Manns had left 
the Seventh-day Adventist Church to establish the Free 
Seventh-day Adventist Denomination. At the second biennial 
session of the church, held at the Bethel Free Seventh-day 
Adventist Church in Savannah, Georgia, January 2 l-23, 1921, 
Manns published, in strident language, his reasons for the 
founding of a new denomination, all of which seemed to be 
racial. He stood firm in his assertion that it was “because big- 
oted White leaders among Seventh-day Adventists have failed 
to consider the necessity of such vital changes, but have fixed 
a permanent bar against the Negro leadership of the organiza- 
tion.” Manns’s dispute was social and organizational. 

Manns’s brother Charles, also a Seventh-day Adventist 
minister, did not follow his brother in his defection. Manns 
and Sheafe were very effective leaders, but their departure 
from Adventism did not cause a great stir throughout the ranks 
of African-American Adventists, although Manns did visit 
and recruit members of Seventh-day Adventist congregations 
in some English-speaking territories in Inter-America. 

The defection of J. K. Humphrey, of New York, was 
different, becoming somewhat of a cause celebre. The 
Humphrey movement was the Kellogg experience of 
African-American Adventists. “J.K.,” as his ministerial col- 
leagues called him, was the acknowledged leader of Black 
Adventism, though without official portfolio. He founded 
churches in Brooklyn and Manhattan. The First Harlem 
church became the largest noninstitutional church in the de- 
nomination. He held great evangelistic campaigns year after 
year in Manhatttan and was known by his non-Adventist ad- 
mirers as “Bishop Humphrey.” 
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At the 1929 Spring Council, African-American 
Adventist pastors, greatly influenced by J. K. Humphrey, 
petitioned the General Conference for authorization to or- 
ganize “Colored conferences.” The item was place&on the 
agenda for the Fall Council, and a commission was ap- 
pointed to give study to the matter during the interim. 
Although Humphrey did not attend the council, his influ- 
ence was felt in a strong way. 

After vigorously debating the pros and cons of the issue 
at length (African-American leadership was by no means 
united on the issue), General Conference leaders, according 
to F. L. Peterson, advised the African-American brethren to 
go back to their districts and to not “bring up the subject 
again until Jesus comes.” The remarkable thing about the 
whole experience is, there was no threat to “bolt the party.” 
Black ministers did indeed go back to their districts and 
continue to work, and the African-American church contin- 
ued to grow. 

But Humphrey had already embarked on a project-the 
Utopia Health Benevolent Association-that would put him 
on a collision course with the “brethren.” The Greater New 
York Conference administration expressed their concern 
that Humphrey did not submit the plans to the conference for 
approval. When the conference president asked Humphrey 
to “drop me a line setting me straight on this matter,” 
Humphrey admitted that “some of us are interested in this 
effort to help the colored people,” adding wryly, “It is abso- 
lutely a matter for the colored people.” The die was cast. 

Ultimately Humphrey’s ministerial credentials were 
withdrawn, and on January 14, 1930, the Greater New York 
Conference executive committee adopted a resolution to 
drop “the First Harlem church from its sisterhood of 
churches, and that the First Harlem church no longer be rec- 
ognized as a Seventh-day Adventist church.” 

Elder Humphrey proceeded to organize a new denomi- 
nation-the United Sabbath Day Adventist Church. Most of 
the members of First Harlem followed him. Humphrey ap- 
pealed to African-American pastors to join his movement, 
and several did. He came to our home in New Rochelle, 
New York, and urged my father, R. L. Bradford, at the time 
pastor of the West Chester County Adventist churches, to 
be secretary of the new “General Conference.” (My father 
told me this years after I was an ordained minister.) 
Humphrey’s approach to him was “Bradford, come with 
me; I’ll make you the secretary.” When Dad said “No, J.K., 
I can’t do it,” Humphrey’s retort was “Why not? You know 
the brethren are mistreating you even as they did me.” 

“That may be true,” my father answered, “but, J.K., this 
is the message!” 

My father’s response was typical of the majority of 
African-American Adventist pastors. He admired J.K. for 
his great gifts and leadership, and even sympathized with 
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him and appreciated the tremendous work he had done, but 
he could not break ranks with the organization. (Ironically, 
the New York Amsterdam News did report that Bradford 
joined Humphrey in bolting the party.) 

United Sabbath Day Adventist churches were estab- 
lished in several American cities, including Newark, New 
Jersey, and St. Louis, Missouri, but the membership was 
concentrated in metropolitan New York City. Humphrey 
visited Jamaica and Costa Rica and gained some support, 
but after the leader’s death in 1952, the movement splin- 
tered into two or three groups that continue to carry out their 
mission. Through the years the controversy has largely been 
forgotten both by United Sabbath Day Adventists and 
Seventh-day Adventists. 

G. E. Peters, newly elected secretary of the Colored 
Department of the General Conference, was sent to New 
York to salvage the situation. Under his leadership the 
Ephesus SDA Church was organized and became the 
largest congregation in the Atlantic Union. 

The Oakwood Strike 
Oakwood College was founded as the Oakwood 

Industrial School. In 1917 it became Oakwood Junior 
College. The faculty was all White at first, but eventually 
African-Americans were appointed. The administration was 
all White until 193 1, when the student leaders called for a 
strike. Well-organized and carefully thought through, the 
demonstration was carried out with little bitterness and ani- 
mosity. The leaders were mostly ministerial students, who, 
equipped with arguments from the Bible and the Spirit of 
Prophecy, petitioned the union and General Conference 
leaders for an African-American president to be appointed 
and for African-American pastors from the North to be 
placed on the board of trustees. The students felt that min- 
isters from the large cities of the North and East were better 
equipped to deal with the problems of a student body that 
was becoming increasingly city-based. 

The students prevailed, and J. L. Moran was appointed 
president. But there was a price to be paid: the five most 
identifiable leaders-H. R. Murphy, W. W. Fordham, Alan 
Anderson, Jr., Ernest Mosely, and A. Samuel Rashford- 
were expelled. 

Numbered among the loyal student opposition were 
other future church and lay leaders, including: Frank L. 
Bland, Frederick B. Slater, Monroe Burgess, A. Stewart 
Brantley, Vernon Small, Moses James, and William Betts. 
Several young women also were prominently involved: 
Louise Critchlow Murphy, Otivie Bowman Bland, Bemice 
Johnson Reynolds, and Maxine Brantley.24 

The Battle for Modified Autonomy, 1944-Present 
During World War II there was a strong push for inte- 
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gration on the national scene. The finest of Black youth 
were called to make the supreme sacrifice for their country. 
President Roosevelt had signed an executive order banning 
discrimination by race in the defense industry. Intilligent 
and thoughtful African-American Adventists, who loved 
and supported their church and wanted to see it lead the way 
in matters of human dignity (and their numbers were in- 
creasing all the time), were moved to address the situation. 
Should the church lag behind the world? 

Through a series of events General Conference leader- 
ship was made keenly aware that Black Adventist laypeople 
were extremely dissatisfied with the church’s glacial progress 
in race relations. The volcano erupted when Lucy Byard, 
from New York City, was admitted to the Washington 
Sanitarium, but upon discovery that she was not White, hos- 
pital administrators had her transferred to Freedmen’s 
Hospital for African-Americans. She died in transit. 

A group of laypersons, largely from the Ephesus church 
in Washington, D.C., formed the National Association for the 
Advancement for Worldwide Work Among Colored 
Seventh-day Adventists, to seek redress for the many indig- 
nities to which African-Americans were subjected. The orga- 
nization published an impressive pamphlet entitled “Shall the 
Four Freedoms Prevail?’ The record was clear and ir- 
refutable-not one sanitarium in the denomination would ac- 
cept African-Americans into their schools of nursing. It was 
extremely difficult even for the brightest and best qualified 
young African-Americans to enroll in any academy or senior 
college in North America, and those who were admitted were 
segregated in the dining halls and limited in their choice of 
roommates. In today’s language, there was a “glass ceiling” 
firmly fixed above the African-American constituency. 

The General Conference leaders immediately dispatched 
the vice president for North America to visit the lay group. 
The GC representative was surprised at the quality of the com- 
mittee and the depth of their resolve. Suddenly GC leadership 
was convinced that the “time had come for a change in the col- 
ored work.” That change was not full integration, but-to the 
glory of God-a school of preparation for African-Americans 
that would enrich the worldwide fellowship. 

J. L. McElhany, General Conference president; W. H. 
Branson, GC general vice president; and J. J. Nether-y, pres- 
ident of the Lake Union, became change agents. African- 
American pastors may have initially brought up the idea of 
“colored conferences” in 1929, but in 1944 it was placed on 
the agenda by the most powerful leaders in the denomina- 
tion. At the Spring Meeting of the GC Committee, held in 
Chicago, Illinois, in 1944, the question was put first to a 
special delegation of African-American leaders, many of 
whom were skeptical as to the reason for the rumored es- 
tablishment of Black conferences. But when McElhany, 
Branson, and Nethery made strong speeches, the vote was 

clear-African-American conferences would be organized. 
W. A. Spicer, former GC president, joined his brethren in 
arguing persuasively that a Black brother who could suc- 
cessfully administer a church of 500 or 600 members could 
surely administer a conference. The item was placed on the 
agenda, discussed by the full council, and passed without 
any serious opposition. 

African-American Adventist leaders were not all agreed 
on the issue. A number of them felt that nothing less than 
total integration was acceptable. Some of them went along 
with the proposition grudgingly. In their struggle to make 
the church all that God would have it to be, Blacks have dif- 
fered on methodology and structure, but never on message 
and mission or ultimate goal. 

The Laymen’s Leadership Conference 
The Seventh-day Adventist message, with its emphasis 

on education, hard work, and thrift, inevitably motivates 
those who embrace its tenets toward excellence. As with the 
early Methodists, they move rapidly up the ladder of social, 
intellectual, and financial improvement. African-American 
Adventists became known in their communities as solid cit- 
izens and achievers. If involvement in the mission and op- 
eration of the church are valid loyalty indicators, 
African-American Adventists rank very high on any scale. 

The Laymen’s Leadership Conference (LLC) drew its 
strength from a group of talented professionals whose chief 
organizer was Frank W. Hale, Ph.D. As one would expect, 
their thrust was toward equal access to educational and em- 
ployment privileges for African-Americans: “We have ad- 
justed to quota systems in our colleges and professional 
schools. We have adjusted to the philosophy of ‘white 
teachers only’ in our institutions of higher learning. We 
have adjusted to the philosophy of ‘menial tasks only’ for 
the few Negroes who have served in such units as the 
Review and Herald Publishing Association and the Voice of 
Prophecy. . . . We have adjusted and adjusted. Now it is 
time to readjust!“25 

LLC members carried their message effectively through 
mass meetings and rallies and the public press to all the 
large centers of the African-American church. By the time 
of the 1962 GC session the movement had placed General 
Conference leaders on notice. Now their petition became 
very pointed-an African-American should be made a vice 
president of the GC. It is not possible to prove that LLC’s 
appeal was solely responsible for the election of F. L. 
Peterson to this post, but at any rate, LLC’s activities did 
not hurt. 

Taking a different tack, LLC did not at first look with 
favor on regional conferences, an interim, less-than-ideal 
arrangement they felt should be tolerated but not embraced. 
And they certainly were not supportive of the push for 
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Black unions during the seventies. More in tune with the 
objectives of the civil rights movement, LLC types would 
not “adjust” to anything less than the ideal. This is not to 
criticize these good people; it is simply to point dut that 
people of the highest idealism are also needed. Their point 
of view should be understood and appreciated. 

Church Loyalty and the Black Unions Issue 
The proposal to organize Black (regional) union confer- 

ences engaged the entire North American Division as no 
other organizational issue has since the reorganizational 
discussions of 1901-1904. It was the agenda for the day and 
dominated the conversation. There was no neutral ground; 
the North American church was polarized. 

The item was first discussed officially during the qua- 
drennial meeting of the North American Division Regional 
Department in Miami, Florida, in April 1969. The discus- 
sion quickly broadened and intensified. A study commis- 
sion was appointed. Two conferences were scheduled- 
January 13, 1970, and April 16, 1970-to consider carefully 
all sides of the argument. A few articulate laypersoris, four 
of the eight regional conference presidents, and a large 
number of church pastors formed a core group advocating 
the plan. A large number of laypersons and denominational 
employees considered the plan too radical, and it was de- 
feated on April 19, 1970. But the issue refused to go away. 
At the request of the regional presidents it was revisited at 
the Annual Council of 1978. Again there was disappoint- 
ment, but no serious thought of secession. 

Calvin B. Rock, one of the strongest proponents for 
Black unions, remarks: “It is clear that Black leadership 
today, as historically, elects to function from a loyalty bias 
rather than from the matrix of an either/or decision. Loyalty 
and justice do not, in their thinking, present themselves as 
mutually exclusive phenomena. To be loyal to the church is 
to be solicitous for its welfare-to be solicitous for its wel- 
fare is to work toward rectifying its ills.“z6 

The presence of African-Americans in the Seventh-day 
Adventist Church has been positive. The very people of 
whom it was said “They don’t stick” have exhibited ex- 
traordinary growth in membership and finance year after 
year. They now comprise almost 30 percent of North 
American Division membership. This despite years of dis- 
crimination and economic privation. African-American 
Adventists have developed a “survival kit” that has enabled 
them to maintain their loyalty “in spite of.” 

In the plans and purposes of God, the whole church 
may profit by the experience of its African-American 
brothers and sisters. This struggling yet victorious people 
make their greatest contribution to their church and the 
larger society when they are assured of their self-worth 

and affirmed by the belief system they have espoused- 
the message. When African-Americans, ordinary people, 
come to see themselves as laborers together with God, 
identifying with His plans and purposes, a sense of secu- 
rity maximizes their ability to serve their fellow human 
beings with dignity. They will not envy the rich and priv- 
ileged, nor will they despise the poor and underclass. 
Buying into the divine economy helps the believer to see 
the big picture and thus transcend the injustices and in- 
equities of the present. 

An intense eschatological sense of the nearness of 
Christ’s return-the nahenuartung-which is the essence of 
Adventism, gives one perspective and clears the mind won- 
derfully by breaking the spell of mammon, the “tyranny of 
things.” The apocalyptic vision also provides motivation for 
responsible action and the adoption of an authentic 
Christian lifestyle. “Since everything will be destroyed in 
this way, what kind of people ought you to be? You ought 
to live holy and godly lives as you look forward to the day 
of God and speed its coming” (2 Peter 3: 11, 12, NIV). 
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BLACK SEVENTH-DAY ADVENTISTS AND 
THE INFLUENCE OF ELLEN G. WHITE 

by Delbert W. Baker, Ph.D. 

Introduction 
The story of the African-American sojourn in the 

Seventh-day Adventist (SDA) Church is dramatic, eventful, 
and full of unexpected turns. The scenes shift from danger 
and disappointment to confrontation and conflict to break- 
through and eventual progress. Throughout the account, 
however, there are two constants-the providential leading 
of God and the reality of prophetic guidance, both of which 
are articulated in the ministry of Ellen White. As surely as 
God had led the Israelites out of Egypt, she noted, so had He 
led the Black race out of slavery. Ellen White added that 
“He designed to work still further for them” and lead them 
into a knowledge of His truth.’ 

Many SDAs remain unaware of this element of SDA 
history and its impact on the denomination at large, and 
what is known is sometimes sketchy and incomplete. But to 
understand the contemporary Black work, one must view it 
in a historical context. The beginning 50 years of the Black 
work are especially important because they provide the 
foundation for all succeeding progress. This account will at- 
tempt to fill in the gaps and expand our understanding of the 
larger picture. 

The story begins more than 130 years ago, at the end of 
slavery, when a major challenge faced the fledgling SDA 
movement-the solemn task of taking the gospel to 5 mil- 
lion newly freed Blacks, who, along with their forebears, 
had suffered centuries of brutality and deprivation. The 
challenge was clear, the need overwhelming. Yet powers of 
resistance conspired to halt any effort to improve life for 
these people, so long deprived of the most basic rights. 

In spite of obstacles, the work among Blacks moved for- 
ward through periods of encouragement, discouragement, 
momentum, inertia, breakthrough, and progress. It is this 
history and the effect on it of the ministry of Ellen White that 
this chapter will address. We shall do so by first examining 
her general philosophy and attitude toward slavery and the 
social conditions of society during her earlier ministry, and 
then by referencing two specific chronological periods of 
history in the early development of Black Adventism. 

The first period, the beginning years, involves the years 
before 1891. This period, covering approximately three 
decades, represents the gloomy years of the Black work. 

The church struggled with the dilemma of the race question, 
wrestling with philosophical and logistical questions deal- 
ing with the who, what, and why of the Black work. Caught 
up in organizational paroxysms brought on by denomina- 
tional uncertainty and the quagmire of social unrest, the 
church made little progress among Blacks during this pe- 
riod. However, throughout these years we see Ellen White 
prompting the church to address the urgent need to develop 
a substantive presence among Blacks in the South. 

The second period of time, the expansion years, covers 
1891-1910. During this 20-year span the Black work grew 
rapidly, flourishing and spreading throughout the country. 
These were years of danger, but also years of advancement 
and success. The counsels of Ellen White and the efforts of 
Edson White and other supporters of the Black work were fi- 
nally having an effect. The church had begun to move ahead, 
with immediate results. This period of activity provided the 
ideological and organizational basis for subsequent progress. 

Race remains a sensitive and controversial issue in soci- 
ety and the church. However, the story of the Black work in 
the United States offers a poignant reminder of God’s provi- 
dence and shows how He has blessed this movement in spite 
of challenges. We can be profitably instructed and guided by 
our past. In this account some may be drawn to what might 
have been had the church moved more quickly and aggres- 
sively; others might be drawn to the progress without noting 
the tremendous sacrifices that Whites and Blacks contributed 
to the work. These views notwithstanding, the most impor- 
tant focus is the constancy of divine providence. 

As background, an overview of how Ellen White 
addressed the second-class status of Blacks in her day is 
in order. 

Ellen White and the Status of Black People 
Before the early 1870s SDAs confined their efforts pri- 

marily to North America. When the church began to con- 
sider a broader perspective for outreach effort, it turned its 
attention to Europe. In 1874 John N. Andrews went to 
Switzerland as the first SDA missionary. 

At that time, however, the primary social question for 
the church was whether it would be willing to follow the 
gospel commission and assist another part of the human 
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family, the Black race in America, just out of slavery. The 
message of Christ emphasizes unity, equality, and love for 
all people-specially the needy and unfortunate close at 
hand. The SDA Church was to model Christ’s godpel of 
love and inclusion-in practice. It was in this context that 
Ellen White repeatedly told church leaders that they were 
not fulfilling their mission if they neglected their disadvan- 
taged Black brothers and sisters in their own country-they 
must reach out and diversify. 

The Church and Diversity 
In 1895 Ellen White highlighted a blatant inconsistency 

in the church’s missionary thrust relative to equitable evan- 
gelism: “We should take into consideration the fact that ef- 
forts are being made at great expense to send the gospel to 
the darkened regions of the world . . . to bring instruction to 
the ignorant and idolatrous; yet here in the very midst of us 
are millions of people . . . who have souls to save or to lose, 
and yet they are set aside and passed by as was the wounded 
man by the priest and the Levite.“2 Again Ellen White, 
stressing the theme of diversity, emphasized that the church 
was to evangelize all ethnic groups-and especially the dis- 
advantaged group close at hand. She left the church little 
room to excuse its lack of evangelistic inclusiveness. 

Ellen White, in her support and advocacy of the Black 
work, personified the words of Christ in Luke 4: 18, 19: 
“The Spirit of the Lord is upon me, because he hath 
anointed me to preach the gospel to the poor; he hath sent 
me to heal the brokenhearted, to preach deliverance to the 
captives, and recovering of sight to the blind, to set at lib- 
erty them that are bruised, to preach the acceptable year of 
the Lord.” 

No person had greater impact on the inclusion and sta- 
tus of Black people in the SDA Church than Ellen White. It 
is impossible to talk about Black SDA history without con- 
stantly referring to her contributions. Pioneer Black work- 
ers invariably pointed to either Ellen White or her writings 
as the source of their inspiration and guidance. The Black 
work would have had little momentum had Ellen White not 
championed the cause. 

Family Contributions 
Every member of the White family made contributions 

to the development of the Black work. James White was the 
General Conference president who issued a call for volun- 
teers to work in the South. Edson White gave at least a 
decade of his life to building the Black work along the 
Mississippi River. William White, as his mother’s assistant, 
actively endorsed her teachings on equality, fairness, and 
inclusion during her life and after her death. 

Ellen White unequivocally opposed slavery in all forms. 
Based on the principle outlined in Deuteronomy 23:15, she 

advocated that SDAs violate the fugitive slave laws, which 
demanded the return of a runaway slave. In 1859 she wrote: 
“The law of our land requiring us to deliver a slave to his 
master, we are not to obey; and we must abide the conse- 
quences of violating this law.“’ 

Later, in 1861, she received the historic vision at 
Roosevelt, New York, that revealed the horrible curse and 
degradation of slavery. She declared that God was bringing 
judgment against America for “the high crime of slavery,” 
and that God “will punish the South for the sin of slavery 
and the North for so long suffering its overreaching and 
overbearing influence”4 

Leaders in the Black work used Ellen White’s writings 
as a guide in the building up of the work. Primary among 
such resources were The Southern Work (published in 1898 
and about 1901 aboard the Morning Star) and Testimonies 
for the Church, volumes 7 (1902) and 9 (1909). Though 
these books contained statements that can be problematic 
when read out of context, they showed that the Black work 
was a priority with Ellen White. Church periodicals such as 
the Gospel Herald, Review and Herald, Signs of the Times, 
and other papers also contained a wealth of material by 
Ellen White and other church leaders offering counsel on 
the Black work. 

James White, as editor of the Review and Herald, spoke 
out strongly against slavery as unbiblical. He cited evidence 
that the beast in the book of Revelation 13 was the United 
States in that it looks like a lamb, but speaks like a dragon. 
Other leaders who had much to do with the development of 
the Black SDA work during this historic period were John 
Byington (later the first General Conference president) and 
John P. Kellogg (father of Dr. John Harvey Kellogg), both 
of whom are believed to have operated stations of the 
Underground Railroad from their farms in New York and 
Michigan. These early leaders typified the strong moral 
consciousness and antislavery activism among early SDAs. 
Uriah Smith, another prominent SDA leader and Review 
and Herald editor, also spoke out against slavery and went 
so far as to denounce Abraham Lincoln prior to the an- 
nouncement of the Emancipation Proclamation for not act- 
ing immediately to free the slaves. 

Ellen White’s extensive counsel reveals at least seven 
principles upon which she based her advocacy of the 
Black work. 

1. The biblical principle. God had commissioned the 
Adventist Church to take the gospel to all the world, 
including the Black people of the South. 

2. The moral principle. Adventists were obliged to do 
what was morally right. To go to foreign countries and ig- 
nore the Black race was not morally right. 

3. The humanitarian principle. All decent people, Ellen 
White reasoned, who saw the suffering of people just out of 
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slavery should follow the example of Christ and provide help. 
4. The empathetic principle. The White race was chal- 

lenged to empathize with those who were deprived of edu- 
cation and civil freedoms, exposed to abuse, and treated as 
nonpersons. 

5. The restitution principle. Ellen White felt that the en- 
tire country had benefited from the life, energy, and labor of 
Black people, and it was time to restore something to them 
for the decades of loss and injury they had suffered. 

6. The societal principle. Ellen White reasoned that if 
one part of society was weak, the whole society would be 
weakened. If the Black race could be strengthened, then the 
entire society would be strengthened. 

7. The eschatological principle. If Adventists ignored 
the Black race and did nothing to ameliorate the deplorable 
conditions in which they existed, they would answer for it 
in the judgment. 

The Beginning Years: 1860-1890 
The years 1860-1890 were characterized by hesitation, 

awkwardness, and neglect. With each passing year of delay 
after the conclusion of the Civil War in 1865, the SDA 
Church lost ground. SDAs were outmissionaried by 
Protestant and Catholic organizations. It was a regrettable 
period. In 1865 the United States faced the proverbial “win- 
ter of discontent.” A melancholy air hung over the nation. In 
many quarters people seemed seized with feelings of malaise 
and hopelessness. While the union had been preserved and 
the slaves freed, the cost had been astronomical. More than 
600,000 Americans had died in the war-more than in all 
the country’s subsequent conflicts combined. Large areas of 
the South were ruined physically and economically. 

On the other hand, it was a time for change and adjust- 
ment. The status of the newly freed slaves pressed for at- 
tention. The Thirteenth Amendment, ratified by the states in 
late 186.5, officially ended slavery in the U.S. However, that 
was only the first step. The controversial period known as 
Reconstruction (1865- 1877) followed, during which the 
government sought to protect the rights of freed slaves and 
help them start new lives. 

Unfortunately, Reconstruction provided “too little for 
not long enough.” The nation’s racial problems soon con- 
tinued, with segregation, discrimination, lynching, share- 
cropping, and the draconian Black Codes becoming a way 
of life in the South. 

At the beginning of the 1890s Ellen White began a 
stream of articles, letters, and messages concerning the 
Black work, including a letter from Australia addressed to 
“my brethren in responsible positions in America”: “The 
colored people might have been helped with much better 
prospects of success years ago than now. The work is now 
tenfold harder than it would have been then. . . After the 

war, if the Northern people had made the South a real mis- 
sionary field, if they had not left the Negroes to ruin through 
poverty and ignorance, thousands of souls would have been 
brought to Christ. But it was an unpromising field, and the 
Catholics have been more active in it than any other class.“s 

In another letter, addressed “to the board of managers of 
the Review and Herald Office,” she characterized the lack of 
involvement shown by the church toward the Black race: 
“The Lord is grieved at the indifference manifested by His 
professed followers toward the ignorant and oppressed col- 
ored people. If ourpeople had taken up this work at the close 
of the Civil War, their faithful labor would have done much 
to prevent the present condition of suffering and sin. ‘lb 

Multicultural Roots 
From the beginning of the SDA Church in the New 

England states, the general trend of evangelism was west- 
ward, not southward. As a result, Black people living in the 
South had little knowledge of SDA teachings. However, 
there were a few Black SDA believers in Northern churches 
even from the beginning years of the SDA movement. 
While there was some integration in SDA churches in the 
North, Blacks associated with these churches according to 
the social patterns of the region. 

Blacks in the Millerite movement played a significant 
part in the preaching of the soon coming of Christ. William 
Still, Charles Bowles, and John Lewis, recognized Black 
ministers, were coworkers with William Miller, Joshua V. 
Himes, and other Millerite leaders. William Ellis Foy 
(1818-1893) was a Black minister who received four vi- 
sions prior to those received by Hazen Foss and Ellen 
White. Frederick Douglass was acquainted with the Second 
Coming and other Advent teachings. The message of 
Christ’s soon Advent and the abolitionist views of promi- 
nent Millerite leaders helped to make the Advent movement 
appealing to Black people. Records indicate that several of 
the meeting places used by abolitionists were also used by 
Millerites to preach the Advent of Christ. 

The Appeal of SDA Teachings 
In 1860 the SDA Church adopted its name, and in 1863 

the church officially organized, thus positioning itself to 
fulfill the mission of sharing the gospel and the liberating 
teachings of Christ with Black people. Unfortunately, the 
church did not begin any initiative to address the needs of 
the Black race from an evangelistic or humanitarian stand- 
point for more than a quarter of a century. The church es- 
sentially avoided the issue in spite of Ellen White’s appeals 
for action. 

How ironic that when the Black race was in need of a 
complete system of truth that could improve the total per- 
son-mentally, spiritually, and physically-the SDA 
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Church, in possession of just such a system, failed to ac- 
tively share that truth to the Black race. Each of the SDA 
teachings was uniquely suited to address the needs of the 
people so recently freed from bondage. t 

Ellen White eloquently described the situation in ‘which 
Black people found themselves: “God cares no less for the 
souls of the African race that might be won to serve Him 
than He cared for Israel. He requires far more of His people 
than they have given Him in missionary work among the 
people of the South of all classes, and especially among the 
colored race. Are we not under even greater obligation to 
labor for the colored people than for those who have been 
more highly favored? Who is it that held these people in 
servitude? Who kept them in ignorance, and pursued a 
course to debase and brutalize them, forcing them to disre- 
gard the law of marriage, breaking up the family relation, 
tearing wife from husband, and husband from wife? If the 
race is degraded, if they are repulsive in habits and manners, 
who made them so? Is there not much due to them from the 
white people? After so great a wrong has been done them, 
should not an earnest effort be made to lift them up? The 
truth must be carried to them. They have souls to save as 
well as we.“’ 

Christianity offered general help for the recently freed 
slave, but SDA teachings had the specific system of truth 
needed. In every particular, Adventism offered Black peo- 
ple the essentials to successfully make it through this life to 
eternity to come. Specific appeals of the SDA system of 
truth to the freed slaves included: 

1. Slavery destroyed self-esteem-the Scriptures of- 
fered hope and direction. 

2. Slavery separated families-Christ as Saviour pro- 
vided a Friend and security. 

3. Slavery exploited ungodly desires-salvation of- 
fered reformation and eternal life. 

4. Slavery encouraged abuse-stewardship nurtured 
health and wholeness. 

5. Slavery discouraged positive values-standards 
taught a positive lifestyle. 

6. Slavery bred hateful revenge-the sanctuary en- 
couraged trust in God’s judgment. 

7. Slavery forced continual labor-the Sabbath facili- 
tated physical and spiritual rest. 

8. Slavery ridiculed faith-the Spirit of Prophecy fo- 
cused on providence and protection. 

9. Slavery fostered spiritualism-the state-of-the- 
dead teaching pointed to the resurrection. 

10. Slavery cultivated hopelessness-the Second 
Coming promised deliverance. 

The period following 1865 was characterized by spo- 
radic and individual efforts from lay missionaries and min- 
isters of Southern origin. During this period SDAs made 

little, if any, effort to evangelize Black people. Rather, 
White ministers conducted evangelistic meetings for 
Whites in various Southern cities, and Black people at- 
tended these meetings uninvited. They often stood outside 
or sat in the back of the meeting place. 

The Segregation Question 
Non-Adventist authors Malcolm Bull and Keith 

Lockhart, in their controversial book on Adventism, 
Seeking a Sanctuary, argue that Adventist pioneers, at 
least after they became Seventh-day Adventists, had very 
little personal contact with Black people and were hesitant 
to associate with them. They posit that even when 
Adventists began evangelization in the South in the 1870s 
it was not on behalf of Blacks: “Blacks . . found the 
church after turning up at Adventist meetings without 
being directly invited.” * 

Bull and Lockhart maintain that Adventists were gener- 
ally passive and accommodating in regard to racial issues. 
They concede that while Adventists may not have endorsed 
segregation, they did accept it as part of life in the South. 
They argue that racial segregation in the SDA Church was 
initiated and perpetuated “first by expediency, and then by 
choice”9 There is, however, another perspective. 

The SDA Church leaders did address the issue of seg- 
regation during the pre-1891 period. SDA ministers in the 
South encountered a perplexing dilemma when Blacks at- 
tended their evangelistic meetings and churches. The im- 
portant question was What should we do? 

A. W. Spalding, in his unpublished manuscript “Lights 
and Shades in the Black Belt,” suggests that integrating 
churches would have hindered the work in the South: “The 
matter [of segregation] did not come prominently to the at- 
tention of the denomination, because it was in only two or 
three places that the difficulties were acute, and the cause in 
the South was not extensive enough in those years to take 
over much of the time of the annual conferences.““’ 

The segregation issue did not appear in the records of 
the church until 1887. Entries in the General Conference 
Bulletin cite that the delegates had engaged in animated dis- 
cussion on a resolution that the church recognize no color 
line. The discussion resulted in an amended resolution that 
stressed that “no distinction whatever” should be “made be- 
tween the two races in church relations.“” 

In addition, the session established a three-person 
committee to “consider the matter carefully, and recom- 
mend proper action to the conference.” A week later the 
committee reported that they saw “no occasion for this 
conference to legislate upon the subject, and would, there- 
fore, recommend that no action be taken.“‘* This left the 
question of segregation and race relations to the discretion 
of individual ministers and teachers. After the 1887 segre- 
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gation discussion, items concerning the South and the 
Black work receded into the background. 

Landmark Progress t 

As the work developed throughout the South, Black con- 
gregations sprang up. In 1886 Edgefield Junction, 
Tennessee, became the location of the first Black SDA 
church. The pastor was Harry Lowe, formerly a Baptist min- 
ister. The second Black SDA congregation was established 
in Louisville, Kentucky, in 1890, with A. Barry as its pastor. 
The third Black SDA church was started in Bowling Green, 
Kentucky, in 189 1, followed by churches in New Orleans, 
Louisiana, in 1892 (started by Charles Kinney), and 
Nashville, Tennessee, in 1894. The Edgefield Junction, 
Louisville, Bowling Green, and Nashville churches are lo- 
cated in what is now the South Central Conference, and the 
New Orleans church is located in what is now the Southwest 
Region Conference. 

Oakwood Industrial School, renamed Oakwood College 
in 1943, was established in 1896 with four buildings, four 
teachers, and 16 students (eight women and eight men). The 
institution, with a property value of about $10,000, began in 
response to the appeals of Ellen White to develop a training 
center in the South for Black leaders. General Conference 
leaders purchased a 360-acre farm (the property later in- 
cluded 1,000 acres) about five miles north of Huntsville, 
Alabama. Ellen White identified this as a place that God 
had selected and would richly bless. 

Ellen White visited the campus in 1904, and through the 
remaining years of her life she constantly promoted and 
supported the school. On numerous occasions she spoke of 
having received “divine instruction” in regard to Oakwood 
College. It has been estimated that 85 percent of the Black 
leaders of the church have spent some time at Oakwood 
College during their educational experience. 

The Expansion Period: 1891-1910 
After more than 30 years of relative inactivity on the part 

of SDAs in the South, the tide began to turn during the 
1890s. The SDA Church’s outreach to African-Americans 
prospered because certain individuals accepted the challenge 
to champion a moral cause. This phenomenon illustrates the 
dynamics of an organization struggling with racial inclu- 
siveness. The triumph of this chapter in SDA Church history 
illustrates the providence of God in bringing the Black work 
into being in spite of seemingly insurmountable obstacles. 

The years 1891-1910 commenced with an event that 
proved to be a turning point in the history of the Black 
work: the presentation by Ellen White of the historic mes- 
sage “Our Duty to the Colored People.” The message was 
delivered to the delegates of the twenty-ninth General 
Conference session, held in Battle Creek, Michigan. During 

her presentation Ellen White insisted that after years of ne- 
glect the church could not go on ignoring its duty to the 
Black race without incurring God’s displeasure. 

Fully aware of the confrontational content of her mes- 
sage, she conceded: “I know that that which I now speak 
will bring me into conflict. This I do not covet, for the con- 
flict has seemed to be continuous of late years; but I do not 
mean to live a coward or die a coward, leaving my work un- 
done. I must follow in my Master’s footsteps.“13 

With words of authority, she declared that God had 
shown her many things regarding the Black race and that 
“sin rests upon us as a church because we have not made 
great effort for the salvation of souls among the colored 
people.” I4 Ellen White enunciated many of her foundational 
positions on the issues of Black people, the Black work, 
equality, and race. In it she appealed to church leaders to 
begin the work and seek to make up for lost time. This pre- 
sentation contained principles that she would continue to 
elaborate on for the next 20 years. 

Change Agents 
Perhaps these years are best characterized by the efforts 

of scores of dedicated people who gave themselves unre- 
servedly to building the Black work. Examples of some 
early-but-lesser-known workers were Will Palmer (Edson 
White’s associate), R. M. Kilgore, H. S. Shaw, and Dr. J. E. 
Caldwell. However, three people-Ellen White, Edson 
White, and Charles Kinney-were the major change agents 
and architects of the Black work. 

Ellen White 
Ellen White (1827-1915) can be called the initiator of 

the Black work. Her influence was constantly in favor of 
equality and the inclusion of Black people in the church. In 
addition to the emphases already enunciated, Ellen White’s 
influence was also felt in the ongoing guidance she pro- 
vided her son Edson during the time he worked in the South 
and in the institutions he established to build and strengthen 
the work among Black people in the South. 

Edson White 
The dedication and far-reaching contributions of Edson 

White (1849-1928) during close to two decades of service 
were invaluable to the progress of the Black work. Edson 
White’s ship, Morning Star, and the varied ministries car- 
ried on from that venue were among the primary catalysts 
for assertive efforts on behalf of Black people. Sensing the 
need to coordinate all the efforts in the South on behalf of 
Blacks, Edson White established the Southern Missionary 
Society in 1895. This self-supporting organization was es- 
tablished in Vicksburg, Mississippi, aboard the Morning 
Star and remained independent until it was merged with the 
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Southern Union Conference in 1901. Staffed with a group 
of missionary-minded volunteers, for more than two 
decades its groundbreaking work promoted education, 
health, evangelism, and general self-betterment famong 
Black people. Its programs included education, community 
assistance, training in self-supporting work, industrial edu- 
cation, and basic principles of thrift, business, and health. 

In a December 1899 editorial in the Gospel Herald, 
Edson White emphasized Ellen White’s molding influence 
on his work: “We have ever regarded instruction coming 
from this source [his mother’s writings] as the very highest 
authority. These instructions have been plain and explicit, 
and when followed, success has ever attended this work” 
(italics supplied). With Ellen White’s counsel and financial 
and moral support, Edson White created a lasting model for 
the Black work in the South. 

Another major contribution was the Gospel Herald 
(1898-1903), the predecessor to Message magazine, which 
was first printed aboard the Morning Star, with Edson 
White as its first editor. The Gospel Herald had as its ob- 
jective the “reporting and promoting [of] the work ‘among 
the colored people in the South.” Edson White targeted 
Black and White SDAs as primary readers and used the 
magazine as an evangelistic and fund-raising tool. 

The success of the Black work under Edson White can 
be summarized in a simple four-step model: (1) Ellen White 
would convey a general principle or recommendation to 
Edson; (2) Edson, via the Southern Missionary Society, 
would adapt and implement the counsel; (3) the efforts 
would be examined and refined in the context of the 
Southern work; and (4) Black and White Adventist workers 
would participate in the implementation of the counsel. 

Though other Adventist ministers, including E. B. Lane, 
D. M. Canright, and R. M. Kilgore, preached and worked in 
the South before Edson White went there in 1894, it was 
Edson White’s work aboard the Morning Star that com- 
prised the first successful effort by SDAs on behalf of Black 
people. The steamboat ministry forever changed the charac- 
ter of the Southern work. Its success is measured in the es- 
tablishment of schools and churches along with successful 
initiatives in publishing, health, and missionary outreach. 

Charles Kinney 
Charles M. Kinney (1855-195 1) can rightly be called the 

father of Black Adventism. A slave from birth, Kinney was 
born in Richmond, Virginia. Moving west after the Civil 
War, Kinney settled in Reno, Nevada, where he attended 
evangelistic meetings held by J. N. Loughborough. Won to 
the truth through the preaching of Loughborough and Ellen 
White, Kinney held dear his acquaintance with them. 

Kinney became the first to articulate the concerns of 
Black Adventists in the areas of race, church polity, and or- 

ganizational equity. For two decades he labored throughout 
the South for Blacks, preaching to any person who would 
listen to his message. Kinney believed that Black people 
needed to grow in three areas to reach their potential: edu- 
cation, experience, and economic development. He was an 
avid proponent of the view that SDA doctrine could provide 
for the spiritual needs of disadvantaged Black people; there- 
fore, he did everything in his power to see that his people 
received a knowledge of the truth and that the church did 
everything possible to advance the Black work. 

Kinney, believed to have been the first Black ordained 
minister (1889), had a deep burden for his people. In an 
1885 issue of the Review and Herald, he appealed to the 
readers who wanted to see the gospel go to all people to 
pray for him so that “I may have strength, physical, mental, 
and spiritual, to do what I can for the colored people.“15 

The concept of Black conferences was first suggested 
by Kinney when he was confronted by efforts to segregate 
him and his members at camp meeting on the day of his or- 
dination. He advocated Black conferences as a way to work 
more effectively among Blacks and help ease racial ten- 
sions in the church. By the time of his death (195 l), he saw 
the Black membership in North America dramatically in- 
crease to more than 26,000. 

Throughout his long and fruitful ministry, Kinney con- 
tinued to establish congregations and build churches, until 
his retirement in 1911. Charles Kinney’s story is one of 
struggle, faith, persistence, and eventual triumph. It is an- 
other biography that deserves to be told in detail. 

Organizational Inclusion 
With a Black SDA membership of approximately 1,000 

after a decade of general outreach to African-Americans, 
church leaders felt that a new form of organization was 
needed to coordinate the burgeoning work. So in 1909 the 
General Conference Committee officially voted that the 
North American Negro Department be established. This de- 
velopment signaled a significant and symbolic phase in the 
progress of the Black work. Before this the Black work was 
not structurally recognized at the higher levels of the organi- 
zation. But since then the Black work has become an integral 
part of every level of the SDA administrative structure. 

Implications for Today 
The development of the Black work during these early 

years is a clear manifestation of God’s providence. The 
Bible indicates that God’s church is to be inclusive of all 
kindreds, tongues, and peoples. The historical timing of the 
freeing of the slaves and the organization of the SDA 
Church created an opportunity for SDAs to fulfill the gospel 
commission. Therefore, this charge to evangelize Black 
people was as much a challenge to the denominational atti- 
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tude toward race relations as it was in fulfilling its ongoing 
evangelistic mission. 

So from a careful study of denominational history, it is 
clear that it was God’s plan for Black people to be ah inte- 
gral part of the SDA movement. Providence, borne out by 
the messages given by Ellen White, marked each step of 
progress. The evolution of the Black work does not repre- 
sent the efforts of one race to paternalistically help another; 
rather it is the outworking of God’s plan that His church be 
multicultural (Rev. 14:6) and that it deal with the needs of 
the oppressed and excluded. The Scriptures came through 
the Hebrew nation to the other nations of the world (John 
4:22). All groups received a knowledge of the gospel, even 
as Blacks did. All groups are recipients of the gospel and 
grafted into the body of Christ. 

The story of African-Americans in the SDA Church is a 
story of drama and perspective. The people and events of 
this period gave meaning and momentum to the Black work 
today. As a result of the work, sacrifice, and labor of the 
pioneers, the African-American church has prospered 
throughout the United States and has become a source of in- 
spiration for Adventists in America and around the world. 

As the church today faces new problems of ethnicity 
and diversity, the history of the Black work highlights four 
lessons that may prove instructive even today: (1) Ellen 
White’s continuing influence as a change agent in the SDA 
organization; (2) the positive ways the church addressed it- 
self to the sensitive issues of race and inclusiveness in past 
years; (3) the organizational techniques the church em- 
ployed in the difficult Southern states; and (4) the methods 
adopted by the church in starting and supporting work in a 
new and undeveloped field. 

The progress we see today is the result of the combined 
efforts of the entire church under the blessing of God. 

Records show that in the 1890s there were only 50 Black 
members. However, by 1918 there were more than 3,500 
Black members! Similar dramatic increases occurred in 
tithes returned, mission schools, workers, and churches. 
Today membership in Black conferences is approaching 
250,000, and tithe is more than $90 million! 

We have hope in the future because we have seen what 
God has done in the past. The story of the Black work con- 
tinues, and it is with renewed confidence that we move for- 
ward. God has led and guided through His providence and 
the prophetic gift He has granted. He will continue to lead 
in the future. “We have nothing to fear for the future, except 
as we shall forget the way the Lord has led us, and His 
teaching in our past history.“‘6 
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BLACK SEVENTH-DAY ADVENTISTS 
AND PUBLIC EVANGELISM 

by Charles D. Brooks, D.D. 

Introduction 
It is not my purpose to write a history of evangelistic en- 

deavors within the Black Seventh-day Adventist Church. I 
do wish to show, however, how we fit into God’s program 
and how He intended us good from the beginning of the 
remnant movement. When the disappointed saints, purged 
and tried by the fire of ostracism and calumny, were so de- 
pleted of pride and self-sufficiency as to proclaim before 
God their willingness to do any and all that He required, for 
the first time since the biblical canon closed, God honored 
this commitment with a restoration of all the spiritual gifts, 
including that of soul winning, and extended to the children 
of slavery an abundant measure of this grace. 

Chosen 
The year was 1844, and something wonderful was about 

to begin on earth in response to a great religious awakening! 
Vague rumblings of prophecy had been permitted by God to 
inspire and motivate a people to longingly expect and dar- 
ingly proclaim that Jesus would return on October 22 of that 
year. On several continents men and women who loved the 
Lord and sought assiduously for “light” were stirred and at- 
tracted to the much-neglected doctrine of the “coming of 
Christ.” Much earlier Martin Luther and other theologians 
had highlighted 1844 as a momentous year for God’s people. 

The great Protestant Reformation had come alive, 
strengthened by the Holy Spirit to revolutionary propor- 
tions. The blessed hope would ever after be central to God’s 
people as the 1260-year darkness of papal supremacy dissi- 
pated. Alas, while the Reformation broke the ancient bonds 
of Romanism, and persecution ended in fulfillment of 
Christ’s prophetic promises, the majority of followers re- 
fused to advance the light; the Reformation was arrested, 
and the various groups became creedbound. 

Instead of walking in the light that the great Prince of 
heaven was shining on their pathway, they proclaimed their 
intention to believe and practice only what their leaders pro- 
claimed to them. Competition became the bane of the 
churches, they refused to look to Jesus only, the law of God 
was still held in contempt, papal festivals and human insti- 
tutions became sacrosanct, and their progress was stifled in 
a kind of humanized theological malaise! The various 

movements named themselves in honor of their leaders: fol- 
lowers of Luther became Lutherans, followers of Wesley 
became Wesleyans, and followers of Calvin became 
Calvinists. Who would simply follow Christ? 

A spiritual stupor settled over the Protestant Reformation. 
The “deadly wound of the beast” entered a healing process, 
and Protestants began to waste their time in the devilish pur- 
suit of persecuting one another while erecting great buildings 
and prestigious institutions. 

The very atmosphere was rife with confusion, and the 
essence of “Babylon” began to materialize. The awesome 
thing that God had inspired died. The prophecy declared: 
“Thou hast a name that thou lives& and art dead” (Rev. 3: 1). 
Darwinism drew minds away from creationism and the 
Creator; Joseph Smith, Mary Baker Eddy, and others 
emerged with their own doctrines and substitute Bibles; and 
men in pulpits tried to compensate for their absence of 
power with theatrics and emotionalism! The substance was 
gone, and the church waned! As 1844 approached, it was 
time for an awakening. 

William Miller and kindred groups in North and South 
America and Europe focused on the promise of Christ’s sec- 
ond coming. Their minds were riveted on prophecy. They 
rediscovered the impeccably accurate “time prophecy” of 
Daniel 7 and 8. Calculations were made; something had to 
happen in 1844. Fulfillments of the earlier parts of the 
2300-day prophecy compelled people to believe that the lat- 
ter part could not fail. 

Unknowingly, they had misinterpreted the words “then 
shall the sanctuary be cleansed” to mean that the end of sin 
and sinners was imminent. Thus the saints prepared for the 
day-October 22, 1844-when they believed the world 
would end. 

At that time, on that very day, millions of people whom 
God loved with His perfect love were in bonds of servi- 
tude-slaves in this country that He had established to be 
the “land of the free.” These slaves, brutalized and dehu- 
manized by the barbaric and bestial treatment of their mas- 
ters and their government, were untaught and unprepared 
for such an event as the coming of Christ. And they without 
us could not enter in to the heavenly Canaan! God would 
not have it! These noble Blacks, forbidden by law even to 
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learn to read, had fastened their hearts onto Christ and His 
hope. They sang of it in their spirituals. They embraced it in 
their theology. 

So came the great disappointment of 1844. Octbber ar- 
rived amid great anticipation and fear. A great solemnity 
fell across the land as the often-maligned Millerites waited 
and hoped. October 22 became October 23, and at last they 
had to bow their heads and experience the bitterness of the 
Disappointment. They became the subjects of ridicule and 
derision; mockery almost obliterated the blessed hope of 
Christ’s coming from the hearts of Protestant Christians. 
Millions were locked into falsehood forever. 

Many Advent believers returned to whatever they were 
before, or worse, became infidels and atheists. However, 
the bitter disappointment became for a small group a refin- 
ing process. The fearful and unbelieving lost their hold on 
truth and were shaken off; those who remained pleaded 
earnestly with God for light. They knew He was not a God 
of failure! They knew His Word was true! With tears they 
sought understanding. And God provided it. Hiram Edson 
was walking in a cornfield when illumination came in an- 
swer to the prayers of the pleading saints. And shortly after, 
a young girl, Ellen Gould Harmon (later White), was given 
a clarifying vision. The message? That the sanctuary in 
heaven was the focal point of the prophecy, that the judg- 
ment of God’s people, dead and living, had commenced 
there, and that Jesus was pleading His blood, interceding for 
lost humanity, sending His Spirit to woo men and women 
everywhere in a final message to a doomed world. 

As the eyes of God’s humble saints were opened by the 
Holy Spirit, they saw again the prophecy of Revelation 10: 
“Thou must prophesy again.” This time our Black forebears 
would not be left out! 

(It is noteworthy that our truths did not come from the 
Spirit of Prophecy or from the great schools of theology. 
Rather God honored simple saints on their knees in barns 
and cottages in New England. The Spirit of Prophecy was 
what it ever is-a confirmation of the truths of God’s Word.) 

Included 
The righteousness of God is an affront to unrighteous 

humanity! His absolute fairness surprises us, and we must 
bow before His terrible majesty. The mandate of Revelation 
10: 11 required His faithful “little flock” to begin again to 
proclaim His truth “before many peoples, and nations, and 
tongues, and kings”-which certainly would include our 
Black ancestors. The stage was being set economically and 
politically for a crisis that would lead to our freedom. Some 
18 years after the Disappointment, as the believers were 
being organized into God’s remnant church, Abraham 
Lincoln lifted his pen to that wondrous document called the 
Emancipation Proclamation, which took effect on January 

1, 1863. According to historians, the signing was of such 
consequence that “the pen shook violently in his hand.” 
Nevertheless, through divine providence, the ultimate ob- 
jective of saving the union could not be accomplished with- 
out also freeing the slaves! This was God’s doing! His 
enterprises cannot be ultimately thwarted or defeated. 

In God’s plan, Abraham Lincoln and the thunders of the 
Civil War provided the context, but freedom was the watch- 
word. In heaven the theme was “Ye shall know the truth, and 
the truth shall make you free!” Black people would know the 
truth! Black people would be included! In fact, God chose 
one of us, a mulatto named William Foy, to be the conveyor 
of special instructions direct from His throne so that the 
seemingly impossible task could be accomplished. 

This one special gift (Luther, Calvin, and Wesley were 
all given the gifts of apostles, teachers, governments, etc.) 
was tied to complete obedience to God’s law-including 
the Sabbath. In His wisdom God perceived in that late 1844 
commitment among His people a willingness to walk in all 
the light He would send, and thus He honored His remnant 
people with the Spirit of Prophecy. And He chose a Black 
man to be His spokesperson and the proclaimer of an un- 
popular message. The gift of prophecy was given to a Black 
man before it was given to Ellen White, and he tried to be 
faithful, though his credibility was heavily discounted be- 
cause of his race. Nevertheless, he did proclaim the visions 
publicly; Ellen White witnessed to that. 

In spite of the zeal of the pioneers and their willingness 
to sacrifice, to give up comforts and convenience for the 
sake of the cause, they were victimized by their mores, their 
upbringing, and their unsanctified social expectations. 
Blacks were included, yet in large measure they were still a 
forgotten people. William Foy faced massive opposition, 
and eventually the gift passed on to Ellen White, the weak 
vessel chosen of the Lord. 

God’s mandate called for heavy energy to be invested 
in evangelism, as was the case with the apostolic church. 
But the remnant church, despite the expiration of the sys- 
tem of slavery and the direct counsel through Ellen White 
to defy racial laws, was slow to evangelize Blacks. 
Unfortunately, the remnant people were still hidebound by 
custom and social propriety. 

Blacks were still being neglected, and for those who 
would give attention to former slaves, the work was diffi- 
cult. People of color were present in those early congrega- 
tions, though few in number. Evangelism, for us, would 
be, must be, a raison d’etre, and God blessed it in a signal 
way! Kindhearted, Christlike White men and women 
reached out in pity and love. Our eyes saw the “glory of 
the coming of the Lord.” 

Ellen White showed extraordinary courage. Often under 
contempt both in and out of the church, she was always 
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steady and never willing to be bent by these forces. She be- 
lieved and lived as she wrote, always obedient to the heav- 
enly visions. And part of her counsel-God’s counsel-was 
that all of God’s children should be taught of the!Lord. 
Though Blacks were largely uneducated-most were un- 
able to read and write-and though they still bore the scars 
of slavery and inhumanity, yet by the caring providence of 
God we would not be left out of His plan of redemption! 

There was in American society, in spite of the awful 
sacrifices made to abolish slavery, the persistent attitude 
that these ebony-skinned former servants were, by nature, 
subhuman and therefore incapable of intellectual develop- 
ment on a par with Whites. Arthur Patrick wrote in his doc- 
toral thesis: “William Miller, for all his evangelical zeal, felt 
until the 1830s that African-American slaves and their fam- 
ilies were without souls and thus beyond the pale of salva- 
tion. However, before the arrival of the great day of hope in 
1844, Miller was convinced that those he came to know as 
‘our beloved Black brethren’ were part of God’s family.“’ 

America has not yet recovered from this racist non- 
sense, and what a price this country continues to pay for 
such recalcitrance. Under this influence early Adventism’s 
attitude toward Blacks was characterized by benign neglect 
at best. However, the Lord set His servant, Ellen White, 
apart from the racial madness that existed in this country. 
From Australia she would send testimonies concerning 
us-her mind cleared by the sundering seas. She focused on 
the plight of the humble Black masses as God directed, and 
her son and the church received instructions and counsel 
that would revolutionize the church’s approach to working 
for Blacks. 

It took divine prophetic intervention to get God’s reluc- 
tant church off center. Edson White built a small boat called 
the Morning Star and sailed from the north down the 
Mississippi River into the very “heart of the beast,” as it 
were. From Nashville and points south through Mississippi, 
God began to call, and Black sons and daughters responded 
in dignity and gratitude, bringing with them nobility of 
character and a potential to set the nation on fire in the 
power of the third angel! The forebears of the great workers 
of the Black Adventist Church came to the unpretentious lit- 
tle boat and thus to Jesus’ remnant fold. 

Thus in spite of threats and dangers, the work had now 
begun especially for us. We were within the focus of the 
Advent leaders, and there we would remain-finally in- 
cluded! The year was 1894. Three years earlier Ellen White 
had addressed the General Conference with a historic mes- 
sage: “Our duty to the Colored People.” In 1896 Oakwood 
College was founded, and the training of Blacks to reach 
Blacks with truth and education was inaugurated. The Black 
Adventist Church thus became a force, and evangelism was 
our lifeblood. 

Sowing and Reaping 
A great work had begun, and laborers had to remember 

God’s counsel not to despise the “days of small beginnings.” 
God’s way often differs from human ways, and God’s way 
is infinitely superior. Unless we learn to trust Him com- 
pletely and follow Him unflinchingly, we will often fail to 
see how He is leading and what His grand design is! 

There were more than 4 million slaves in 1865. A few 
noble-hearted Christians won many of them to Christ in 
spite of the awful atmosphere of hatred and oppression. 
These new Christian Blacks came to trust in God and to ex- 
press their faith and hope in song. And thus the “Negro spir- 
ituals” were born out of the matrix of suffering and sorrow. 
The slaves dreamed and hoped and sang about a “better day 
a-comin’ .” They believed fervently that Christ would even- 
tually deliver them--even if it meant after death-so they 
sang “Deep river. . . I want to cross over into campground.” 
Then the blessed truth of Christ’s coming struck home to 
their hearts: “Swing low, sweet chariot, coming for to carry 
me home.” They loved the story of Jesus dying for them. 
Mournfully and lovingly they would sing, “Were you there 
when they crucified my Lord? . . . O! Sometimes it causes 
me to tremble.” 

Charles M. Kinney, born a slave in Richmond, Virginia, 
in 1855, went west after the Civil War in search of oppor- 
tunity. While in the West he heard J. N. Loughborough lec- 
ture on Adventism. This former slave would ever after be a 
part of God’s remnant people. Referred to as the “father of 
Black Adventism,” he became the first Black to be ordained 
as a minister in the Seventh-day Adventist Church. 

Immediately after hearing Loughborough, he set to work. 
Chosen to serve as secretary of the Nevada Tract and 
Missionary Society, Kinney placed books and periodicals in 
the Reno, Nevada, public library and in businesses and other 
institutions. From Reno he was sent to Healdsburg College, 
where he met and conversed with Ellen White. In 1885 he 
concluded his academic work and was sent to Topeka, 
Kansas, where he labored with great energy among the Black 
population. His first campaign netted 24 precious souls. 

Kinney went next to St. Louis, Missouri, where racial op- 
position was especially keen. At the 1891 General 
Conference session Ellen White had stated that “among those 
in St. Louis who believe the truth are colored people who are 
true and faithful, precious in the sight of the God of heaven, 
and they should have just as much respect as any of God’s 
children.“Z In the late 1880s Kinney was sent to Louisville, 
Kentucky, where he was ordained and organized the second 
Black Adventist church in the world. From this great leader 
the torch was passed on to intrepid ebony preachers ablaze 
for God and for whom evangelism was an imprimatur. 
Kinney was also the first to recommend Black conferences as 
a way of facilitating God’s work among Black people. 
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Ellen White’s testimonies and counsels, later published 
in The Southern Work, received scant notice. In fact, these 
valuable counsels had been cast into the general conference 
attic and later “discovered.” Edson White was reslfonsible 
for having them published. In 1893 Edson was in private 
business in Chicago, Illinois, and his spiritual state was low. 
His mother’s letters from Australia spoke to his heart, and 
he began to seek God. It is believed that he discovered 
soiled copies of Ellen White’s manuscript on the “Colored 
work” while rummaging in the attic in Battle Creek.i 

Edson began to read and pray, and God laid a unique 
burden on his heart. Armed with a special commission and 
mandate from God, he entered a field of service that was 
virtually unoccupied. He became captain of the steamboat 
Morning Star and sailed forth on the Mississippi. 

The Morning Star was 72 feet long and 12 feet wide. The 
ship, along with a cabin barge towed along as living quarters 
for his staff, contained living quarters, a printing press, a 
clinic, a chapel, a school, and a library. In those days this 
was a very dangerous business. Local Whites conspired to 
dynamite the Morning Star. A lynch mob made plans to 
hang the Lord’s servant, and one of his Black associates was 
whipped unmercifully. However, converts were won who 
would profoundly influence the church from thenceforth. 

Edson White went to Vicksburg, Mississippi, where he 
used a little book that he had prepared to teach the illiterate 
Blacks to read. It sold for 25 cents, and half went to the col- 
porteurs and half to the printer and the mission. Volunteers 
on his staff included Edson’s wife, Emma; Miss M. M. 
Osboume; Fred Halladay; Dr. Kynett; and nurses Lydia 
Kynett and Ida Wekel. What sacrifices these dear Christian 
warriors made in love. The Morning Star was privately 
owned and financed. Publications printed and distributed by 
the missionary enterprise were forerunners of The Southern 
Watchman, Our Times, and Message magazine.4 

Sunday schools were held on the decks as well as night 
schools for adults. Edson’s pioneering work extended up 
the Yazoo River, and in 10 years there were 50 small 
schools in six Southern states. 

This work, directed so carefully by God, was still being 
neglected and underfinanced by His church in this country. 
Many still showed contempt and racism in their treatment of 
their brothers and sisters of color. But God’s plan must tri- 
umph in spite of opposition, obstacles, and stumbling 
blocks. Oakwood College began turning out workers with a 
zeal for soul winning. The Black church began to take shape 
as an integral part of God’s remnant movement, character- 
ized by growth and deep spiritual fervor. 

As mentioned, in 1890 there were only 50 Black 
Seventh-day Adventists. “By 1910 there were more than 
3,500.“” In 1909 progress in the Black work moved the 
General Conference Committee to organize the North 

American Negro Department. Without the great emphasis 
on evangelism from our earliest days, our presence and 
growth would not have been of note. Our work was now 
recognized and had become an indispensable part of all this 
church stands for. 

Black Adventist workers, especially those who passed 
through Oakwood College, began to disperse all across this 
country and the world. Black preachers, blessed with the gifts 
of eloquence and imagery and substance, clearly defined the 
Adventist message with simplicity and power. Thank God, the 
message He has given us to preach comes interwoven 
throughout with power. It just needs “preaching” and “living,” 
and God’s Black Adventist servants were qualified by the 
Holy Spirit to do both. Across the land a host of Christian sol- 
diers preached with power: P. G. Rodgers, Benjamin Abney, 
Napoleon Smith, W. H. Green, John and Charles Manns, 
George E. Peters, F. L. Peterson, M. C. Strachan, 
L. C. Sheafe, J. K. Humphrey, R. L. Bradford, C. F. Phipps, 
Louis Bland, J. E. Cox, Sr., J. H. Laurence, U. S. Willis, T. M. 
Rowe, A. E. Webb, H. W. Kibble, R. E. Warnick, H. R. 
Murphy, W. W. Fordham, and others. 

Notable among them was J. G. Thomas, whose gift lent 
itself in a particular way to evangelism. Thomas was uned- 
ucated-“I had the good fortune to marry a schoolteacher,” 
he would say, “and she worked on me.” With flawless de- 
livery and impeccable English, this humble man preached 
in large tents in the days of oil lamps and kerosene heaters. 
I once asked him, “Elder, we have trouble with acoustics in 
tents even with microphones. How did you do it?” 

He answered, “Son, you had to bellow.” 
“What about the rain-swept nights,” I pressed, “when 

the clatter of raindrops on the canvas nearly drown out 
everything?” 

“Oh,” he said, “you had to bellow a little louder.” 
Thomas had wit and humor about him, but he was 

deadly serious about his calling and commitment. “Prayer is 
the key,” he said, speaking of power in the pulpit. “I’ve 
come here to preach for you for one week. I have fasted and 
prayed for one week.” 

Thomas baptized thousands across the South, many of 
whom remain rock-solid Adventists today. Thomas ob- 
served with a smile, “Pastor Brooks, in those years we 
brought them in ‘hard.’ We wouldn’t think of baptizing folk 
until they had been drilled in the message and had demon- 
strated conversion through their practice. If I had known 
better and brought them in ‘easy,’ as is done today, I could 
have baptized twice as many.” 

Such pioneers as Allison, Rowe, Phipps, John H. 
Wagner, Sr., J. H. Laurence, J. Gershom Dasent, and others 
demonstrated that the Holy Spirit was not confined to the 
South. Newark, New Jersey; Cleveland, Ohio; Chicago, 
Illinois; Detroit, Michigan; and other Northern cities felt the 
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power of the three angels’ messages with deep conviction. 
F. L. Peterson carried his considerable gifts to Los Angeles 
and points west. The work grew and prospered. 

In 1943 Lucy Byard, gravely ill, was carried!to the 
Washington Sanitarium by ambulance. Admitted at first, 
upon discovery that she was Black (though a longtime 
member of the church from Brooklyn) she was discharged 
and sent to Freedmen’s Hospital at Howard University, 
where she died. This unfortunate incident precipitated a 
powerful shift in the organization of the Adventist Church. 
Black leaders pressed the General Conference to redress 
their grievances, to move against discrimination and racism 
in the church. Our mandate from God included the words 
“every nation, and kindred, and tongue, and people.” The 
truth is that Adventists, of all people, have the least excuse 
to practice exclusionary racism; real Christians cannot carry 
this burden of evil and expect to please God. 

The outcome of their gentle yet clear protest was the 
offer by the General Conference leadership to allow Blacks 
to have “their own conferences.” This was not their request. 
Black Adventists wanted to be represented where they were 
“taxed” and included as participating members in the cor- 
porate church. However, they accepted the offer and set up 
their own conferences under Black leadership. The year was 
1944. With little money, much wisdom, and the indispens- 
able nurturing of God, the Black work quadrupled its mem- 
bership, its working force, its finances, and its institutions in 
a relatively short time. What hath God wrought! We dis- 
covered we were not a liability after all, but a genuine, bona 
fide, validated asset to God’s work. And so we remain. 
Evangelism, in a special way, has been responsible for all of 
the success we’ve known since 1946. 

Later came additional waves of soldiers, fighting 
valiantly in the oppressive heat of summer under tents or the 
open sky, with sawdust under their feet. Small budgets and 
broken-down equipment did not stop R. T. Hudson, Wilmot 
Fordham, Ike Johnson, Willie Lee, Charles Bradford, 
Russell W. Nelson, Walter Starks, and many others from 
building the kingdom of God among Black people. It is not 
possible to recognize by name all the great contributors to 
this success in a single chapter. 

Ministerial education is a vital part of our success. We 
used to say that eminent Bible professors Calvin Moseley, 
E. E. Rogers, and C. T. Richards would send out ordinary 
pastors who, under God, became extraordinary soul win- 
ners. Nearly every pastor would plan at least one annual 
campaign and preach his heart out for eight to twelve 
weeks. God gave the increase, and the church grew by leaps 
and bounds. At Oakwood College there was for years no 
specific course taught in public evangelism, yet the college 
produced great evangelists. It was God’s doing! The stu- 
dents listened to and modeled their mentors, imbibing what 
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Bob Smith calls “the spirit of evangelism.” Ministerial stu- 
dents studied the preparation of handbills and outlines 
under C. E. Moseley. The Friday night seminar, with choice 
music and fervent prayers in a deeply spiritual atmosphere, 
offered these young ministers-to-be the opportunity to pre- 
sent inspiring messages. Students then went from the cam- 
pus to downtown Huntsville, Decatur, Jasper, Scottsboro, 
and other nearby towns to practice what the Lord had given 
them. Young women were very active along with them, pro- 
viding powerful music and the pleasant Christian contacts 
that are so indispensable to successful evangelism. 

In summers students would fan out across the nation to 
assist senior evangelists in their campaigns. They took co- 
pious notes. They learned what to do and what not to do! 
They learned to present messages of substance, appealing 
first to the intellect, then to emotions, and through them 
both to the will, as I. H. Evans wrote in his book The 
Preacher and His Preaching (p. 26). C. E. Moseley, who 
worked with George E. Peters, one of the most outstanding 
soul winners of those times, added, “We taught what we 
heard, saw, and experienced.” 

The Oakwood Theology Department brought in suc- 
cessful evangelists to lecture. These workers brought along 
sermons, outlines, procedures, handbills, etc., and dis- 
tributed them freely among the students. There was no dis- 
cussion of payment; nothing was “for sale.” It was the 
desire of these preachers to help, to pass along the torch- 
light, to see new waves of evangelists continually rising up 
to ensure that the work continued to grow. 

E. E. Cleveland was one such worker. Baptized by the 
Holy Spirit, Cleveland’s compelling style and methods were 
such that every campaign produced at least 100 souls (gen- 
erally many more than that). At the same time he trained 
scores of successful preachers; produced outlines, books, 
and articles; and conducted seminars and field schools. His 
whole body and soul burned with zeal to get the “Word” out. 
His ministry deeply affected my own ministry. 

I first met him in Greensboro, North Carolina, in 1946. 
My family had not been long in the church. We had been 
brought in by a godly minister named Napoleon B. Smith, a 
man so totally unselfish and so deeply spiritual that we 
revered him. That year brought Cleveland to our town. I had 
not experienced public evangelism before, and as I gathered 
with the crowds around Cleveland’s tent, I could hardly 
wait for him to begin. I felt a kind of disappointment when 
he finished each night, simply because we never tired of 
hearing him. I was 1.5 years old that year. 

The next summer he went to the other side of town and 
conducted a second campaign. I was sitting in his empty 
tent on a glorious Sabbath afternoon, with gentle breezes 
blowing and the sun shining brightly, when God called me. 
The Lord said, “This is what I want you to do. I will help 
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you to make truth clear.” I accepted God’s call and His 
promise. I have failed Him, but He never failed me. 

Out of the Cleveland school (I never worked with him 
personally, in spite of my requests) came a new ca(dre of 
preachers who not only pastored well, but gave the “certain 
sound” each year under canvass and in halls and churches, 
and the growth continued unabated! Cleveland has done 
evangelistic campaigns all over the world, accompanied by 
his wife, Celia, and while making great personal sacrifice. 

Evangelism is our calling, our duty, our mandate from 
heaven, the grand elixir for what ails the church. An active, 
enthusiastic, Spirit-filled program of soul winning will fix 
most problems. It will help raise financial goals, reduce dis- 
sension, calm tensions, promote love and understanding, 
stabilize churches, and mitigate apostasy and schism! As 
God gave manual labor to the first family as a blessing to 
them, His commission to the church to “go into all the 
world and teach all nations” has not only the objective of 
church growth in view, but harmony, peace, and progress in 
the corporate church body and personal spiritual develop- 
ment for each member. 

In 1974 the gifted musician Walter Arties was inspired 
to begin a television program aimed at America’s largest 
minority. There were, to be sure, pangs of birth as Breath of 
Life came into being. We believe it was God’s idea, though, 
and Arties was His instrument to press the idea home. His 
talents and his experience in religious broadcasting were a 
bonus in getting this enterprise going. I was asked to join 
the staff as director/speaker. Our staff was very small, our 
equipment nil, and our finances inadequate, yet we accepted 
the challenge-just three men and one woman. Talk about 
“small beginnings.” 

However, before we were adequately exposed on the air- 
waves, we decided that evangelism was the reason for our 
being. “To get the Word out” was our motto. We would do 
follow-up in the cities where we were aired at such great cost. 
We conducted campaigns from the beginning, for evangelism 
is the essence and lifeblood of Breath of Lijk. Soul winning, 
by the mighty help of God, validates our existence. Twenty 
years after those humble beginnings-with nearly 11,000 
baptisms, 13 new churches, and unnumbered men and 
women drinking in the truth from modem media presenta- 

tions-no serious person asks, “Is Breath of Life productive 
or necessary?’ The program has tapped the musical talents of 
our youth, and mail received from men and women of many 
professions and walks of life have been filled with warmest 
praise for the message and mission of Breath of Life. But 
evangelism has made us. For all this we give all glory to God, 
to our blessed Saviour, and to His awesome Holy Spirit. 

No matter what your profession, station, or office, if you 
belong to Jesus and are a part of His remnant church, you 
are personally accountable to evangelize, to carry the truth, 
to live the truth, to exemplify “truth and love combined” 
wherever darkness abides. 

Nothing on earth-not job, position, honor, or riches- 
is more important now than being on the Lord’s side and 
being involved in the finishing of His work. Our consider- 
able talents must be exercised to this end! We cannot endure 
to the end without the “latter rain” experience, and we have 
learned that one of the principal reasons for this outpouring 
is for effective witnessing! It cannot be left to ministers 
alone. There must be a combining of our forces-layper- 
sons with ministers-and all under the aegis of the Holy 
Spirit. Then we will see a demonstration of power that shall 
eclipse the glories of Pentecost. 

“And this gospel of the kingdom shall be preached in all 
the world . . . and then shall the end come” (Matt. 24:14). 
The work isn’t finished yet. Great days are before us! 
Heaven’s gifts will be poured out without measure. We 
shall yet see the glory of the Lord-and with all the church 
does, nothing is more important, more germane to her mis- 
sion and existence, than evangelizing souls. Woe to the man 
or woman who concludes that “evangelism is dead.” When 
that happens, the earth shall die, sin shall die, and suffering 
shall die! May we be inspired with you to reach ahead with 
great faith and works to the glory of God! 

’ Arthur Patrick, “Christianity and Culture in Colonial America” 
(1991). 
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BLACK SEVENTH-DAY ADVENTISTS 
AND MISSION SERVICE 
by Walton Whaley, D&fin., and Leola Whaley, R.N. 

Introduction 
Black Seventh-day Advrntists have a noble history of 

service in the church’s mission program. The present cadre 
of Black missionaries have logged more than 148 years of 
mission service. When we take in the total sweep of the his- 
tory of Black involvement in mission, from the time of 
Anna Knight, who served in India in 1901, and Thomas 
Branch, who served in Nyasaland (now Malawi) in 1901- 
1902, the total exceeds 1,000 years. With our relatively 
recent emergence as a resource pool for Adventist world 
mission, that record is indeed admirable. However, there is 
pronounced reluctance among today’s Black Adventists to 
pursye a mission career actively. We shall examine that re- 
luctance and the ways the church is addressing it in the light 
of our personal mission experience and that of others. 

Black Reticence 
Casual interviews with church workers through the 

years have produced a number of reasons there is not a more 
aggressive response by Blacks to mission service opportu- 
nities. Many potential workers are concerned that there is a 
cut in salary and that missionaries are forced to live a less- 
than-desirable lifestyle. These concerns, however, result 
largely from a misunderstanding of the General Conference 
policy on compensation of missionaries. 

When a missionary enters upon his/her service, there 
begins a redistribution of the salary: 25 percent is desig- 
nated “home base deposit” and placed into the missionary’s 
bank account in the United States; a liberal educational sub- 
sidy for children is put in place; and in some situations a 
cost-of-living allowance is also deposited monthly in the 
bank account. Conditions differ, but for the most part, rea- 
sonable and sometimes ample housing is provided. After six 
years of service an extended interdivision service allowance 
is activated and set aside yearly for the missionary, which is 
a great help when the missionary family returns perma- 
nently to reestablish in the homeland. 

In addition, policy provides an outfitting allowance, 
freight allowance, Social Security assistance, baggage al- 
lowance, health-care assistance, car depreciation, and travel 
allowance to help make missionary economics creditable. 
Our experience in the mission field has been that our needs 

have been met and even modest savings have been possible. 
When we were first contacted regarding mission service, 

we felt unable to save while shackled with house payments, 
car notes, credit card balances, and bills, bills, bills. As we ar- 
ranged to let go of these things, one after another, and pay off 
our debts, the sense of freedom became exhilarating. Being 
debt-free as we boarded the plane for Africa helped convince 
us that our decision to go was extremely worthwhile. 

The trappings of materialism do not disappear simply 
because one becomes a missionary, however. The challenge 
to downsize the personal inventory of material things is on- 
going. Self-denial is often a poignant issue because of the 
great contrast in living standards that sometimes exists be- 
tween the missionaries and the majority of the people they 
serve. Some missionaries take opportunity to invest in 
young people needing a Christian education-many of 
today’s indigenous leaders in mission lands were recipients 
of a missionary’s sponsorship. This is cited only as addi- 
tional confirmation that missionary remuneration is quite 
adequate and need not be a deterrent. 

Another reason for Black reticence toward mission ser- 
vice is the popularly held conception that it is difficult to get 
back into the work in the homeland once you return from 
the mission field. Circumstances may vary, but as we look 
at the list of workers who gave a portion of their lives to 
mission enterprises, none were denied an opportunity to 
reestablish themselves in the work upon returning. In fact, 
many Black former missionaries are today serving the 
church in the homeland with high distinction. In recent 
years economic realities have forced various church entities 
to be selective, and some shopping around has become nec- 
essary for the returning missionary. But God is able! He al- 
ways makes a way. 

On the other hand, church administrators often do not 
wish to lose a talented person to the mission field. But in the 
final analysis, after having done their best to test the 
worker’s resolve, they give their blessing, knowing that 
they are making a contribution to the world church, and at 
the same time making an investment in a worker who will 
come back home someday with greater talents to share. 

The education of children also militates against mission 
service. In many situations the only option is home-schooling, 
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sometimes straight through high school. If the missionary 
family can handle it, this can be the most rewarding period of 
life for parent and child. The Home Study Institute provides 
tremendous teaching materials that parents can use in Ihe for- 
mation of learning habits and character development. 
Regularity of classes and perseverance in covering the content 
of the courses produces students who can soon study on their 
own and face higher educational challenges undaunted. 

Fortunately, the Adventist Youth Service program can 
be tapped to get help in areas of study where the parents 
cannot cope. By the way, the teaching parent, usually the 
mother, receives a stipend for teaching her own children. 
Often one missionary mother will do the teaching for sev- 
eral families. And sometimes a full-time volunteer teacher 
is called to teach missionary children. The SDA Church is 
not unmindful of the necessity of providing adequate op- 
portunity for the education of missionary children. 
Education need not be a deterrent, especially for families 
with young children. 

With older children the decision to go into mission ser- 
vice might best be decided as a family, with all the pros and 
cons laid clearly on the table. When all are allowed to give 
input to the decision-making process, it is possible to reach 
a co&tractual agreement in which all family members make 
a commitment to go as a missionary family. Thus the fam- 
ily as a whole has ownership of the call. Options will be fac- 
tored in, such as children attending boarding school at a 
certain age and grade level, permanent return after a full 
term of service to attend to educational needs of the family 
members, etc. The thought here is that fragmentation of the 
Black family should be avoided at all costs. The spirit of 
oneness, of being united in a common cause, provides a 
powerful bonding that the family will treasure for life: “We 
did it together, and what a blessing it was!” 

Another aspect of Black reticence toward mission ser- 
vice, alluded to earlier, involves the Black Adventist 
lifestyle in America. The economic advantages in this coun- 
try have tended to produce a “heaven on earth” syndrome. 
Condominiums, town houses, luxurious “chariots,” stocks 
and mutual funds, corporate ladder-climbing, and gold 
credit cards have transformed many in Black America, in- 
cluding upscale Black Adventists, into a “me and mine” 
culture. Many of us have training to serve God and hu- 
mankind, but have instead spent our talents serving our- 
selves. We hope to pacify God with a handout now and 
then, while our brothers and sisters in physical and spiritual 
need continue to wait for help. The words of Jesus Christ 
ring out with awesome authority and piercing appeal: “Take 
heed to yourselves, lest your hearts be weighed down with 
carousing, drunkenness, and cares of this life, and that Day 
come on you unexpectedly” (Luke 21:34, NKJV). 

Though we can use our money to help by proxy, there’s 

nothing like personally accepting the towel of service, 
kneeling down to take the feet of suffering people of the 
world in our hands, and bathing those feet in the waters of 
compassion and loving concern. To look into the eyes of a 
child and say “You’re somebody! Let me help you become 
a person of unlimited possibilities. A person of hope. A per- 
son of integrity. A person of responsibility. A person of wis- 
dom. A person of skill.” That’s what mission service is all 
about-a chance to reach out and serve someone. 

If we embrace in our hearts an attitude of gratitude for 
what God has done in our lives, we set the stage for the 
Holy Spirit to lead us to service in a sphere. God’s mission 
is a global mission. The field is the world, and the command 
to go into all the world and preach the gospel is given to all 
Seventh-day Adventists. Black Adventist missionaries have 
shown, and will continue to show, the same level of loyalty 
and commitment to service in His world vineyard that is ex- 
pected of all who confess Christ as Lord and Saviour. 

Foreign mission service is not for everyone. For some, 
personality considerations, family circumstances, health 
problems, and financial dilemmas defy easy resolution. In 
the face of such conundrums we are challenged to believe 
that God’s biddings are enablings. However, the realiza- 
tion that God directs our paths when we trust Him with all 
our heart, and a commitment to follow the Saviour 
“wheresoe’er my lot may be,” is the essence of the child- 
like faith that Jesus commends as worthy of entering the 
kingdom of heaven. 

An important concern is the fear of harm to the mis- 
sionary and his/her family. We are living in a world under 
Satan’s siege. Inhumanity knows no geographic boundaries, 
as recent explosions of ethnic violence sadly demonstrate. 
However, Christ conquers fear when we consecrate our- 
selves to His service; He walks with us wherever we go. It 
should also be noted that General Conference and division 
leaders constantly monitor situations around the world and 
take timely steps to make sure missionary workers are as 
protected as possible, including temporary removal from 
dangerous areas. 

The “home mission” argument has added to the reti- 
cence of Black Adventists in seeking foreign service. “The 
cities of America have pockets of illiteracy, poverty, and 
degradation akin to that in the missions abroad,” some say. 
“We have plenty of work to do right here.” Granted, but as 
W. R. Robinson used to say upon his return from mission 
service: “The work won’t be finished anywhere if it isn’t 
finished everywhere.” 

Those who feel they are being called by God to mission 
service must not allow protective sentiments to keep them 
from leaving their homeland and fulfilling the purpose for 
which God has summoned them. The kingdom of God must 
be preached around the world as well as in our homeland. 
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Further Challenges 
The Seventh-day Adventist Church is taking a fresh 

look at what it means to carry out the commission of Jesus 
to preach the gospel in all the world. The inhabited a#eas of 
the globe have been subdivided demographically, exposing 
thousands of people groups within which the Adventist 
message has no viable presence. The challenge to enter 
these unentered people groups in this generation has 
gripped anew the imagination of the Adventist Church. 

New strategies for accomplishing this mission are un- 
folding daily. Exciting news of SDA presences established 
in towns and villages, cities and countries, heretofore unen- 
tered flows around the world in unceasing streams. The vi- 
sion of twenty-first century mission advance contains 
thrilling possibilities for Black SDA involvement. 

A new financial base for mission funding has surfaced. 
“Direct project giving,” which allows members to earmark 
their funds to specific projects they are interested in, has 
been added to the mission fund practice that the church has 
followed for more than a century. The magnitude of the task 
now being defined demands unparalleled sacrifice on the 
part of Adventist believers. 

?-uctural reorientation of the mission program is a ne- 
cessity. New forms of mission service must be designed. The 
deployment of new missionaries will focus on the Global 
Mission mandate to target unentered areas of the world. 
Thus fewer missionaries will be sent to established areas. 
The twenty-first-century missionary appointee will be a pio- 
neering missionary, especially trained to begin new work. 

The radical reduction of missionary personnel in 
already established areas needs to be looked at carefully. It 
is always expected that national leadership will eventually 

take the place of missionary leaders. While this is the happy 
goal of the mission program, the church still needs to main- 
tain a world church profile in mission lands. Mission 
churches are young churches. The indigenous leaders have 
expressed gratitude for the moral support and encourage- 
ment provided to their leadership by a consultative, collab- 
orative foreign missionary presence. 

The levels of educational development in mission lands 
have not yet begun to meet the needs of the millions of new 
believers who are joining the Adventist Church even in the 
past 15 years. More schools and trained teachers are needed. 
Current church worship centers cannot seat even one third 
of the membership in some locales. Members in some coun- 
tries worship in schoolrooms, homes, and under the trees. 
There is great need for houses of worship. 

Adventist literature is almost nonexistent in many areas 
because of financial constraints, language barriers, and lo- 
gistical problems. A foreign missionary presence is needed 
to focus on and address such concerns as these. Monetary 
concerns are exacerbated by the fact that membership in 
many of these areas is 80-85 percent under the age of 30, 
with little or no income with which to support the church. 
Some local leaders have established entrepreneurship train- 
ing to help church members become self-supporting and 
thereby able to support the church. 

Black SDAs pause on the threshold of a great opportu- 
nity. Before us spreads a world with millions of people 
trapped in the prison of ignorance, suffering, and despair. We 
hold the key to their freedom. In Jesus Christ there is wisdom, 
relief, and eternal hope. As we share Jesus through the loving 
concern He gives us, and as we go forth in mission service, 
we are reaching out with gratitude for what He has given us. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND CHRISTIAN SCHOOLING 

by Paul Stewart Brantley, Ph.D. 

Introduction 
“No line of work will be of more telling advantage to 

the colored people . . , than the establishment of small 
schools.” ’ 

The story of Black Adventist education is filled with ad- 
venture born of adversity. That so much could be done with 
so little is nothing short of miraculous. But God specializes 
in miracles, and for more than 100 years His handiwork has 
been seen and felt in the development of SDA schools for 
Black children and youth. 

This essay recounts the humble origins of this move- 
ment, examines more recent developments, and suggests 
courses of action for the present and future. “Basement” is 
use!l as a figure of speech throughout this article to repre- 
sent the humble origins of church schooling in Black 
Adventism. In two very different ways church schooling 
can be thought of metaphorically as a basement experience. 

First, the basement is a foundation. Education is also a 
foundation-for both individuals and cultures. The first 
years of human life determine one’s destiny. In like manner, 
the first years of SDA education helped forge the unique cul- 
ture of Black Adventism, which represents an impressive but 
little-known success story in the wider arena of twentieth- 
century American life. The story of the Morning Star is as 
much about forging a culture as it is about educating youth. 

One hundred years ago Etta Littlejohn, Cynthia 
Johnson, and Josephine Green were educated in the lowly 
church school basements of one generation. Yet Christian 
education would change their lives and the lives of their 
children and grandchildren-C. E. Bradford, C. B. Rock, 
Garland Millet, Carl Dent, and many others. From an in- 
auspicious foundation emerged leadership for a new 
American culture.* 

Second, the basement is an inferior portion of the struc- 
ture and rarely a showcase. In the basement are stored sur- 
plus belongings-things too valuable to be discarded 
outright, but not sufficiently useful for day-to-day proxim- 
ity. Basements are often inhospitable, even uninhabitable, 
yet from such dour, dank environments the church school 
story has its remarkable beginning. 

Black SDA church schools began at a time during which 
racial conditions in America after slavery were at their 

worst. Following the Civil War, Blacks in the South were 
left educationally disenfranchised and economically bereft. 
L. A. Hansen described his first impressions of Vicksburg, 
Mississippi, in 1895: 

“The main business street of the city [consisted of] low- 
roofed rambling buildings, oxen-pulled carts slogging 
through the streets deep in mud. Here and there were men 
idly whittling as they sat on benches, and cotton bales piled 
high-the only evidence of business and industry. We were 
at once struck with the open gutter sewer system. Sanitation 
was fairly well maintained by the many buzzards that po- 
liced the streets. . . . All household waste was thrown into 
the streets for them to squabble and scramble over.“3 

In those days, as in slavery, it went against the political 
grain to educate Black people. In spite of the noble efforts 
of a variety of missionary societies, the majority of Blacks 
were left destitute. Former slave owners felt little sympathy 
for educating people freed from the very slavery they 
helped perpetuate. Weary of war, Northerners retreated into 
a state of benign indifference.4 By the turn of the century 
some public schools in Mississippi even charged tuition to 
students of color. Blacks learned to read and write against 
great odds. 

The first SDA school for Black children was begun near 
Kansas City, Missouri, by Mrs. H. M. Van Slyke in 1877. 
Shortly afterward Joseph Clarke and his wife, of Texas, es- 
tablished a tent school for Black children.5 

The educator who stands out for his pioneering efforts 
on behalf of Black Adventism was James Edson White, the 
elder surviving son of James and Ellen White. Edson, as he 
was commonly called, was a freewheeling maverick who 
never fit in well with the church’s hierarchy. Yet under the 
Spirit’s conviction the thought of taking the gospel to the 
forbidding areas of the South intrigued him and challenged 
his rather brash spirit. With his mother’s encouragement he 
accepted the challenge. 

After overseeing construction of an ingenious steamer, 
the Morning Star, White and his party sailed down the 
Mississippi River in hopes of establishing the SDA work 
among the towns served by the river. To drum up support 
for his bold initiative, White began publishing a newspaper, 
the Gospel Herald, from the deck of his boat. 
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White’s Gospel Herald made fascinating reading, con- 
sisting of a motley assortment of news notes, plaintive ap- 
peals for workers, and homilies from his mother’s pen. In 
line with his shrewd entrepreneurial spirit, White Carried 
slick advertisements in the Gospel Herald, including a pitch 
for the Eureka Fly-Shuttle Loom, the “speediest, easiest 
running, and most durable rag carpet loom on the market- 
a potential means of support for the fatherless and widow 
and a veritable Klondike at home.“6 

The Gospel Herald called for sponsors to finance the 
building of combination church and school edifices for this 
needy field. The following estimates were made as to the 
cost of a church and school: New church and school: 10 
acres of land, $120; chapel, $325; house for teacher, $150; 
basement for school, $125; total, $720.’ 

These were bargain-basement prices even for those 
days. Lest his Northern readers miss the point, White as- 
sured them the same facility up North would cost at least 
$2,500. Soon after the turn of the century, Black SDAs had 
constructed some fairly well-built edifices, but the schools 
were generally still to be found in the basement. 

In 1901 Ellen White traveled to the South to examine 
Edson’s work. Describing her visit, she said: “I went to 
Vicl&burg, and what did I see there? Just as pretty a little 
church as we have built at Cooranbong [Australia]. In the 
basement of this meetinghouse, a church school is held.“8 

The Basement Years 
“Trials will be met in this work; discouragements will 

press in upon the soul as teachers see that their labors are not 
always appreciated. Satan will exercise his power over them 
. . . hoping that he can cause them to murmur against God.“’ 

Life “in the basement” was difficult for the early educa- 
tional pioneers. Edson set up evening schools in some of the 
Baptist churches to accommodate the unbridled eagerness 
of the disenfranchised Blacks in learning to read and write. 
But when the Sabbath truth was finally declared, Edson’s 
efforts in Mississippi were often met with intense opposi- 
tion on the part of both Blacks and Whites. On several oc- 
casions his life and the lives of his followers were 
physically threatened. 

As if that were not enough, the denomination’s leaders 
in Battle Creek grew soft in their support for White’s enter- 
prise. He was criticized for failing to secure prior autho- 
rization for his schemes and for the marginal caliber of 
some of his Black and White associates. But most discour- 
aging of all was the General Conference’s diversion of more 
than $11,000 that had been earmarked for his project to 
other areas of church work.‘O 

Crushed, despondent, and broken in health, Edson 
wrote: “I think I have never felt such utter desolation, and 
almost hopelessness as I have felt. . . . Sick, and discour- 

aged, and failing in health, money gone, two mortgages on 
the property, no financial interest of any particular note 
from the General Conference, opposition from publishing 
houses, and then the care of all this great work.” l1 

They pressed on, and their patience was rewarded. 
Within weeks nearly 100 children had begun attending his 
school near Vicksburg. Tuition was 10 cents a week. It was 
almost impossible to describe the pandemonium as former 
slaves and their children packed themselves into the little 
building. At times students had to sit in each other’s laps, 
space was at such a premium. The noise was deafening, with 
several classes all carrying out their daily recitations simul- 
taneously. Emma White even conducted a class for six el- 
derly women, ages 60-80, who came to school each evening 
moaning and complaining after a full day of arduous do- 
mestic labor-but they all eventually learned to read! ‘* 

As student enrollment mushroomed, Fred Rogers and 
his wife, from Walla Walla, Washington, were called to join 
White’s group. Initially, Rogers met with good success, but 
soon trouble brewed. Infuriated over some specious rumors, 
resentful Whites and jealous first-day Blacks combined to 
drive the Adventists out of town. The group threatened 
Rogers, and attempted to sink the Morning Star.13 This turn 
of events forced White and Rogers to rely upon Blacks as 
teachers of their own-the Strachans, the Sebastiens, J. W. 
Dancer, and others-while he provided coordination for 
other schools that had begun to spring up in other states. 
The plan prospered to the extent that by 1908 there were 18 
schools under Rogers’ care, enrolling more than 600 chil- 
dren. For 14 years Fred Rogers devoted his life to educa- 
tional work among Blacks. 

Of course, White and Rogers were not the only educa- 
tional pioneers to experience severe privation.14 A primitive 
church school in Denmark, South Carolina, numbered more 
than 200 children, all “gathered in one room and supplied 
with but one teacher to carry on in all grades.” I5 In 1897 two 
women teachers were added, and attendance grew to the ex- 
tent that many had to be turned away. The crude school was 
supported entirely by donations. Only one teacher received 
a modest stipend, while the other two teachers donated their 
time and “trusted God for their support.” 

Coming to school “in the basement” failed to deter 
newly emancipated Blacks; education was seen as the pass- 
port out of poverty. Black youths by the hundreds flocked to 
mission schools-at one time nearly 40 schools were oper- 
ating in Mississippi alone, allowing Blacks to receive a 
Christian education and become literate, productive citizens. 

But progress came at a cost. One woman told what it 
was like to teach under primitive conditions. Assigned to 
teach a multigrade school in the basement of a Northern 
Black SDA church, the teacher had nearly 40 students, with 
no help and little material support. On cold wintry mornings 
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she was first obliged to make a fire in the old potbellied 
woodstove, then tackle classroom teaching responsibilities. 
Of course, the teacher’s work didn’t end at the conclusion 
of the school day, for she was expected to report ‘to the 
homes of the children and collect tuition to pay her salary. 
Often the meager pay never came.16 

Rosetta Baldwin, who probably holds the record for 
continuous service to church schools (more than 72 years!), 
recalled her first school assignment back in 1923 in the 
country town of Wilson, North Carolina. She worked and 
lived under deplorable conditions, and her pay was about 
$25 per month, which Baldwin was obliged to raise herself. 
The funds were obtained more successfully from families of 
non-SDA students than their Adventist counterparts.‘7 

Later Baldwin was called to open a school in Charlotte, 
North Carolina, which, as usual, was located in the basement 
of the church. Baldwin found, upon arrival, that the basement 
floor was bare dirt. She organized a club to raise money so 
that a basement floor could be installed. For two weeks she 
lived out of a little suitcase she brought with her until she 
could receive her belongings from her prior school.18 

Mildred Asey, the first teacher at Chicago’s pioneer 
school for Black Adventist children, went to Chicago in 
19 13’ after completing a two-year course at Emmanuel 
Missionary College in Berrien Springs, Michigan. Mildred’s 
one-room school, a forerunner of Shiloh Academy, was 
comprised of 20 children between the ages of 6 and 14 
crowded into cramped quarters in the basement. Yet the 
school soon flourished and grew.” 

Privation and hardship was the lot of church schools in 
the Black Adventist community. Yet they were successful, 
thanks to the many Black SDA pioneers who braved the chal- 
lenges and privation during the teens, twenties, and thirties. 
So many stories could have been written of “life in the base- 
ment.” Their contributions, though somewhat depreciated 
and forgotten in this life, represent the firstfruits of a system 
of education for young Black children that today is unsur- 
passed by any Protestant denomination in North America. 

Steps Out of the Basement 
“Promising young men and young women should be ed- 

ucated to become teachers. They should have the very best 
advantages. Schoolhouses and meetinghouses should be 
built in different places and teachers employed.“20 

Progress in Black SDA education paralleled Black 
progress in the nation as a whole. In spite of a crippling de- 
pression, the march toward improvement continued un- 
abated. By 1930 Black SDAs in the United States boasted 
119 church buildings, 44 ordained ministers, 20 junior col- 
lege teachers (at Oakwood), four academy teachers, 48 ele- 
mentary teachers-and four separate school buildings 
operating out of the basement! 

The Oakwood School served as an anchor for the 
fledgling church schools early in the twentieth century. 
Influenced by Booker T. Washington’s model, the school 
received accolades from government agencies. One inspec- 
tor from the U.S. Bureau of Education found Oakwood “the 
nearest to the government’s ideal in the South.“” 

One legendary figure associated with improving church 
schooling was Anna Knight, a young woman who had 
graduated from the Battle Creek College nurse’s course and 
who served as the denomination’s first Black missionary to 
India. After returning, Knight was engaged by the Southern 
and Southeastern unions to coordinate Black educational 
work in the South. A former schoolteacher, Knight used 
both her nursing skills and her teaching savvy in her efforts 
to standardize courses of study and raise the consciousness 
of Adventists to the abysmal conditions extant in Black 
SDA schools. Knight founded the National Colored 
Teachers’ Association (NCTA), which for years gave Black 
Adventist teachers a sense of professionalism. 

In time Black SDA elementary schools began to shed 
their image as crude fugitive outposts. Schools opened in 
such areas as Nashville, Tennessee (1907); Chicago, Illinois 
(1913); New York City’s Harlem (1920); Indianapolis, 
Indiana (1933); St. Louis, Missouri (1934); and Omaha, 
Nebraska (1937). A new Los Angeles Academy, adminis- 
tered by Joseph F. Dent, Sr., was built in 1946-another 
church school facility not located in a basement.22 

A church school for Chicago opened in 19 13 under the 
driving force of its pastor, W. D. Forde, of Barbados. 
Forde’s commitment to the church school was so great that 
he and the Bible instructor held adult education classes at 
night for parents and other adults in the church. In 1933 
another school opened in Indianapolis, taught by Gertrude 
Dabney. A church school opened with eight students in St. 
Louis in 1934, and in 1937 a school in Omaha, Nebraska, 
opened its doors under the principalship of A. B. Humphrey. 

To accommodate the large number of Black Adventists 
in the New York area, Harlem Academy was organized as a 
day school in 1920, under the leadership of J. L. Moran. 
Though the school began in the church, four years later the 
church acquired Carlton Hall, allowing Harlem Academy to 
have its own building. Though the school was successful, 
New York City was felt to be an inappropriate venue for 
boarding students. In 1946 Moran was commissioned by 
J. Wagner to begin a boarding school for Blacks near Pine 
Forge, Pennsylvania. 

Black SDA education took further steps out of the base- 
ment with the arrival of Natelkka E. Burrell at Oakwood 
Junior College in 1939. Burrell started the first student 
Future Teachers of America Club in the entire state of 
Alabama-an organization that brought prestige to the col- 
lege. Nearly all of her FTA students later took positions as 
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elementary church school teachers. Burt-e11 singlehandedly 
taught 23 credit hours per week, observed her student teach- 
ers, and served as principal of the elementary school---&Z at 
the same time! She later coedited, with Ethel Yo&g, the 
church’s first reading series. 

Other educators attempted to rouse elementary teachers 
from a bargain basement mentality. Lake Region education 
director Jonathan Roache helped sponsor a joint convention 
for teachers of the Lake Region and Allegheny conferences 
in Cleveland. Soon after, C. C. Cunningham and F. H. 
Jenkins planned a joint convention in Atlanta in 1958 for 
teachers in the South Atlantic and South Central conferences. 

Likewise, in the fifties a modem school facility was built 
in Atlanta, catering to aspiring Black middle class. Separate 
school buildings were secured in such places as Cleveland, 
Ohio; Cassopolis and Detroit, Michigan; and Jacksonville, 
Florida. A laboratory school was built on the campus of 
Oakwood College. Unfortunately, the process of bringing 
church schools up to modem standards during the fifties 
meant the demise of numerous church schools in the rural 
South that had opened following Edson White’s work along 
the Mississippi. The schools were unable to bear the financial 
encumbrances associated with modernization and upgrading. 

The sixties and seventies saw increased professionalism 
on the part of Black SDA elementary schools. During that 
time eight schools were opened in the Northeastern 
Conference alone; facilities were upgraded, and teacher pay 
and benefits gradually were increased. Certification became 
a requirement, and a master’s degree became commonplace. 

Oakwood College continued to serve as the primary 
source for teachers for Black SDA schools across 
America. In 1976, under the leadership of L. L. Quirante, 
Oakwood’s Education Department sponsored an educa- 
tion superintendents’ conference that organized Black 
SDA educational leaders into an informal caucus, which 
became the North American Division Council on 
Education in the Regional Conferences (NADCERC), 
held in connection with the annual Black ministerial meet- 
ings at Oakwood College until 1987. 

As a result of NADCERC, several developments took 
place that impacted Black SDA elementary education. First, 
a curriculum development team headed by Norwida Marshall 
prepared a colorful monograph on Black Adventism for use 
in all NAD schools. A Star Gives Light was received favor- 
ably in both Black and non-Black SDA schools for its inter- 
esting portrayal of Black Adventist heritage. 

Second, Oakwood’s Education Department conducted 
the first survey of the needs of Black SDA educators within 
the regional conferences.23 The survey secured an approxi- 
mately 90 percent response from the nearly 400 Black 
Adventist educators contacted. 

Third, the organization served as a forum for discussing 
financial support for education. In 1982 and 1983 confer- 
ence presidents, treasurers, and educational superintendents 
met with the Oakwood staff to examine ways to meet the 
economical challenges posed by the operation of church 
schools. Conference presidents Charles Joseph and Charles 
Dudley argued for alternative financial schemes that would 
extend beyond existing denominational commitments. 

Black SDA elementary education has made some real 
strides, but the greatest testament to the validity of the Black 
SDA school lies in the lives of students who have left school 
halls for college classrooms and responsible positions in the 
world of work. SDA youths past and present are demon- 
strating through graduate study and employment that a Black 
SDA education can be a distinct advantage. Oakwood’s 
Education Department, the tradition hub of Black SDA edu- 
cation, has secured national accreditation under the leader- 
ship of Dr. Roland McKenzie and occupies a state-of-the-art 
facility located on the western edge of the campus. 

Contemporary Black SDA Education-Home at Last? 
“It is the nicest work ever assumed by men and women 

to deal with youthful minds.“24 
From the basement, a system of schools was forged that 

helped form a new culture in America among nearly a quarter 
of a million Adventists of color. Today enrollment in Black 
SDA elementary schools in North America is approaching 
10,000,25 not including Blacks attending non-Black church 
schools. SDAs of African ancestry have established them- 
selves as a force to be reckoned with. A visit to any church 
sanctuary or gathering of Adventists of color reveals prosper- 
ity, and education has figured prominently in that advance. 

The Black Adventist educational system stands in sharp 
contrast to America’s toxic environment of alcohol, drugs, 
and immorality. Public education, bereft of a clearly dis- 
cernible moral purpose, most often fails to empower stu- 
dents with the sense of faith and destiny needed to function 
successfully in today’s world. Even Christian education in 
non-Black environments sometimes fails to provide the 
sense of identity and personal value that Black youth-and 
particularly young Black males-need. 

But is it safe to say that Black Adventists conduct the 
best organized, best endowed system of Black Christian 
schooling of any group or denomination? Have we as edu- 
cators really come out of the basement? Several recent stud- 
ies suggest that it is premature to celebrate success. 

In 198 1 I conducted a survey of education in the re- 
gional conferences, sponsored by the North American 
Division.26 Three hundred questionnaires were mailed to 
teachers in the regional conferences, and a gratifying 351 
responses were returned (Table 1). 
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Table 1 
Impediments to Teaching 

1981 Studv of 351 Teachers in the Regional Conferences 
. 

Percent of Teachers 
Indicating “Agree” Statement 
or “Strongly Agree” 

70 I spend a lot of time making up my own teaching materials. 

68 We need more classroom space in our school. 

59 I clearly understand where I will be teaching next year. 
(Surveyed in May) 

48 I clearly understand conference policies regarding contracts 
and hiring. 

45 Parents in my church perceive our church school as some- 
what inferior. 

45 At least half the students in our school come from low income 
homes. 

43 

38 

37 

My paycheck has always come on time 

My school children had all their books at the beginning of 
the school year. 

Student discipline has been a problem this year in 
our school. 

29 I clearly understand conference policies regarding fringe 
benefits, subsidies, etc. 

24 I have all the basic teaching aids and supplies that I need to 
do an effective job of teaching. 

26 I had the service of a teachers aide or volunteer parent. 

25 I’ve had an uninterrupted free period during the school day. 

19 My salary is adequate enough to take care of my needs. 

19 I’ve received the Journal of Adventist Education each month. 

15 Our school library is very helpful and adequate 

Total enrollment of regional schools had exceeded 
7,500, and the average school was twice as large as its 
White counterpart and more likely to be located in an urban 
area. Non-SDA enrollment in Black SDA schools (42%) 
was almost three times that of other SDA schools (15%). 

The schools were much more likely to be tuition- 
driven, depending upon non-SDA funding to help make up 
for shortfalls in church financial support. In interviews, 
half the school principals reported no fluid assets on hand 
as of July 1. When asked the most critical problems facing 
the school, most responses related to finances-curriculum 
was mentioned by only four principals. As a result, the 
schools projected an image of a hand-to-mouth existence. 
Even purchasing schoolbooks and basic teaching supplies 
was problematic. 

The scenario at the conference level was not much bet- 
ter. Of the nine conferences, six had experienced turnovers 
in leadership in the span of three years. In only one confer- 
ence of the nine did the superintendent have an associate to 

help supervise and visit classrooms. This figure has grown 
to three as of 1996. 

A survey showing teacher perceptions of their school as 
of spring 1981 showed not total dysfunction, but ailing 
enough to indicate some vestiges of a basement mentality 
even then. Has the scenario changed during the 15 years 
since? Two databases were analyzed recently to uncover 
clues as to the profile of the Black SDA elementary school 
in more recent times. The first analysis was derived from 
Profile ‘89, a national survey of teachers I have conducted 
for the North American Division Office of Education every 
two years since 1987. 

Profile survey. In 1989 teachers from the Profile survey 
who taught in the regional conferences were culled out 
from the rest of the group and comparisons made. Teachers 
were asked to rate on a scale from 1 (no problem) to 9 (very 
much a problem) which of 16 critical areas were problems 
at their school. Ratings of 7, 8, or 9 were operationally de- 
fined as a “problem.” Approximately 38 of the random 
sample of 488 teachers comprised the regional conferences 
subsample. In some of the critical areas there were no dif- 
ferences between regional and nonregional teachers (Table 
2), but in other critical areas there were marked differences 
(Table 3).,’ 

Valuegenesis. The Valuegenesis study is the largest 
survey ever undertaken by the Seventh-day Adventist 
Church. Nearly 12,000 students, parents, pastors, and 
teachers participated, including 766 Black students.28 
Unfortunately, the number of Black SDA teachers partici- 
pating was small (27). That group scored not significantly 
different than the entire group of teachers on most vari- 
ables. However, Black SDA teachers scored lower than 
the other racial groups (alpha = .OS) on perceived admin- 
istrative support, teacher involvement, and perceived pres- 
ence of drugs in the school. 

The 766 Black SDA students had some definite ideas 
about education and the schools they attend. Although in 
general secondary students, their perspectives may shed 
light on how they view the world of schooling. Some at- 
tended Black SDA schools and some went to other SDA 
schools. At any rate, their perceptions are important enough 
to warrant the attention of all persons sensitive about Black 
SDA youth. An analysis of Valuegenesis done on a separate 
Oakwood College sample was done by Melvin Davis, of 
Oakwood College. 

In some instances Black student responses are similar to 
responses of White students; in other instances there are 
marked differences. Black students consistently reported 
more favorable attitudes toward church. Their homes, al- 
though more likely to be broken, are just as happy as White 
homes. But ratings of their schools lag somewhat behind 
their counterparts (Tables 4-6 and 7-9). 
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Table 2 
Problems in Teaching-Areas of Not Much Difference 

Profile ‘89 Survey 
Comparison of Teachers in Regional (Black) 

and Nonregional (Nonblack) Schools 

Critical Area Percent Regional Percent Nonregional 
Teachers Rating Teachers Rating Area 

Area as a Problem as a Problem 

time management/ 47 46 
work overload 

ability to cope with 35 34 
the wide learning 
ability levels 

feeling loneliness and 30 21 
isolation at work 

discipline 26 20 
1 keeping phvsicallv fit 11 21 I 28 I 

principal support 19 9 

conference support 18 12 
standardized testino 8 4 

racial adjustment 
effective methods that 
reach students 

5 4 
5 13 

Table 4-6 
1990 Valuegenesis Survey Responses 

Comparison of Black and White SDA Students 

“I look forward to going to church.” 
Response Black Students White Students 

(n=aourox. 750) (n=aoorox. 4.800) 

not at all or slightly 35% 44% 
true or very true 39% 29% 

“My family is happy.” 
Response Black Students White Students 

(n=approx. 750) (n=approx. 4,800) 

not at all or slightly 16% 16% 
I  I  

true or very true 72% 73% I 

“I like my school.” 

Response 

disagree or strongly 
disagree 
agree or strongly 
agree 

Black Students White Students 
(n=approx. 750) (n=approx. 4,800) 

24% 18% 

76% 82% 

Table 3 
Problems in Teaching-Areas of Much Difference 

Profile ‘89 Survey 
Comparison of Teachers in Regional (Black) 

and Nonregional (Nonblack) Schools 

Critical Area Percent Regional Percent Nonregional 
Teachers Rating Teachers Rating Area 

Area as a Problem as a Problem 

adequate budget 
lack of spirituality 
in students 
inadequate classroom 
space 

inadequate teaching 
supolies 

63 26 
47 31 

46 19 

45 12 

school morale 
support of parents 

36 16 
27 16 

1990 Valuegenesis Survey Responses 
Table 7-9 

Comparison of Black and White SDA Students 

“There is a real school spirit.” 

“Students often feel put down.” 
1 Response 1 Black Students 1 White Students I 

strongly disagree or 
disagree 

strongly agree or 

(n=approx. 750) (n=approx. 4,800) 

52% 65% 

48% 35% 
1 agree I I I 

“If you could choose your school, 
what kind of school would you choose?’ 

I 
Response Black Students White Students 

(n=approx. 750) (n=approx. 4,800) 

Adventist 66% 78% 
Public 22% 13% 
Other 12% 9% 
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Conclusion 
Life in the basement has been hard. But fortunately the 

privations experienced by Fred Rogers, Anna Knight, 
Franklin Wamick, J. L. Moran, and so many other; are a 
thing of the past. Today Black Adventist schools are likely to 
be housed in separate school buildings and commodious ac- 
commodations, just as Ellen White called for a century ago. 

So have Black Seventh-day Adventist schools come out 
of the basement? In many respects they have. No longer are 
students boarded in cramped, drafty closets, left to the 
mercy of the elements. No longer do threadbare teachers 
knock on students’ doors after class to collect their salaries. 
Teachers are now considered conference workers. The 
sharp salary discrepancies between teachers and ministers, 
women and men, have lessened, if not entirely disappeared. 

But in other respects Adventist Christians still appear to 
be haunted by a basement mentality. Children are our most 
valuable asset. Are we providing them with the finest that 
Christian schooling can offer? Or will the church continue to 
“get by” with second-rate learning opportunities for Black 
Adventist youth? The destiny of any nation or culture de- 
pends on how well it educates its young. And yet within the 
Christian church are those who would disparage church 
schooling. Too frequently schooling appears to be near the 
bottom of the Adventist pecking order. Sadly, nearly half the 
Black SDA teachers surveyed perceived that the church 
looked down upon the church school as an inferior operation. 

The basement is not merely a location. The basement is a 
way of thinking-a metaphor for second-class citizenship and 
low esteem. For all the strides Black SDAs have made, much 
remains to be done. So how will Black Adventism view its 
schools-as institutions merely to be tolerated, or as key to its 
existence? Will we be willing to grant to our church school 
teachers the same level of respect given to pastors, physicians, 
engineers, and attorneys? How is it with Black Adventism? 

The objective of Black Adventist education must never 
be simply to take up residence on the “main floor.” We 
have a higher goal, which is to prepare Black Adventist 
youth for “the life that now is” and “the higher joy of wider 
service in the world to come.“29 That goal alone must be 
the continuing direction of Black Adventist corporate 
thinking and action. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND THEOLOGICAL DIRECTIONS 

by Bertram Melbourne, Ph.D. 

Introduction 
Many nations and peoples look back with pride at their 

“golden eras,” while others look forward with eager antici- 
pation to the arrival of expected utopias. What options, 
though, are open to Black Seventh-day Adventists, particu- 
larly in the arena of theology, when we can neither look 
back with pride, nor be completely satisfied with present ac- 
complishments, nor anticipate the future with confident ex- 
pectation-if certain prevailing proclivities persist? 

Was Neal Wilson, former president of the General 
Conference of SDAs, speaking for Adventist Blacks when 
he wrote, in the preface to the book Movement of Destiny, 
“So often through the passage of time the original goals and 
purposes for this Movement of Destiny become blurred and 
are nearly lost. Our vision becomes dim. We cannot look 
back, and we do not seem to be able to look ahead”? ’ Or 
was he simply reflecting the harsh reality that as a move- 
ment we cannot look back with pride, for we have “fumbled 
the ball” on matters that were designed by God to make us 
distinctive and exemplary? 

At this critical time, can Black SDAs have an impact on 
the theological direction of the Seventh-day Adventist 
Church? Those assuming there can be no impact, evidenced 
by the minor presence they maintain at the theological centers 
of the church, have missed the point. Black SDAs have made, 
are making, and must continue to make significant contribu- 
tions. However, we must learn from the past, maximize the 
present, and prepare for the future. Endless possibilities exist, 
but the task must be embraced and vigorously pursued. 

The myth that African-Americans lack educational abil- 
ity must be dispelled along with the myth of the late 1920s 
and early 1930s that suggested Blacks lacked administrative 
ability.2 Continued assent to the notion that Blacks are infe- 
rior academically indicates that notions of racial superiority 
and bigotry still reside in the hearts of brothers and sisters 
in Christ, and it’s time for us to allow a rich dose of Christ 
to wash us clean from our inherent or acquired prejudices so 
that the rest of us can pursue vigorously the freedom we 
have in Christ. Adventists, majority and minority, have the 
same mission, in the same church founded by the same 
Lord; thus we must be willing to reflect the kinship He es- 
tablished to glorify His name. 

It has seldom been a lack of preparation or ability that 
has prevented Blacks from influencing theological direc- 
tions to the degree that they could or should. More often it 
has been a lack of opportunity. Charles Kinney, who was 
born a slave, was identified as exhibiting great potential as 
a church worker after becoming an SDA. Though sponsored 
by the church for two years of preparation at Healdsburg 
College, it was the colporteur work to which he was as- 
signed following his studies. Eventually he became the first 
African-American to be ordained as an SDA minister. 

William H. Green was another Black with potential to 
influence theological direction. A graduate of Shaw 
University, he held degrees in both theology and law. His 
law practice found him arguing cases even before the 
United States Supreme Court. This speaks well of his tal- 
ents and potential. In the church he distinguished himself in 
the Adventist ministry and had the distinction of being, as 
secretary of the Negro Department, the first Black elected to 
the General Conference. The wisdom of his election as sec- 
retary in 1918 was demonstrated by his administrative and 
diplomatic skills as well as by the growth of the Black work 
under his guidance until his untimely death 10 years later. 

Summing up the period of his leadership, church histo- 
rian Richard Schwarz notes that the growth of the period 
took place despite “the survival and spread of discriminatory 
practices in Adventist schools and sanitariums and in some 
churches.“3 He even contends that “tragically, all too many 
American Adventists of Caucasian background found it dif- 
ficult to shake off their culturally acquired prejudice against 
blacks.“4 What more might Green have achieved had the cli- 
mate been right or had he been given more opportunities? 

Frank Loris Peterson also had the potential to affect the- 
ological directions to a greater extent than he was given op- 
portunity. His life and career presented a number of firsts in 
the SDA Church. He was the first Black to graduate from 
Pacific Union College, to publish a book in the denomina- 
tion (1934) to serve as secretary of the Pacific Union 
Colored Department, to be elected associate secretary of the 
General Conference, and to be elected vice president of the 
General Conference.5 

Peterson’s book, The Hope of the Race,6 expressed his 
desire to inform people and impact their thinking on doctri- 
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nal and theological issues. Also, his administration of the 
Negro Department of the General Conference witnessed the 
inauguration, in 193.5, of Message magazine,’ “a ne;u evan- 
gelistic journal aimed at American Blacks.” Through the 
years this journal has given Black thinkers a vehicle for ex- 
pression as well as a medium for some limited theologiz- 
ing-particularly when its editorship passed on to 
African-Americans. 

If there was one Black Adventist in the mid-twentieth 
century who had the expertise and training to influence the 
church’s theological directions, that person was Owen A. 
Troy, Sr. Described as “a creative, constructive genius, a 
man of explicit detail who used his great talents to the honor 
and glory of God,“8 Troy was the first person in the 
Seventh-day Adventist Church to earn a Doctor of 
Theology (Th.D.) degree (he received his M.A. at the 
University of Chicago and his Th.D. from the University of 
Southern California). However, he never taught at the SDA 
Theological Seminary or at any of the SDA colleges in 
North America. Five years after he received his doctorate, 
he was called to be associate secretary of the General 
Conference Sabbath School Department because of his ex- 
pertise in biblical Hebrew and Greek. 

Denied real scope for meaningful and adequate theolog- 
ical expression in the arena where it really mattered, Blacks 
turned to writing. But here too they were faced with prob- 
lems. Since most Blacks were denied the opportunity for 
theological training, they were unable to utilize “proper” 
theological language to command the attention of the schol- 
arly world-their works were regarded more as doctrinal 
and devotional than theological. 

This tendency to disregard Blacks as legitimate scholars 
was not limited to the Adventist academic community. Cain 
Felder notes: “Only a few decades ago White Bible scholars, 
who had exclusive prerogatives as the academic elite, would 
have found it unthinkable that African-Americans could be 
bona fide scholars. The very notion would have brought ei- 
ther laughter or some condescending quip from members of 
the Euro-American biblical academies, which were then 
composed entirely of White males. Until recently the idea of 
a Black Bible scholar-whether Protestant, Catholic, or 
Jewish-was something of a novelty, an aberration.“9 

James Cone concurs and notes that “it was generally as- 
sumed by most Whites, and many Blacks as well, that Black 
culture had no unique contribution to make to Christianity 
in general and humanity in particular.“‘o 

Undaunted by these hurdles, many Black SDAs employed 
the denominational publications to express themselves, 
while others authored books, Regarding denominational 
publications, Blacks primarily had access to Message maga- 
zine. However, as an associate secretary of the General 
Conference Ministerial Association, E. E. Cleveland sat on 

the editorial board of Ministry magazine. To the extent that 
this gave him a voice in determining the editorial policy and 
theological content of that journal, he was able to influence 
theological directions. A review of his articles confirm this 
fact. Since Owen A. Troy, Sr., had the opportunity to affect 
the theological direction and content of the Sabbath school 
quarterlies, he too, in some limited way, helped to determine 
theological directions. 

Recently Roy Adams, Ph.D., a Black graduate of the 
SDA Theological Seminary, was made an associate editor 
of the Adventist Review. In that capacity he participates in 
decisions that determine the theological directions of that 
journal. Besides, his editorials and articles have influenced 
the theological thinking of both Adventist clergy and laity. 

Recently, also, the Review invited Calvin Rock, D.Min., 
Ph.D., a former president of Oakwood College and a vice 
president of the General Conference, to author a monthly 
column called Faith Alive. With his background in ministry 
and ethics, Rock has used this column to influence the the- 
ological thinking of the church to some extent. 

E. E. Cleveland, the most prolific Black author to date, 
has produced devotional, doctrinal, and theological books.” 
While he has not utilized the classical theological jargon, he 
has influenced others to think critically about what they be- 
lieve, and to do so in the context of and from a scriptural 
and theological base. To that extent we can say he has in- 
fluenced SDA theological directions. 

To illustrate, consider The Middle Wall. In the first 
chapter Cleveland presents some of the dilemmas Black 
Christians in this country face and asks his Caucasian 
brethren, “Do you really understand?” He climaxes the 
chapter by advancing the notion that while they don’t, 
Christ does, since He too experienced rejection. 

After presenting Peter’s vision and experience at 
Cornelius’ house for what they really were-a call to break 
down prejudice-Cleveland makes some pertinent points 
aimed at influencing the theological thinking of his readers. 
Highlighting the Jerusalem leadership’s reaction to Peter’s 
unprecedented initiative, he says: “No church can call itself 
Christian and yet not rebuke this evil (racial friction) in its 
midst. Love and racial prejudice cannot dwell in the same 
heart or house without that house being divided against itself. 

“Again, today in many places a similar situation exists. 
How must it be dealt with? The answer is the eleventh chap- 
ter of the book of Acts. . . . The full weight of gospel author- 
ity was turned against the prejudiced attitude. It was exposed 
for what it was . . . sin against God and man. The gospel of 
love must be more fully preached if the church is to free her- 
self of this deadly evil. Christianity is not the white man’s re- 
ligion or the black man’s. It is the religion of Jesus Christ, and 
its churches are houses of prayer for all people.“‘2 

After demonstrating how Jesus and Paul broke down 
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the middle wall, along with noting the contributions of 
modern abolitionists, Cleveland invites his Caucasian read- 
ers to remember the plight of their fellow Black Christians. 
He suggests that in crisis times God alone (theolo&) can 
stem the tide. 

Cleveland moves deeper into theology when he ad- 
dresses the issue of the social gospel, seeing it as “the teach- 
ing that now man may by human means convert this world 
into the kingdom of God on earth.“13 While he appears to re- 
pudiate the social gospel, he does espouse some of its aims: 
“The true Christian can no more isolate himself from soci- 
ety’s needs than he can view social reform as his primary 
work. And it is not.“14 

There is truth to this argument. Walter Rauschenbusch, 
one founder of the social gospel, says: “Our labor for the 
kingdom here will be our preparation for participation here- 
after. The degree to which we have absorbed the laws of the 
kingdom into our character will determine our qualification 
for the life of heaven.“15 

Rauschenbusch continues: “Class pride and its obverse 
passion, class contempt, are the necessary spiritual product 
of class divisions. They are the direct negation of solidarity 
and love. They substitute semihuman, semiethical relation 
for full human fraternity. The class system, therefore, is a 
sinful denial of the kingdom of God, and one of the charac- 
teristic marks and forces of the kingdom of evil.“16 

Rauschenbusch suggests that “the social gospel is the 
old message of salvation enlarged and intensified.” l7 What 
he means is that the prevailing approach to the gospel has 
been individualistic since it focuses on seeing the sinfulness 
of every human heart and does not address the sinfulness of 
the social order and its share in the sins of individuals. It 
“seeks to bring men under repentance for their collective 
sins and to create a more sensitive and more modern con- 
science. It calls for the faith of the old prophets, who be- 
lieved in the salvation of nations.“18 

While it is true that the gospel is not all social, there is 
a social dimension that must not be ignored. The gospel 
must not be so otherworldly that it is of no earthly good. 
People who need to hear the gospel now have needs that 
must be met. Some are saying, “Pie in the sky for the sweet 
by-and-by cannot feed me or my children now.” 
Recognition by the church that it has a role in the social 
order to do what Jesus did in His ministry will assist in see- 
ing that injustice in any form is not tolerated in the Christian 
community. The church certainly must demonstrate that the 
“sweet by-and-by” can indeed influence, transform, and 
sweeten the needy and hurting in the “here and now.” 

Furthermore, as Noel L. Erskine argues, “it is unfortu- 
nate that the Christian churches were an important part of 
this process of domination” and have “in more overt ways 
. . . often used theology to undergird the system of oppres- 
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sion.” I9 Thus it is incumbent that the gospel be liberated 
from these trappings employed to entrench racism and ex- 
ploit Blacks and other minorities. 

Certain aspects of the social gospel are indeed objec- 
tionable, an example being the equating of the social order 
with the kingdom of God. But other aspects of the social 
gospel are vital for the church now and could have been 
helpful in the struggle. 

Calvin B. Rock’s theological works include Seeing 
Christ; The Love of Christ; Our God Is Able; and Go On! 
Vital Messages for Today’s Christian. With the continuing 
dialogue in the church concerning the nature of Christ as 
well as the place of works in salvation, the first two of these 
works are vital for theological directions, the third helps 
people to reflect on the greatness of God, while the fourth 
provides good theological reflection. 

Roy Adams recently authored The Sanctuary: 
Understanding the Heart of Adventist Theology and The 
Nature of Christ: Help for a Church Divided Over 
Pe$ection.20 These books, given the present theological cli- 
mate of the church, are designed to influence theological 
thinking and ultimately theological directions. Having writ- 
ten his doctoral dissertation on the sanctuary, Adams is em- 
inently qualified to address such issues, and as reviewers 
have pointed out, the book is bound to stir up the minds of 
the saints. 

One must question the notion that Black publications are 
primarily devotional and/or doctrinal in character. For exam- 
ple, Peterson’s book admittedly has a doctrinal bent, but its 
theological intent is evident in its opening and closing chap- 
ters, which begins with “In the Beginning God” and ends 
with “In the End God.” His preface also acknowledges his in- 
tent in that he presents God as the answer to humanity’s ques- 
tions, the solution of our problems, and our only hope for the 
future. Examination of the writings of C. E. Moseley, E. E. 
Cleveland, and 0. A. Troy, among others, especially in 
Ministry magazine, also attest to this tendency toward theol- 
ogizing, albeit in a doctrinal garb. 

There has been relative silence on the issues of Black 
power, Black liberation, the developing countries, femi- 
nist/womanist theologies, etc. Here also was opportunity to 
influence the theological directions of our church and move 
administration in a direction that would have confronted the 
issues of racism, poverty, bigotry, as well as social justice, 
and would also address the concerns of a large segment of 
its membership while at the same time engendering honest 
theological debate and interpretation, but we apparently 
fumbled the ball. 

It is significant that it was the debate concerning the cre- 
ation of Black unions in the SDA Church that elicited from 
Black leaders some theological reflection on the civil rights 
struggle and, to some extent, Black theology. In a White 
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paper titled “A Better Way,“*’ presented to the commission 
to study regional unions on January 13, 1970, Calvin Rock 
attempts to influence the direction of the church socially, so- 
ciologically, and theologically. Rock presents three tfieolog- 
ical milestones yet to be achieved by the church: 
righteousness by faith; the “pilgrim complex,” or ethic; and 
and togetherness.22 

Rock, whose paper addresses the latter point, rightly ar- 
gues that Adventists are “a conservative people who have 
evidently taken their conservatism too far.” He suggests that 
“to carry our conservatism into the area of human relations 
as applies to desegregation is to pervert and misapply an 
otherwise healthy tendency.” Adventists, says Rock, are 
Fundamentalists who are “given to more dogmatic and au- 
thoritarian preachments that confirm our positions rather 
than a liberal understanding of principle.“23 

These insightful observations could have benefited the 
church had its leadership listened to his plea. However, it 
took 18 years and a Caucasian Lutheran researcher, Merton 
P. Strommen, to gain the church’s attention.24 As a matter of 
fact, Strommen explains the tension that Rock observes in 
his church: 

“Three of our major studies have shown that when min- 
istries accent what a person does-is preoccupied with rules 
and regulations-serious flaws appear in the members. Our 
massive study of 4,000 Lutherans showed that upward of 
two in five are law-oriented. As such, they tend to be prej- 
udiced, self-oriented, aloof from community needs, author- 
itarian in their approach to parenting, and intent on seeking 
their personal advantage. By way of contrast, those whose 
focus is on what God is doing for them are far more likely 
to have an intensely personal commitment to Christ, a 
happy outlook on life, openness to needed change, involve- 
ment in social issues and helping activities.” 

Thus the solution to Rock’s dilemma is found in a theo- 
logical direction. The Adventist position on social and 
racial issues is an outgrowth of our theology. SDAs are con- 
servative and law-oriented; therefore, it is no wonder that 
there is little interest in issues relating to social justice. As 
Rock puts it: “We cannot be too surprised that we are slow 
to evolve from any social or theological position.” 

In 1976 Rock presented a second paper on the same is- 
sues and with the same intent. From his standpoint as an 
ethicist and a theologian he looked at the morality and ethics 
of the treatment of Blacks in the church, and hence the need 
for Black unions to provide lateral and vertical mobility. He 
argues that the church, given its track record and the prob- 
lems it faces on minority issues, should be willing to make 
room for cultural pluralism. For him, that is the best model 
to solve the dilemma that Blacks in the SDA Church face. 

Also producing a paper for the commission on Black 
unions was Lorenzo Grant, Ph.D.,25 who argues that the 

model employed by other presenters, especially Rock, is so- 
ciological and thus, in his estimation, unacceptable for ec- 
clesiological conclusions. In his discussion Grant posits a 
creative political model utilizing Black theology and quot- 
ing from such gurus as James Cone. 

After quoting Rosemary Reuther, who suggests that 
“black theology walks a razor’s edge between a racist mes- 
sage and a message that is validly prophetic, and the char- 
acter of this razor’s edge must be analyzed with the greatest 
care to prevent the second from drifting toward the first,“26 
Grant too becomes prophetic, warning that “this solemn re- 
sponsibility is not the domain of the white hierarchy. The 
black theologian must in his inmost soul be true and honest 
with God.” An interesting suggestion, certainly, that is nei- 
ther explained nor followed up by Grant. 

Again, what we see here is an attempt to influence the 
theological and political direction of the church. According 
to Grant, the ethical dilemma facing the church must lie at 
the door of those who have the oversight of the total 
church.27 He attempts to make church leaders aware of the 
need for growth in applying social justice for the diverse 
constituency of the church. To achieve his aim he employs 
what he knows best-theology. 

In his classes at the SDA Theological Seminary, Walter 
B. T. Douglas, Ph.D., has been one of the foremost propo- 
nents of liberation and Black theology, influencing the the- 
ological thought of his students through his lectures. 
Douglas also presented a paper** to a professional meeting 
on the topic. 

Pedrito Maynard-Reid wrote a dissertation at Andrews 
University that he later published through Orbis Press. 
Addressing the matter of the rich and poor in the book of 
James, he attempts to influence thought on the matter of so- 
cial justice. Since his work was not published through de- 
nominational channels, it has not had much impact on 
theological thinking within the church. 

Currently Black scholars, nationally and internationally, 
are challenging the prevailing Eurocentric biblical posture. 
Cain Felder notes: “Although it may surprise some well- 
meaning Christians and Jews in America today, much of 
what is regarded as legitimate and objective biblical analysis 
(exegesis) and interpretation (hermeneutics) have been done 
for the distinct purpose of maintaining Eurocentrism. The 
biblical role of non-Europeans in general and Blacks in par- 
ticular has thereby been trivialized and left in the margins.“29 

To counter this tendency, an Afrocentric approach to 
biblical interpretation is being posited by Black scholars.30 
Certainly our White counterparts will not and cannot speak 
for us on these issues, which involve social justice. We must 
lift up our voices and our pens in defense of just causes and 
in support of right and justice. 

Because Blacks and other minorities remain underrep- 
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resented on committees and venues that determine the 
church’s doctrinal direction, there is a need for the voices 
and pens of Blacks to be prominent in the church. In the 
SDA Church in general there is an increase among fieople 
of color in Europe, Africa, and the Americas-it might even 
be the case that people of color are the majority in the 
church today. Here in the United States, the birthplace of 
the SDA Church, there is today a decline in membership 
among Caucasians and an increase among minorities. 

Concurrent with these developments is what sociologists 
are calling the “browning of America,” which means there 
might not be a reversal of this trend in the foreseeable future. 
Thus there is indeed a great need for Black Adventists to 
have a major role in determining the theological directions 
of the church. The trend of having others think for us and tell 
us what to do must be halted; we are equal partners at the 
table and must not abdicate our place or our responsibilities 
to anyone. The shaping of the theology of the church is just 
as much our task as it is anyone else’s. 

Only by examining the past can one discern the pitfalls 
and problems that dogged the feet of our forebears. Further, 
only by learning from the past can one move to the future 
on sure footing. It is natural, then, that as we seek to explore 
theological directions for our tomorrows we examine such 
directions in our yesterdays and todays. With this informa- 
tion in hand, we are certainly equipped to move forward. 

Black SDAs and Theology 

As the historical overview has indicated, Blacks have 
been doing theology in a garb that, though legitimate, may 
well be dubbed unconventional when judged by the stan- 
dards set by the majority culture. One such avenue has been 
preaching, which historically has played a vital role in 
Black religiosity. 

Denied access to the forums already mentioned, and 
given the ready and captive audience for theologizing that 
the weekly church congregation provided (an audience that 
wanted to hear the Word of God as articulated through His 
preachers), Black preachers found in the weekly sermon a 
vehicle of theological articulation. As such, Black preachers 
have by and large taken their preaching seriously. We’ve 
treasured the time with our congregations when we have an 
opportunity to interpret and communicate God’s Word. 

C. E. Bradford, I believe, would concur with this notion. 
“In your work as Seventh-day Adventist clergymen,” he 
counseled in his book Preaching to the Times, “you exer- 
cise both priestly and prophetic functions. . . . As prophet 
you declare the eternal Word as gospel, not as a mere writer 
of sermons but, as James H. Robinson puts it, ‘a medium 
between the mind of God and the hearts of men.‘“31 

Bradford further endorses the link between preaching 
and theologizing when he brings the two together in his dis- 

cussion of the sons of Issachar.‘* He even calls upon preach- 
ers “to do some hard theological thinking.“3’ Bradford then 
makes by far one of his most pertinent statements marking 
this link: “We [preachers] may never become systematic 
theologians, but we are for all of that practical theologians, 
because there can be no divorce between theology and 
preaching. Every pastor is a theologian in residence. 
Preaching is a sort of immediate theologizing. And, re- 
member, if it won’t preach, it’s not good theology.“34 

Examples of this concept can be deduced from 
Bradford’s sermon to the 1980 General Conference session 
in Dallas, Texas, in which he spoke of a “pathetic search for 
a more satisfying formula, a new theological construct to 
‘finish the work.’ ” Bradford related “the need to love God 
and to love one’s neighbor as an essential posture in doing 
anything for the Lord” and that the church “must be verti- 
cally alive to God and horizontally in touch with men and 
all that troubles them.” 35 

In this address Bradford was certainly trying to influence 
theological directions. How else can one interpret the intent 
of the following statement: “The church must be in deed and 
in reality the Just Society. The principles of justice and neigh- 
bor love must be worked out in the laboratory of human ex- 
perience, in the here-and-now”?‘” That this unique call is 
coming from a high-ranking church leader is astounding. 

Mervyn Warren, Ph.D., professor of preaching and 
chair of the Religion Department at Oakwood College, 
would also concur with the conclusion we are arriving at re- 
garding preaching being viewed in the context of theology. 
In his doctoral dissertation on the preaching style of Martin 
Luther King, Jr., and in a later work titled Black Preaching: 
Truth and Soul, Warren argues in favor of this correlation, 
maintaining that the centralization of the church in the life 
of African-Americans is a theological outcome of freedom 
to participate in preaching and worship.37 

This link between preaching and theology is evident in 
the wider Black community as well. Concurring with 
Bradford and Warren on this point, Latta Thomas goes fur- 
ther to associate music with preaching: “This is the amazing 
thing-that blacks were able to see themselves and the 
power of a liberating God in the stories and models of 
Moses, Daniel, Joshua, the three Hebrew boys in the fiery 
furnace, John, and Jesus. . . . They created songs to celebrate 
these convictions. We now call them spirituals and congre- 
gational songs. Not only that, those black toilers in the heat 
of the day created a biblical theology, long before Bultmann, 
with ‘Sweet Jesus’ as the center. . . . It is no accident, there- 
fore, that the early American black church in bulrush exile 
produced a Nat Turner [and] a Gabrial Prosser.“38 

C. J. Curtis, in his book Contemporary Protestant 
Thought,39 in a chapter titled “The Negro Contribution to 
American Theology: King,” asserts: “The theological contri- 
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bution of Afro-Americans has long been neglected. In our 
time we are beginning to recognize the significant contribu- 
tion that they have made and continue to make. From the de- 
votional power of the great Negro spirituals to the dfnamic 
theology of rapid social change of a Martin Luther King, 
Afro-American religious poets and thinkers have covered 
the spectrum of the great themes of American theology: free- 
dom, love, justice, and the church’s social responsibility.“40 

Curtis also corroborates the notion that “Martin Luther 
King was the most important theologian of our time, not be- 
cause of the plenitude of his literary production, but because 
of his creative proposals for dealing with the structure of 
evil.“4’ Herbert Richardson advanced this idea in an article ti- 
tled “Martin Luther King-Unsung Theologian.“42 Since it 
was not the plenitude of his written theological production 
that warranted that designation, it must have been his preach- 
ing and his speeches, for these are the vehicles that propelled 
him into national prominence. Here, then, is corroboration 
that preaching is indeed a legitimate way to do theology.43 

Interestingly enough, Black theology, which has been 
the premier modus operandi for most Black scholars for 
more than a quarter century, had its genesis in the pulpits of 
Black churches. Crediting the roots of Black theology to “a 
small group of radical black clergy,“” James Cone says: 
“To theologize from within the black experience rather than 
be confined to duplicating the theology of Europe or white 
North America was the main objective of the new black the- 
ology. It represented the theological reflections of a radical 
black clergy seeking to interpret the meaning of God’s lib- 
erating presence in a society where blacks were being eco- 
nomically exploited and politically marginalized because of 
their skin color.“45 

Given, then, this association of preaching with theolo- 
gizing, who can estimate the impact of Black preaching on 
the theology of the Seventh-day Adventist Church? 

Directions of Theology 
Today a plethora of voices, both national and denomina- 

tional, are seeking to influence people, their directions, and 
their future. There are myriads of questions, challenges, and 
approaches to theology and Scripture. If we are to influence 
theological directions of our church, which view of theology 
shall we espouse and/or articulate? What shall be our contri- 
bution theologically on the issue of the church’s future? 

Our church is facing a crisis: our members do not be- 
lieve as unquestioningly as they once did, they do not give 
as willingly as they once did, and they do not trust leader- 
ship as unequivocally as they once did. They are clamoring 
for more autonomy, more involvement, more say. Some 
among us even think we are becoming more congregational. 
Is there truth to the idea that “at an increasing rate the 
church is becoming a meaningless abstraction”?46 In which 

theological direction shall we go on this issue? Shall we 
maintain the status quo, or should we become creative? 
Shall we seek divine guidance as we reexamine the issues 
as the pioneers did? Just what shall our contribution be? 

Another theme that is being discussed in theology gener- 
ally is Black theology. Black theology is only one segment of 
a larger movement in the theological field today. The larger 
reality is “liberation theology.” In theory, liberation theology 
refers to any theology that addresses or deals with oppressive 
situations. Most known is that sector that originated in Latin 
America and whose advocates believe they should be on the 
side of the poor, for that is where God is. Other forms include 
Black theology, feminist/womanist theologies, developing- 
countries theology, African theology, etc. 

Latta Thomas points out that “in most black American 
communities today, liberation, self-determination, healthy 
identity, and justice for black people are the main items on 
the [theological] agenda.” He points out that while this does 
not mean a neglect of concern for others, it implies that 
since they are presently at the bottom of the social and eco- 
nomic ladder, they must have priority now.47 

Since our constituency is Black, will we follow this 
agenda, or will we ignore these concerns? Will we address 
these concerns from an SDA perspective so that our mem- 
bers, who doubtlessly have an interest, will not have to read 
them in a context that may challenge or distort their faith? 

In fact, the church in general, our segment included, is 
alienating-or, put more mildly, losing the attention of its 
intellectuals. Part of the problem is that we are not ad- 
dressing their concerns. While we are concerned with doc- 
trines and lifestyle, they are more interested in the 
implications of how Christ affects my decision-making; 
how I address the perplexing questions of life, such as 
abortion, euthanasia, surrogate parenting, etc., in the light 
of my Christian stance; how I face the racism of my church 
and maintain my faith; and whether I should be involved in 
social action as an SDA Christian. 

The theological directions of the church that we advocate 
should include responses to these concerns. Noel Erskine 
notes that “an important task of Black theology is the re- 
claiming of Black America from humiliation.“48 Should that 
be a part of our agenda as SDA scholars and clergy? 

Furthermore, there is a segment of the Black community 
that views the Bible as the creation of Caucasians. For 
many, the cross and the Bible are increasingly becoming 
symbols of European aggression. They are asking, “Is the 
Bible Eurocentric, Afrocentric, or what?” and “Is it relevant 
to the needs of this generation?’ Shouldn’t the theological 
direction we advocate restore confidence in the Bible as the 
Word of God? 

Some Black scholars, becoming aware of this trend and 
seeing a problem in the prevailing methodologies of biblical 
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interpretation, have taken a stand. They see a Eurocentric ap- 
proach that not only has downplayed the Black presence in 
Scripture but also given that presence a negative and deroga- 
tory portrayal.49 Will our vision of theological direct&s en- 
compass this area, which needs to be addressed for our 
people? My question is Will we take seriously the Black ex- 
perience as a dictum of theological reflection? 

As we contemplate this notion, I would remind us of a 
comment by Erskine: “Any theology in North America that 
ignores [the Black experience] runs the risk of being irrele- 
vant.“50 Do we want to be irrelevant to our people? 

The foregoing is a brief synopsis of what is happening 
theologically on the national scene. Denominationally, we 
are consumed over doctrinal issues. If we are to influence 
theological directions, what shall be our posture on: 

1. The sanctuary? This is the 150th anniversary of the 
Great Disappointment, and as it is remembered, some in our 
ranks are concerned about our view of the sanctuary and the 
investigative judgment. Some leaders are concerned that 
there is great disbelief among the ranks of the clergy on 
these issues. 

As we face the future and seek to influence theological 
directions, what shall be our view on the following issues? 
Is there a sanctuary in heaven? What really happened in 
1844? Did Christ enter a new phase of His ministry, or did 
He go into a new apartment in the heavenly sanctuary? 
Besides, is there an investigative or pre-Advent judgment? 
Who is judged-the living, the dead, the saved, the un- 
saved? If we are to influence theological directions, we 
must decide on our views and where we stand on these is- 
sues before we can move forward. 

2. The nature of Christ? Currently, the church is polar- 
ized on this issue. One camp insists that Christ had the 
fallen nature of humanity, which is the historic Adventist 
position. To this camp Christ had to be human in order to be 
our example and to save us. For them this was part of the 
message of Waggoner and Jones in 1888, and was also the 
position of Ellen G. White. 

The other camp suggests that Christ had the pre-Fall na- 
ture of Adam. He was fully human, but as the Second Adam 
He came as the first Adam came. This group also feels that 
this position is articulated by Ellen G. White. 

The interesting thing is that these two groups talk at 
each other and never to each other. What shall be our view 
on this issue? Shall we study and pray as the early pioneers 
did, asking the Lord to reveal His truth to us, or shall we 
join one or another of these camps? 

3. The role of law? Another issue that still consumes us 
involves the function of the law in the Christian’s life. 
While most Adventists will agree that we are saved by faith 
and not by works, not as many are sure of the relation of 
works to salvation. Some believe we are saved by faith 

alone; others believe that salvation is by faith and works, or, 
as they explain, by faith that works. Just what is the precise 
relationship, and what position should we take to the future 
on this issue? 

Much debate is going on in regard to justification and 
sanctification. Some espouse one and deny or downplay the 
other. Also being debated are inspiration, eschatology, the 
role of Ellen White, and the atonement. The latter is the lat- 
est issue and can be summarized simplistically as to 
whether Christ died as a substitute for human beings (penal 
substitution) or to build community, that is, to bring people 
together in a fellowship of love. Again the lines are drawn. 

A Possible Direction for SDA Theology 

While within the Seventh-day Adventist Church we are 
more concerned about doctrines, outside the church the is- 
sues are different. Which model shall Black Adventists fol- 
low? It is up to us to decide what kind of message we will 
have for the future. 

The twenty-first century is approaching; what will we 
take to it? Will we continue to do business as usual, or will 
we make a difference? Many of our brothers and sisters face 
disease and deformity, both physical and spiritual. Many are 
dissatisfied about how they are living and how they know 
they should be living. They are facing injustice and inequal- 
ity, economic and otherwise; there is oppression of body, 
mind, and spirit, and fear of death. What certainties, what 
hope, shall we offer to meaningfully address these needs? 

While within the church the ongoing debates are polar- 
izing and alienating people, the debate outside the church is 
bringing people together in fellowship and meaningful dia- 
logue. Among Blacks in general primary concerns involve 
the application of truth to life and issues of social justice. 
Where shall we stand? 

Surely Black Seventh-day Adventists cannot afford to 
be spectators sitting by, watching history unfurl. We must 
be profoundly involved. We must face the future with 
meaningfulness and relevance. Since the cross unites, not 
divides, we must find ways to address doctrines that will not 
cause alienation. Furthermore, our emphasis should not be 
on doctrines solely for the sake of doctrines, but on appli- 
cation of doctrines to meaningful Christian living that is not 
only inwardly focused but also outwardly focused, extend- 
ing to God’s needy children outside the fellowship. 

As we look to the direction in which Black Seventh-day 
Adventist theology should go, a few things must be noted. 
First, the role of God is significant. Throughout the cen- 
turies of the Black struggle faith in God has been undaunted 
and a stabilizing factor. Even when the Word of God was 
used against us, to entrench our misery and make our lot 
more harsh, our faith stood firm. Thus the role of the Bible 
must be fundamental-there can be no equivocating. Our 
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world began with God, it is being sustained by Him, and it 
will end with Him. He must, therefore, be a central core of 
any theology that we will articulate. 

Second, the role the Bible has had in the Black cbmmu- 
nity is a crucial fact that must be neither ignored nor mini- 
mized. Viewed as the Word of God, the Bible is esteemed, 
its words are taken as authoritative, its counsels viewed as 
normative, and its liberation struggles, particularly those 
motifs relating to the liberation from Egyptian bondage, 
embraced as instructive and applicable to the contemporary 
struggles. Consequently, the Bible must have a pivotal role 
in any theology that is articulated. Here, then, are my sug- 
gestions for the direction of SDA theology. 

Usually theology begins with God or revelation and inspi- 
ration; however, I am going to make a departure here. Since 
we are considering Black SDAs and theological directions, we 
are actually speaking of a specific sector of the believing com- 
munity. Furthermore, since there is such fragmentation in the 
church-African-American SDAs, African SDAs, Chinese 
SDAs, Filipino SDAs, Haitian SDAs, Hispanic SDAs, Korean 
SDAs, etc.-and since we are doctrinally polarized, I submit 
that we need to center upon that which unites. My preferred 
starting point would be Jesus Christ, but He too has become a 
divisive topic. I will therefore begin with a community of be- 
lievers, namely, the church. 

Now, what is the church? The church is a believing 
community, but a believing community in whom or what? 
It is a community that believes that God raised Jesus from 
the dead and exalted Him to His right hand, a fact that God 
acknowledged by pouring out His Spirit on a group of di- 
verse people at Pentecost who were commissioned to repre- 
sent Him in the world. This new group of people, the 
church, is not bound by national or racial boundaries. 
Rather the church is people of all races, languages, cultures, 
ethnic backgrounds, etc., who show forth His praises and 
bring people to repentance. 

Such a definition takes us back to the traditional begin- 
ning and God; thus SDA Blacks must advocate a God who 
is Creator and Source of all being. A God who is neither a 
human construct nor a human creation. A God who is eter- 
nal and self-existent. A God who is compassionate, kind, 
loving, gracious, and long-suffering. A God who is om- 
nipresent, omniscient, and omnipotent. A God who is 
holy-sinners cannot enter into His presence-and must re- 
veal Himself to be known. 

Because of who He is and what He has done creatively 
and redemptively for humanity, God deserves to be loved, 
reverenced, praised, and worshiped. Furthermore, since 
what He has done can be replicated by no other being, He 
deserves sole worship. He has taken the initiative by outlin- 
ing how and when He should be worshiped, and has de- 
signed response to His requirements as an indication of 

stewardship. The point, then, is that His believing commu- 
nity is a group of stewards who recognize that life, living, 
and care for our body temple are loving responses; that be- 
cause God graciously made the world and all in it and en- 
trusted it to our care, He deserves one tenth of our income 
and one seventh of our time. 

Since God is a God of order who has at heart the best in- 
terests of His people, He has given rules and standards- 
principles-by which the community in general, and the 
people in it in particular, must abide. These rules don’t pro- 
scribe behavior. Rather they are intended to define the lim- 
its beyond which we can’t go without hurting ourselves. 
Viewed thus, they are designed for our protection, to keep 
us happy rather than as restrictions to distress us and make 
us unhappy. 

Now, to suggest that there is a believing community im- 
plies that there is unbelief. Precisely so, for through a seed of 
doubt sowed by the tempter, the first humans doubted and 
disbelieved God, thus plunging our world into sin. The 
Creator had warned the first pair that if they failed the test of 
loyalty they’d been given, they would die. But when Adam 
and Eve did precisely what they were advised not to do, sin 
and death came. However, a loving Creator did not eternally 
destroy them. Instead, He made an “everlasting covenant” 
with them to rescue them from their fallen condition. That is 
precisely what He did in Jesus Christ, and He invites His be- 
lieving community to share this news with the world. 

Those who accept this news of salvation, shared by 
God’s agents, join a community of believers founded at 
Pentecost and congregated around its resurrected Lord. God 
promised a Saviour. Humanity anticipated a Messiah. But 
when He came in an unexpected manner, though He was the 
Son of God He was neither acclaimed nor accepted. In fact, 
He was rejected as an impostor and insurrector. 

The preexistent Son of God was bruised and ill-treated, 
crucified and buried; but He rose again by the power of God 
and ever lives to make intercession for His saints. In Him God 
became part of humankind. Hence, He was fully God and 
fully man. Any emphasis on one nature to the exclusion of the 
other does Him injustice. Further, we do not have definitive 
proof to support one side above the other conclusively. 

Thus we must advocate a Christology that is rooted in 
the preexistence, incarnation, passion, and resurrection, as 
well as exaltation, of Jesus, the Son of God, who was the 
most perfect revelation of God. This Christology sees Jesus’ 
successful earthly sojourn as an answer to Satan’s challenge 
against God. Further, it advocates the vicarious life and 
death of Jesus on our behalf. He was made sin for us and 
died “once for all.” 

The result of His sacrifice, according to Romans 5: 1, is 
peace. But peace is not just the absence of physical strife; it 
encompasses soul peace, a peace that comes from a right re- 
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lationship with God-a vertical dimension-effected 
through Jesus Christ. But there is a horizontal dimension, 
too. Abraham was blessed so that he could be a blessing 
(Gen. 12:1-3). Peace is effected through a cross thak has a 
vertical as well as a horizontal beam. Likewise, Christ not 
only unites us with God but also with one another, a hori- 
zontal imperative of the cross and of redemption that impels 
the believing community. 

Thus our Christology must exclude neither substitution 
nor community building. The two are not mutually exclu- 
sive. Further, Jesus told His disciples that their love for one 
another will convince the world that they are His followers. 
The gospel does not divide or polarize people-it unites 
them; it does not segregate or divide people-it brings them 
together and makes peace between them. Thus if we find 
ourselves being alienated from others of the household of 
faith by what is said or believed, someone or something 
needs reconnection with Christ. 

Now, if the community is not to be divided by what it 
believes but rather to be united by it, should it be divided by 
its constituents? Note that whenever the church experienced 
phenomenal growth, it occurred when it has been most 
oblivious of its composition and when it was united by the 
Spirit. These times include the days prior to and following 
Pentecost, the ministry of Stephen and Philip, the ministry 
of Saul and Barnabas at Antioch, etc. Lack of growth and 
problems always accompanied disunity. 

For example, Acts 6 details the rupturing of relations 
between Hebraic and Hellenistic Jews ultimately threat- 
ening the unity of the church. Hebraic Jews generally cul- 
tivated a superiority complex because they lived in the 
homeland and had not compromised with the enemy and 
with Hellenization. Furthermore, they had not adopted the 
language of the enemy, as the Hellenistic Jews had. These 
prejudices spilled over into the church and spoiled the 
unity of the neophyte movement, marring their experi- 
ment with a just society. The charge was levied at the 
Hebraists, who were in charge of the food distribution, 
that they were favoring their own and neglecting the 
needs of the Hellenists. These charges, true or false, were 
believable and precipitated a rupturing of relations and a 
breakup of unity. 

If we who live in the closing days of the world are to 
fulfill God’s mission successfully, we must learn from these 
experiences and not allow differences to divide us. 
Diversity must be celebrated; we are one people with the 
same God, the same mission, and the same destiny. 
Differences in language, culture, and ethnicity are givens, 
but let us unite under God to fulfill the mission He has as- 
signed us. John Donne is certainly correct: “No man is an 
island, entire of itself; every man is a piece of the continent, 
a part of the main . . . ; any man’s death diminishes me, be- 

cause I am involved in mankind; and therefore never send 
to know for whom the bell tolls; it tolls for thee.“5L 

If we are thus to fulfill God’s mission, we must learn 
from the experience of the early church. To the extent that 
we do, we will be willing to widen our circles and broaden 
our vision. If our vertical relationship is in place, and if self 
is crucified with Christ, as it should be, there will be no 
problem with our horizontal inclusiveness. 

We must forget our differences and unite so God can use 
us to accomplish His task. Wouldn’t it be great if our gener- 
ation could experience phenomenal growth under the guid- 
ance of the Spirit? If it is to be, we must know the formula. 

A believing community can obtain its motivation, en- 
ergy, drive, and direction only from the sources that moti- 
vated the early church: the Word and the Spirit. We must 
recognize that God has spoken to His community through 
Scripture. Though Scripture is the recording of experi- 
ences/encounters that individuals and nations have had with 
God, it is more than that. Our theology must recognize the 
guiding hand of God redemptively in history as He has led 
His chosen ones to accomplish His purposes. As such, 
Scripture, while inspired and sacrosanct, is a revelation of 
God recorded by human beings in human language. 

Moreover, the believing community must be conversant 
with the content and intent of Scripture to avoid the mis- 
takes of the past and be guided in the present and the future. 
Scripture informs us that when the Holy Spirit was first re- 
ceived, the believing community was in one place and in 
one accord; differences were put aside, as they prayed in the 
name of Jesus for a fitness to meet others. Their foremost 
desire was to reflect in their lives the image of God.52 If 
these same aspirations characterize the church in its latter 
days, God will extend His recognition by pouring out His 
Spirit in latter rain power, just as He did at Pentecost in 
early rain power. Just as the Spirit was the driving force be- 
hind the phenomenal growth of the early church, He will 
guide and direct the last-day church in the same way. 

The direction theology should take, therefore, must en- 
compass belief in the Holy Spirit and in the Scriptures as the 
Word of God. Note that belief in Scripture has always been 
part of the Black tradition, especially those sections dealing 
with liberation and the exodus motifs. To be relevant, the- 
ology must maintain this focus-but should have the liber- 
ation Christ achieved at His exodus and the building of a 
united community centered under the Holy Spirit foremost 
on its agenda. Doctrines cannot unify the church. 
Organization cannot do it. Only a congregation of the 
church around the resurrected Lord, as happened at 
Pentecost-and recognized in heaven by the outpouring of 
the Spirit-can accomplish this task. 

Eschatology must feature prominently in any theology 
for the future. Adventist eschatology, as the name implies, 
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has featured the imminent return of Christ. We have seen 
events in the late eighteenth century as heralding the rise of 
the Adventist Church and the beginning of the end-time. 
We have also seen ourselves as Laodicea, the church’that is 
to usher in the Second Advent. 

The problem is that as the Second Advent has seem- 
ingly been delayed, there has been an increase of apathy and 
a lack of commitment to this doctrine. Malcolm Bull and 
Keith Lockart, in their book Seeking a Sanctuary, suggest 
that there has been a decline in belief in the imminent 
Second Advent and that it has been replaced by a new em- 
phasis on justification.53 If they are correct, then reevalua- 
tion is needed, because the question is not which should 
occupy center stage, justification or the Second Advent. 
The point is that God is seeking people who have been jus- 
tified by the blood of the Lamb and who are preparing for 
the Advent. 

Any eschatology that focuses on the delay or the com- 
ing itself is misdirected. There needs to be a healthy tension 
between eager anticipation of the eschaton and the sup- 
posed delay. If we believe Jesus that no one but the Father 
knows the time of the Second Advent, then the church 
should focus not on the Advent or its delay, but on the 
Person of the Advent and the mission He has assigned. 

How would such an approach be different? By taking 
seriously Christ’s word in John 14:1-3 and Matthew 25. In 
the first passage Jesus summons His followers to commit- 
ment and certainty, to freedom from anxiety about the fu- 
ture: “If I go . . . I will come again, and receive you unto 
myself.” Thus faith assures us He’ll return. Until then we 
must wait. 

In Matthew 25 Jesus related the situation prior to the 
Second Advent in an interesting fashion. A man assigned 
tasks to his subjects in his absence. Some among those 
awaiting the long-expected event became so absorbed with 
the wait that they were lured into complacency and thus did 
not make the necessary preparation (develop character) for 
the return. The other group, however, prepares (develops 
character) and is thus ready for the bridegroom. 

The chapter also contrasts the activities of the groups 
during the waiting period. They are given interesting labels 
and specific locations, and are separated by an unmistakable 
agenda, which the church should include in both its theol- 
ogy and its practice. Thus instead of focusing on the delay, 
the church and its theology should focus on the person of 
Christ and the agenda He outlined. 

This agenda contrasts with the prevailing emphasis in 
that while the latter focuses on the “hereafter,” with little 
focus on the “here and now,” Jesus outlined activities that 
the waiting church should engage in here and now as it an- 
ticipates the hereafter. This agenda addresses the needs of 
the infirm, the incarcerated, the homeless and hungry, the 

naked, etc. If this should be the modus operandi of every 
waiting saint, what are we doing as a church to impress this 
upon our members? Shouldn’t this agenda characterize our 
theology and practice as we await the Advent? 

Analysis reveals that a social justice agenda character- 
ized the early church and the early Advent movement. 
Micah’s poignant question “What doth the Lord require of 
thee, but to do justly, and to love mercy, and to walk 
humbly with thy God?’ (Micah 6:8) is representative of the 
early pioneers of the Seventh-day Adventist Church, who 
were involved in the antislavery and abolitionist move- 
ments as well as the Underground Railroad.54 Shouldn’t we 
also be concerned about social justice? Shouldn’t our voices 
be heard against injustice? This is not just a liberal agenda; 
it is God’s agenda for His people: “These ought ye to have 
done, and not to leave the other undone” (Matt. 23:23). 

Now, as Black Seventh-day Adventists ponder theolog- 
ical directions, we must espouse a theology of hope and of 
liberation. Blacks in this country, though emancipated more 
than 100 years, have lost faith in a system that has left them 
enslaved economically and dependent on handouts. They 
have lost faith in a system that has seen a large percentage 
of Black males incarcerated and who thus cannot be posi- 
tive role models for their young, a system in which they are 
valued for their brawn and seen as inferior intellectually. 

God is a liberating God-isn’t that the point of the 
Exodus and Calvary? We must, therefore, proclaim libera- 
tion from sin, injustice, and oppression. God has freed us to 
become liberators: “It is for freedom that Christ has set us 
free” and “You, my brothers, were called to be free” (Gal. 
5: 1, 13, NIV). We who have been freed must never enslave 
others; we must never be supporters of any system or cause 
that shackles others. We must have an undying commitment 
to liberation and justice. 

If indeed Christ has freed Christians to be liberators, 
then the Black Seventh-day Adventist Church has an obli- 
gation to join the task of liberation. Black, womanist/femi- 
nist, developing countries, liberation, African, and 
Caribbean theologies, etc., are, I believe, cries of oppressed 
peoples for liberation in Christ. That is the way we should 
interpret R. S. Sugirtharajah and her colleagues in Voices 
From the Margin.55 To the extent, then, that these are pleas 
for help, they should influence the theological direction that 
Black Seventh-day Adventists take. As people who have 
experienced oppression, we should address the task of lis- 
tening to and aiding these fellow Christians who seek to be 
heard and who deserve to be. 

The Sabbath and healthful living can be presented in a 
context of liberation. In Deuteronomy 5, observance of the 
Sabbath is set in the context of liberation from Egyptian 
bondage. We can reinforce this concept from the standpoint 
of liberation from the bondage of sin as effected in the death 
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and resurrection of Jesus. Sabbathkeeping is then not only 
an act of obedience to a divine command; it is a worshipful 
response to the love of Jesus, a modeling of the example set 
by a Saviour who respected the Sabbath by resting bn it at 
Creation as well as in redemption. 

Similarly, healthful living can be seen in the context of 
a loving response to the liberation from sin. Romans 12: 1 
challenges Christians to present their bodies in the best con- 
dition possible to God as a living sacrifice and as a rational 
service of worship. Because Jesus liberated us from the 
bondage of sin, our response as Christians ought to be to 
preserve our bodies in the best condition possible, since we 
are stewards and since the Master bought us at so great a 
price. This motivation for healthful living is powerful, for it 
removes the focus from us and places it where it rightly be- 
longs-on Jesus and His liberating sacrifice on the cross. 
Which right-thinking person could resist or neglect such a 
great sacrifice on their behalf? 

But there is another way to view healthful living. Since 
God is Creator and the world belongs to Him, then as stew- 
ards of His grace we have a responsibility to take care of the 
environment for Him. As such, we must articulate a theol- 
ogy that addresses the responsible use of the environment so 
that it can best serve the purpose for which the Creator de- 
signed it. Such a theology would address the preservation of 
the rain forest, endangered species, and the killing of ani- 
mals for pleasure and gratification-perhaps providing a 
better basis for vegetarianism. 

Conclusion 
As we face the twenty-first century, I see challenges and 

opportunities. At no other time in the history of the 
Seventh-day Adventist Church have Black Adventists been 
poised to contribute meaningfully to Adventist theology. I 
don’t believe, however, that we should wait for handouts or 
for inclusion. There are things we can and should do, and 
places where we can start. 

First, I believe that we cannot continue to embrace a 
Eurocentric theology. However, proclaiming an Afrocentric 
theology could be interpreted as reverse discrimination. I 
would suggest a Christocentric theology, and by this I am not 
pulling Christ down into a human problem as the Corinthian 
Christians did. Like Paul I am seeing Christ as the one who 
gives meaning and legitimacy to any doctrine or theology; He 
must be the center and focus of any meaningful dialogue. 

This theology, rooted in a believing community that 
finds its purpose for being in Christ and thus unites around 
Him and His agenda, embracing a social dimension while 
not neglecting traditional beliefs and/or doctrines, can be 
relevant and effective in today’s society and the future. So 
where do we go from here? The ball is in our court. What 
shall we do with it? We must decide. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND CHURCH ECONOMICS 

by Henry E. Felder, Ph.D. 

Introduction 
This study focuses on the relative economic status of 

Black Seventh-day Adventists who are members of regional, 
or predominately Black, conferences that are a part of the 
North American Division (NAD) of the church. The princi- 
pal analysis will compare data on tithes and memberships. 
Reported tithe is used as a proxy for income under the as- 
sumption that tithe and income move in the same direction.’ 

In order to assess trends, data will be used from the year 
1950 (after Black conferences had been in existence for five 
years) to 1994, when data were last available. Data will be 
used in five-year intervals under the assumption that this is 
sufficient to determine trends. Since Black Adventists are 
part of a larger community, comparisons will be made re- 
garding that community as a frame of reference. 

Model of the Economic Status of Black Adventists 
Black Americans have been a part of the Seventh-day 

Adventist Church from the earliest days of the denomina- 
tion. Numerous times in various volumes of the Testimonies 
for the Church Ellen White addressed the economic as well 
as spiritual needs of the Black members.* Much of her writ- 
ings spoke to the economic status and needs of the newly 
freed slaves during the last part of the nineteenth century. 

However, not much is known about the economic status 
of the Black members of the church in more recent periods 
of church history. In most economic models of the status of 
Black Americans, emphasis is placed on the relative earn- 
ings, employment status, and wealth condition of Blacks 
compared to similar statistics for Whites and other groups.3 
No such data exist for Black Seventh-day Adventists, who 
are not numerous enough to be captured by typical census 
surveys. We can use such economic models, however, to 
infer conditions about relative economic status. 

The basic economic model to describe economic status 
begins with the assumption that individuals value goods and 
leisure, and make choices that provide for the best trade-off 
of the two subject to a budget constraint.4 From these types 
of models, three relationships help provide the basis for un- 
derstanding the economic status of any group. The first es- 
tablishes how income flow permits the family to purchase 
goods and services, save money for future consumption, 

and provide for the basic needs of modern life. The second 
is a labor supply equation that shows the relationship be- 
tween hours of work, labor force participation, and the ex- 
pected wage the individual can command in the 
marketplace. The third relationship is a wage equation that 
shows the personal and other factors that determine the 
amounts individuals get paid for work. 

The budget constraint relates the ability to buy goods 
and services to the income of the family or individual and 
the sources of that income. 

1. Prices x goods = income = earnings + interest + rents 
+ dividends + government transfers 

Total income is the sum of the flow of funds from wage 
earnings, the flow of interest from the ownership of finan- 
cial capital, the flow of rents from the ownership of prop- 
erty, the flow of dividends from the ownership of stock, and 
the flow of transfer payments (both cash and noncash) from 
government sources. 

Since approximately 75 percent of all income in this 
country comes from wage earnings,5 the labor supply and 
wage equations that determine the amount of wage earnings 
provide clues to the factors that determine economic success. 

2. Hours of work = F (expected wages, demographic fac- 
tors, environmental factors) 

3. Wages = G (hours of work, demographic factors, en- 
vironmental factors, occupational factors) 

The result of these equations is the key relationship that 
describes economic status, which is the amount of earnings 
available to the family or individual. 

4. Earnings = wage rate x hours of work 

The wage rate is a reflection of the gender, race, educa- 
tion, skills, and occupation of the individual. Participation 
in the labor market and the hours that the individual works 
determine the amount of earnings, which, as expressed in 
equation 4, determines the amount of income. 
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The economic status of any group results from the is not systematically analyzed since the data suggests far 
amount of income they have when compared to the income greater variance in how conferences report offerings. 
of other groups.6 When the income is large enough, the fam- However, there are several limitations to the use of the 
ily is economically self-sufficient.7 This income pr’ovides tithe, especially as a proxy for the income of Black 
the basis for returning tithe, educating children, buying Adventists. First, data on Black Adventists who live in 
homes and cars, and all other economic activities the fam- areas in which there are regional conferences but are not 
ily or individual wishes to undertake. When income is low, members of such churches are not included. It is not known 
especially when the major source of income is from gov- how many Black Adventists are in this category.9 The ab- 
ernment transfers, the family may be in poverty. sence of data on such Black Seventh-day Adventists means 

Economic status is relative to the environment and soci- that the analysis must be interpreted narrowly, and therefore 
ety in which it is examined. Generally, to determine the eco- is not representative of all Black Adventists. 
nomic status of one group, comparisons are made either A second limitation is that the regional conference 
with the society as a whole or with the economic status of structure does not extend to the western United States, 
another, or comparison, group. These data are compared at where 12 percent of all Adventists reside,‘O but where only 
a point in time or over several time periods in order to pro- 10 percent of Black Adventists in the NAD reside. Specific 
vide information about trends, absolute status, and relative data on the member tithe of Blacks who attend predomi- 
status. The ratio of income of the subject group to the in- nately Black churches in these areas are not reported sepa- 
come of the comparison group provides a convenient point rately, as is true for the areas of this part of the country. 
of reference for assessing relative economic status.8 Since the focus is on the regional conferences, this analysis 

does not systematically include data on the 10 percent of all 
5. Ratio = income (subject group)/income (comparison Black Adventists who reside in the Pacific Union and the 

w-w3 North Pacific Union. 
A third limitation is that tithe is only a proxy for actual 

The economic model suggested here will form the basis economic status and may be a rather poor one. The average 
for assessing the relative economic status of Black Adventists. tithe paid and reported is the product of how many members 

pay, the average percent of income paid as tithe, and the con- 
Sources of Data Used in the Analysis sistency of the amount paid. Each of these indicators can vary 

The data used in the analysis come primarily from the dramatically over churches and over time. Ratio analysis 
Annual Statistical Reports of the Seventh-day Adventist is used to overcome some of the limitations of aggregate 
Church. I also use data on income, marital status, and other tithe data. 
characteristics from the U.S. Bureau of the Census’ Current 
Population Reports. Analysis of the Data 

Because data on the actual economic conditions of Table 1 presents data on the membership, tithes, and 
Adventists are not available, I assume that the average tithe world mission offerings of the nine regional conferences and 
is a proxy for the income received by the average member the Black constituencies of the Pacific and North Pacific 
of the various NAD conferences. Information on offerings unions.” In 1994 there were approximately 217,660 Black 

Table 1 

ConferencelUnlon 
Tithe/Offering/Member 
Allegheny East 
Allegheny West 
Central States 
Lake Region 
Northeastern 
South Atlantic 
South Central 
Southeastern 
Southwest Region 
North Pacific 
Pacific 
TOTALS 
NAD TOTALS 
NAD MINUS BLACK 
BLACK/WHITE 
BLACK/NAD 

Memberships, Tithe, and Offerings of Regional Conferences, 1994 
Members Tithe Offering Mhe/Offenng T ithe/Member 

24,143 13,834,859 334,792 14,169,651 573.04 
11,131 4,278,336 99,518 43377,854 384.36 
8,700 2,451,013 63,741 2,514,754 281.73 

21,891 6,614,Oll 169,911 6,783,922 302.13 
40,191 17,520,268 500,729 18,020,997 435.93 
24,906 8,377,500 187,088 8,564,588 336.36 
24,680 8,543,161 172,301 8,715,462 346.16 
21,093 8,068,771 242,576 8,311,347 382.53 
15,427 5,475,530 116,924 5,592,454 354.93 
1,861 907,829 19,308 927,137 487.82 

23,637 8,963,956 230,251 9,194,207 379.23 
217,660 85,035,234 2,137,139 87,172,373 390.68 
807,601 480,730,815 22,444,820 503,175,635 595.26 
589,941 395,695,581 20,307,681 416,003,262 670.74 

0.37 0.21 0.11 0.21 0.58 
0.27 0.18 0.10 0.17 0.66 

586.91 
393.30 
289.05 
309.90 
448.38 
343.88 
353.14 
394.03 
362.51 
498.19 
388.98 
400.50 
623.05 
705.16 

0.57 
0.64 
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members in the NAD,” or 27 percent of the total member- 
ship of the NAD. Black members contributed $85 million, 
representing 18 percent of all tithe given. In addition, Black 
members gave world mission offerings of $2 million!repre- 
senting 11 percent of the offerings given. In total, Black 
members contributed $87 million of the $503 million given 
for tithe and world mission offerings in the NAD. This rep- 
resented 17 percent of total NAD tithe and offerings. 

At the end of 1994 Seventh-day Adventist membership 
was 8,382,558 worldwide. That year these members gave 
$853 million in total tithe and world offerings. The NAD 
contributed 60 percent of the total, with approximately 10 
percent of the church’s population. Black Adventists gave 
10 percent of all tithe and offerings worldwide. As a group, 
Black Adventists contributed more tithe and offerings to the 
church than any division except the NAD. 

In absolute terms, the contributions of Black Adventists 
were sizable. In relative terms, Black Adventists gave 
$390.68 tithe per capita. This compares with a per capita 
tithe of $595.26 for the NAD as a whole and $670.74 for the 
NAD minus Black Adventists (or primarily White 
Adventists). The tithe per capita of Black Adventists was 
0.58 of the tithe per capita of the rest of the NAD (a ratio of 
1.0 would mean that the average tithe per capita was the 
same for both groups). 

Relative economic status as measured by per capita tithe 
is not constant across all the regional conferences. In some 
conferences Black Adventists have relatively higher in- 
comes than in other conferences. For example, per capita 
tithe ranges from $573 in the Allegheny East Conference to 
$282 in the Central States Conference. To adjust for differ- 
ences in the cost of living, the tithe per capita for each re- 
gional conference and the Black population of the North 
Pacific and Pacific unions were then compared with the 
tithe per capita in the unions in which the conference was 
located. The results are shown in Figure 1. 

Figure 1 
Relative Tithe per Capita 

(CornDared to Own Union) ___ 
J 700 ------------------------------------*--------- 

“’ AE’AW’CS’LR’NE’SA’SC’SE’SW’NP’PAC’ALL ’ 
CONFERENCES 

Allegheny East has a tithe per capita that is 88 percent 
of the tithe per capita of the Columbia Union as a whole, 
while at the other end the Lake Region Conference’s tithe 
per capita is 50 percent of the tithe per capita of the Lake 
Union. Thus in its union the Allegheny East Conference 
has nearly reached economic parity with the average of all 
other conferences. This suggests that any conclusions 
about the relative standing of Black Adventists must be 
tempered by the knowledge that there is wide variance in 
relative standing. 

Information about the tithe, offerings, and tithe per 
capita for a single year gives us only a small insight into the 
relative economic status of Black Adventists. Trend analy- 
sis is helpful for assessing the extent that Black Adventists 
have advanced economically from the time that regional 
conferences were first introduced in 1945. To make trend 
analysis meaningful, it is necessary to adjust dollar amounts 
for inflation. 

Time Trend Analysis of the Status of Blacks 
Figures 2 and 3 show the time trends of total member- 

ship and membership share of Black and White members in 
the NAD over the period 1950 to 1994. In 1950 Black mem- 
bership in the regional conferences was 23,264, or less than 
10 percent of the total membership in the NAD. Tithe re- 
ceipts were $1,195,633, or 6 percent of the $21 million col- 
lected in the NAD.13 Annual tithe per capita in the Black 
conferences was $5 1.39.‘” 

Figure 2 

Total NAO Members, 1950-1994 
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Yet church membership and tithe grew rapidly in 
the Black conferences, eclipsing that of the rest of the 
NAD, as shown in Table 2. Black membership growth 
increased to the point that by 1994,27 percent of all NAD 
members were part of the regional and West Coast Black 
constituencies.15 
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Figure 3 

Percent of NAD Membership, 1950-1994 
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Table 2 
Average Annual Growth Rates 

in Memberships and Tithe 

BLACK CONFERENCES NAWBLACK CONFERENCES 

Period Membership Tithe Membership Tithe 

1950-1960 5.98% 15.66% 2.96% 11.04% 

1960-1970 7.04% 16.22% 2.75% 10.30% 

1970-1980 7.70% 20.87% 3.07% 15.70% 

1980-1990 6.74% 16.51% 2.03% 6.12% 

1990-l 994 7.37% 11.42% 0.53% 3.05% 

Source: Calculation by author based on the annual figures for membership and tithe 
of the regional conferences only. 

Note: The tithe growth rates are based on current dollars. 

In Figures 4-7 I show the trends in total tithe and tithe 
per capita in current dollars and after adjusting for inflation. 
For Black Adventists the real total tithe increased steadily 
in 1990 dollars from $6,489,000 in 1950 to $75,004,000 in 
1994. In the rest of the NAD, however, real tithe increased 
to $347,113,000 in 1980 and remained relatively flat after 

Figure 4 
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that. On a per capita basis, real tithe peaked for White 
Adventists in 1975 at $781.12 and in 1970 at $427 for 
Blacks. After these periods, real per capita tithe declined to 
$577.28 for Whites and $344.59 for Blacks. 

Figure 5 
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Figure 7 
Total Tithe per Capita, 1950-1994 
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The decline in real per capita tithe for both the Black 
and White constituencies has implications for the economic 
status of both groups and for the church as a whole. If it is 
true that tithe reflects actual income, then real income has 
declined for both Black and White Adventists. To the extent 
that this is true, it means that funds to support mission and 
outreach programs of the church have decreased greatly. It 
also means that for the average Black Adventist, absolute 
economic status has declined. 

Black Adventists do not exist outside of the total Black 
community. Factors that determine economic status in the 
larger community will have a significant bearing on how 
well Black Adventists are doing. Therefore, to understand 
the relative economic status of Black Adventists, we need to 
assess the overall economic status of Black Americans. We 
will seek to determine whether there are relative declines in 
the overall Black community, or whether this appears to be 
happening just to Black Adventists. For the Black and 
White communities, it is possible to observe sample data on 
actual wages. 

In Figure 8 I show the mean annual income for Black 
and White workers in current dollars for the period 1950- 
1994. In Figure 9 the same information is given in real 
(1990) dollars.16 In 1950 working Black individuals earned 
an average of $1,608 ($8,73 1 in 1990 dollars), compared to 
an average of $3,092 ($16,789 in 1990 dollars) for working 
White individuals. The Black-White income ratio was 
0.520. The Black-White ratio increased relatively steadily 
as Black income increased to 63.3 percent that of White 
workers. In real dollars income gains for Black workers in- 
creased in most years. 

Figure 8 
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In 1950 the Black-White tithe ratio per capita was 
0.587. By 1994 the Black-White income ratio was to in- 
crease to 0.633, while the Black-White tithe per capita ratio 

increased only slightly to 0.597. During the intervening 
years Black-White income ratios and Black-White tithe 
ratios have remained relatively flat and closely associated, 
as shown on Figure 9. 

Figure 9 
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Figure 10 
BlackWhite Ratios of Tithes and Income 

(1950to 1994) 

oJj ------------------- --------------------------I 1 

50 55 60 6’5 io i5 60 8’5 
YEAR 

The meaning of the Black-White ratios of Figure 10 
suggest several things about the relative economic status of 
Black Adventists when compared to the relative status of all 
Blacks. One interpretation is that working Black Americans 
have steadily improved relative to working White 
Americans. However, Black Adventists have not improved 
to the same degree. Another interpretation is that there are 
environmental circumstances that lead to reductions in 
Black tithe per capita that do not impact in the same way on 
all Black Americans. 

It is apparent, however, that while all Blacks have 
moved steadily, Black Adventists have not broken out of 
the narrow range of relative tithe per capita in the years in- 
dicated in this analysis.” Over the 44-year period repre- 
sented by this analysis, Black Adventists have returned 
approximately 0.58 of the tithe of White Adventists. At no 
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time has the Black tithe ratio exceeded 0.60. The consis- 
tency of the time trends seem to suggest that, indeed, Black 
Adventists have not kept up relatively as well as all Blacks 
in the society. t 

The finding that relative economic progress has been 
very limited for all Blacks is somewhat surprising, given the 
dramatic changes in the economic status of Blacks over the 
period covered by this analysis. Close analysis, however, 
reveals that the Black community is not economically ho- 
mogeneous and that some segments of the population are 
making better progress than other segments. We would ex- 
pect that this would be true for Black Adventists as well. 

When we segment the Black family by family status we 
find dramatic economic differences across groups. Black 
families may be separated into three groups: 

1. Married-couple households with a working wife 
(MCm> 

2. Married-couple households without a working wife 
(MCAVNW) 

3. Households headed by a single female (FH) 
In Figure 11 we see the distribution of these three types 

of Black families for selected years from 1967 to 1990.‘* 
Over the period 1967 to 1990, households headed by fe- 
males became the majority type of the three household 
types, increasing from 27 percent to 46 percent. At the same 
time such households fell further behind in relative and ab- 
solute income when compared to other Black households 
and to White households, as shown in Figure 12. 

Figure 11 
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Black households that had a working wife had increases 
in their relative incomes over the period 1967 to 1990. In 
1967 such Black families had median annual incomes of 
$28,695 (in 1990 dollars), while White families had median 
annual incomes of $40,040. By 1990 those amounts were 
$40,038 and $47,247 for Black and White families, respec- 
tively. Thus Black families with working wives earned 0.85 
of the income of White families with working wives. 

Figure 12 
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On the other hand, families headed by single female 
heads had incomes that were virtually flat at $12,000 (in 
1990 dollars) for Black families and $19,000 for White 
families. In 1967 single females headed 27 percent of Black 
families and 9 percent of White families. By 1990 that per- 
cent had increased to 46 percent and 32 percent for Blacks 
and Whites, respectively. 

Another factor in stagnant or declining relative Black 
economic status is that lower real earnings for Black fami- 
lies since the mid-1970s have resulted in the erosion of 
gains made in the 1960s and 1970s. As succinctly put in A 
Common Destiny: Blacks and American Society, by Gerald 
Jaynes and Robin Williams: “An important explanation . . . 
is that while the occupational positions and hourly wages 
received by employed blacks have continued to improve 
relative to whites, blacks’ relative employment has fallen 
significantly. As a consequence, incomes and aggregate 
measures of earnings, being largely composed of the prod- 
uct of wages and employment, have not kept up with gains 
in wages.19 

Conclusions 
The Black Adventist community is not homogeneous, 

and evaluation of relative economic status must be tem- 
pered by that fact. However, given the assumptions about 
tithe income, it is possible to conclude that Black 
Adventists have not kept pace with the relative gains of 
Blacks in general. While such a conclusion must be verified 
with more detailed and specific data, there appears a trend 
that suggests at best stagnant changes in the relative eco- 
nomic condition of Black Adventists. The analysis also sug- 
gests that the Adventist Church has far fewer resources to 
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apply to its mission than was available in the recent past. 

’ The implicit model is tithe = F (income, other). It is assumed that the 
function is monotonic and linear, that is, as income increases, tithe’also in- 
creases in a predictable way. It is an assumption that as household, family, 
or individual income increases, tithe returned will also increase. 

? Ellen G. White, Testimonies for the Church (Mountain View, 
Calif.: Pacific Press Pub. Assn., 1948), vol. 9, pp. 199-225; vol. 7, 
pp. 220-245. 

z Examples of this type of analysis include The Black Population in the 
United States, of the Current Population Reports of the U.S. Bureau of the 
Census. An extensive synthesis is found in A Common Destiny: Blacks and 
American Society, eds. Gerald Jaynes and Robin Williams (Washington, 
D.C.: National Academy Press, 1989). A Common Destiny also contains a 
bibliography of articles on Black economic status. 

4 See, for example, Microeconomic Analysis. 
5 Current Population Reports: Consumer Income (U.S. Bureau of the 

Census, 1994). 
6 Because of the scarcity of goods and resources, rational individuals 

and groups will usually act in ways to conserve or increase their share of 
those resources. A measure of economic status, therefore, is the extent that 
any group commands those scarce resources in relationship to the com- 
mand of resources by other groups. 

’ Henry Felder and Thomas Hungerford, “Opportunities and 
Disincentives on the Road to Economic Independence” (U.S. General 
Accounting Office, GAO/HRD-93-23, 1993). 

B A ratio of group incomes is a convenient means of comparing relative 
economic status; however, it is not the only means. Average wage rates, 
hours of work, education levels, or any other flows or stocks can be used 
to describe relative status. In a cash society, income is probably the best 
means of determining relative economic status. 

9 The Office of Human Relations of the NAD is attempting to address 
this issue: however, no reliable data exists. 

” 132nd Annual Statistical Report-1994 (General Conference of 
Seventh-day Adventists), p. 20. 

‘I This is the only year in our study for which data were systematically 
available on Black churches in the western U.S. 

‘* Black memberships in Canada and Bermuda are not part of this total 
since economic data on these groups were not available separately for 
Blacks. As noted earlier, this figure does not include Blacks who are mem- 
bers of conferences that are coterminous with regional conferences. 

” Sources of data on tithe and membership are the published Annual 
Statistical Report of the General Conference for the year cited. All dollar 
figures are current dollars unless otherwise noted. 

IJ The year 1950 was a very difficult year for Black Adventists and 
Blacks in general. There were 15 million Black Americans, and 63 percent 
of them lived in the South. Life expectancy for Blacks was seven years less 
for males and nine years less for females. The average Black adult aged 25 
or older completed only seven years of schooling. The average income of 
a Black individual was $1,608. 

Is There is virtually no data on the number of Black Adventists in the 
Pacific and North Pacific unions in 1950. The growth rates are all based on 
the memberships of the regional conferences. 

lb Source of data on wages come from Income and Poverty (U.S. 
Bureau of the Census, Table P-2, CD-ROM, 1993). Consult that source for 
notes on how the data were kept consistent over the years. 

I7 There is little reason to believe that the results would be different for 
years not analyzed. 

I8 Current Population Reports (U.S. Bureau of the Census, Series P-20, 
Table L, 1992). 

I9 Gerald Jaynes and Robin Williams, eds., A Common Destiny: Blacks 
andAmerican Society (Washington, D.C.: National Academy Press, 1990), 
p. 323. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND SECULAR RELATIONSHIPS 

by Frank W. Hale, Jr., Ph.D. 

Introduction 
In her provocative chapter “The Church Between the 

Times,” in the classic volume The Witnessing Community, 
Suzanne De Dietrich indicates that the church “stands under 
the twofold sign of Christ’s resurrection and of His coming 
again in glory and might. It stands between the times: its cit- 
izenship is in heaven, its task is on earth.” The central ques- 
tion remains: What does it mean for the church of Christ to 
be “in” and not “of” the world? The church, called to be an 
exemplary society as a challenge to the surrounding world, 
betrays Christ and its mission when it allows standards and 
categories of the world to take the upper hand over its own; 
when national, racial, or social prejudice invades it; when 
the ideologies and slogans of the world blur the message of 
Jesus and the salvation He offers to all. The twofold temp- 
tation of the church remains the same as it has always been: 
(1) the temptation to conform to the world-the salt losing 
its savor and, as a consequence, its usefulness; and (2) the 
temptation to live in self-contented isolation-the salt kept 
in the saltbox, equally useless. 

It has long been my conviction that Seventh-day 
Adventists too often err by boxing themselves into frozen 
fellowship and effectively hiding their light under the 
bushel by embracing a superstitious fear of contamination 
by contact with others. In doing so, we have denied our 
Lord glorious opportunities to impress society with our 
knowledge and personality. 

This chapter attacks social recalcitrance in three ways: 
first, by a look at how this author’s background brought 
conviction regarding the need for Christian social activism; 
second, by discussion of conclusions of the church and the 
world drawn from philosophy, experience, and the Word of 
God; and finally, by offering some suggestions for positive 
societal relationships. 

The Personal Journey 
I was born in Kansas City, Missouri, but I spent most of 

my boyhood days in Topeka, Kansas, where my parents had 
moved when I was 10 years of age. My parents were solid 
Seventh-day Adventist Christians who recognized the impor- 
tance of being Seventh-day Adventists, Christians, and citi- 
zens at the same time in order to meet the secular challenge. 

They were aware that some people viewed Seventh-day 
Adventists as a cult whose theological viewpoints separated 
them from the normative expressions of religion in our cul- 
ture. Therefore, they were determined that their denomina- 
tional affiliation would in no way compromise their Christian 
principles and their commitment to responsible citizenship. 

In this context they led rather isolated lives, at least in 
terms of their social activities with non-Adventists. As a 
consequence, I had little interaction with children not of our 
faith, except during those limited classroom and playground 
experiences that I enjoyed while attending public school in 
Topeka. The fact there was no Adventist church school in 
the city placed me in the company of children with whom I 
was able to develop only a casual relationship. Once school 
was out, except for infrequent telephone conversations, I 
never had many occasions to visit their homes or to enjoy 
some of the movie, party, and dance experiences that they 
so often talked about between classes, on the playground, or 
on the way home after school. While I enjoyed a rather ac- 
tive social life with my SDA friends, the desire for peer ap- 
proval and social conformity began to take its toll on me 
emotionally during my early teenage years. 

I learned to compensate early for the isolation that made 
me feel deprived of what I had come to feel-that I deserved 
the recognition, acceptance, and approval of all my school- 
mates. As a consequence, I developed a heightened interest 
in intellectual and cultural pursuits. After all, I didn’t have 
the slightest opportunity to develop a reputation as a dancer 
or an athlete, as these practical skills appeared to have been 
highlighted at weekend parties or sports events while I was 
immersed in religious activities at home or at church. 

Nevertheless, my performances in the classroom won 
me favor from my teachers and respect from my classmates. 
I was determined not to be an “outsider,” even though I 
probably had less contact with my classmates than any other 
student in my school. In a short time my fellow classmates 
sought me out for help in writing essays, solving math prob- 
lems, preparing book reports, and proofing assignments. I 
received the top awards in my classes for achievements 
in math, science, social studies, English, and music. As a 
result, I gained the applause and adulation that others had 
already earned because of the close friends and warm rela- 
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tionships that they enjoyed, which were unavailable to me. 
During those years-from the fifth through the eighth 
grade-I began to make a conscious effort to demonstrate 
that my religious background and training offered me a 
unique and enhancing advantage rather than peculiar and 
detracting disadvantages. 

When I entered Topeka High School I exerted an un- 
usual effort to be a part of the “in” crowd, even though my 
contacts were confined only to those snatches of time that 
were available to us during the school day. The handful of 
Seventh-day Adventist students who were enrolled there 
were “outsiders” for the most part because they did not wear 
the varsity jackets and letters that gave recognition to those 
who had been singularly successful in athletic endeavors. I 
searched for ways to make inroads into the secular crowd 
without compromising the things that I had been taught as a 
Seventh-day Adventist Christian. The wisdom of my re- 
sourceful father, a very successful businessman, contributed 
profoundly to my sense of self-worth and what I had to offer 
to my associates at school. Dad and Mom, Seventh-day 
Adventist fundamentalists to the core, pursued the drama of 
each day with prayer, Bible study, and a conscious effort to 
give assistance to the less fortunate. 

But Dad had a special sense of community that extended 
beyond the boundaries of his local church family. At his used 
bookstore in downtown Topeka, his engaging and magnetic 
personality was responsible for attracting a substantial clien- 
tele that patronized the store in large numbers and especially 
on Sundays, as he was closed for Sabbath observance on 
Saturday. He put into his business a fine mastery of psychol- 
ogy and a genuine concern for people that catapulted his en- 
terprise into capturing a following that included the general 
public, scholars, state leaders, and business colleagues, as 
well as persons of prestige and considerable eminence. 

Dr. Charles M. Sheldon, one of the great religious stal- 
warts of the twentieth century and the author of In His 
Steps, was a frequent customer. He and Dad engaged each 
other in lively discussions on a variety of topics ranging 
from religion to economics to politics. Alf Landon, 
Republican nominee for president in 1936, developed the 
habit of stopping by the store on certain Sundays. Usually 
Dad had a stack of books awaiting him-books of special 
interest, particularly in government and politics. He and the 
governor maintained a close relationship through the years, 
exchanging Christmas cards even after my parents moved 
from Topeka in 1948. 

George G. Hunter III puts it this way in his thought-pro- 
voking volume How to Reach Secular People: “Christians 
who reach secular people are honest about themselves. . . . 
And this honesty liberates them from a holier than thou 
stance.” Dad was always so relaxed, so warm, and so trans- 
parent in his love for people that his witness was effective, 

simple, and commanding. Those who came in contact with 
him caught the vision of his Christianity without any effort 
on his part to impose his theological beliefs upon them. At 
the sarne time he lost no opportunity to share denomina- 
tional tracts with those who came into the store. 

On one occasion I had the opportunity to meet Dr. Karl 
Menninger, the internationally famous psychiatrist who 
headed the Menninger Sanitarium and Foundation, located 
in Topeka. During intervals when I wasn’t waiting on cus- 
tomers, I read several of Dr. Menninger’s books (at Dad’s 
insistence), including The Human Mind, Love Against Hate, 
and Man Against HimselJ: Dad was never tentative about in- 
troducing me to such notable people. Few would deny that 
my father was a man in public life who in many ways rose 
above the exclusive trappings of religious provincialism. 
His impact was so effective that he was elected to the 
Topeka Chamber of Commerce, the only African-American 
so recognized at the time. 

With such a formidable role model as my father, I really 
needed little encouragement to choose a path that would 
allow me to identify with appropriate secular interests. 
Though maintaining my respect for the Seventh-day 
Adventist teachings and principles of my upbringing, I felt 
the need to follow the dictates of intelligent inquiry and par- 
ticipate in those activities that would cultivate and promote 
the interests of the school in addition to my personal devel- 
opment. One such challenge was representation on the stu- 
dent council, a fervent concern of the few hundred Black 
students among the 3,000 enrolled at Topeka High School. 
In those days there was tension between Blacks and Whites 
because of the segregated activities in the school. There were 
separate social hours, separate governing bodies, and sepa- 
rate varsity sports activities. There was even a special area, 
designated “Little Harlem,” where Black students “hung 
out” during class breaks. I had been elected president of the 
Negro Advisory Council during my junior year, which auto- 
matically qualified me to serve on the Student Council as 
representative of the Black students who had elected me 
over four other candidates who had run for the office. 

My success was both surprising and exhilarating, be- 
cause I did not have the social credentials of my opponents, 
but I was widely respected because of my academic stand- 
ing, my willingness to promote the interests of Black stu- 
dents, and my family’s standing in the community. 
Fortunately, these factors countered any pressures for social 
conformity that could have compromised my religious be- 
liefs and neutralized my effectiveness had I expended my 
energies in attempting to follow the traditional requirements 
for being a part of the “in” group. 

College and University Life as a Student 
I struggled to accept my parents’ decision for me to 
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attend Oakwood College in Huntsville, Alabama, after I had 
been awarded a four-year scholarship to Howard University, 
the “Harvard” of historically Black institutions of higher ed- 
ucation. I am sure that Calvin E. Moseley, Jr., who hdd bap- 
tized both of my parents some years earlier, was a major 
influence on their ultimate decision that spiritual emphasis at 
Oakwood overshadowed the academic reputation, appeal, 
and distinguished record of Howard University. 

No other single experience in my life was so full of true 
excitement and inspiration than the year and a half that I 
spent as a student at Oakwood College. It was a period of 
never-to-be-forgotten experiences that included Friday- 
evening vesper services with the most impressive singing of 
spirituals by the student body, high-octane preaching every 
Sabbath, and the warm Christian fellowship of students and 
teachers. Although I was quick to recognize, even at 16 
years of age, that Oakwood was a heaven-ordained institu- 
tion, I was soon disappointed when I discovered that it was 
not privy to the resources that would have made it compet- 
itive with its secular counterparts. 

At Oakwood I was challenged to consider the possibil- 
ity of returning to the institution someday either as a teacher 
or in an administrative capacity. I felt, in a most fundamen- 
tal way, that Christian education, in order to validate its 
mission, had to satisfy both spiritual and secular challenges. 
In those days there was a great deal of emphasis on religion 
as the core of the institution’s mission-as well there 
should have been-but there was very little emphasis on 
other disciplines. It almost seemed as if Christianity was 
isolated from the educational arena. 

I left the campus after three semesters and matriculated 
at Union College in Lincoln, Nebraska, before eventually 
earning baccalaureate and master’s degrees at the 
University of Nebraska. 

My decision to matriculate at the University of Nebraska 
rose from my fascination with the field of communication, 
as much practical information and inspiration had come to 
me through the stimulating teaching of Prof. Winton Beaven 
at Union College. His classes in speech were alive with top- 
ics that focused on the contemporary issues of the day, and 
we were always expected to support our point of view with 
documentation. While discussions were sometimes heated, 
Beaven would say whimsically, “Heat is no substitute for 
light.” Beaven was a person of genuine credibility. Such 
credibility is earned; it does not come automatically because 
of one’s position, reputation, or credentials. 

Racial Encounters 
My experience in the deep South jolted me awake to the 

reality of my predicament as a Black man in America. Even 
though I had been introduced to the writings of Carter G. 
Woodson, W.E.B. DuBois, and Marcus Garvey, I was not at 

all prepared for the firsthand racial encounters that I experi- 
enced in Alabama or in Lincoln, Nebraska. As I became 
more and more familiar with the political and racial focus of 
the times, I developed a passion for championing causes as- 
sociated with the rights of African-Americans. I believed 
that there was much talk about democracy and too little 
practice of it. However, the issue of racial equality was per- 
ceived as a “secular” issue among leaders in the Christian 
community. Even as Black people were being deprived of 
their rights and privileges, the clergy was “passing by on the 
other side” so as not to be involved in what they considered 
social or political issues. 

The idea of the inferiority of Black people has enjoyed 
wide acceptance in the church community. Numerous soci- 
ological studies have documented the fact that church mem- 
bers generally are more bigoted and less tolerant than those 
who claim no church affiliation. What an indictment! 

I found such views and practices so absurd that I chal- 
lenged them at the highest levels while a student at Union 
College. I felt so strongly in this area that I united with non- 
Adventist students at the University of Nebraska to orga- 
nize a social action council to integrate such places as the 
Mayflower Grill and the restaurant at the Cornhusker Hotel. 
By 1950 we had been active in challenging most of the eat- 
ing places that refused service to Blacks. 

My early readings had been so saturated with the lives 
and experiences of such dynamic freedom fighters as 
Frederick Douglass, Sojourner Truth, Harriet Tubman, 
Marcus Garvey, and W.E.B. DuBois, that I felt I could not 
ignore my responsibility to become active in the struggle for 
the liberation of oppressed peoples. Quite honestly, I felt that 
the church was far too silent on such matters, seeming even 
to trail atheists and agnostics when it came to promoting a 
theology or philosophy of political, economic, cultural, and 
sexual liberation. Its testimony has been frail, equivocal, and 
too often tardy when it did decide to become involved. 

So I concluded that Adventists had no monopoly on 
counsel and advice, and that one could engage in intensive 
dialogue with the secular world and still remain true to 
Christian and denominational principles. 

During my senior year I was selected to represent the 
university in the spring festival of communication, which 
involved competitions in oral interpretation and debate. I 
was deeply interested in the topic of civil rights because of 
the national exposure President Harry Truman had given 
the subject by establishing the Committee on Civil Rights. 
Well-rehearsed for the stiff competition, I received superior 
ratings in all of my presentations. But it was exposure to 
friendly non-Adventist young people that led me to under- 
stand that the love of God manifests itself in marvelous 
ways among those not of our faith. I had been accepted with 
courtesy and congeniality, the likes of which I had not 
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received from some “Christian” White people. It was then 
that I discovered that the words “secular,” “world,” and 
“White” were not always bad words. 

Upon completing my bachelor’s degree, I was ahitted 
to graduate school at the University of Nebraska to pursue 
a master’s degree in speech and political science. I would 
never have been able to complete the task without the sturdy 
and loving support of my wife, who temporarily forfeited 
her studies so that I could complete mine. The demands of 
graduate work were exacting and unequivocal. I found my- 
self engulfed in my studies from “the crack of dawn” to 
“burning the midnight oil” in order to facilitate my pro- 
gram. In August 1951 I was awarded an M.A. degree. 

Beginning My Professional Career at Oakwood College 
I had to make a choice between an offer to teach at 

Lincoln University in Missouri and an offer I received from 
President Frank L. Peterson to teach at Oakwood College. I 
could not escape my upbringing. I knew that God deserved 
the firstfruits of my career, and I had no difficulty in 
accepting the offer to teach at Oakwood for one fourth the 
salary I was offered at Lincoln. It wasn’t a decision that I 
really had to ponder. Rather it was a strange and wonderful 
choice based on how good God had been in bringing me 
that far in achieving my educational goals. 

In 1952, after my first exciting year at Oakwood, 
President Peterson selected me to fill the new post of direc- 
tor of public relations. At my suggestion the president rec- 
ognized the need for a physical education building and 
gymnasium on campus to meet the recreational needs of the 
student body. Until that time Oakwood had never made a 
public appeal for money in Huntsville or Madison County, 
Alabama. Oakwood had been an asset to the community- 
its faculty and students patronized local businesses, its dairy 
provided milk for the town, and its laundry and dry clean- 
ing plant served hundreds of residents. 

In short order we whipped up a plan of action. Most of 
the people in the surrounding area were aware that 
Oakwood College was a Seventh-day Adventist institution, 
but they were largely unacquainted with the details of our 
operation. They had little background on us except that we 
were “different” in terms of our day of worship, our diet, 
and our dress. Other than what they considered to be our 
“peculiarities,” they knew little about Oakwood’s mission. 

Early on I met with a number of key business and pro- 
fessional people in the community, sharing with them all of 
the positive things that were happening at Oakwood in terms 
of character development, degree offerings, student activi- 
ties, and the indispensable role of work opportunities. This 
opportunity to engage the city and county fathers in instruc- 
tive dialogue was rewarding. As a consequence of this strat- 
egy, we received endorsements of our fund-raising venture 

from numerous community leaders, who agreed to have their 
written statements of approval printed in a brochure, which 
we distributed by the thousands throughout the area. 

This experiment gave the college personnel and mem- 
bers of the community a chance to interact with each other 
and to move beyond the transparencies of religion, race, and 
separation. These leaders helped spearhead the drive that 
eventually led to the erection of the new physical education 
facility. This nonthreatening dialogue and participation of 
city and county officials was a liberating experience that 
opened the door to future contacts in the secular community. 

In fact, this experience continued to open doors of op- 
portunity when I became president of Oakwood College in 
1966. Until that experience of 1952 I had felt that Oakwood 
was on the outskirts of our local community-separated by 
our location, our color, our dogma, and our conscious effort 
to maintain a physical and psychological distance. However, 
I was uncomfortable being on the fringe of the community, 
knowing that we had so much more to offer than simply giv- 
ing them an opportunity to contribute to our Ingathering 
campaign once a year. From my perspective, our witness 
was far too general, and I knew that generalities have no 
power to attract, to challenge, to inspire, or to persuade. 

One of my first actions as president was to establish a 
community advisory council to promote goodwill between 
the college and the community. It was a positive stroke that 
enabled the college to gain sustained attention and support 
from the community while offering us the rich expertise of 
fertile minds where we lacked either experience or compe- 
tence or both. The council provided us with informational 
and fiscal capital beyond our expectations. 

Concertmaster Alvin Dreger and the Huntsville Civic 
Orchestra became an ongoing, celebrative delight on our 
campus, with their participation in the annual rendition of 
Handel’s Messiah and other special occasions. The one un- 
changing aspect of Oakwood’s history and legacy has been 
the excellence of its music. The Huntsville community has 
been so supportive of the Oakwood Choir that in 1970 funds 
were raised to send the choir and the Huntsville Civic 
Orchestra to Los Angeles to perform Verdi’s Requiem on 
Easter Sunday to a standing-room-only crowd at the Shrine 
Auditorium in Los Angeles. 

A triumphal marriage existed between the college and 
the community. I was invited to be a member of the 
Association of Huntsville Area Companies, composed of 
representatives from more than 65 space-related missile in- 
dustries. I also served as a member of the Alabama Center 
for Higher Education, a consortium of Alabama’s histori- 
cally Black colleges and universities. Changes are brought 
about “by people who try to influence the segment of life 
they are involved with, strengthening the relationships and 
institutions with which they are associated.” 
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I was aware that many people have a negative image of 
the church and church-related institutions such as Oakwood 
College. The age in which we live is technologically ori- 
ented, and so much emphasis is placed on science that some 
people tend to doubt the church’s capacity and intelligence 
to distinguish between truth and its beliefs. Leslie 
Newbigin, in his work Foolishness to the Greeks: The 
Gospel and Western Culture, makes the point that our cul- 
ture has divided life into a “public world” of facts, upon 
which everyone agrees; and a “private world” of values, be- 
liefs, and religion, in which each person believes in some- 
thing or nothing by choice. 

Our aim at the college was to reach secular people 
through social and professional networks comprising rela- 
tives, friends, and colleagues. It was obvious that a relevant 
church was one that met community needs. We attempted to 
meet the physical needs of the community by providing 
farm and dairy products in local stores, by selling bakery 
goods to local restaurants and hotels, and by providing laun- 
dry and dry-cleaning services to local residents and to Army 
personnel at the Redstone Arsenal. We opened our aca- 
demic doors to people of all races and denominations, and 
many of our teachers spoke at social and civic organiza- 
tions. Our music department shared its talent with schools, 
churches, and civic organizations. We brought speakers 
with national reputations to the campus, and our doors were 
open for the community to attend many of these events 
without cost. On special occasions the mayor, members of 
the city council, and other public officials were pleased to 
accept our invitation. 

The relationship between the college and the community 
was harmonious, and we made sure that we would neither ex- 
ploit nor manipulate their goodwill. We related directly and 
altruistically to them without any intention of imposing de- 
mands based on the conditions rising out of our relationship. 

Administrative Opportunities at Ohio State 
In 197 1 I left Oakwood College and became associate 

dean of the graduate school and professor of communication 
at Ohio State University in Columbus, Ohio. This position 
enabled me to establish sound contacts and relationships in 
the religious community, the social/civic community, the ed- 
ucational community, and the political community. I had had 
some experiences in a secular environment, serving a pro- 
fessorial appointment at Central State University in 
Wilberforce, Ohio, between the years 1959 and 1966. The 
situation at Ohio State immersed me into a secular arena that 
was both conscious and unlimiting. In the past my exposure 
to a secular environment had been more incremental. 

The life of a Seventh-day Adventist educator on a secu- 
lar campus can be a viable communicating form of 
Christianity. Many of my associates did not have the re- 

motest idea of what Seventh-day Adventists believed. The 
university experience provided me an unprecedented op- 
portunity to share my faith in discrete ways so as to not 
compromise the principle of separation of church and state. 
Many of my colleagues were surprised when I did not at- 
tend meetings of the graduate council, faculty, or other im- 
portant university functions, most of which were held on 
Saturdays. The university, on occasion, also held functions 
on Sunday, which my colleagues had no philosophical dif- 
ficulty in attending. Apparently most people live their day- 
to-day lives “outside” the influence of Christianity. 
Religion, spirituality, and God are all being edged out to the 
periphery of people’s conscious world. 

Early in my administration as dean in the graduate 
school, I began to establish meaningful relationships with 
local Black ministers. Recognizing the church as an impor- 
tant base for targeting youth with academic potential, good 
character, and leadership skills, I intentionally established 
an agenda for informing and influencing these clergy who 
were in direct contact with significant numbers of these 
youth on a weekly basis. 

The clergy soon learned of my leadership role in the 
local Seventh-day Adventist church, so my base in the 
church and my role at the university provided me with un- 
paralleled opportunities to speak at local churches for spe- 
cial programs such as Education Day, Men’s Day, Family 
Life Day, Black History Month, etc. During one particular 
year I had the privilege of speaking during the worship hour 
on Sunday at 16 different churches. 

Each year my office sponsored a Gospel Extravaganza 
during the time when several hundred African-American 
seniors from historically Black colleges and universities 
would visit the Ohio State campus. Over the years we in- 
vited such gospel celebrities as Edwin Hawkins, Walter 
Hawkins, Tremaine Hawkins, Andrae Crouch, and the 
Winans, among others. Local artists from the Columbus 
churches had opportunity to demonstrate their musical 
wares during the preliminaries. These events created a bond 
between my office and the Black community. The tradition 
is still alive after 23 years. 

Having recognized the importance of plowing, seeding, 
and watering fields of influence previously left unculti- 
vated, I knew that we could not afford to sit back and wait 
for people to come to us. Contacts were made with African- 
American representatives who were members of the city 
council, the school board, and the Ohio General Assembly. 
Most of them became my avid supporters. God truly blessed 
our efforts and helped to make every day count. He pro- 
vided an ongoing opportunity for a Seventh-day Adventist 
Christian and his church to be viewed from a vantage point 
of uniqueness, dignity, and creative productivity. 

Too often our image has been one of smugness and in- 
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sensitivity; we adopt a holier-than-thou attitude and refuse 
to contribute to the religious community. My setting pro- 
vided me with the opportunity to help undress the image of 
Adventism from all the baggy and unsightly clothed it has 
picked up. My Adventist colleagues at the university made 
major and positive contributions in helping institutional 
personnel to graduate from their negative perceptions of 
Seventh-day Adventist Christians by offering a new and 
meaningful interpretation to our influence as credible and 
competent Christians. 

The Jesse Jackson Connection 
In 1975 I was an active member of the local PUSH 

(People United to Save Humanity) chapter in Columbus, 
Ohio. When the chapter president was unable to attend the 
national convention, which was meeting in Philadelphia, I 
was elected to represent the chapter. It was there that I first 
met Rev. Jesse L. Jackson, Jr., president of the national 
PUSH organization, located in Chicago. Our meeting was 
the beginning of a friendship that has lasted for nearly two 
decades. It has been a refreshing experience to engage in the 
dialogue and process of developing programs and strategies 
for championing the needs of oppressed people worldwide. 

During that convention Jackson asked me to serve as a 
member of the National PUSH board of trustees. I felt very 
honored to be included among these distinguished board 
members, a who’s who of Black community activists. It was 
also at that conference that I first met Rev. William Gray, 
who at that time was president of the local PUSH chapter in 
Philadelphia. Gray has since become a United States con- 
gressman, chief executive officer of the United Negro 
College Fund, and a special envoy to Haiti. 

Anyone knowing Jesse Jackson has to be aware of his 
record in pushing for new national initiatives. Among items 
on his agenda have been: 

0 Setting a goal for full employment. 
4+ Promoting a foreign policy committed to human rights. 
4* Advocating a comprehensive industrial policy to- 

ward reindustrializing America. 
4* Reassessing the unjust distribution of wealth. 
0 Redefining threats to national security to include 

sickness, poor housing, malnourishment, and unem- 
ployment. 

4* Designing a foreign policy based on negotiating first 
and threatening and fighting second. 

+Z+ Formulating an educational policy that teaches for 
life, not merely for making a living. 

On September 28, 1978, I coordinated the visit of 
Jackson to the Ohio State University campus, where he was 
invited to address nearly 1,000 students and faculty of the 
College of Education. That same year I outlined a plan by 
which African-American educators could come together to 

give stability and visionary leadership to the PUSH-EXCEL 
education movement. As a consequence, Jackson asked me 
to coordinate a national conference for mobilizing excel- 
lence in education. The program involved a joint sponsor- 
ship between Operation PUSH, the U.S. Department of 
Education, and Howard University. Mary Berry, assistant 
secretary of the U.S. Department of Education, and James 
Cheek, president of Howard University, assisted me as pri- 
mary planners of a conference that drew more than 1,000 
educators from around the country. The conference proved 
to be successful in broadening the commitment and renew- 
ing the determination of teachers to continue to challenge 
and motivate our children and youth to develop their minds. 

In the fall of 1983 Jackson returned to the Ohio State 
University campus to announce to an overflow crowd of 
3,200 his decision to seek the Democratic Party’s nomina- 
tion for president of the United States. He was greeted by 
enthusiastic cheers and chants of “Run, Jesse, run.” 

Though the media has portrayed Jackson solely as a 
champion of America’s Blacks, his concept of a “rainbow 
coalition” included Hispanics, women, senior citizens, 
Native Americans, Asian-Americans, the young, and the 
poor, as well as Blacks. This philosophy served him well at 
the press conference that followed his announcement, dur- 
ing which he parried question after question with the exu- 
berance and charm that have been his trademark. Jackson’s 
candidacy made an impact on my professional career, as I 
was elected to be chair of the Jackson campaign in 
Columbus, Ohio, and Franklin County. 

I was especially fortunate to have a talented, efficient, 
harmonious group to assist me. These dedicated ambas- 
sadors of goodwill provided a variety of services, including 
the preparation and house-to-house distribution of litera- 
ture, letter-writing, preparing news releases and radio and 
TV announcements, providing visitors with appropriate in- 
formation, making speeches, instructing citizens on how to 
register and vote, taking people to the polls on election day, 
organizing volunteers, and maintaining a climate of general 
congeniality. We were participating in a historic effort: 
Jackson was the first African-American “to attain credibil- 
ity and political impact as a genuine presidential con- 
tender.” And it was my first venture into a political arena of 
such meaningful proportions. 

It was also about this time that I took the occasion to in- 
troduce Wintley Phipps to Jackson, which opened up won- 
derful opportunities for Phipps, propelling him into 
prominence and leading to singing appointments at the 
Billy Graham Crusade, the Democratic National 
Convention, Robert Schuller’s Hour of Power, the White 
House, the Opt-ah Winfrey Show, and other places. The 
times God has intervened to open doors in the secular world 
are beyond calculation. 
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My 17 years full-time and six years part-time at Ohio 
State University offered me opportunities to enjoy the 
friendship and support of some of this country’s most influ- 
ential African-American leaders, including: Louis Stokes, 
Carl Rowan, Vernon Jordan, Mary Berry, Samuel Yette, 
Leon Higginbotham, C. Delores Tucker, Randall Robinson, 
Jesse Jackson, Samuel Proctor, Benjamin Hooks, Joseph 
Lowery, Wiley Branton, Molefi Asane, and Asa Hilliard. 

Who would have supposed that a city and campus com- 
mittee of 40 persons, including two Seventh-day 
Adventists, would sponsor a retirement dinner for me, but 
on December 4, 1988, that is indeed what happened. The 
dinner attracted 1,200 patrons, and 300 persons were turned 
away at the door. Once again it was an opportunity for me 
to cross paths with Jesse Jackson, as he was the keynote 
speaker for that wonderful occasion. There is no question 
that healthy secular relationships have been important in my 
professional career as well as allowing me to advance the 
causes that I have espoused. 

The Church and the World 
“For God so loved the world, that he gave his only be- 

gotten Son, that whosoever believeth in him should not per- 
ish, but have everlasting life” (John 3:16). 

The scope and perspective of the gospel is so broad 
and so inclusive that it embraces all of the inhabitants and 
nations of the world. What a challenge! Many times the 
terms “world” and “worldly” are used in a pejorative sense 
by members of the Christian community. The world takes 
on the image of something unclean, something to be 
despised. This attitude is particularly prevalent among cer- 
tain traditional members of the Christian community and 
their notion that the church should be exempt from any- 
thing that involves the social, political, and economic in- 
terests of the community. 

Is it any wonder, then, that many in the secular commu- 
nity are exceedingly intolerant of religion because of the ex- 
clusivity that is so pervasive among certain churches and 
their adherents? They view the church as tiptoeing on issues 
that challenge the exploitative power brokers who are re- 
sponsible for much of the human suffering that is so preva- 
lent today. The critical factor, then, is whether the church is 
so preoccupied with its own parochial interests that its ears 
are deafened to the needs of the community. 

This is a delicate stance that the Christian must take. 
While we are called to “separate from the world,” we are 
also called upon to be instruments for its salvation. Jesus 
Himself established the modus operandi-He was “a friend 
of tax collectors and sinners” (Luke 7:34, NKJV), yet He 
was “holy, harmless, undefiled, separate from sinners” (Heb. 
7:26, NKJV). As Vance Havner states, there is no contradic- 
tion here: “We are not to be isolated but insulated.” Warren 

Wiersbe puts it even more succinctly in The Integrity Crisis: 
“Separation is contact without contamination.” 

It is difficult to escape the confusion, perplexity, and un- 
certainty of our times. It is easy for us to lose our sense of 
perspective in view of the dilemmas that we face on a day- 
to-day basis. Ambivalence seems to rule the day. Politicians 
can’t agree on the right course for the country to take in 
meeting the needs of all of its citizens. Professors disagree 
over which is most important, research or teaching. There is 
no common bond among psychologists and psychiatrists 
concerning the basic premises of human nature. Clergy dis- 
agree over the validity and value of the very Scriptures that 
they are commissioned to uphold. 

We are becoming bigger, faster, richer, and smarter on 
one hand, and more disrespectful, indulgent, cruel, greedy, 
and thankless on the other hand. 

Fortunately, we do not live alone. We need people. We 
need each other. On paper this seems so simple, yet those of 
us who have lived long enough learn sooner or later that an 
epidemic of aloofness, alienation, and isolation raging in 
the world makes people feel unloved and unwanted. Our so- 
ciety encourages us to use people rather than to love them, 
to treat them as objects to be exploited in order to satisfy our 
own personal goals. We live-not isolated-but in con- 
texts, and Seventh-day Adventists are no exception. 

The contacts that we make on a daily basis with the sec- 
ular world are many and varied: the grocer, the insurance 
broker, the realtor, the cosmetologist, etc. When all is said 
and done, there is no way that we can escape the contact or 
the influence of the secular world. But many issues loom 
larger than our traditional orthodoxy. There is the need to 
bring practical Christianity to bear on the dogma and doc- 
trines of the Bible. 

In our efforts to refrain from promoting unholy alliances 
between the “state” and the “altar,” we are sometimes in- 
sensitive to such issues as the protection of human rights; 
the promotion of international and global understanding; 
the necessity to remove social, gender, and racial injustices; 
and the struggle against homelessness, hunger, poverty, un- 
employment, child abuse, alcoholism, crime, drug traffick- 
ing, and other maladies that plague society. The church 
cannot legitimately call itself Christian if it neglects its role 
and critical function as the moral arbiter and conscience of 
society. The church needs to be “up front” and without 
apologies on matters of human decency and dignity, and let 
the chips fall where they may. 

This point of view speaks not to the secularization of 
Christianity, but to a progressive spiritual theology and 
creed that addresses the intimate needs of people. The time 
has come for the church to swim against the tides of provin- 
cialism, opportunism, intolerance, lethargic liturgy, inge- 
nious and artless dogmatics, and mindless tradition that 
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compromises its ability to deal appropriately with questions 
of freedom, human rights, and intolerance. 

The church’s credibility is at stake. We do not deserve 
to be protected from criticism from within or without if we 
are preoccupied with organization, hierarchy, administra- 
tive authority, and the ecclesiastical trappings that hint of 
rigid legalism and arrogant complicity. The mission of the 
church has as one of its highest priorities the dispossessed, 
the exploited, the oppressed, the despised, the downtrodden, 
and the powerless. Thank God, such a mission has come to 
prevail as a significant ministry among at least some re- 
gional conferences and churches within the denomination. 

Is there any extraordinary quality in our mission or wit- 
ness that makes us utterly different, but at the same time 
vital to secular society? The Bible is replete with examples 
in both the Old and New Testaments of how God worked 
through people. But none of these people acted in isolation. 
Each had a personal relationship with God. Each acted as a 
member of a community. Abraham began his pilgrimage as 
patriarch of a Chaldean tribe. Moses was first a prince of 
Egypt and later the mediator who led God’s people from 
bondage to freedom. Esther was queen of Persia when God 
moved to preserve His people from destruction. Daniel was 
a captive and a governor of Babylon while serving as am- 
bassador of God’s people in a strange land. 

Caution Has Its Place 
Black Seventh-day Adventists, like their White counter- 

parts, are very much aware of the erosion of religion in 
America as Protestantism has adapted itself too compro- 
misingly to the world of the masses. Transformed and ma- 
nipulated, many churches have lost the particularities of 
their original history and theology. The SDA Church takes 
special pride in maintaining its distance from the “world” 
and not subscribing to any cultural ethic or pattern at the ex- 
pense of its theological particularity. This is not to say that 
individual members, confronted by a new and ever-chang- 
ing environment, have not succumbed to the pragmatic rel- 
ativism of community standards. 

It is within the context of rising secularism and “religion 
in general” that the church has taken an evasive posture in 
any relationship that smacks of ecumenism. The Adventist 
Church has shied away because the ecumenical movement 
has often had the effect of “sanctifying the expedient” and 
“watering down” original Protestant Christianity. Thus tra- 
ditionally the SDA Church has arched its back against any 
relationship that would lead to the decay of its teachings, 
doctrines, and practices. It winces at any compromise in the 
gospel to make it palatable for mass consumption. 

But wait. The Christian can’t stop there. The power of 
Christian love should be so strong that it can cross lines of 
ideological (religious or secular) differences. If the singu- 

larity of our theology blurs our ability to witness in a world 
of defeatism and despair, we are no less rigid and inflexible 
than the despicable Pharisees to whom Jesus referred as 
tombs “full of dead men’s bones” (Matt. 23:27). 

There is something extremely durable about love that is 
not confined or shaped by the sovereignty of our over- 
worked inhibitions. God is not the property of those theo- 
logical pygmies who would dispense love and compassion 
only upon those who fit their carefully crafted notions of 
who is acceptable and who isn’t. The world mission of the 
church should be neither dulled nor overdone by the pres- 
sures of our insecurities. We need not tear up our own roots 
to expand the concept of community. However, our 
Christian witness, if authentic, will not contradict the cen- 
tral theological core of our basic beliefs. 

Challenging Negative Attitudes 
Two negative attitudes discourage Black Seventh-day 

Adventists from developing positive relationships in the sec- 
ular world. The first is the “love not the world” attitude, and 
the second is the “we don’t want folks to lose their way” 
mind-set. These negative attitudes need to be placed on the 
scales of analysis and challenged for their lack of validity. 

“Love not the world. ” There is nothing so disheartening 
as Christians who are so fervent and devout in their reli- 
gious life and practice that they hesitate to consider any- 
thing else of much importance. There is an unhealthy 
separation between in-church and out-of-church activities; 
church members are detaching themselves from the social 
conditions affecting their community. While we consider 
alcohol and drug abuse as crises in the home and the com- 
munity, we sometimes give the impression that our witness 
is far more hortative than rehabilitative. 

Generally the church has little difficulty in developing 
policies, resolutions, and recommendations concerning the 
burning issues of the day, but what about the social and 
civic dimensions of our practices? At times we seem to lack 
the serious commitment to deal with the issues and tensions 
of race and gender that are on top of the table in both reli- 
gious and secular communities. Racial tensions abound, and 
sexism continues to restrict women. Is our vision of 
Christianity so saintly that we are compelled to “pass by on 
the other side” when confronted by those interlocking 
forces that would deny the dignity of humankind? 

What kind of Christianity allows its adherents to become 
“shadow partners” to politicians who demonstrate little con- 
cern that the biosphere is being destroyed by pollution, that 
developing countries are being robbed of their minerals to 
feed the ravenous appetites of a wealthy upper class, that the 
earth’s resources are being used up at cataclysmic speed, that 
the poor are being exploited and neglected even as white- 
collar crime goes virtually unnoticed, that the availability of 
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health care for all citizens is minimized, and that racial 
disharmony is being exploited through rhetoric, legislative 
agenda, and Supreme Court appointments? 

True Christianity cannot exist in a void, quarllntined 
from life. The two imperatives of Christianity are Go and 
Tell. We are to be part and parcel of all that is going on 
around us, motivated, of course, by Christian conviction 
and conduct. Jesus’ life was a magnificent demonstration of 
the fact that He did not exempt Himself, as Hans Kung has 
said, from “intervening constantly and effectively for the 
socially neglected or ostracized groups of his time, and yet, 
at the same time, noting without prejudice the concerns of 
the ruling classes.” 

What we need is a more integrative vision of how the 
church can respond to the needs of the secular community. 
While an antithesis exists between Christians and the world, 
Christians have no biblical authority to turn their back on 
the worlds of history, art, science, music, and government. 
We can’t be our “brother’s keeper” and at the same time 
stay an arm’s length away from those factors and experi- 
ences that affect his life. To do so would be heresy. 

It is required of us that our spirituality penetrate the ra- 
tional, scientific, moral, social, political, practical, and artis- 
tic fabric of our being. Such a distinctiveness would make 
the Christian community an open community, affirming the 
dignity of all human beings and, therefore, ministering, 
sharing, and involving itself in dispensing the intervening 
grace of God on all levels of life and thought. “Love not the 
world’ takes on new meaning when we understand, as 
Vance Havner puts it, that “we are not to be isolated but in- 
sulated, moving in the midst of evil, but untouched by it.” 
What a magnificent challenge! 

“We don’t want folks to lose their way.” Most people 
have at one time or another been confronted by those con- 
servative Christian stalwarts who assume that their major 
role is to make sure that church members never have doubts 
or questions concerning the official teachings and doctrines 
of the church. They consider it heresy to visit churches out- 
side one’s own denomination, or to invite preachers of other 
denominations to speak from their pulpits, lest by their ut- 
terances they confuse and corrupt the saints. There is some- 
thing exceedingly fragile about a religion that is afraid to 
expose the validity of its propositions to the world. 

Those who are always afraid that something is going to 
be said or written that could violate the tender nature of our 
beliefs must be “of all men most miserable” (1 Cor. 15:19). 
If faith means anything, it means having the kind of durable 
confidence and assurance that undergirds our convictions and 
withstands the conflicts that face Christians on a daily basis. 

Is there a risk of church members losing their way when 
they find significance in being involved in the affairs of ev- 
eryday life? Is it possible for the church to reject its own 

faith by its noncommitment to and in the world? If the 
church is to have any vitality at all, if it is to have any im- 
pact in helping to change people’s lives, it must get out into 
the world beyond the church. 

It might well be that Christians are more likely to find 
their way than lose it if they dare to identify themselves 
with persons and institutions deemed nonreligious. Jesus 
rubbed shoulders with persons who certainly would not be 
considered religious, establishment, or “in crowd” re- 
spectable types. He moved among the outcasts of society- 
lepers, prostitutes, the mentally deranged, racial minorities, 
vagrants, thieves, the sick and suffering, widows and or- 
phans, political traitors. Misfits all. And still He was able to 
move easily among persons of stature-tax collectors, 
lawyers, military officers, the wealthy, and the clergy. 

How is the church addressing the needs of rejected mem- 
bers of our society today? How is the church addressing the 
needs of a society in which civility and respect for individ- 
ual differences are not always apparent? How is the church 
addressing the need for openness in a society that’s becom- 
ing increasingly diverse, multiracial, and multicultural? 
How is the church expanding its mission as a proponent of 
excellence and productivity in science, art, government, lit- 
erature, history, music, and the professions? Excellence, like 
spirituality, must be our profession of faith in whatever our 
hands find to do. With such a witness, both inside and out- 
side the church, we will find our way, not lose it. 

The Conflict Between Spirituality and Intellectuality 
At times in religious circles there seems to be a certain 

cynicism and/or hostility toward intellectuality. Such an at- 
titude is reflected in such assertions as “You don’t need a 
B.A. degree; you just need to be ‘born again’ “; “You don’t 
need an MS. degree; you just need to be ‘master of self.’ ” 
Such dangerous rhetoric is dichotomous and disjunctive, 
forcing the listener to think of religion and education in ei- 
ther-or terms. One is to be trusted and the other distrusted. 
They fail to recognize the multidimensionality of Christ, 
who “grew in wisdom and stature, and in favor with God 
and men” (Luke 2:52, NIV). 

Sometimes, intentionally or unintentionally, pressure is 
exerted against intellectuality. I have observed how defen- 
sive some clergy and veteran saints become when ques- 
tions are raised about the Spirit of Prophecy, diet, divorce, 
Sabbath observance, dress, and other issues that cut across 
their established points of view. Some of these inflexible 
representatives of the “official position” on religious mat- 
ters seem to feel that the exercise of the mind has some- 
thing dangerous, wrong, and sinful about it, that some 
beliefs are so dangerous that we cannot risk seeing whether 
they might be true. They seem to want truth to be the ex- 
clusive possession of a privileged few-to be predigested 
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and prepackaged and distributed to an unquestioning and 
unsuspecting clientele. 

Such a position flies in the face of intellectuality. To 
begin with, an intellectual is a person who is able to &spend 
her/his commitments while engaged in thinking. Such a per- 
son will approach a problem without insisting initially on a 
certain predetermined conclusion. Such a quality disturbs 
and upsets some people. It certainly is an intellectual qual- 
ity to possess some degree of detachment as well as the abil- 
ity to think hypothetically, to exercise the imagination for 
the sake of the imagination, to explore ideas, to plunge one- 
self into worlds of wonder beyond the prevailing conven- 
tions and provincialism of tradition. 

The Christian is called to live a life of rich fulfillment in 
this world. To be so preoccupied with the religious routines 
of our biblical and traditional definitions of Christianity that 
we consider all other issues in our society marginal and pe- 
ripheral is to cast the church in the role of having abandoned 
the very society that it has been commissioned to save. 

Those who espouse a doctrine of “Christ against the 
world” define the world as a realm under the power of evil, 
a region of darkness into which the citizens of the kingdom 
must not enter. “It is a pagan society with its sensuality, su- 
perficiality, and pretentiousness, its materialism and its ego- 
ism,” says C. H. Dodd in his book The Johannine Epistles. 
The dual commandment of love for God and love for one’s 
neighbor appears to have undergone a certain transforma- 
tion that separates the Christian from any obligation to 
his/her secular neighbor. 

Proponents of the “Christ of culture” concept commit 
themselves to be believers in the Lord, while also seeking to 
maintain “community” with others. They seek to reconcile, 
within limits, the gospel with the contemporary issues of the 
day, adopting the premise that Christ belongs in culture, be- 
cause culture without “sense and a taste for the infinite” be- 
comes sterile and corrupt. Karl Barth emphasized a 
duality-the need to be Christocentric, while at the same 
time participating in the work of culture, the development 
of science, the cultivation of art, the ennoblement of family, 
and the maintenance of the state (see H. Richard Niebuhr, 
Christ and Culture). True Christians do not turn their backs 
on art, science, social studies, and history; the truly 
Christian person is a scientific person, an aesthetic person, 
a social person, and a practical person. 

The Impact of Racism 
The secular charge, especially among African- 

Americans, that Christianity is “irrelevant” is rooted not 
only in history but also in personal experience. According 
to Ken Chafin, in his book The Reluctant Witness, many 
people do not think of the church as being plugged into life 
where they are. 

African-Americans are not unmindful of the complicity 
of America’s Christian churches, clergy, and churchgoers in 
the racism that has pervaded our culture. Forrest G. Wood’s 
book The Arrogance of Faith provides an analysis of the 
church’s position on race, beginning with the papal bull that 
authorized the opening of a slave market in sixteenth-cen- 
tury Lisbon through four succeeding centuries, when the 
preponderance of Christian thought and conduct in the New 
World buttressed racial oppression to the point of champi- 
oning slavery as a means of saving souls. 

Vincent Harding’s essay “Black Power and the 
American Christ” underscores the concept and ideology of 
Blackness as growing out of the deep ambivalence of 
American Blacks to the Christ they have encountered. The 
current Afrocentric emphasis on searching for the “gods of 
our African ancestors” has exploited this ambivalence. 
Listen to Harding’s summation: 

“We first met the American Christ on slave ships. We 
heard His name sung in hymns of praise as we died by the 
hundreds while still chained in stinking corrals beneath the 
decks, locked in with terror and disease with no hope or 
hope of hope. We saw Him so unlike ourselves, painted 
white and pink, blond and blue-eyed and dominating reli- 
gious paintings, stained-glass windows, Sunday school 
charts, and color plates within the New Testament pages of 
our Bibles. We felt condemned because of our blackness, 
our broad noses, our thick lips, our kinky hair, our flat feet 
and our singular and evocative way of expressing emotion 
in singing, preaching, and dancing. He was so sedate, so 
genteel, so white. So all through the nation’s history, many 
black men have rejected this Christ-indeed the miracle is 
that so many accepted Him.” 

Gordon W. Allport’s classic study The Nature of 
Prejudice demonstrates that the religious are far more 
racially and ethnically prejudiced than the nonreligious. 
Even among a sample of college students, those reporting 
that religion had been a marked or moderate influence in 
their lives showed a far higher degree of prejudice than those 
who reported that religion was either slight or nonexistent in 
their upbringing. Apparently belonging to or identifying 
oneself with a religious body in America certainly does not 
mean that one takes over the traditional Christian qualities of 
tolerance, brotherhood, and equality. “On the contrary, it ap- 
pears that these values are more firmly held by people who 
do not affiliate with any religious group,” states a team of 
scholars in their exhaustive work The Authoritarian 
Personality. As Hans Kung states in his book On Being a 
Christian: “It is entirely the fault of Christians if too little is 
changed in the world. Christians themselves are the 
strongest argument against Christianity: Christians who are 
not Christians. Christians themselves are the strongest argu- 
ment for Christianity: Christians who live a Christian life.” 
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A Prescription for Positive Societal Relationships 
I am not sure that I can offer a categorical formula for 

success in establishing vital and rewarding relationships in 
the secular community. This chapter has focused on the fact 
that one’s religious affiliation need not be a deterrent to es- 
tablishing healthy and contagious relationships among 
one’s secular peers. 

However, I wish to suggest some specific ways of devel- 
oping harmonious relationships in the secular community. 

1. It is important for Christians to be involved in areas 
outside of spiritual and nonpolitical spheres. Their influence 
will be negative and counterproductive if they are perceived 
as having no regard for society and the world. 

2. Christians themselves are the strongest argument 
either for or against Christianity. 

3. Christians and churches should not ignore their 
share of responsibility and remain inactive rather than deal- 
ing with the social, political, cultural, and moral issues that 
face people on a daily basis. 

4. The gospel must no longer be diminished and dis- 
torted to the point where churches and Christians give ex- 
cessive attention to the needs of the wealthy while ignoring 
the needs of the masses. 

5. The church ought not to be so theologically bur- 
dened that it offers only frail platitudes when faced with is- 
sues of hunger, poverty, disease, infant mortality, illiteracy, 
marginalism, inequalities of opportunity and income, and 
disharmony among social classes and races. 

6. Christians do not have the luxury of naive and un- 
realistic neutrality on the issues of our day. 

7. The credibility of Christians is more powerful when 
their knowledge is perceived as being eclectic rather than 
narrow, parochial, provincial, and doctrinaire. 

8. Professional secular people are more impressed and 
influenced by the positive relationships they have with 
Christians than with efforts to influence them through evan- 
gelistic recruitment strategies or authoritative preaching. 

9. “Christianity is more caught than taught.” 
10. Social witness and social reform are positive fac- 

tors in establishing meaningful relationships in the secu- 
lar community. 

11. Secular people are more apt to cooperate with those 
who accept them as they are rather than as “unsaved souls.” 

12. Secular people, like most of us, relate with people 
who share common interests. 

13. The strategy of being involved in the struggles that 
people experience on an ongoing basis is the way that 
Christians demonstrate the relevance of Christianity. 

14. God’s temple is a sanctuary without walls, and 
sometimes Christians can be most effective by engaging 
secular people on their turf. 

15. Accepting people where they are is indispensable to 

developing positive relationships with people. 
16. Secular people who see Christianity as anti-intel- 

lectual or antieducation need to be exposed to Christians 
who are intelligent and educated. 

17. The efforts of Christians can be counterproductive 
if it is assumed that they are out to “win” someone. 

18. Effective Christians articulate and champion the 
causes of people in the general population. 

19. Effective Christians are characterized by a remark- 
able zeal to pursue excellence in every aspect of their lives. 

20. Effective Christians should be the spiritual embod- 
iment of that which they profess. 

Good News 
In the happy home that I grew up in there were daily 

renderings from our old Victrola phonograph, which needed 
consistent cranking in order to maintain a steady rate and 
volume. But how marvelous was that antiquated musical 
box as it created moods of joy and exultation from such 
great artists as Marian Anderson, Paul Robeson, Roland 
Hayes, and Dorothy Maynor. All of these artists penetrated 
the spiritual depths of the gospel, tried and tested in the cru- 
cible of Christ’s suffering and death, making available to 
humanity the wonder, majesty, exultation, and all-encom- 
passing beauty of His supreme sacrifice. These early fore- 
parents would have declared with unabashed exhilaration, 
“Now, ain’t that good news!” 

My experience leads me to believe that as Seventh-day 
Adventists we sometimes suffer an image problem. There is 
a legitimate pride that we claim because of our serious at- 
tachment to Scripture, the Spirit of Prophecy, and the teach- 
ings and doctrines associated with our beliefs. Unfortunately, 
though, some among us are so wed to the mechanics of the 
Word that they have overlooked the very simple fact that the 
“gospel” means “good news.” 

There is no question that we need to maintain our own 
doctrinal and ideological independence on matters of 
Christian dogma. On the other hand, we need to be careful 
not to subscribe to a passive and stoic representation of life 
and practice that can lead inevitably to a warped and arro- 
gant sense of self-sufficiency. 

In one way or another, many live out their daily lives in 
fear, doubt, worry, frustration, and the poverty of pain and 
pessimism. The good news reminds us that just as Jesus 
identifies with our infirmities, we need to understand that 
we belong to each other and must be involved in each 
other’s destiny. Actually, nothing is more generally ne- 
glected and disregarded than the good news of salvation. 

As members we get caught up in a pattern of do’s and 
don’&, duties, obligations, and committee meetings, and in 
the process forget to utter even a hint about something 
good, great, and beneficial that God has done for us. The 
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Christian needs to set aside time to offer personal and on- 
going testimony of God’s goodness. 

Our pastors must give us more than erudite thrusts and 
academic discourses containing facts, figures, and finciful 
rhetoric that show little or no regard for the fact that good 
news is the heart and soul of the gospel. It was this gospel 
that causes others to report that members of the early church 
were guilty, if you will, of turning the world upside down. 
What a charge, what a triumph, what a challenge! 

Christians are eager to share the good news. And yet many 
are so frightened of the tender nature of their beliefs that they 
find it difficult to establish even limited contacts or relation- 

ships in the secular world. So they retreat and quarantine 
themselves into a religion of isolationism. Their attitude is 
somewhat like the old woman who, upon hearing the theory 
of evolution, said, “God grant that it isn’t true, but if it is true, 
God grant that not many people will hear about it.” Our faith 
is nothing if it cannot withstand the blasts of opposing forces. 

The true believer, like the academic scholar, throws his 
or her convictions into the open competition of the market- 
place with the assurance that at the end of the day victory 
will be achieved. That is the good news that has brought us 
thus far and that we must internalize as we cross over into 
the twenty-first century. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND GOVERNMENT 

by Clarence E. Hodges, Ph.D. 

Introduction 
The United States Declaration of Independence states: 

“We hold these truths to be self-evident, that all men are 
created equal, that they are endowed by their Creator with 
certain unalienable rights, that among these are life, liberty, 
and the pursuit of happiness-that to secure these rights, 
governments are instituted among men, deriving their just 
powers from the consent of the governed.” 

It is clear from all legitimate perspectives that govem- 
ment is good and honorable in its proper role-and that 
Seventh-day Adventists are not to be excluded from this 
heaven-ordained function. 

Some Christians have negative attitudes regarding gov- 
ernment and politics. They fail to understand and comply 
with Titus 3: 1: “Put them in mind to be subject to principal- 
ities and powers, to obey magistrates, to be ready to every 
good work” (this principle is confirmed in Romans 13: 1). 

There are persons who, because they have seen some 
corruption in politics, view all politics as corrupt. Others 
may, because they have seen some corruption in religion, 
view all religion as corrupt. Both are unreasonable. If all 
good persons abandon those institutions that have some cor- 
ruption, then those institutions will shortly be totally cor- 
rupt. The enemy must not be allowed to take total control of 
our civil institutions. Like Daniel of old, we modem 
Christians can and must witness to the power of God in high 
places of government responsibility. 

Government is defined as the system of political orga- 
nization by which a nation, state, district, etc., is main- 
tained. According to the Working Policy of the North 
American Division of the General Conference of Seventh- 
day Adventists, the “civil government is ordained by God; 
that its divinely appointed function is to protect [people] in 
the legitimate exercise of their rights, to provide a suitable 
environment in which they can pursue the objectives set for 
them by their Creator” (pp. 259, 260). 

Why, considering the above, should not Black 
Christians be directly involved in the God-ordained process 
by which they and their families are governed? My answer 
to this question was to engage in a long period of varied and 
personally fulfilling public service. In encouraging others to 
follow this path, I would like to offer in this chapter some 
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explanations of the political process and suggestions on 
how to enter public service. 

Citizenship and Government 
Any citizen may participate in the governing process. 

Participation includes voting, petitioning, and service. In 
terms of the latter, there are three general forms of govem- 
ment service. 

The first is classification as a nonsalaried appointee. 
While living in Lincoln, Nebraska, I was privileged to serve 
as a nonsalaried commissioner for the human rights com- 
mission of the city of Lincoln. I was appointed by the 
mayor, and my appointment was confirmed by the city 
council. The commission met once a month for about two 
hours to act on complaints of civil rights violations. We had 
the responsibility of protecting individuals from unfair 
treatment based on race, gender, religion, age, disability, or 
national origin. As a Christian I welcomed the opportunity 
to influence policy and protect individuals from the ugly 
problems of bigotry and discrimination. 

On another occasion the mayor called to see if I would 
serve as a nonsalaried member of the city planning com- 
mission. This is one of those positions that without a doubt 
should be filled by a person of integrity. Corrupt individu- 
als serving on planning commissions sell their influence to 
allow crooked developers and speculators to get rich. This 
is certainly an area in which Christians should get involved. 

The second type of government service is that of 
salaried appointment. In addition to the nonsalaried ap- 
pointees, the human rights commission maintained a paid 
career staff of civil servants, protected from politics, who 
perform the day-to-day duties of receiving and investigating 
complaints. In fact, most government employees are 
salaried career civil servants. 

It has been my pleasure to serve in this way at the fed- 
eral government level. I was appointed to three positions by 
the president of the United States, with two requiring con- 
firmation by the United States Senate. Appointed officials 
usually serve at the pleasure of the official making the ap- 
pointment and therefore can be replaced without cause or at 
the time the appointing official is replaced. Appointed offi- 
cials usually manage the career civil servants, thereby exer- 



82 PERSPECTIVES 

cising considerable influence on policy and the distribution 
of resources. 

The third option for involvement is service as an elected 
official. The elected official takes the greatest risk, ‘makes 
the greatest investment, and has the greatest influence on 
government and public policy. Again it is most important to 
have persons at this level who have high moral standards. 

Although there are a few nonpartisan political elections 
(such as certain judgeships, special district functions, and 
membership on school boards), elected officials usually 
come through the partisan political process, that is, the party 
system. Thus persons interested in serving in elective gov- 
ernment positions will generally need to get involved in one 
of the two major political parties-Democratic or Republican 
(of course, one can get involved as an independent or in ad- 
ditional parties, but chances for success are limited). 

In addition to the three types of service in government, 
there are three levels of government to consider. First is 
local or municipal government service, which is often the 
best place to start (county government may be included with 
local government). Second, the state level involves a larger 
circle of influence at a higher level. State level service- 
legislators, judiciary, and governors-has prepared many 
for high national elective and appointive service. Third is 
the national level, which is the most difficult, whether ex- 
ecutive, judiciary, or legislative. 

The federal government has two additional categories of 
service and opportunity. Senior executive service is the top 
managerial force, comprising both career opportunities and 
appointed opportunities. Persons at this level usually earn in 
excess of $100,000 per year and can be moved around with- 
out their consent. These positions are primarily in the 
Washington, D.C., area; however, some are in the various 
agency regional headquarters in the 10 federal regional cities: 
Boston, New York, Philadelphia, Atlanta, Chicago, Dallas, 
Kansas City, Denver, San Francisco, and Seattle. A few other 
such positions are in some of the other larger cities. The 
Office of Personnel Management in Washington, D.C., pub- 
lishes a listing of these vacancies every other week. 

The foreign service is for those who wish to serve in other 
countries. In addition to good salaries, there is free housing 
and special tax benefits. Most of these positions are with the 
diplomatic operations of the State Department. The positions 
include secretaries, security, communications engineers, per- 
sonnel, budget and fiscal, ambassadors, and other lesser 
diplomatic officers. The Agriculture and Commerce depart- 
ments also have a few foreign service positions, along with 
the U.S. Information Agency and Development. 

In summary, the federal government has 1,980,OOO full- 
time positions, including: the president, the vice president, 
500 cabinet and subcabinet appointees (Executive 
Schedule), 1,600 Schedule C political appointees, 6,900 

senior executive service employees, 120,000 GM-l 3 to -15 
supervisors and managers, 1.3 million GS-1 to -15 workers, 
specialists, and technicians, and a few hundred thousand 
other government employees. 

I have served as senior-level assistant to mayors and 
United States senators and presidents, and I have been a can- 
didate for the U.S. Congress. As a Seventh-day Adventist I 
looked for opportunities to witness for Christ and advance 
the interest of my church as was appropriate. Opportunities 
presented themselves for me to distribute tracts, Bible corre- 
spondence school lessons, and Spirit of Prophecy books at 
every level, including the Oval Office of the White House. 

As a Black Seventh-day Adventist I refused to allow 
work or officials to come before my religion, my family, or 
my race, and I declined to attend meetings, even with the 
president, on Sabbaths. Beyond that, I gave the best service 
that I could give, with His blessings. Through many diffi- 
cult situations He has blessed me with tremendous satisfac- 
tion in my service, both personally and as a Christian. 

This broad service has allowed me to see the political 
process at work and to participate with those who have mas- 
tered the art and science of politics. While I have decided 
elective office is not for me, I do not rule that out for other 
Seventh-day Adventist Christians who feel such a call. 
However, certain conditions must be addressed. 

According to Hugh A. Bone, “an electoral party [a polit- 
ical party] facilitates citizen participation and recruitment of 
persons for public office. It helps certain party activists attain 
some of their goals, such as public office, policy objectives, 
or recognition. Persons with ambitions of this kind who are 
outside the structure very often find the party a mechanism 
for accomplishment and indeed may find their objectives 
achievable only by becoming active in the party.“’ 

The first consideration that all who aspire to elective of- 
fice must address (except the H. Ross Perots of the world- 
those with personal fortunes equal to financing a political 
campaign privately) is finances. Fund-raising is often difficult 
and problematic, especially for Seventh-day Adventists, and 
even more so for African-Americans. SDAs cannot raise 
money easily from other SDAs, because such available 
money usually goes to the church. African-Americans, even 
those who have the resources, are not accustomed to giving to 
political campaigns, and the major political parties do not give 
them an opportunity for involvement at the financial level. 

Second would be the choice of the type of service. 
There are three branches of government at each level-ex- 
ecutive, legislative, and judiciary. The executive branch 
includes the president, governors, mayors, and county ex- 
ecutives along with those in administrative functions and 
agencies. The legislative branch includes U.S. con- 
gresspersons, state legislators, city/county councilpersons, 
and county commissioners. The judiciary branch includes 
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judges and all other support persons for the courts and 
legal system. 

If one wishes to serve in government, consideration 
should be given to all levels, branches, and categories.‘A ca- 
reer path should be planned if there are aspirations to ascend 
to higher levels of influence. Hard work, study, and prepa- 
ration are vital for success, as is consecration of your life 
and service, as a Seventh-day Adventist Christian, to God 
and His purpose. 

Blacks and Government Service 
As an African-American it is useful to understand the 

history of Blacks in government service and the problems 
that are likely to be faced. In 1870 Hiram Revels, of 
Mississippi, was the first Black to be elected to the United 
States Senate. Blanche Bruce, also of Mississippi, was the 
second and the first to serve a full term. Bruce was born a 
slave in 1841 and elected to the U.S. Senate in 1874. The 
next Black, Edward W. Brooke, was not elected to the U.S. 
Senate until 1966-92 years later. He was defeated in 1978, 
and no Black was elected to the Senate again until 1992, 
when Carol Moseley Braun was elected from Illinois. 

In the early sixties Blacks began in growing numbers to 
be elected to the U.S. House of Representatives. William 
Dawson and Adam Clayton Powell had served since the for- 
ties; Charles Diggs was elected in 1954. The seventies, 
eighties, and nineties saw the number approach 40. 

The sixties saw Blacks first elected as mayors of major 
cities. These numbers also increased through the nineties. 
History was made by Carl Stokes in Cleveland, Richard 
Hatcher in Gary, Kenneth Gibson in Newark, Tom Bradley 
in Los Angeles, Maynard Jackson in Atlanta, Walter 
Washington in Washington, D.C., Harold Washington in 
Chicago, and David Dinkins in New York, along with others. 

In 1989 L. Douglas Wilder was the first Black to be 
elected as governor of a state. His history-making election 
proved to Americans in general, to African-Americans in 
particular, and to the world that U.S. voters could do the 
right thing. 

In 1984 and 1988 Jesse Jackson showed Black political 
aspirants that they too could dream of becoming president. 
The late Ron Brown, as head of the Democratic National 
Committee and later secretary of commerce, was credited 
to a great extent with putting together the political strategy 
that recaptured the presidency for the Democratic Party 
after 12 years. 

Key Black appointees at the national level include 
Robert Weaver, first Black to serve in the Cabinet. He was 
appointed by President Lyndon B. Johnson in 1966 as sec- 
retary of the Department of Housing and Urban Devel- 
opment. In 1993 President Bill Clinton was the first 
president to name three Blacks to the Cabinet. President 

Ronald Reagan appointed Gen. Colin Powell as the first 
Black to serve as assistant to the president for national se- 
curity affairs, and President George Bush appointed Powell 
as first Black chair of the Joint Chiefs of Staff. 

Historically, Blacks have been denied equal access to 
government service. However, progress has been notewor- 
thy, and many opportunities exist. The challenge is real, but 
any political dream can be achieved with an effective strate- 
gic plan. African-American SDAs should know from the 
experiences of those who have gone before that success can 
be achieved and Christian principles need not be compro- 
mised in government service. 

Career Opportunities and Challenges 
As we engage in public service-appointed or elected- 

we may anticipate challenges to our religious convictions. 
However, persons in career positions also face challenges. 
The experience of my wife, Yvonne Hodges, a social worker, 
teacher, and health educator, is instructive. She felt con- 
strained to resign a position as health educator for the state of 
Nebraska rather than teach children how to engage “safely” 
in illicit sexual activity. Her conviction that children, espe- 
cially, cannot engage in such conduct safely, even if they 
avoid sexually transmitted diseases, subjected. her to intense 
pressure and harassment. This may be your experience. 

Herbert Doggette, former deputy commissioner for the 
U.S. Social Security Administration, has shown that 
African-American SDA Christians, while serving in high 
governmental positions, can observe the Sabbath and en- 
gage in soul-winning pursuits at the same time. His personal 
leadership in his local church was never sacrificed to his 
demanding career. 

Sandy Crank and Bert Reid, African-American SDA ca- 
reer executives in government, also are active in their local 
churches. Reid just completed a major project as church 
building committee chair for his church, which required 
considerable amounts of his time. He and the building com- 
mittee completed a beautiful and practical church building 
in one of the most difficult counties in the U.S. to obtain 
construction permits, while at the same time being recog- 
nized for outstanding service in government. 

Black Adventists Exceeding the Challenges 
Much can be learned from the attitude and working phi- 

losophy of faithful and effective SDA government public 
servants. Linda Ammons, executive assistant to the gover- 
nor of Ohio, is one such example. She advises all to “look 
for the positive and make the most of it.” She is committed 
to making a difference through civic service. 

Capt. Barry C. Black, chaplain in the U.S. Navy, is able 
to exercise a beneficial Christian influence through counsel- 
ing, conducting religious services, and writing. In witnessing 
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to Navy personnel, he is continuing the work of Christ, who 
sought out men and women in government service. 

Dr. L. Rudy Broomes, a psychiatrist at the Veteran’s 
Medical Center in Dublin, Georgia, served as assist&t com- 
missioner of health for the state of Tennessee. His government 
service has emphasized helping individuals and families over- 
come the destructive powers of illegal substances. 

Chaplain Herman Kibble, a captain in the U.S. Navy, is 
the highest ranking Adventist in the U.S. military. His ser- 
vice has benefited thousands of military personnel and their 
families. But for Adventists in the Navy, SDA chaplains 
help many remain faithful to their Lord and help protect 
their Sabbath privileges. 

Eardell Rashford was recently appointed a judge in 
New York City, allowing her an opportunity to advance the 
cause of human rights, religious freedom, and integrity in 
public service. She had served as an attorney for the city 
of New York for some 20 years. Her life speaks for 
Christianity and Adventism. 

Leon C. Schenck, a special agent for the FBI, lives by a 
motto that would be great for all Christians: “To not stand 
idly by and allow evil to triumph.” As a supervisor in the 
FBI he has served in government with courage and distinc- 
tion. Despite service in this challenging area, he has re- 
ceived an award as Adventist Man of the Year. 

Mary Stovall, mayor of Hurtsboro, Alabama, is a suc- 
cessful businesswoman and a faithful Seventh-day Adventist. 
She puts people first, and for that reason the citizens of 
Hurtsboro have put her first. 

Mildred Taylor is one of the few African-American 
SDAs serving in the United States foreign service. An ex- 
ecutive in the U.S. Agency for International Development, 
she sees to it that millions of people in need are reached by 
compassionate development and relief services. Her gov- 
ernment service is predicated toward one day hearing those 
words from her Lord: “I was hungry, and you fed me.” 

Attorney Elton Lester, legal advisor to the U.S. Depart- 
ment of Housing and Urban Development, helps make it pos- 
sible for families and even the homeless to receive affordable 
housing; he also is charged with helping to protect taxpayers’ 
interests. His knowledge and integrity have made his govem- 
ment service of great benefit to humanity. 

Police lieutenant Horace L. Walker commands the 
Atlanta Homicide Task Force. A decorated police veteran, 
Walker has provided leadership in every area of police work 
in one of America’s most challenging cities. Is there a more 
appropriate role for a Christian than that of upholding the 
law and saving lives. He urges all to exercise faith in God 
and show respect for humanity. 

Thousands of Seventh-day Adventists of every race are 
serving in governmental agencies while living lives faithful to 
Christ and pointing others to Him. Teachers and other work- 

ers in the areas of education, health, public safety, etc., daily 
make significant contributions to society and their church. 

In 1994 history was made by Sheila Jackson-Lee, an 
African-American SDA. Jackson-Lee was elected to the 
United States House of Representatives by voters in the 
Eighteenth Congressional District of Texas, in the city of 
Houston. In January 1995, upon arriving in Washington, 
D.C., for her swearing in, Congresswoman Jackson-Lee 
was elected president of the Democratic freshman class and 
appointed to serve as freshman member of the House 
Democratic Steering and Policy Committee. 

Jackson-Lee is a member of the Committee on the 
Judiciary, the Crime Subcommittee, and the Committee on 
Science, where she serves on the subcommittees on Space 
and Aeronautics and Basic Research. She is a congressional 
member of the Human Rights Caucus and the House 
Democratic Caucus Task Force on Hunger. 

Before her election to Congress, Representative Jackson- 
Lee was sworn in as one of the first African-American female 
at-large council members in the city of Houston. Prior to 
serving on the city council, she served as an associate munic- 
ipal court judge for the city of Houston. 

As a council member Jackson-Lee was instrumental in 
the passage of legislation dealing with human rights. In ad- 
dition, she concentrated on such issues as homelessness, 
gun safety and responsibility, cable television regulations, 
and the revising of the traffic modification ordinance. The 
congresswoman was also involved with aviation, redevel- 
opment, and revitalization. 

Other outstanding African-American SDAs who have 
served honorably or are presently serving in government 
would include Judge Andrew A. McDonald, who served for 
more than 10 years as municipal court judge for the state of 
New Jersey; Dr. Celeste Ferguson, who serves as assistant 
commissioner of the Missouri State Department of Education; 
Augustus Cheatham, who served in several key health and ed- 
ucation roles in presidential administrations, including princi- 
pal deputy director of the Office of Civil Rights, U.S. 
Department of Health and Human Services; Henry E. Felder, 
who served as economist for the United States Government 
Accounting Office and as deputy assistant secretary for re- 
search for the U.S. Department of Housing and Urban 
Development; Dr. Wayne L. Greaves, who serves as visiting 
scientist for the Centers for Disease Control and Prevention 
and as a consultant for the United States Agency for 
International Development; Judge Mat-la Anderson, who 
serves the courts of Monterey County in California. 

These are a few examples of government service by 
SDA Blacks. While providing outstanding public service, 
they have continued to maintain high Christian values. 
Their lives are witnesses for the cause of Christ. 

I am pleased to have been able to mention those who serve 
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in judicial and elective positions. Too few Black Seventh-day 
Adventists have sought careers in these professions, which 
offer unmatched opportunities to do good for humanity- 
which should be our prime motivation for service. ’ 

To those persons contemplating public service, many 
kinds of careers may be pursued by African-American 
Christians. There is no limit except in our minds. Net- 
working, career placement offices, the U.S. Office of 
Personnel Management, and other personnel offices of var- 
ious agencies and governments can help the individual 
identify his or her best area of service. 

Congress has enacted numerous laws, and procedures, 
including the concept of affirmative action, intended to re- 
move discriminatory barriers from the career paths and 
plans of women, minorities, persons over 40, and persons 
with disabilities. Every avenue should be explored to 
achieve one’s goals in this highly competitive environment. 

Church and State Concerns 
Since Adventists should represent the highest quality of 

employees, serving with professionalism and integrity, their 
presence in government will be a benefit to whichever 
agency or office of government in which they are employed. 
The church also benefits by having persons in key places to 
aid in the communication process and to witness. 

For example, when SDA educational institutions apply for 
government grants and assistance, it is helpful if there are per- 
sons who can give advice on the preparation of such applica- 
tions or who may be involved in the process. While no unfair 
advantage should be sought, it sometimes takes effort to keep 
the playing field level. Otherwise, certain regions of the coun- 
try tend to get more federal resources than others. In addition, 
minority institutions and groups tend not to get sensitive con- 
sideration, even when minorities are in the screening and ap- 
proval processes. Again it can be shown that if good people 
stand back, the cause of right and fairness will suffer. 

Adventists have a special appreciation for the separation 
of church and state concept. They understand the need for a 
delicate balance of constructive engagement and separation 
of influence. They also understand the need for compas- 
sionate services that promote individual independence. 

The vice president of the country of Uganda is a 
Seventh-day Adventist physician, Dr. Samson Kisekka. He 
has made a significant difference in his country, standing 
for human rights and religious freedom. Working diligently 
for human and economic development, his life of personal 
sacrifice and of overcoming obstacles with faith and persis- 
tence inspires the best in his citizens. His service is a posi- 
tive witness for his church. 

Adventists and Politics 
For years there has been’ a debate regarding whether 

Adventists should participate in partisan (party system) pol- 
itics. Evidently we have accepted politics in the church, as 
we spend inordinate amounts of time trying to get persons 
elected or defeated in local church or conference con- 
stituency elections. And sometimes the approaches we use 
and statements we make are a bit embarrassing to those who 
think Christ should be our example. 

As to individual involvement by SDAs in partisan poli- 
tics, Ellen G. White states: “Those who teach the Bible in our 
churches and in our schools are not at liberty to unite in mak- 
ing apparent their prejudices for or against political men or 
measures. . . . The Lord would have His people bury political 
questions. . . . We cannot with safety vote for political parties; 
for we do not know whom we are voting for.“* 

It is clear that Bible teachers and persons who do not 
know whom they are voting for have some restrictions. 
However, for the well-informed Adventist electorate, that 
admonition does not seem to apply. In fact, that same author 
states to our youth: “You should be content with no mean at- 
tainments. Aim high, spare no pains to reach the standard.“3 

In the book Education she states: “The history of Joseph 
and Daniel is an illustration of what [God] will do for those 
who yield themselves to Him and with the whole heart seek 
to accomplish His purpose.“4 

Joseph and Daniel were both involved in politics and 
were used by the Holy Spirit while in government service. 
To show what can be accomplished by having Adventists in 
key areas of public service, I would like to offer some per- 
sonal experiences. 

While I was on special assignment in Singapore for the 
U.S. Department of State, the General Conference president 
called me with a special problem. Medical students in Japan 
could not complete their board examinations except on 
Sabbath. Thus they could not become licensed physicians. 

I was able to confer with appropriate personnel in 
Washington, D.C., and our ambassador in Japan and secure 
official U.S. support for this human rights issue. The GC 
president went to Japan and, with U.S. government support, 
met with Japanese officials on this matter. With much 
prayer the problem was solved. Adventist students can now 
take these exams on Sunday. 

While I was commissioner for the U.S. Administration 
for Children, Youth, and Families, I was responsible for 
funding for thousands of agencies covering such state pro- 
grams as adoptions, foster care, Operation Headstart, home- 
less and runaway youth, child abuse and neglect, and the 
training of professional social workers. 

In the course of my duties I was contacted by a civic 
leader in Chicago, Dr. Milton Curry, who was executive di- 
rector of one of our associated agencies. I agreed to meet 
with him in my office, and eventually visited him in his of- 
fice in the Windy City. During our discussions Dr. Curry 
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expressed some religious interest. I gave him some litera- 
ture and introduced him to Elder Charles Joseph. Eventually 
Dr. Curry was baptized into the Seventh-day Adventist 
Church and became a church elder. He remains politically 
active and has used his political contacts in Chicago to en- 
hance our programs and to advance the cause of the church 
we love. 

“Seek ye first the kingdom of God, and his righteousness” 
is the advice I would give to anyone considering a career in 
politics. As He leads, proceed. Success is thereby guaranteed! 

Youth No Barrier 
As a teenager I joined the U.S. Air Force. Tired of 

school rules and my small hometown, I wanted to take a 
giant step into my future, so I skipped college and soon 
found myself at Lackland Air Force Base in Texas, where I 
was assigned to a barracks of 48 young men. Three days 
later the lead instructor called me into his office and stated 
that he had been watching us closely. He needed four lead- 
ers from among the recruits, each to lead a squad of 12. He 
decided that though I was the youngest, I would be one of 
the four squad leaders. I was given an armband with tem- 
porary stripes and placed in charge of the squad a few hours 
per day. 

The military has provided opportunities for many young 
people to develop into leaders. I do not wish to overstate the 
power of a squad leader, but for me as a young person it was 
a confidence-building challenge. 

We will always find ourselves in situations in which we 
are youthful in comparison to the rest of the group. That is 
no reason for anyone to lower his or her aspirations. Youth 
need not be a barrier to leadership or advancement, particu- 
larly in government service. Though it may take more time 
than you wish, patience will help you receive the recogni- 
tion and rewards you seek. 

“Thou Shalt Not Do Any Work” 
I was not born in an Adventist family; we learned of the 

Adventist Church when I was 11, and I was baptized at age 
12. When I entered the Air Force, I was still not very knowl- 
edgeable about Adventism, but I knew that I was not sup- 
posed to work on Sabbaths, even in the military. 

An Adventist chaplain stationed at Lackland would help 
Adventist airmen secure Sabbath privileges. But when I left 
Lackland Air Force Base to receive technical training, 
Chaplain Taylor was left behind. Soon I was assigned duty 
on the Sabbath; with God’s help I was able to exchange 
with another man who had duty on Sunday. The next week 
presented a greater problem, as I was assigned duty on 
Friday afternoon that extended past sunset. My sergeant 
told me I could work those two hours Friday night and be 
off on Saturday. 

He considered that to be fair, but this was not my un- 
derstanding of God’s Word. I offered to work six hours on 
Friday and a full eight hours on Sunday-just to be off 
those two hours on Friday evening! Normally that kind of 
offer would be accepted, but the sergeant was determined 
that I work the two hours. 

So I was sent to see a special chaplain who obviously 
had been trained in psychological torture or warfare. He 
tried every argument and threat in the books to break my re- 
solve. To me, Satan was warring against Christ, and I was 
caught in the middle. Should I abandon my convictions just 
these two hours? Would God understand? I certainly was 
not perfect, as the chaplain had reminded me. Why embar- 
rass my family by disobeying a direct order and going to 
prison or getting kicked out with a less-than-honorable dis- 
charge? However, the Spirit continued to remind me of all 
my Saviour had done for me and that He wanted me to 
honor Him. I could not debate the chaplain, so I just prayed 
and kept saying “I can’t do it.” 

After what seemed hours, the door to his office opened 
and his supervising chaplain, a major, walked in. “That’s 
enough,” he said. “I have heard all I can take. Young man, 
as long as I am in the Air Force you will have your Sabbaths 
off.” It was most unusual for a White officer to rebuke an- 
other White officer in the interest of a Black airman. This 
had been done by God’s grace, praise His name! 

The Impossible Tasks 
In 1972 I was awarded a fellowship as a National Urban 

Fellow, an academic and career development opportunity 
designed to develop senior level administrators for urban 
America. Those selected would study part-time at Yale 
University and work part-time with the mayor of a major 
city. I was assigned to work with the mayor of Indianapolis, 
Richard G. Lugar, at the time 41 years of age with a bright 
political future. 

Upon arriving for my first assignment, I was presented 
with a difficult problem. The sanitation workers had written 
him an ugly letter threatening to shut down the city with a 
strike designed to bring his political career to an end. This 
had happened in New York to Mayor John Lindsey and was 
happening in Memphis at the time Dr. Martin Luther King, 
Jr., was assassinated. These workers had planned to ask 
Jesse Jackson to lead the same kind of marches in 
Indianapolis that Dr. King was leading in Memphis. The 
Teamsters Union had agreed to cooperate with the strike by 
refusing to deliver gasoline to city departments, including 
the police. The mayor expected me to find a solution that 
would avert this potential disaster. 

I went to a meeting with the officers and stewards of the 
Sanitation Workers’ Union. These workers were responsi- 
ble for solid waste collection and disposal, liquid waste 
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treatment facilities and processes, maintenance of the sewer 
system, storm water control, and control of dams and reser- 
voirs. Most of the workers were Black, while management 
was White. t 

At this meeting I was given very cool treatment. Then 
the president of the local explained their attitude. Bill 
Smith, he said, was superintendent of the solid waste divi- 
sion and had long been a part of the problem, treating Black 
employees with a lack of respect. Smith had convinced 
them that this was just an effort on the part of the mayor to 
buy time and do nothing. He advised them to go back to 
work and stop complaining. 

I had come to Indianapolis with a record as a civil rights 
activist, serving as president of the Congress of Racial 
Equality (CORE) and as vice president of the St. Louis 
County NAACP at the same time. I did not intend for that 
reputation to be destroyed; meeting with the mayor, I told 
him he had a confidence problem. These workers had no 
confidence in their supervisor’s willingness to improve 
working conditions for minorities. Lugar asked for my rec- 
ommendation. I suggested that Bill Smith be removed from 
the position of superintendent and that a Black man be 
given that job. The mayor directed me to write the memo- 
randum taking that action effective immediately. Carlos 
Groves, a Black man, was made superintendent. 

Launching a major one-man investigation, I talked with 
hundreds of persons. Eventually I recommended other 
changes, which the mayor accepted. Within a few weeks we 
were able to work together with managers, workers, and the 
department directors to ease the situation. The attitude of 
the sanitation workers completely changed. God had 
blessed my efforts in behalf of the people of Indianapolis. 

South Africa Challenge 
While in service as a State Department official I paid 

routine visits to the American Embassy in South Africa. 
During my briefing by the different sections and “desks” I 
was made aware of issues of interest to the U.S. government. 
I was alerted to problems and progress on racial/human 
rights issues. Visiting with officials of the Republic of South 
Africa, I would stress our concerns and what the president of 
the United States, the secretary of state, and the American 
people would like to see happen in that country. I would 
offer our support as appropriate for effecting change. 

I would also meet with citizen groups and organizations 
to see how the people felt toward their government and to- 
ward the United States. I would talk with employees at our 
embassy at every level, including those who were citizens 
of South Africa. 

At a luncheon the Americans started telling me how 
well the U.S. was received in South Africa and that the 
American Embassy was about the best place in the country 

for South Africans to work-that is, it was free of racism 
and discrimination. However, I got different answers from 
Black South Africans and Coloureds who were working at 
the American Embassy. 

You see, Americans will be Americans, whether in 
America or the Republic of South Africa. The Black South 
Africans were assigned the least favored jobs and given the 
lowest pay. They said they felt free to share with me what 
they could not share with the ambassador or others (one 
stated that they were just waiting for the day when they 
could push the Americans into the sea). Obviously, things 
were not right, and changes needed to be made. 

Upon my return to Washington, D.C., I conferred with 
the secretary of state, George Shultz; special assistant to the 
president for political affairs, Mitch Daniels; and Senator 
Richard Lugar of the Senate Foreign Relations Committee. 
It was agreed that I would return to South Africa for an in- 
depth assessment of the situation. 

Upon arrival in South Africa, I traveled from 
Johannesburg to Pretoria, Cape Town, Crossroads, Port 
Elizabeth, Soweto, and back to Johannesburg and Pretoria. I 
had delightful and informative visits in each city/township. I 
witnessed a riot and the burning of vehicles in Crossroads, 
which was probably the worst condition of all townships, 
with Blacks living in dirt-floor chicken-coop-type shacks. 

I met with 100 Black college students at Vista College 
in Soweto. They were obviously angry. I knew they were 
not interested in listening to me, so I told them I came to lis- 
ten to them. They were sharply critical of the U.S., some 
thinking that American Blacks were still in slavery. I shared 
with them my personal problems with discrimination, and 
they warmed up to me. 

I also appeared on radio and TV, on their equivalent of 
Sixty Minutes. Speaking freely, and not the official line of 
the U.S. government, I called for full equality of all citizens 
and told of U.S. experiences that could remove their fears of 
a shift in power. I talked of unwarranted school desegrega- 
tion fears in the U.S., and I appealed to the decency in 
human beings, letting them know that implementation of 
the “golden rule” can bring peace, harmony, and prosperity. 

Upon my return, the report I made to the secretary of 
state, the president, and Senator Lugar contained enough in- 
formation to influence changes in policy. They agreed to the 
need for the U.S. to send a Black American as ambassador 
to the Republic of South Africa. In the field of diplomacy, 
that would send the strongest signal that the U.S. favored 
change in South Africa’s racial attitudes. The secretary of 
state also moved immediately to send more Black diplomats 
to South Africa. 

Edward Perkins, an African-American career diplomat, 
was nominated and confirmed as ambassador to the 
Republic of South Africa. His presence made a difference. 
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His color gave hope to Black South Africans and helped 
convince Whites that change was necessary. Attitudes were 
prepared for Nelson Mandela and for freedom. 

t 

How High Can Black Adventists Dream? 
With the rise to prominence of Gen. Colin Powell, it is now 

acknowledged that an African-American can become president 
of the United States. Could a Seventh-day Adventist Black be 
elected president? Is it possible for a Seventh-day Adventist to 
serve as president and remain true to his or her convictions? 
Certainly it would be difficult, but not impossible. 

A child from a very poor family was hospitalized. In his 
home they had had one drinking cup, which had rings 
around it. The rings let each family member know how far 
down they could drink. He would drink down to the first 
ring, his sister would follow, and his mother would drink 
last. In the hospital he was given a glass of juice, and the 
glass had no rings. He was puzzled. He did not know how 
far down he could drink. The nurse told him to drink it all. 

In the same way, I would urge Black Adventists to grab 
the cup of success and drink it all. Achieve all that you can 
achieve. You owe it to yourself, your family, your commu- 
nity, and your God. 

“Seek ye first the kingdom of God, and his righteous- 
ness; and all these things shall be added unto you” (Matt. 
6:33). My experience and that of my fellow believers who 
have been led by the Lord to serve the government lead me 
to conclude without a doubt that the God of Joseph and 
Esther and Daniel still prospers those whom He calls into 
His special service. 

’ Hugh A. Bone, American Politics and the Party System (New York: 
McGraw-Hill). 

‘E. G. White, Fundamentals of Christian Education (Nashville: 
Southern Pub. Assn., 1923), p. 475. 

3 -, Messages to Young People (Nashville: Southern Pub. Assn., 
1930), p. 36. 

4 -, Education (Mountain View, Calif.: Pacific Press Pub. Assn., 
1903), p. 57. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND MILtITARY SERVICE 

by Capt. Barry Black, Ph.D. 

Introduction 
This topic is germane for several reasons. First, it’s a ne- 

glected area of research. Many people assume that Black 
SDA military personnel have done little worthy of serious 
historical consideration. Second, this subject recognizes the 
position of noncombatant military participation, which is 
preferred by the Seventh-day Adventist Church. Third, it 
gives overdue recognition to those who have given so 
much. Like the forgotten deeds of Mordecai in the days of 
Esther, which became a catalyst for the liberation of the 
Jewish people, the deeds of Black SDA military personnel 
have the potential of serving as a catalyst for modem 
African-Americans, who continue to reach back to name 
and claim their heritage. 

As a Black SDA military officer with 19 years of service 
in the U.S. Navy I have witnessed firsthand the superb efforts 
of many of these individuals and am happy to provide an in- 
sider’s perspective that casts light on the career of these indi- 
viduals who served their country with honor and dedication. 

As Blacks we applaud the sacrifices and commitment to 
service of such African-Americans as Gen. Colin Powell, 
Gen. Daniel “Chappie” James, and Jesse Brown, Vietnam 
veteran and first Black secretary of veterans’ affairs. Many 
are familiar with the name Benjamin 0. Davis, Sr., the first 
African-American to achieve the rank of brigadier general 
in the regular armed forces. A few may even know about 
the superb work of Samuel L. Gravely, Jr., the first Black 
admiral in the Navy. Some may have heard about the ac- 
complishments of the Tuskegee airmen, an all-Black Army 
air corps flying unit that had many noteworthy achieve- 
ments in combat against the Germans in World War II. 

Few people would include on their list names of 
Seventh-day Adventist African-Americans who have made 
military contributions, for that is a long and distinguished 
list. Joseph Powell, Leonard Johnson, Herman Kibble, 
James North, Helena Dyson, Donna Phillips, Donald 
Walker, Terrence Simmons, Michael Dyson, Anthony 
Phillips, J. Paul Monk, Meretle Wilson, David Yates, and 
Gerald Jones, along with many others, have contributed to 
the strength of America through patriotic military service. 

Like the saints who served in Caesar’s household during 
the time of the early church, these persons have wielded a po- 

tent influence in the armed forces household. They have kept 
alive the knowledge of the Seventh-day Adventist Church’s 
unique historical involvement with the U.S. military, they 
have been resource persons for the church in the interaction 
with the government of its military units, and they have bro- 
ken down stereotypes and paved the way for other Black and 
White SDAs to receive positions of greater responsibility. 

Black SDAs have also made major contributions in the 
medical field and in military chaplaincy services. Adventist 
chaplains have been instrumental in sensitizing the armed 
forces to the unique spiritual needs of SDA personnel. They 
have also intervened to help extricate SDA military person- 
nel, both Black and White, from potentially career-ending 
impasses related to Sabbath observance. They have made 
contributions in the areas of writing, evangelism, pioneer- 
ing service, and training. These unsung heroes deserve their 
footnote on the pages of history. 

Chaplaincy Functions 
Black SDA chaplains have been particularly active in 

our military history. They have helped to preserve the free 
exercise rights of all personnel, but Seventh-day Adventist 
service members in particular. The free exercise clause in- 
cludes the freedom to worship in the manner one chooses. 
The nature of military service, however, sometimes makes 
this difficult. Personnel are often ordered on short notice to 
“hot spots” abroad, and in the process they may be denied 
the usual opportunities for regular worship. However, even 
under these circumstances military personnel can avail 
themselves of the services of a chaplain who will help en- 
sure that their spiritual needs are met. When the chaplain is 
unable to meet their needs by himself or herself, referrals 
are appropriate and desired. 

Through the years Black SDA military chaplains have 
played an important role in assisting Adventist personnel in 
their requests, but have gladly represented individuals of all 
denominations in this regard. When faced with a religious ac- 
commodation matter, most commanding officers need advice. 
And whether the issue involves a Christian Science practi- 
tioner, or a member of the wiccan faith, or someone from the 
Islamic tradition, Black SDA chaplains have stood by their 
plaintiff, ensuring that before religious accommodation deci- 
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sions are made, commanding officers consider such factors as 
unit cohesion, good order and discipline, the sincerity of the 
requestor, and the importance of the religious requirement. 

Unfortunately, many non-SDA chaplains have limited fa- 
miliarity with the teachings of the Seventh-day Adventist 
Church. As a result, commanding officers have been given in- 
correct advice regarding requests from Seventh-day 
Adventists. Non-SDA chaplains and the military establish- 
ment often assume that SDAs keep Sabbath in the same way 
that other Protestants keep their day of worship. They expect 
that if an hour or two is given to attend church services, the 
needs of the SDA serviceperson have been met. They are un- 
aware that SDAs cease from secular labors from sunset Friday 
until sunset Saturday. Black SDA military chaplains have 
been invaluable in correcting misperceptions and thereby sal- 
vaging the careers of thousands of SDA servicepersons. 

Particularly significant are the religious services ren- 
dered by Black SDA chaplains for units that are stationed 
outside the United States. Here Black and White military 
personnel who are accustomed to a more celebrative style of 
worship find themselves drawn to the non-European ap- 
proaches to worship employed by Black SDA military chap- 
lains. Many SDA personnel on ships have had to wait until 
they reached the next port to attend an SDA worship service. 
And when there they’ve often found it necessary to worship 
where English was not spoken. Fortunately, enough Black 
SDA military chaplains deploy on ships or are stationed 
overseas to meet these important spiritual needs. 

Early in their history SDAs grappled with the question 
of involvement in military service. While some advocated 
pacifism, the church eventually moved in the direction of 
noncombatancy. This enabled full cooperation with the 
government within all reasonable limits. Noncombatancy 
permitted SDAs to express their patriotism by serving in the 
military while avoiding the taking of human life, using in- 
stead the vehicle of medical and paramedical activities. This 
noncombatant philosophy was solidified by World War I. 

When military people have inquired about what Seventh- 
day Adventists believe regarding involvement in combat, 
Black SDA chaplains and other personnel have been in a po- 
sition to set the record straight. This has helped to remove 
negative stereotypes and provide a correct picture of the his- 
torical development of the SDA position of noncombatancy. 

Under Fire 
The first Black SDA chaplain was Joseph T. Powell, 

who entered the U.S. Army as a chaplain on November 26, 
1960. Chaplain Powell served during the turbulent days of 
the civil rights movement, when tensions were high within 
and without the military. He also served in Vietnam, bring- 
ing a sense of Christ’s love to personnel confronted with the 
horrors of war. 

Black SDAs who followed in military chaplaincy, serv- 
ing in the Navy and Air Force, include James North, J. Paul 
Monk, David Yates, Meretle Wilson, Herman Kibble, Milo 
Allison, Charles Robinson, Ron Walker, Tiffany Hardy, 
and the writer. 

Long before annual Black History Week celebrations 
were popular, Black SDA military personnel served as re- 
source persons to provide information to their White col- 
leagues about the contributions of Black Americans in 
military history. What they transmitted, to the surprise of 
many, is that Blacks have given their blood in every war 
this nation has fought. 

During the Revolutionary War the list of battlefields on 
which Blacks fought included Lexington, Concord, 
Ticonderoga, Bunker Hill, Long Island, Trenton, 
Princeton, Bennington, and many others critical to that 
conflict. According to John Hope Franklin, in his book 
From Slavery to Freedom, 38,000 Blacks lost their lives in 
both the Revolutionary War and the Civil War.’ The mor- 
tality rate of Black soldiers was 40 percent higher than that 
of White troops. 

Blacks also gave valiant service in World Wars I and II 
and the Korean conflict. They did so pointing out with bold 
gratitude and sorrow that these contributions were made by 
men and women who were often subjected to racial segre- 
gation and discrimination at home. And while Black 
Americans comprised only 1.5 percent of the total armed 
forces present in Vietnam, 22.4 percent of all Army troops 
killed in action were African-American.* 

More recently Black SDA servicepersons have been 
prepared to remind their counterparts of the African- 
American contributions made during Operation Desert 
Storm in the Persian Gulf and Operation Uphold 
Democracy in Haiti. Blacks, who make up 12 percent of the 
U.S. population, made up 24.5 percent of military personnel 
deployed to the Gulf. In the Haiti operation, Blacks were 
also disproportionately represented. African-Americans 
have done more than their fair share, and they deserve our 
gratitude for serving and our assurance that Black and 
White Americans will note their sacrifice. 

With Pen as Well 
One of the unique contributions of Black SDA military 

personnel has been in the area of journalism. J. Paul Monk, 
a writer of considerable talent, later became the editor of 
Message magazine, the leading SDA African-American re- 
ligious journal. James North, SDA Air Force chaplain, au- 
thored a particularly influential article entitled “The 
Chaplain and Equal Opportunity.” The article made such an 
impact that it was later published in the Joint Command 
Magazine and has effected improved race relations through- 
out the military. 
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Among other notable contributors is Herman Kibble, 
Black SDA Navy chaplain, who wrote as a doctoral project 
the paper entitled “Enhancing Philippine Identity Amid 
Cross-cultural Loyalties.” This paper has assisted many 
Navy chaplains in providing more effective ministry to 
Philippine military people and their families. 

Through the effective use of writing, Black SDA mili- 
tary personnel have made a difference, influencing atti- 
tudes, enlightening minds, removing stereotypes, and 
presenting the gospel with the flavor and perfection of the 
eschatological emphasis of the third angel. 

Training Others 
A number of Black SDAs have been involved in the 

world of military training. Among them are James North, 
the first Adventist to teach at the Air Force Chaplain School 
and the first officer under the rank of major to be given that 
assignment; Anthony Phillips, a major in the United States 
Army and a professor of military science in Savannah, 
Georgia, who makes the Advent message appealing by his 
words and life; and J. Paul Monk, who as an Army chaplain 
established traditional Black worship style chapels that 
served as a model for other chaplains in ministering effec- 
tively to the spiritual needs of Black personnel. (Monk’s 
model has since been adopted by all the armed services. 
Before Monk, African-Americans of all faiths were forced 
to worship in settings with a European style of praise.) 

Since 1991 it has been my privilege to serve at the U.S. 
Naval Academy as assistant director of training for the 
Navy Chaplain Corps, where my obligation is to help train 
chaplains to care for the spiritual needs of our military per- 
sonnel around the world. That this prestigious position in 
the military training world is occupied by an SDA Black is 
evidence of the high esteem in which the military holds 
SDA servicepersons. 

As part of their philosophy of military training, Black 
SDA military people have conducted five-day smoking-ces- 
sation programs, helping hundreds defeat their addiction to 
nicotine. In the area of training they have made a difference. 

Effective Witness 
Thousands of persons have been baptized into the 

Seventh-day Adventist Church because of the labors of 
Black SDA military people. These baptisms came not only 
because of the work of chaplains but also because of the 
courageous stand for principles made by many Black SDA 
soldiers and sailors. 

When Capt. Donald Walker decided to give up a lo-year 
Army career rather than break the Sabbath, one incredulous 
officer asked him, “You mean you’re going to give up the 
opportunity for a 30-year career because of a single day?’ 
Walker did resign, but was never unemployed. The day after 

he left the Army he was hired by Pine Forge Academy and 
launched into a fruitful career in the SDA denomination. 

Walker’s witness during the late fifties and early sixties 
is illustrative of the will and courage exercised by faithful 
military personnel-both volunteers and enlisted, officers 
and ordinary troops-through the decades. His stand for 
right and that of a multitude of others has spoken well of 
SDAs in the military, while providing an effective witness 
by which multitudes have been led to Christ. 

Early Contributions 
Ironically, African-American SDA military personnel 

have done much to pave the way for White SDA service- 
persons to experience improved conditions in the military. 
Because of the government’s insistence on fairness, 
Herman Kibble became the first SDA chaplain in any ser- 
vice to earn the rank of O-6, the equivalent of colonel. He 
was also the first SDA to serve on an aircraft carrier. Before 
Kibble was assigned to a carrier, many thought SDAs were 
too provincial for such an assignment. After Kibble paved 
the way, a White SDA chaplain was assigned duty aboard 
an aircraft carrier. 

As has been mentioned, African-American SDAs have 
served trailblazing appointments at the Air Force Chaplain 
School, the Naval Academy, and the Atlantic Fleet 
Chaplain Department. Doors opened by these pioneers have 
permitted many others to follow. A few weeks after Kibble 
was promoted to O-6, a White SDA was similarly promoted. 
Clearly because of the sterling performance of its Black 
SDA military pioneers, the Adventist Church is more fa- 
vorably viewed by the defense establishment. 

Medical and Dental Work 
As might be expected, the medical field is one in which 

SDAs have flourished. In fact, one SDA Army medic, 
Desmond Doss, won the Congressional Medal of Honor. In 
this vital area scores of African-American SDA physicians 
and nurses have made and are making a vital difference. 
One of the most celebrated Black SDA military physicians, 
Leonard Johnson, achieved the rank of full colonel in 12 
years, becoming at the time the second-youngest colonel in 
the United States Air Force Medical Corps. 

Johnson also earned a master’s degree in public health 
from Harvard University and was the first Black physician 
to become certified in the specialty of aerospace medicine 
through residency training. He also held the aeronautical 
rating of chief flight surgeon, the highest flying rating for a 
physician. Black SDAs have made their mark in the military 
medical field. 

SDA African-American military personnel have also 
contributed in the dental field. Major Donna Phillips is one 
example of the excellence of SDA African-American den- 
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tists. Phillips, a dentist at an Army base in Savannah, 
Georgia, seeks always to witness to those who inquire about 
her faith. She has served her church as a Pathfinder leader, 
Adventist Youth leader, health and temperance leader, 
school and church board member, and usher board member. 
Like so many other Black SDA military personnel, Phillips 
shares her special dental knowledge in the civilian sector, 
edifying the body of Christ and empowering God’s people 
to prosper and be in health. 

While most Americans have heard of Gen. Colin 
Powell, few have heard of the faithful servants of God and 

country whom we have mentioned. But these persons and 
their colleagues have left indelible footprints in military his- 
tory. They have made rich contributions in counseling, lob- 
bying, advocacy, writing, training, teaching, evangelism, 
medicine, and witness in general. Pioneering and persever- 
ing, they have fought “the good fight of faith” and are wor- 
thy of our gratitude. 

’ John Hope Franklin, From Slavery to Freedom (New York: Alfred A. 
Knopf, 1979), p. 233. 

*Ibid., p. 510. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND INTRAETHNIC RELATIONS 

by Roy Malcolm, Ph.D., and Emmanuel Saunders, Ph.D. 

Introduction 
“In malice be ye children, but in understanding be men” 

(1 Cor. 14:20). Blacks in America represent many cultural 
backgrounds. Consequently, within any segment of the pop- 
ulation, while adapting to local customs, there remains the 
innate desire to hold on to certain beliefs and practices. It is 
said that we are at any given moment the result of our past 
experiences. In the passage cited above, we are admonished 
to forget differences as naturally as children do, but to exer- 
cise mature thinking and understanding in human relations. 

The primary intent of this article is to analyze a few of 
the historical forces that have shaped the cultures of Black 
Adventists in the U.S.A. and to suggest ways of achieving 
harmony, that is, unity in diversity. The chapter addresses a 
limited group-African-Americans and English-speaking 
peoples of Caribbean background. Limited reference will be 
made to Blacks from Africa, Latinos, and French-speaking 
West Indians. 

Definitions of Terms Used 
Culture: Learned standard forms of behavior that one 

uses and others in one’s group expect and recognize. 
Among the distinguishing marks of a culture are foods, 
music, religion, dress, and language. 

Harmony: A pleasing relationship among peoples of 
varying backgrounds. 

A Common Heritage 
Since the end of World War II demographic data reveal 

a distinct “browning” of the American population. This 
continuing trend suggests a more diverse and multicultural 
synthesis of the population, which will be different from the 
traditional White, Anglo-Saxon, Protestant bedrock of 
American society. 

The United States of the twenty-first century will be 
more culturally complex. Therefore, if sociopolitical stabil- 
ity is to be achieved, unity in diversity will have to be the 
goal toward which we strive. 

Historians have correctly pointed out that Blacks in the 
Caribbean and the United States have shared a common ex- 
perience born in slavery and shaped by Anglo-Saxon racist 
values. The slavery experience in both regions bore a strik- 

ing resemblance in terms of their slave codes, racial values, 
and master-slave relationships. On the common heritage of 
slavery, U. B. Philips wrote: “As regards to Negro slavery, 
the history of the West Indies is inseparable from North 
America. In [the West Indies] the plantation system origi- 
nated and reached its greatest scale and from them the in- 
stitution of slavery was extended.“’ 

African-Americans and Afro-Caribbean peoples have 
much more in common than that which separates them. One 
distinctive bond was the system of Black Codes, by which 
the slave plantations were governed. These codes, intro- 
duced in the English colonies as early as 1667, set the cul- 
tural agenda for slavery in both the United States and the 
British Caribbean. Their primary objective was social con- 
trol of the slave population, accomplished through fear. 
Slavery and its psychological aftermath have left a common 
imprint on these two groups of New World Blacks. 

The Church 
In any given culture the church, including the Seventh- 

day Adventist Church, is a microcosm of the wider society. 
Whether such a society is slave-oriented, segregated, or mul- 
ticultural matters little. When one analyzes the cultural prac- 
tices and mores of Adventism in the United States, it comes 
as no surprise that such cultural elements as race relations, 
segregation, etc., have been integrated into the church. 

Most directly, the Black church in the United States has 
succeeded in establishing its own cultural identity, having 
been subjected to various forms of overt racism by the ma- 
jority culture from slavery days and the postemancipation 
years that followed. The church, like the other facets of so- 
ciety, was segregated in the United States. 

Prevented from joining the “master’s” church, the slaves 
modified what religion was granted them. The Black church, 
therefore, emerged from what might be termed the “rejection 
syndrome.” The slaves turned the few rudiments of 
Christianity allowed them into a religion that was both prac- 
tical and psychologically functional, a religious experience 
that was homegrown, suitable to the slaves’ peculiar needs. 

Resentful of being rejected by the dominant class, the 
slaves made their religious experience into a form of 
protest, resistance, and emotional demonstration. 
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Characteristics of the plantation church included: (1) the 
praying ground, (2) the hush harbors, (3) the stomping, (4) 
the clapping, and (5) the shouting. Slave worship came to be 
identified with unrestricted movements, which are a l&t of 
the Black church today. 

But even though some masters made some allowances 
for “freedom” of worship, slaves still sought an uninhibited 
environment to have their “own church” in which they 
could create the unique mannerisms that today are identi- 
fied with the Black church in America. 

Black Adventism 
Black Adventism, as practiced in the United States, is 

not a universal phenomenon. In the Caribbean, Africa, and 
Latin America one does not find a separate Black church as 
such. This results in part from the different sociopolitical 
circumstances-colonialism and minority rule-in the is- 
lands and Africa. 

For example, in the English-speaking Caribbean, Black 
Adventists have been strongly influenced by White 
American missionaries. Over time the White missionaries 
were able to establish the parameters of Adventism in terms 
of its liturgical style from their perception of White 
Adventism in the United States. Having been schooled into 
believing that the missionaries’ brand of racial harmony is 
a distinct feature of the church and that cultural differences 
are marginal within Adventism, Black Adventist immi- 
grants to the United States were therefore ill-prepared to 
identify with the racial dichotomy that is to be found within 
the Adventist Church in America. 

It is imperative, then, that an understanding of the cul- 
tural heritage of both sides be a fundamental requirement 
for cultural harmony within the church. This reality must be 
redefined by an open-minded approach as one analyzes the 
history of both groups. It is most important, however, to 
bridge the current cultural fissures and to develop a sense of 
Black solidarity within Black Adventism. 

The most fruitful place in the United States for the study 
of how the various Black ethnic groups cooperate with one 
another is Oakwood College, in Huntsville, Alabama. 

Cultural Synthesis at Oakwood College 
Over time the pioneers and their successors have quietly 

reached beyond regional boundaries to circumvent notions 
of xenophobia and craft at Oakwood College, an intema- 
tional center of higher education par excellence. In support 
of the church’s world vision, the current mission of the col- 
lege defines its role in our multicultural society as one that 
provides for the “spiritual development for its students who 
come from diverse geographical, cultural, educational, and 
socioeconomic backgrounds.“’ 

But that was not always the case. The number of inter- 

national students studying at Oakwood during the first four 
decades of its existence was so small that their cultural mix 
was insignificant. A close analysis of the available statisti- 
cal data reveals that these students were mostly from the 
Caribbean or Panama. The building and completion of the 
Panama Canal by a Caribbean workforce opened windows 
of opportunity for Black immigrants to the United States. 
Many persons seeking educational and economic opportu- 
nities abroad began leaving the islands in spite of the tight- 
ening of immigration laws in the 1920s. 

During and immediately following World War I, the 
Woodrow Wilson administration was confronted with a se- 
ries of anti-Black bills, one of which called for an end to all 
Black immigration to the United States. Though most of 
these bills failed in Congress, those that were passed failed 
to prevent “Jamaicans” (a euphemism for all West Indians) 
from immigrating to the United States. 

These Caribbean immigrants could be viewed as part of 
the Black exodus from the South to the urban and industrial 
centers of the North. This post-Reconstruction demographic 
shift actually reached its apogee around 1916 when 
European immigration dropped dramatically because of the 
war. It is not unreasonable to assume that the fallout from 
the Panama connection or the West Indians’ desire to im- 
migrate made an impact on enrollment at Black institutions 
of higher learning such as Oakwood College. 

In the Caribbean the colonial system of government 
discouraged education for Blacks beyond the elementary 
level. Before the 1940s a college degree for a Black person 
in the Caribbean was tantamount to the weakening of colo- 
nial control. It was not until the mid-1950s that the first 
university-level institution, the University College of the 
West Indies, was established in Jamaica. The two 
Adventist colleges, West Indies College in Jamaica and 
Caribbean Union College in Trinidad, staffed at first by 
White Americans, were equally insensitive to Black higher 
education. And it must also be conceded that at the time 
even a secondary education was still the preserve of the 
small Black bourgeoisie and the sons of the planting class 
in the islands. 

But more than anything else, the appalling economic 
condition of the Black masses in the Caribbean predicated 
the limits of Caribbean students going abroad to study. 
Even the privileged few who escaped in search of a college 
degree had to do so by winning government scholarships. 
England was their preferred choice. In the case of Black 
Caribbean Adventist students, it was the White colleges to 
which they were directed, not Oakwood, which until 1942 
was still a junior college. 

By the 1950s a cultural realignment was becoming ob- 
vious. In fact, as early as 1944 international students had 
begun making Oakwood their first choice. This was the 
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beginning of a trend that blossomed during the Rock ad- 
ministration (1971-1985). 

The three international students listed as attending 
Oakwood in 1944 were Emerson Cooper, from Pahama; 
Moses Mayne, from Jamaica; and Carmen Phipps, from 
Santo Domingo. They had chosen Oakwood College instead 
of such schools as Atlantic Union College or Emmanuel 
Missionary College (now Andrews University). Generally 
the first international students to attend Oakwood were ma- 
ture students. In some cases they had been drafted into the 
armed forces. However, having shared common racial in- 
dignities with their African-American counterparts, they 
were now ready to identify with a Black college culture. 

In the 1950s international students from the English- 
speaking islands who left to go abroad to further their edu- 
cation were often introduced to Atlantic Union College or 
Emmanuel Missionary College by alumni of these institu- 
tions who were teaching in the Caribbean. Oakwood 
College was stereotyped and often maligned as a pariah in- 
stitution of Blacks, whose academic and intellectual stature 
were substandard. 

But the attraction of a common cultural heritage soon 
overcame the negativism surrounding Oakwood College. In 
1954 and 1955, when the total enrollment of Oakwood 
College was only 252, 11 students were listed as coming 
from foreign countries. Among them were Sylvanus 
Merchant, Panama; William Grant, Jamaica; Victor Castello, 
St. Vincent; and Ethel Richardson, Trinidad. By the late 
1960s the international students’ base had widened to include 
one student from China and one from Ghana. However, the 
overwhelming majority of the 69 international students were 
still being drawn from the Caribbean region, 16 from 
Bermuda, 12 from Jamaica, and 10 from the Bahamas. 

In the 1970s the trend continued. Between 1971 and 
1975 students from three African countries attended 
Oakwood: one from Uganda, two from Liberia, and five 
from Nigeria. In 1974 some 18 clubs were represented at 
the annual International Day celebrations. That year the 
Spreading Oak (the campus newspaper) reported that dur- 
ing the Saturday night program the “air was alive with West 
Indian calypso, African ‘high life,’ Jamaican reggae, and 
Bermudian pop music.” The special guest to this intema- 
tional jamboree was James L. F. Simelane, the ambassador 
from Swaziland. 

In the 1980s President Calvin B. Rock made a conscious 
effort to internationalize the campus-to transform it from 
the “Mecca of Black Adventism” to a highly competitive 
academic center of higher learning. He achieved this by re- 
cruiting a number of international staff and faculty, most of 
whom had earned terminal degrees. While this unquestion- 
ably was the singular legacy of the Rock era, a few apolo- 
gists of the pre-1950s continued to reminisce of Oakwood’s 

past, dreaming nostalgically of the “good old days,” even 
arguing that the college had lost its spiritual luster at the 
cost of internationalization. 

Today one finds a richly woven fabric of different cul- 
tural identities on Oakwood’s campus. On any given day it 
is possible to hear Jamaican or Nigerian accents or smell the 
aroma of such ethnic cuisine as roti and peas and rice. This 
is the way it ought to be, because in the process closed minds 
are opened and fresh horizons are visualized, resulting in 
less stereotyping of other cultures. And for a student body 
that is basically Black American, such cultural exposure di- 
rectly enhances the learning experience (see Appendix 1). 

It is still true that even in the present atmosphere of 
forging cultures, the closest relationships are with friends 
from one’s home country and often even from one’s home 
city or tribe. This is seen in association patterns in the col- 
lege cafeteria, in church seating, in the choice of dorm 
roommates, and in athletic events such as soccer, which is 
enjoyed by international students but few Americans. And 
there have been days of tension when misunderstandings, 
criticisms, and feelings of neglect have demanded of deans, 
teachers, and administrators conscious efforts at education 
and peacemaking. 

That the fusion of cultures at Oakwood is healthy, how- 
ever, is demonstrated in a number of ways, including the 
frequent election of international students to Student 
Movement leadership, the choice of marriage partners, as- 
sociation in singing groups, and the successful hiring of 
students from all over the world as pastors, teachers, secre- 
taries, accountants, nurses, etc., in Black conferences, 
schools, and churches. Truly, the cultural composite at 
Oakwood College is the sum total of shared experiences of 
its international character. 

An important consequence of this process over the past 
25 years is the distinct moderation of the negative rhetoric 
voiced by some of the older Black immigrants from the is- 
lands. Genuine respect now exists for Oakwood’s academic 
style. More and more international students choose Oakwood 
College. Oakwood’s Black international student body com- 
pares favorably with that of the other schools of higher edu- 
cation in the North American Division, enrolling for the past 
15 years 150 to 185 foreign Blacks each semester. 

The Afro-Caribbean Bond 
As the twenty-first century begins, Oakwood College 

finds itself a polyglot of cultures originating in Africa and 
the Caribbean, as well as England, Canada, and Australia. 
By the 1970s the influence of the college had extended to 
almost every continent, with an assemblage of students 
from more than 20 countries. However, students from the 
English-speaking Caribbean traditionally make up the ma- 
jority of international students on campus. 
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As mentioned before, Caribbean students have come to 
identify with Oakwood College, a predominantly African- 
American institution, largely because of a common history, 
that of a culture of slavery under Anglo-Saxon domfnance. 
The cultural profile of the African-American community 
can be easily identified with the historical evolution of the 
slavery experience shared by the former slaves in the 
Caribbean. In many ways the cultural mix on the Oakwood 
campus tends to reinforce this historical truism. 

In both the North and the South the pervasive Jim Crow 
environment led to the founding of such institutions as 
Tuskegee, Hampton Institute, Oakwood College, and 
Howard University. While Howard University became an 
incubating center for a core of international professionals 
and a sizable segment of the African-American intelli- 
gentsia, Oakwood College was doing the same for Blacks 
within the Seventh-day Adventist Church. From their be- 
ginnings both Howard University and Oakwood College 
experienced cultural links with the Caribbean at both the 
student and the faculty levels. 

As Oakwood College graduates impact on the Afro- 
Caribbean and African-American communities, they carry 
with them the “Oakwood experience.” Today churches in 
such cosmopolitan areas as New York City and 
Washington, D.C., feature a distinct blending of cultures. At 
the Oakwood College church recent trends suggest that the 
first and second generations of the older immigrants have 
now marginalized the old cultural divide by their participa- 
tion in such African-American liturgical traditions as mass 
choirs and hand-clapping. 

Integration into the religious cultural experience of 
African-Americans by Afro-Caribbean peoples is becoming 
more the rule than the exception not only at Oakwood 
church services, but in many local churches as well. 

Toward Greater Diversity at Oakwood College 
Oakwood College has traditionally stressed the impor- 

tance of cultural diversity and the contributions of minori- 
ties and the majority to our society. But given the history of 
race relations in the United States, it does not seem possible 
that the short-term prospect of a significant increase in 
White students is likely (see Appendix 2). 

The very name Oakwood College has perhaps kept 
White students at a distance. Black ethnocentrists will be 
quick to point out that Oakwood should remain culturally a 
Black school-to include or increase Whites would fault 
the philosophical agenda of Oakwood’s founders. But how- 
ever psychologically soothing to the Afrocentrist’s ideals 
this argument might sound, the realist will contend that in- 
creased White enrollment will have a positive impact on the 
future solvency of Oakwood College. 

If only for the sake of cultural diversity, Oakwood’s re- 

cruiters should go beyond the limits of the Black con- 
stituency for the next generation of students. At the same 
time, perhaps lower the Afrocentric decibels a little at 
church gatherings and other functions. In so doing, it might 
be possible to increase the percentage of White students, 
thus reflecting more realistically the cross-cultural image of 
the real world that is America. 

This reality is becoming more and more an imperative 
as we approach the new century in an America that is mov- 
ing away from its Anglo-Saxon heritage. This is not hap- 
pening because the American society necessarily wants it 
to, but because the new ethnic configuration leaves society 
with little choice. 

Would the Black ethnic composite at Oakwood accept a 
significant White presence in its student body? Indications 
are that it would. Alabama A&M University, a historically 
Black institution also in Huntsville, Alabama, traditionally 
enrolls not only hundreds of Africans, but hundreds of 
White Alabamians as well. In fact, its summer graduations, 
the products of its evening and night school programs, have 
on occasion provided diplomas to more Whites than Blacks. 
And evidence at Oakwood itself is encouraging. 

James Roddy, a White Mississippian, was highly suc- 
cessful as chair of the Physical Education Department at 
Oakwood College for more than 20 years. Sandra Price, at 
this writing, has served as vice president for academic affairs 
for several years. Caucasian leadership in other depart- 
ments-history, English, music, art, nursing, and physics- 
has been well accepted and effective (see Appendix 3). 

By accentuating the positives of other ethnic variations 
in our society, Oakwood College can contribute meaning- 
fully to the reshaping of some of the frightening ideas that 
are distressing modem society. The future of our society, 
and indeed the quality of our leadership, rests squarely on 
the shoulders of our college-trained young people, who ac- 
cept tolerance and respect for others as absolutes. As we 
move into Oakwood’s second century, the only realistic al- 
ternative to racial unrest, smoldering mistrust, and division 
within and without the church is to accept the realities of a 
multicultural America. 

Caribbean Contributions to Cultural Harmony 
in the U.S. Society 

Through the years many Afro-Caribbean people were 
motivated to attempt to initiate changes in the socioeco- 
nomic landscape of predominantly Black neighborhoods in 
New York City, Philadelphia, and New York, where they 
settled. In fact, as early as pre-Revolutionary America, and 
before slavery ended in the Caribbean, some of the pioneers 
in the American antislavery movement were immigrants 
from the islands. Prince Hall, a freedom fighter from 
Barbados, participated in the American Revolution and 
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later, because of the racist policies of the Masons at the 
time, founded the African Grand Lodge for Blacks in the 
United States. 

In 1822 Denmark Vesey became the principal pldtter in 
the abortive slave rebellion in Charleston, South Carolina. 
John Russwurm, a Jamaican, coedited the first Black aboli- 
tionist newspaper in the United States, Freedom’s Journal, 
in 1827. He was also one of the first Blacks to graduate 
from an American college, in 1826. These and other West 
Indian social activists left a legacy for such later leaders as 
Marcus Garvey, William Bridges, W. A. Domingo, Cyril 
Briggs, and David E. Grange, who became vice president of 
the International Seamen’s Union in the United States. 

In an article entitled “The West Indian Influence,” 
writer-editor Charles Whitaker, of Chicago, cites Caribbean 
Blacks for enriching life in the U.S. with “their artistry, in- 
dustry, intellect, and flair.“3 According to Whitaker, West 
Indian Blacks have contributed significantly in numerous 
ways to the American society. For example: Mervyn 
Dymally (Trinidad) was the first Black lieutenant governor 
of California; Basil Paterson (West Indies) was a New York 
state senator; Ronald Blackwood (Jamaica) was the first 
Black mayor of Mount Vernon, New York; Arthur Lewis 
(St. Lucia) was a political economist at Princeton and a 
Nobel Prize winner; Roy Innis (St. Croix) served as direc- 
tor of CORE; Claude McKay (Jamaica) was a prominent 
member of the Harlem Renaissance (1920s). 

In sports and entertainment, Whitaker names such West 
Indian personalities as Patrick Ewing of the New York 
Knicks; singer Harry Belafonte; actor-producer Sidney 
Poitier; actors Madge Sinclair, Cicely Tyson, and Calvin 
Lockhart; and writer Susan Taylor of Essence. In the mili- 
tary, Gen. Colin Powell, of Jamaican heritage, served with 
distinction as chairman of the Joint Chiefs of Staff. 

Challenges to Harmony 
Harmony among people is most often undermined by 

passive cultural characteristics such as stereotyping, speech, 
accent, and foods. Cultural differences tend to generate dis- 
torted stereotypical images that constrain meaningful dia- 
logue and understanding. To achieve cultural harmony 
among Black Adventists, attempts must be made to address 
such negative beliefs as: (1) African-Americans viewing 
Black immigrants as aggressive alien usurpers; (2) Black im- 
migrants often stereotyping African-Americans as having 
failed to maximize opportunities provided by their country. 

The question of worship style by African-Americans 
also presents some concern for Black immigrants. The wor- 

ship styles of Afro-Caribbean people differ sharply from 
that of their European-American counterparts. Black reli- 
gion in the islands has been affected from the “missionary 
syndrome,” in which the missionaries attempted to stifle 
any form of religious syncretism on the part of their parish- 
ioners. Whether it was the Anglican priests, the Catholic 
Mass, or the White Adventist missionaries and vegetarian- 
ism, they all demanded an orthodox style to which the in- 
digenous worshipers conformed. Consequently a distinctly 
Black church in the Caribbean comparable to the Black 
church in the United States never emerged. On the other 
hand, for the African-American, emotional expression in 
worship is a religious tradition encouraged as a distinctive 
feature of the Black church. 

R. F. Johnson contends that Black religious emotionalism 
results mainly from socioeconomic frustration: “Emotion- 
alism is a very desirable thing. It engenders spiritual warmth 
and corporation. . . . It is a traditional religious expression. 
Take it away and the race will die. Some groups are subject 
to economic and social pressures. They are suppressed and 
frustrated. The church is where they can release pent-up emo- 
tions. The manifestation of emotion is valid. . . . The church 
should encourage it for their emotional needs.“4 

Cultural differences based on worship style should not 
be the basis for any form of plurality among Black Seventh- 
day Adventists. Instead, they should be the building blocks 
upon which unity in diversity is achieved, as is clearly 
demonstrated at Oakwood College. Both faculty and stu- 
dents show a rich cultural tapestry that has catapulted the 
college into an international center. Now it is Black 
Adventism that must catch up. 

Cultural harmony within Black Adventism should be 
actively pursued by all Blacks, having shared a common 
heritage of slavery and social deprivation, the end prod- 
uct of Eurocentricism. It matters little whether we are 
from the Caribbean or the United States; we may have 
come over in different ships, but we are now all in the 
same boat. 

As we move into the twenty-first century, with its mul- 
ticultural and bilingual mix of varied minorities, described 
elsewhere as the “browning of America,” Black Advent- 
ism for once should lead the way in making unity in 
diversity a reality. 

I U. B. Phillips, Amen’can Negro Slavery (New York). 
’ Oakwood College Bulletin, 19951997, p. 8. 
’ C. Whitaker, in Ebony magazine, May 1986. 
4 R. E. Johnson, The Religon of the Negro Protestants (New York, 1956). 
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APPENDICES 
I 

Appendix 1 

INTERNATIONALSTUDENTS 
Enrollment 

International students have historically played a promi- 
nent role in all aspects of college life, and represent a sig- 
nificant part of the enrollment: 

Year Total Enrollment Internationals 
1980 811,263 151 

1981 821,395 269 

1982 831,419 338 

1983 841,465 364 

1984 851,331 322 

Since 1985, enrollment figures count internationals who 
are permanent residents with U.S. citizens. 

1985 

1986 

1987 

1988 

1989 

1990 

1991 

1992 

1993 

1994 

1995 

Total Enrollment F-l Students 

861,147 132 

871,003 126 

881,075 113 

891,234 104 

901,223 116 

911,268 130 

921,245 134 

931,334 174 

941,467 169 

951,534 177 

961,626 172 

Information provided by Oakwood’s Office of Institutional Effective- 
ness, 1996. 

Several international students have served as presidents 
of the student body over the years, indicating that Christian 
charity knows no bounds of national distinction. 
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I 

Appendix 2 

ETHNICBREAKDOWN FOR 
SDA COLLEGES-1994 

Percentages 
(Taken from The Chronicle of Higher Education-May 24, 1996) 

College/University 

Andrews University 

Atlantic Union College 

Columbia Union College 
Florida Hosp. College of 
Health Sciences 

American Indian Black 

0.4 14.6 

0.8 37.9 
0.3 42.1 

0.3 1.1 

Asian Hispanic White Foreign 

7.9 6.5 52.4 18.1 

2.9 15.7 42.7 0.0 
7.3 4.9 40.8 4.7 

0.8 1.9 94.9 1.1 
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I 

Appendix 3 

PLACE OF ORIGIN OF 
DEPARTMENT CHAIRS (1996) 

Department 
Biological Sciences 
Business and Information Systems 
Chemistry 
Education 
English and Communications 
Family and Consumer Sciences 
History 
Mathematics and Computer Science 
Music 
Nursing 
Physical Education 
Psychology 
Religion and Theology 
Social Work 

Trinidad and Tobago 
Jamaica 
Zimbabwe 

Panama 
Grenada 
U.S.A. 
Trinidad and Tobago 
Trinidad and Tobago 
U.S.A. 
U.S.A. 
U.S.A. 
U.S.A. 
U.S.A. 
U.S.A. 

The above chart shows that department chairs are 
evenly divided among U.S.-born citizens (50 percent) and 
internationals, particularly from the Caribbean. It should be 
noted, too, that internationals dominate the natural sciences, 
mathematics. and business areas. 

NON-BLACKS 
During the past four years (1993-1996), a Caucasian 

(female) has served admirably as vice president for 
Academic Affairs. For the past 15 years the art program has 
been under the leadership of Caucasians. Currently the 
Phvsical Edncation Denartment in chairen hv a White male. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND AFROCENTRISM 

by Carol Cantu, Ed.D. 
with Andrew Harewood, DMin., and William Frazier 

An African-American Looks at Africa 
James Weldon Johnson’s Autobiography of an Ex- 

Colored Man gave me the answer to a question I have long 
pondered: Are other races of people as “hung up” on “eth- 
nic culture” as we Black people are? We always had nick- 
names for each other based on our skin color. Every 
neighborhood had a light-skinned boy named Whitey and a 
girl referred to as “high yellow.” People were referred to as 
“reds,” “chocolates,” and “midnights.” 

We unconsciously aimed for consistency in speech and 
style-we didn’t want to be criticized if we didn’t “talk that 
talk and walk that walk.” We have our specialized vocabu- 
lary, favorite “soul” foods, and our own body language. The 
complexity of the Black subculture indicates that there is 
much more to being Black than meets the eye. 

James Weldon Johnson, who passed for White and at 
times even Spanish, admitted that he loved being Black be- 
cause the others just don’t experience who they are in the 
fullness of style like Black folk. 

As a product of this subculture, I recognize that my nat- 
ural curiosity led me years ago to yearn for knowledge and 
truth about people who are so intensely aware at all times, 
in all situations, that they are “Black.” To do this, I felt that 
at some point in my life I had to live in Africa, which I did 
for seven years. I traveled among Black people who looked 
like me and whom I learned to admire, respect, listen to, and 
love-but who, I came to realize, were very different. And 
I experienced frustration, culture shock, and disappointment 
upon returning home and encountering Afrocentrism. 

The purpose of this chapter is not to condone, advocate, 
or endorse Afrocentrism. Nor is it to condemn Afrocentrism 
or suggest that Black SDAs have no part to play in this 
modem movement. My purpose is simply to share my 
search for a personal role in the ongoing, never-ending 
Black consciousness movement. 

The African Experience 
Crises in our lives tend to bring out our innermost feel- 

ings, desires, and ambitions. My crisis was sudden blind- 
ness in my left eye, the result of a rare blood disorder. The 
diagnosis? A left central retinal arterial occlusion. No cure, 
no treatment. The time in the hospital was spent mainly try- 

ing to save the eyeball. The gloomy prognosis was the even- 
tual loss of vision in the right eye, also. Among my thoughts 
at that time: How will I ever experience Africa in its fullness 
if I cannot see? 

My burning desire to see Africa had been with me since 
I was in high school. I even applied to the Peace Corps 
when I graduated from college. I was going to Africa, but 
first I had to fulfill an obligation to teach school. Years 
passed, other things intruded, and somewhere along the line 
the dream of living in Africa faded. Then suddenly, with the 
blindness, my hidden desire for Africa resurfaced. 

Somewhere along the way I had substituted involvement 
in the civil rights movement and identifying with my broth- 
ers and sisters here in America for the experience of Africa. 
The sixties and seventies were exciting times. “Say it loud, 
I’m Black and I’m proud” was not just a slogan, but a life- 
changing revolution experienced deeply by those of us who 
were moving in harmony with the Black consciousness 
movement. For some the Afro hairdo was just a style, but for 
many of us it was a statement of relevance and identity. 

We saw a relationship between Black identity and self- 
esteem, and consequently a relationship between self-es- 
teem and success in life. Much was going on during these 
times. More books were published during that era with rel- 
evance to Black consciousness than at any other period in 
American history. Colleges began Black studies depart- 
ments, Black History Week grew to Black History Month- 
it was an exciting time to feel “young, gifted, and Black.” 
But the seventies faded, and those of us still wearing Afros 
were beginning to look odd. The anger and the rhetoric died 
down as the Black Panthers died out. 

The 1980s when I suffered the attack of blindness, was 
a period few Blacks exhibited any overt manifestations of 
Black consciousness. That was when I again longed to see 
Africa. My miraculous recovery of sight triggered an ur- 
gency to bring the dream to fruition. My husband, daughter, 
and I left America in 1987 to live in Africa for seven excit- 
ing, revealing years. 

My time in Africa began as a search-not just for spiri- 
tual meaning in that part of the world, but for personal iden- 
tification and a cultural connection. I wanted to feel like a 
long-lost sister who was coming home. But the longer I 

101 



102 PERSPECTIVES 

lived in Africa, the more American I felt, and the less im- 
portant seemed my heritage or anything that had previously 
seemed so important. 

My Americanization caused me some discomfort I was 
afraid that there in the homeland I was losing my Black con- 
sciousness that I had valued for so many years. My husband 
(who was the first person in the world I ever saw with the 
Afro hairstyle and who endeared himself to me all those 
years ago because of his intellectual insights into the Black 
movement), who had seemed in the late sixties to be a Black 
revolutionary, was feeling the same. 

James Baldwin experienced this same phenomenon and 
expressed it movingly and explicitly in his book Nobody 
Knows My Name.’ He tells of leaving the U.S. after becom- 
ing fed up with American racism, and living in Europe for a 
while. Attending the first Pan-African conference held in 
Africa, Baldwin felt an uneasiness as he realized that the 
only thing he really had in common with his Black brothers, 
other than the color of his skin, was that they had all suffered 
from oppression. That is significant, but not enough to make 
them truly one. In many cases their values, understanding, 
and innermost spiritual concepts were totally different. 

Eddy Harris, who begins his book Native Strange? with 
the words “I am not African,” experienced the same basic 
alienation one feels when customs, practices, and lifestyles 
are so different. Even more significant, however, is the fact 
that the reasons for the differences are deeper, more com- 
plex to rationalize than the differences themselves. 

We are not the same simply because we look the same, 
nor are we the same because we have common ancestry or 
because we fight,a common enemy. We are the same when 
we interpret basic concepts of love, loyalty, spirituality, and 
purpose of life through the same value system. And that 
common behavioral pattern is inherently understood and 
appreciated the same way. 

Living in Africa was sometimes difficult because I 
wanted to belong, and at best I could be only a welcomed, 
well-treated, befriended, and even loved foreigner. This was 
not the fault of the Africans, who are most courteous and 
kind to guests. This was the result of my naivete. 

Africa is a continent of many tribes of Black people 
within many countries, and the Africans’ understanding of 
who are one’s brother and sister transcends the African- 
American concept. A brother or sister is the person who 
speaks the same language and who understands another 
soul’s expressions, the crying out from that person’s inner- 
most depths, which can be expressed only in the native 
tongue. That includes only that person’s tribe. Those of us 
who speak more than one language realize that when we are 
very emotional, either happy or sad, we express ourselves 
best in our native language. Language and culture that we 
learn before the age of 11 determine our innermost selves, 

and these shared experiences determine who is our brother 
and sister, in a social sense. 

After coming to grips with the fact that I am American, 
I became more resolved to accept who I am. And as I talked 
to more and more Black Americans living in Africa, I real- 
ized that the majority felt the same. My African friends who 
were comfortable enough with me to be honest, even when 
it might not be what I wanted to hear, confessed that for me 
to call myself an African-American or even Black was con- 
descending to them. While I wore African-style clothing 
more often than they did, it appeared superficial to them be- 
cause, for example, they never saw me barefoot outside of 
my house, and seldom inside (my house had a carpet, and I 
had special house shoes). I ate the same food the White peo- 
ple ate, and deodorant seemed so very important to me, just 
as it seemed to the White person. Why did I think I was 
African? Many Europeans who remained in Africa from 
colonial times were more African in their White skin than I 
could be in seven years in my Black skin. 

Sadly, to be African is not necessarily to be a brother or 
sister; one often must be a member of the same tribe to be 
truly accepted. This explains why Blacks can kill other 
Blacks, as has happened in Rwanda, Sudan, Ethiopia, 
Liberia, and Somalia. The hatred between different tribes 
can be as strong as the hatred exhibited by the most 
extreme, radical, hate-mongering groups in the U.S. 

Reflections Back Home 
On returning home, I encountered an America greatly 

changed from the America I had left seven years before. 
Afrocentrism was not even a word when I left; it was “the 
word” when I returned. I had read international news mag- 
azines and talked with visitors from America while in 
Africa, so I knew the word, but I experienced culture shock 
when I began living in a society in which Afrocentrism was 
intensely important. 

I found two groups of Black people in the Black com- 
munity and in the church. One group called themselves 
“Afrocentrists”; the other I will call “Traditionalists.” One 
group was trying to push the African perspective in Black 
American culture; the other was trying to maintain the sta- 
tus quo of the eighties. Both groups were suspicious of the 
other. The Afrocentrists seemed to view the Traditionalists 
as uninformed, unenlightened, and “wanabees” (a new term 
for me on returning to the U.S.). The Traditionalists seemed 
to view the Afrocentrists as reverse racists, illusionists, rad- 
icals, anti-American, and a threat to the church. I saw my- 
self outside of both groups. 

I saw myself as a part of a third group of Black 
Americans who have lived outside the country and have re- 
turned. This is a group whose experiences have enlightened 
them and whose bout with reality has awakened them not 
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simply the idea that Africa and persons of African descent 
must be seen as proactive objects of Western triumphalism. 

In this view the land of Africa, as outlined in ancient 
maps and historical data, is not severed by the Suez’Canal 
(which now separates the Sinai and Arabian peninsulas and 
the so-called Holy Land from the mainland), but rather em- 
braces the whole of the geographical area. In this light, bibli- 
cal Afrocentrism is a much wider and more authentic concept 
than that provided by contemporary users of the term. 

A second point of clarification concerns the expression 
“peoples of Africa.” Here again a biblically influenced un- 
derstanding of the term is expansive in comparison to con- 
temporary usage. That is because Scripture does not 
delineate peoples and groups who had their origins in the 
geographic land of Africa. In this view, Africa embraces the 
Afro-Asiatic land and its people as well as the territories we 
generally reference. 

Afrocentric scholarship seeks to accomplish three pri- 
mary goals: (1) celebration of the achievements of African 
peoples and cultures, (2) analysis of the hegemony of the 
Eurocentric worldview and the educational systems that 
have served the interests of racial oppression, and (3) con- 
struction of an alternative framework for understanding and 
evaluating human experience. 

Biblical Afrocentrism recognizes the importance of ed- 
ucation, especially as regards biblical events, which have 
often been slanted. A biblical Afrocentric hermeneutic de- 
mands that historical facts be represented with accuracy. A 
case in point is the preparation of Moses for leadership. 
Moses, a special individual who gave us the first five books 
of the Bible, including the Creation story and the history of 
the beginning of the human race, was educated in Egypt, a 
part of Africa. Jacob and his family were Jews upon enter- 
ing Africa, but when they left 400 years later they included 
a large, racially mixed multitude. Yes, they were children of 
Abraham, but they were also African citizens. 

Yet another slice of significant biblical history is the 
New Testament saga of Philip and the Ethiopian finance 
minister (Acts 8). What bears mentioning in the context of 
this discussion is the fact that this African officer was read- 
ing from the scroll, where the prophet Esaias was speaking 
(verse 28). A critical analysis of the text would suggest that 
when Philip asked him if he understood what he was read- 
ing, he meant the meaning of the text, not the language it- 
self. The minister’s response was “How can I, except some 
man should guide me?’ (verse 31). This Philip did. Then as 
soon as the chariot came to a body of water, the African 
minister exclaimed, “Here is water; what doth hinder me to 
be baptized?’ (verse 36). This citizen of Africa, educated in 
the culture and language of the Old Testament, was led to 
Christ through the written Hebrew word. 

How does biblical Afrocentrism enhance one’s self- 

image? This task is accomplished by developing a fuller un- 
derstanding of the critical role that persons of African de- 
scent have played in biblical history. An important part of 
this process is bringing clarity to the so-called curse of Ham. 
Note that a close analysis of the biblical text (Gen. 9: 1 S-27) 
reveals that Canaan was cursed-not Ham. However, 
throughout history it has been the way of Eurocentric theol- 
ogy to place the curse on Ham and his descendants. 

Blacks are now inquiring and hearing about the place 
and people of ancient Nubia at QustuL4 they are interested 
in writings that examine history’s elaborate system of reli- 
gious belief and practice,5 and they are desirous of knowing 
more about the two different lands of Gush, the “sustained 
intermingling” of them, and how and why White historical 
research seeks to separate the “queen of the south” (the 
queen of Egypt and Ethiopia) from the “land of Sheba.“6 

A primary obstacle to effective employment of biblical 
Afrocentrism is that Blacks too often forget their past and 
are forced to repeat history. Gayraud S. Wilmore is correct 
when he observes remembering the past as the only way to 
effect “the possibilities of a radical theology within the 
black church that would incorporate the passion and experi- 
ence of the black masses . . . within the structure and insti- 
tutions of a white-dominated society.“’ 

Afrocentrism may have some problems or vagueness; 
however, when the question is enlarged to biblical 
Afrocentrism, its benefits are clear. Afrocentrism does carry 
with it great value for Black Seventh-day Adventists and for 
the church as a whole: the challenge of achieving a relation- 
ship to God that compels us to contribute to the empower- 
ment of all people through sharing bread rather than crumbs.* 

The Prophetic Significance of Afrocentrism 
Black Seventh-day Adventists possess prophetic signif- 

icance. Today’s humanistic Afrocentrism is providing 
Black Adventists with a device to see themselves, but this 
humanistic mirror is not perfect, and we must compensate 
for distortions. This is accomplished by a prophetic under- 
standing of Afrocentrism. 

Prophetic Afrocentrism is important to Black Adventists, 
who, through their emphasis on Bible prophecy, know the end 
from the beginning. Adventists have the prophetic advantage 
of the Spirit of Prophecy, the prophecies of Daniel and 
Revelation, the precise order of end-time events, and what the 
future life will be like during the millennium and beyond. 

But the question for many is What is the prophetic sig- 
nificance of Afrocentrism? Afrocentrism is not an event, a 
process, or a place. Afrocentrism is an idea, a way of look- 
ing at life. A worldview. It is a vision of salvation for the 
peoples of Africa and the African diaspora. We may or may 
not be into Black consciousness or our African heritage, but 
any claim about salvation gets our immediate attention. 



BLACK SEVENTH-DAY ADVENTISTS AND AFROCENTRISM 105 

By ignoring or rejecting revelation, humanistic Afro- 
centrists are forced to look to African histoly for insights and 
inspiration to bring about victory in the Black liberation strug- 
gle. On the contrary, today’s biblical Afrocentrists are looking 
to the future as described in the prophecies of Daniel and 
Revelation and the Spirit of Prophecy for insights and inspira- 
tion to bring about victory in the Black liberation struggle. 

There is a legitimate place in Adventism for biblical 
Afrocentrism. It is through this medium that focus can be 
placed on the prophetic significance of Adventism in gen- 
eral and Black Adventism in particular. 

‘James Baldwin, Nobody Knows My Name (New York: Random 
House, 1992). 

z Eddy Harris, Native Stranger (New York: Random House, 1993). 
1 Thomas Skinner, How Black Is the Gospel? (Philadelphia: Holman 

Co., 1976). 
4 Cain Hope Felder, Troubling Biblical Waters (New York: Orbis 

Books, 1989), p. 11. 
5 Ibid., p. 12. 
6 Ibid., p. 13. 
’ G. S. Wilmore, “Black Power, Black People, Theological Renewal,” A 

Documentary History (New York: Orbis Books, 1993), vol. 1, pp. 125, 126. 
R Ibid., pp. 135, 136. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND FEMALE MOBILITY 

by Rosa Taylor Banks, Ed.D. 

Introduction 
The Seventh-day Adventist Church, cofounded by a 

woman, Ellen G. White, and ably served through the years 
by many notable women, has not equitably included women 
in church structural leadership positions. However, changes 
in policies, procedures, and attitudes in the past few decades 
have impacted upon the role of women in the church, re- 
sulting in an abundance of women in secretarial and clerical 
positions, and a growing number in middle management. 
Nevertheless, there remain few women in officer-level po- 
sitions, and a thick glass ceiling continues to prevent 
women from reaching senior management, including the of- 
fice of president. 

From a general perspective, this barrier exists for all 
Adventist women, even if eminently qualified for the posi- 
tion. However, in those areas in which small advances can 
be charted, whether in leadership or on decision-making 
committees, White women, to the exclusion of minority 
women, have largely been the beneficiaries. 

At this writing only one woman officially occupies the 
chief executive officer’s chair in one of the church’s institu- 
tions of higher learning. In 1990 J. Lynn Behrens became the 
first female president of Loma Linda University. Three 
women have gotten close enough to the “glass ceiling” of 
General Conference leadership positions to actually see it 
from up close. Each served as General Conference treasurer- 
Adelia Patten Van Horn (187 1 - 1873), Fredricka House Sisley 
(18751876), and Minerva Jane Loughborough Chapman 
(1877-18S3). Since 1883, though, no woman has been elected 
to an executive officer position of the General Conference. 

In the face of such small progress, mainly benefiting 
Caucasian women, I would like to offer four reasons for fo- 
cusing on the mobility of women of African ancestry: (1) 
the dearth of information addressing how African- 
American women have fared in employment in the 
Adventist Church; (2) the need for Black SDA women to 
have basic information on how their culture impacts their 
relationships within the church; (3) the need to collect, or- 
ganize, and share information on where Black women are 
currently serving in the employment and volunteer sectors 
of the Adventist Church; and (4) the need to encourage 
Black women to develop and use their gifts and talents. 

Have women of African ancestry made a significant 
contribution to the life of the Adventist Church? If so, who 
are these women, and what are their attainments? How do 
we obtain information about them? What about African- 
American women in service today? And more important, 
what about those whose achievements have merely slipped 
through the cracks? Before the current focus on Adventist 
women’s ministries, Black women began their search for a 
vehicle for fellowship and communication, for answers to 
questions that involve their place in church life. This chap- 
ter will attempt to address these questions and concerns. 

While Black Seventh-day Adventist women have not 
yet entered the doors of administrative world church em- 
ployment, God has raised them up through volunteer lead- 
ership service at the local church level. And wherever we 
find them scattered throughout Adventist churches and the 
lower levels of the church administrative structure, they are 
forging their niche and making their mark. They are paying 
their dues at a premium rate where doors have been opened 
for them to serve. 

In this chapter we will share stories of Black SDA 
women who blazed trails of service during the early history 
of the Adventist Church, women who are making history 
today, and a look at the next generation of Black female 
trendsetters and newsmakers. 

Mobility as defined in this study is “the capacity or fa- 
cility of movement.” It suggests organizing and putting into 
motion, circulation, using people and resources for active 
and immediate service. A nation that excludes the majority 
of its population from full and active participation in all as- 
pects of its life is a nation that is doomed to fail. An orga- 
nization that does not capitalize on the resources of all its 
members is an organization that is destined to fail. A church 
that does not mobilize all of its human resources in follow- 
ing God’s commands is doomed to fail. 

To paraphrase a quote from Juergen Moltman: “There 
can be no hope for humanity without a new collective iden- 
tity of the people out of the various nations, languages, 
races, [and genders]. Exclusion is one of the worst seduc- 
tions. It is an instrument of domination by which one peo- 
ple can be incited against another.” ’ 

At the time of writing, women constitute 62 percent of 
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the membership of the North American Division, or ap- 
proximately 499,100 persons, and more than 50 percent of 
the membership of the church worldwide. In some confer- 
ences the percentage of females is as high as 80 p&cent. 
Black women comprise the second largest female resource 
group within the church in North America, 146,320 out of a 
total female pool of 499,100. 

Despite these figures, women of every race have 
clearly been excluded from full and active participation in 
the life of the Seventh-day Adventist Church. However, 
women in the North American Division can take comfort in 
the significant progress of the past few years, which indi- 
cates that full equality in service may be on the horizon. As 
the church moves rapidly toward the end of the history of 
this world, the final elimination of human barriers must 
soon take place. 

In the past Black women were not unduly stirred by is- 
sues regarding the role of women: ordination, administra- 
tive positions in the church, etc. Instead, Black women have 
chosen to serve quietly in their churches, where they have 
filled numerous roles admirably since the establishment of 
the first Black Adventist church in Edgefield Junction, 
Tennessee, in 1886. 

And even today when sexuality and gender issues are 
the most emotional subjects facing Christian churches and 
the society itself, Black women are not making a great deal 
of noise as they forge ahead. They are not asking for an el- 
evator ride to administrative level positions in the church. 
All Black women want is their place on the ladder, and they 
don’t want to be barred from making that first step. 

Since the church has made progress in recent years in 
righting wrongs so far as female exclusion is concerned, it 
is now time for Black women to reassess the approach they 
have taken over the years. As a whole, we have spent far too 
much time in the background with respect to representation 
in employment and on decision-making committees of the 
church. In doing so, we give tacit agreement to the thinking 
reflected in our society and possibly in the church-that 
Blacks and women do not have what it takes to fill top ad- 
ministrative positions. 

In almost every area of the church in which one’s pres- 
ence and participation directly impact its mission, Black 
women have experienced token representation or less when 
compared with their sisters of other races. In terms of in- 
clusion in roles that have a significant impact upon the 
growth of the church, we can go no other direction than up. 

Most Black SDA women would agree with Maya 
Angelou that we must rise and continue to rise. We would 
also agree with the principal objective of Operation Reach 
Back that we must reach back and carry another person 
with us as we rise. Hence we shift from the individual “I” 
of selfishness and forgetfulness to the collective “we” of the 

“good Samaritan” mentality as we rise up, “leaving behind 
nights of terror and fear [to move] into our daybreak that’s 
wondrously clear.“’ 

Black Female Contributors to Gospel Progress 
Much in our past and present history encourages the rec- 

ommendation and utilization of the varied talents of Black 
women. This section highlights Black women from the past 
to the present and focuses briefly on how and where these 
women served. 

Black female activism in Bible days. I was watching a 
large pageant held in another country. Consisting of more 
than 100 participants, it highlighted women of the Bible. 
Modem-day faces portrayed women of yesterday such as 
Ruth, Naomi, Esther, Deborah, Mary, Elizabeth, Mary 
Magdalene, and many more. As I watched the performance, 
I couldn’t help wishing that Bible women of color were also 
highlighted. Mental pictures started forming in my head. 

Pharaoh’s daughter, the Hamitic Egyptian princess 
whose name was Thermuthis, according to the historian 
Flavius Josephus, was the Black woman who saved the in- 
fant Moses by pulling him from the Nile River. If she and 
others like her had been featured, with Black women to rep- 
resent them, the presentation would have be more inclusive. 

As the women made their entrance and exit, I thought of 
Zipporah, the daughter of Jethro, who married Moses and 
bore him two sons. Because she was not a Hebrew, it was a 
while before she was accepted by Moses’ sister, Miriam. 
But she was accepted by Moses and God. Needless to say, 
Zipporah did not make her debut on that stage. 

My mental scroll again stopped when I saw the en- 
trance of Hagar, the Egyptian slave girl whom Sarah later 
sent away, but not before she bore a son for Abraham and 
named him Ishmael. The woman who played the role of 
Hagar was White. 

Rahab was next to walk upon my mental stage, that 
Canaanite woman who rose from obscurity to prominence 
because she hid the two spies sent by Joshua. God rewarded 
her by sparing her life, by giving her a husband and a home 
among the Jews, and by making her an ancestor of Jesus 
Christ. Her character was not portrayed by a woman of my 
ancestry. Here again she was represented by a White woman. 

I thought of the many Black queens who walked this 
earth during Bible times and longed for a place for them on 
the stage. The Ethiopian queen of Sheba, who took the 
Jewish teachings of Solomon back to the Ethiopians so her 
people could read, believe, and rise. Of this Black woman 
Jesus made a notable commendation, declaring her worthy 
to be remembered by all women today (see Matt. 12:42). 

Queen Candace of Ethiopia was credited with sending 
her treasurer to Jerusalem to seek information concerning 
the teachings of Christ. As a result of an encounter with 
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Philip the evangelist, that man accepted the Jewish religion 
and was baptized (see Acts 8). 

These are just a few of the many Black women who are 
named in the Bible and about whom we must not keep 
silent. They are our blood sisters, and we must tell their sto- 
ries so that our daughters will know of their wonderful her- 
itage and know that they too are esteemed highly by God. 

With so much evidence in the Bible of the acceptance of 
Black people with God, no Black child should grow up 
today believing that there is no Black female presence in the 
Bible that is worthy of commendation. Whenever women of 
the Bible are paraded before the church, program coordina- 
tors should make an effort to ensure that the presentation is 
balanced, that examples of Black female activism in Bible 
times are included. 

Notable Black women achievers in early church history. 
Early Adventist Church history records a number of names 
of Black women living and contributing during the lifetime 
of our prophet, Ellen G. White. Among these women were 
Sojourner Truth, Jennie B. Allison, Rosetta Douglass 
Sprague, Anna Knight, Etta Littlejohn, Dr. Lottie Isbell 
Blake, and Mary Britton. 

Sojourner Truth, renowned antislavery crusader, was 
born Isabella Van Wagener in the late 1700s. She spent half 
of her life in New York State and New England, where she 
visited two Millerite camp meetings in 1843. Sojourner 
Truth identified herself with Adventism from then to the end 
of her life. Known as an itinerant exhorter and lecturer, on 
occasion she represented women’s rights and temperance.3 

Jennie B. Allison, born in 1858 near Edgefield Junction, 
Tennessee, was among the first Black women to join the 
Seventh-day Adventist Church. Jennie was a member of the 
first Black company of believers that was organized in 1886 
in Edgefield Junction, Tennessee. But she had met earlier with 
a biracial company of believers in the same town in 1883. 
Ellen White was an occasional guest in the Allison home. 

On one such occasion Jennie confided to Ellen that two 
of her children had strayed from the church-a daughter 
who was a contralto singer and a son who was a baritone. 
Both seemed to be gravitating toward the glitter of the en- 
tertainment world. Ellen advised Jennie to go to Chicago 
and bring her son and his wife back to Tennessee. Jennie 
did this, and pretty soon her son became a minister of the 
Seventh-day Adventist Church. When Jennie asked Ellen if 
her daughter would return to the church, Ellen took her 
aside and confided sensitive information that Jennie never 
revealed. However, she ceased chiding her daughter about 
not attending church.4 

Rosetta Douglass Sprague, daughter of the prominent 
antislavery lecturer Frederick Douglass, with whom 
Sojourner Truth on occasion shared a platform, was also an 
early Black female Seventh-day Adventist. Rosetta held 

membership in a Washington, D.C., church. She is reported 
to have been fellowshipping there in its new quarters, pur- 
chased in 1893.’ The date of her baptism, thought to have 
occurred earlier than 1893, is not available. Research does 
not connect her with Ellen White, but she was a contempo- 
rary of the prophet and could have met Mrs. White at some 
point in her life. 

Anna Knight (1874-1972) was an educator, missionary 
nurse, Bible and departmental worker, and author. In 1901 
she was appointed as a missionary to India, where she 
served for six years. In 1909 she was called by the 
Southeastern Union to work in Atlanta. Her duties included 
nursing, teaching, and Bible work. When the Southeastern 
Conference and Southern Conference merged, she served in 
the educational department until regional conferences were 
formed, at which time she retired.6 In her autobiography, 
Mississippi Girl,’ Anna mentions in her final chapters the 
presence of Ellen White on the Oakwood College campus 
and quotes statements made by Mrs. White regarding the 
origin and purpose of the school. 

Etta Littlejohn, a convert of the Morning Star boat mis- 
sion of Ellen White’s son James Edson White, was one of 
the first 16 students to enroll at the Oakwood Industrial 
School, forerunner of Oakwood College. She completed 
high school there. Her nursing education was completed at 
New England Sanitarium in Massachusetts. Mervyn Warren, 
chair of the Religion and Theology Department at Oakwood 
College, records the following about Etta Littlejohn: 

“Etta became one of the sanitarium students assigned to 
care for Ellen White. . . . The fledgling nursing student felt 
privileged to care for her church’s prophetess, and Sister 
White must have been pleased to see evidence that the in- 
spired counsel she shared on working for Blacks was bear- 
ing excellent results.“* In 1905 Etta married Robert Lee 
Bradford, a musician and ministerial student. Their son, 
Charles Bradford, is a former vice president of the General 
Conference and former president of the North American 
Division of Seventh-day Adventists. Their grandson, Calvin 
Rock, currently serves the Seventh-day Adventist Church as 
a general vice president. 

Lottie Isbell Blake, M.D., was another contemporary of 
Ellen White. The first Black SDA physician, Dr. Blake was 
born on June 10, 1876, in Appomattox Court House, 
Virginia. She labored as director of Rock City Sanitarium in 
Nashville, Tennessee, which was the forerunner of 
Riverside Sanitarium and Hospital.9 According to her 
grandson, Paul Brantley, professor of education at Andrews 
University, Dr. Blake’s treatments involved natural reme- 
dies that were patterned after those used by Dr. John Harvey 
Kellogg, of Battle Creek, Michigan. Ellen White came to 
her sanitarium for treatment of a knee problem, and while 
there blessed Dr. Blake’s baby daughter, Frances. 
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In 1904 Dr. Blake was the only Black female physi- 
cian with a practice in Birmingham, Alabama, and she 
made frequent trips to Huntsville to organize a nurse’s 
training program at what was then the Oakwood Manual 
Training School.Lo 

Mary Britton, editor of a newspaper known as The 
Standard, was a Seventh-day Adventist contemporary of 
Ellen White. Mary’s newspaper promoted vegetarianism 
and health care.” 

These and other Black women were visible in early 
Adventist Church history. Although a careful search of 
SDA books and periodicals reveals a dearth of information 
about who they were and what their accomplishments were, 
the work that they accomplished helped the church as it ac- 
complished the purposes of God. Their lives and deeds are 
not forgotten. 

Notable Black Women Achievers Since 1940 
In this section we look at Black female achievers in the 

middle and latter part of the twentieth century. Norwida A. 
Marshall, in her book A Star Gives Light, lists the names of 
23 African-American women achievers since 1940, with a 
description of their accomplishments. Following are ex- 
cerpts from these biographies. 

Bible Instructors 
Ida M. Hanks, of the Northeastern Conference, was 

blessed with hundreds of baptisms. 
Ola Mae Harris was known as an excellent preacher. 
Mildred P. Johnson, of the South Central Conference, 

guided hundreds of souls to Christ. 
Rosa Lee Jones, of the Northeastern Conference, saw 

nearly 1,000 people added to the church during her tenure. 
Celia M. Cleveland’s ministry resulted in more than 

3,000 persons joining the church. She has also trained many 
of the Bible instructors now serving the church. 

Educators 
Natelkka E. Burrell, Ph.D., cited by her church as one of 

its 10 most outstanding women, served as a college educa- 
tor for many years. After retiring, she and Ethel Young 
coedited the Scott-Foresman reading program for SDA 
schools in 1963. 

Eva B. Dykes, Ph.D., served as professor of English at 
Oakwood College from 1944 until 1975, when she retired 
for the second time. Eva was the first Black American 
woman to qualify for the Ph.D. degree. 

Bernice H. Ford taught at the Bethel SDA School in 
Miami, Florida, and served as a member of various 
General Conference and union conference committees, 
one of which oversaw the development of the new SDA 
Life Reading Series. 

Chessie Harris, educator and humanitarian, founded the 
Harris Home for Children in Huntsville, Alabama, where 
more than 900 children came to live. Today many of these 
individuals are making contributions to society. She has re- 
ceived honors for her work from the president and from 
local, state, and government agencies. 

Health Professionals 
Naomi Bullard, a nurse/administrator, in 1967 accepted 

a call to French-speaking Rwanda, in central Africa, to es- 
tablish a nursing program at the Mugonero Hospital. 

Thelma Bruner Harris, a dietitian at the Riverside 
Sanitarium and Hospital, had a health column in Message 
magazine for many years and published a cookbook titled 
Good Food for Good Health in 1972. 

Marvene C. Jones, lecturer, researcher, and author in 
the field of nutrition, took her health ministry to low-in- 
come families, where she taught people with limited funds 
how to prepare well-balanced, healthful meals. 

Ruth N. Stafsord directed the health services program at 
Oakwood College for a number of years and also took 
charge of the prenursing program at Oakwood in its forma- 
tive years. 

Ruth J. Temple, M.D., the first Black to graduate from 
Loma Linda University ( 19 18), served as a health officer in 
south Los Angeles for 20 years. 

Alma Foggo York, the first Black instructor of nursing 
at Boston Hospital for Women, had input in major legisla- 
tion that affected school busing, health care, and reorgani- 
zation of government. She served as head of the Nursing 
Department at Union College before coming to Oakwood 
College and serving as director of nursing. 

Musicians and Communicators 
Alma M. Blackman conducted the renowned Oakwood 

College Aeolians for 12 years. Under her tutelage the 
Aeolians toured extensively across the United States and in 
Russia, Romania, the Netherlands, England, Canada, 
Bermuda, the Bahamas, and the Virgin Islands. 

Znez L. Booth taught at Oakwood College for 46 years, 
serving as instructor, professor of music, and later chairman 
of the Music Department. 

Alyne Dumas Lee, an internationally renowned vocalist, 
joined the Oakwood College faculty as “artist in residence” 
in 1966. She also served as visiting professor of music at 
Alabama A and M University in Normal, Alabama. 

Eleanor Wright, composer, vocalist, and pianist, was a 
member of the General Conference ad hoc committee for 
the study of music trends in Black churches. 

Civil Servants 
Mary Kate Stovall is currently serving as the mayor of 
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Hurtsboro, Alabama. Mayor Stovall is owner and director 
of the Stovall Funeral Home, a family business since 1928. 
She is also a well-respected news correspondent, retired ed- 
ucator, and humanitarian.12 I 

Church Administrative Employees 
Anna Knight was the first Black woman to serve on the 

payroll of the General Conference and on local and union 
conference payrolls. 

Geneva Bryan, the second Black woman to serve the 
church prior to the establishment of regional conferences, was 
invited in 1942 to the General Conference Negro Department 
as an assistant. The action pertaining to her employment as 
obtained from the GC Committee minutes is as follows: 

“With a view to carrying out the recommendation of the 
Spring Meeting that a qualified nurse be employed to con- 
nect with the General Conference Negro Department to 
work under its secretary and the General Conference 
Committee, a committee had been appointed to suggest a 
nurse for this work. On recommendation of this committee, 
it was voted to invite Miss Geneva Bryan, of New Orleans, 
to connect with the General Conference Negro Department 
as an assistant in the department to promote medical and ed- 
ucational interests among the colored churches.“13 

Mary Morrison served the Northeastern Conference in 
1945 as assistant publishing director. 

Vesta Scott was appointed in 1947 as acting director of 
the Book and Bible House in the Southwestern Mission, 
now known as the Southwest Region Conference. 

Helen Wiggun was appointed director of the Sabbath 
School Department of the Southwestern Mission in 1947. 

Mabel L. Barber was appointed assistant publishing di- 
rector of the Northeastern Conference in 1948. 

Martha M. Ligon was appointed press relations director 
of the South Central Conference in 1952. 

Mrs. C. R. Graham became press relations director of 
the South Central Conference in 1953. 

Mrs. Doris Meredith became press relations director of 
the South Central Conference in 1954. 

Mrs. M. L. Dennis became the assistant publishing di- 
rector of the Northeastern Conference in 1957. 

Lona Nell Lea, in 1958, while employed as a secretary in 
the treasurer’s office in the Southwest Regional Conference, 
served as director of the Book and Bible House. 

Mrs. M. L. Davis began her service as assistant publish- 
ing director of the Northeastern Conference in 196 1. 

Following these pacesetters, an increasing number of 
Black women are yearly emerging as leaders within their 
church and society, yet there still seems to be a lack of 
knowledge about who and where these women are when 
churches celebrate the accomplishments of contemporary 
Adventist women. In commemoration of the 150th anniver- 

sary of Adventism, a historical celebration was held at the 
Sligo SDA Church in Takoma Park, Maryland, on 
September 24, 1994. One hundred fifty Adventist women 
who have served the church in various areas of the pastoral 
ministry were recognized for their accomplishments, 14 of 
whom were women of color. Eleven of these women were 
African-Americans, and three were Black women from 
other divisions. The Black women cited were: 

Annette O’Bunnon, a Bible instructor and soul winner in 
the Southeastern California Conference. 

Wanda Grimes Davis, manager of pastoral care and vol- 
unteer services at the Regional Medical Center, Memphis, 
Tennessee. She has been on that staff since 1984. 

Olive J. Hemmings, teacher of religion at West Indies 
College in Mandeville, Jamaica. 

Hyveth Williams, senior pastor of the Boston Temple 
SDA Church and former associate pastor of the Sligo SDA 
Church in Takoma Park, Maryland. 

Jane Sally Kiusiong Andriumiurisoa, associate pastor in 
the Mauritius Conference. 

Gloria Joshua, coordinating chaplain at the Southwestern 
Regional Center in Ontario, Canada. 

Bernurdine Archer, the first SDA woman hired as a 
prison chaplain, serving in New Haven, Michigan. 

Phylis Mosely Ware, secretary-treasurer of the Central 
States Conference. She served as interim president of the 
conference in 1994, the second woman known to have 
served in that capacity in some 95 years. 

Zfeoma Kwesi, pastor of the Oak Park SDA Church in 
San Diego, California, and former associate pastor of the 
All Nations SDA Church in Berrien Springs, Michigan. 

Lolitu Spight Reed, an M.Div. student at the SDA 
Theological Seminary in Berrien Springs, Michigan. 

Laura E. Gonzalez, lay evangelist in the Caribbean 
Union Conference. 

Angel Johnson, an M.Div. student at the SDA 
Theological Seminary in Berrien Springs, Michigan. 

Gloria McLuren, chaplain at the Hospice of the Florida 
Suncoast, Largo, Florida. 

Joyce Webb, chaplain at Christ Hospital Medical Center 
in Oak Lawn, Illinois. 

We must congratulate these Black women who are blaz- 
ing paths of service in the pastoral ministry. If Sojourner 
Truth was indeed the first Black woman in her day to “cap- 
tivate any audience” I4 at camp meetings and other gather- 
ings, scores of Black women can be seen preaching from 
Adventist Church pulpits today. And generally they are 
very much welcomed by their congregations. 

Black Adventist women are filling positions of leader- 
ship in women’s ministries on all levels of the church. More 
than 20 Black women have served or are currently serving 
as directors of women’s ministries at the union conference 
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level, and more than 1,000 Black women have served their 
local churches in 1995. These women are receiving their 
training thanks in part to the church’s focus on developing 
the gifts and talents of women. I 

Women’s ministries directors at the church, union, and 
conference levels provide leadership, encouragement, and 
training for women to use their unique gifts in the work of 
God. Black women who currently serve, or have served, as 
directors of women’s ministries at the union and local con- 
ference levels are: 

June11 Vance, Atlantic Union Conference; Cynthia 
Prime, Lake Union Conference; Jean Parchment, Canadian 
Union; Norwida Marshall, Rosa Banks, Southern Union 
Conference; Vivian Barron, Southern Union Conference. 

Sandra Hayden, Gladys Brooks, Allegheny East 
Conference; Donnis Johnson Allen, Allegheny West 
Conference; Doris T. Williams, Mirielle St. Pierre, 
Northeastern Conference; Judith Kerr, Bermuda 
Conference; Jean Parchment, Ontario Conference; Renata 
Taylor, Southwest Region Conference; Carolyn Monk, 
Central States Conference; Deborah Harris-Evins, Carolyn 
Hinson, South Atlantic Conference; Patricia Allen, Iris 
Vanessa Melton, Southeastern Conference; Laura Smith, 
South Central Conference. 

In addition to these women, the Oakwood College 
Archives lists the names of more than 120 contemporary 
women who have made stellar accomplishments in volun- 
teer and church employment service covering a gamut of 
careers. Space does not allow us to list their names and 
highlight their contributions, but the mission of the church 
is advanced by the involvement of these and all women in 
the service of Christ. 

We salute all women engaged in volunteer and paid 
church leadership positions. They contribute in every aspect 
of church life. Though for the most part they continue to be 
unacclaimed and unsung, no earthly commendation can 
excel what will be theirs to experience and enjoy when 
God’s faithful servants everywhere hear the Master say, 
Well done! 

Survey of Black Women in 
Volunteer and Employment Service 

In this section we shall focus on the results of the survey 
of Black women in volunteer and employment leadership 
service within the Seventh-day Adventist Church in North 
America and their perceptions and projections concerning 
the social issues and challenges Black women face today. 

Description of the study. The research was conducted 
through the auspices of the Center for Human Relations, the 
research and development component of the North 
American Division Office of Human Relations. Statistical 
calculations indicated that 500 women would constitute a 

sample strongly representative of Black women in the 
North American Division, however, a total of 1,000 women 
were surveyed. This number was divided as follows: 100 
women from each of the nine regional conferences and de- 
partments of the church who are in volunteer service at the 
local church level, and 100 women who are employed by 
the church. 

Titled “Black Women in Leadership in the Seventh-day 
Adventist Church: Perceptions and Projections for the 
Future,” this survey was developed entirely by the author, 
though a few of the items were adapted from a 2.5item so- 
cial science questionnaire titled “Attitudes Toward Women 
Scale.” The reason for this inclusion and adaptation was to 
determine to what extent attitudes toward Black Adventist 
women may be related to attitudes of women in general. 
The majority of the statements dealt with women and their 
relationship to the Seventh-day Adventist Church. 

The survey consisted of 20 statements, of which five ap- 
peared in the section titled “Personal Data” and related to 
the length of church membership, church position held, em- 
ployment position held, qualifications for employment or 
volunteer service, and mechanisms for training. 

Fourteen statements appeared in the section titled 
“Perceptions,” to which the women were asked to choose 
one out of five possible Likert scale responses: “strongly 
disagree,” “ somewhat disagree,” “uncertain,” “somewhat 
agree,” or “strongly agree.” This section asked women to 
list at least five of the most critical challenges that Black 
SDA women face in the home, community, and church that 
must be addressed by women, the church, and/or both to en- 
able Black women to participate more fully in the mission 
of the church. This question generated considerable com- 
ment; however, women did offer suggestions and recom- 
mendations throughout the study. 

Two pilot tests were conducted before the general ad- 
ministration of the survey, one in Nyack, New York, at the 
Berea Seventh-day Adventist Church, and the other at the 
Bethel Seventh-day Adventist Church in Brooklyn, New 
York. Afterward the instrument was revised sufficiently that 
in its final form it became a two-page questionnaire rather 
than a three-page instrument, as was initially prepared. 

It should be noted that some respondents were disturbed 
by certain words used in the survey: “Black,” “women in 
leadership,” “women’s rights,” “women pastors,” “Black 
women versus White women,” “ordination,” “employ- 
ment,” to name a few. In fact, one respondent was so 
adamant about the use of the term “employment” that she 
asserted, “Women should never consider being paid for 
their service to the church; they should serve the church for 
free.” While one might assume that she meant women 
should not be paid for their volunteer service, her comment 
was placed under the section for employment service. 



BLACK SEVENTH-DAY ADVENTISTS AND FEMALE MOBILITY 113 

Therefore, because of the strong reservations expressed 
about the use of certain terms, the final draft of the survey 
took some drastic turns to make it acceptable to the general 
audience to whom it would be sent. I 

Along with the questionnaire, the 1,000 women were 
sent a stamped, addressed envelope for their convenience in 
responding promptly. Those who did not respond within 
three weeks were sent a reminder. Sixty-two percent of the 
women in volunteer service returned their questionnaires, 
while 73 percent of the women in active employment ser- 
vice returned theirs. Both levels of response indicate that 
the concerns addressed on the surveys were of strong inter- 
est to Black Seventh-day Adventist women. 

Findings of the study. Fifty-five percent of the women 
responding to the survey had been members of the SDA 
Church for more than 20 years. Almost 100 percent had 
held some volunteer position in the church at some point in 
their church lives. Fifty-four different positions were iden- 
tified, with some of them being mentioned several times. 
The ones mentioned most were Sabbath school superinten- 
dent, church clerk, Sabbath school teacher, and Vacation 
Bible School director. 

Only 8 percent of the women in volunteer service re- 
ported that they had also held an employment position 
within the church. Although secretarial and hospital posi- 
tions were identified, the majority of these women had 
worked in church educational institutions. One of the 
women was a superintendent of schools. 

Women were divided as to the level of training available 
on the job for their position, but agreed that they were well 
qualified to hold the positions. The provision of training 
mechanisms or the lack of such did not hinder them from 
doing satisfactory service. 

Perceptions 
The survey first asked the respondents to choose from 14 

statements compiled under three specific headings: 
(1) “Attitudes Regarding Women in the Home Versus 
Women in Church Employment,” (2) “Barriers and Hin- 
drances to Church Employment and Volunteer Service,” and 
(3) “Attitudes of Women About Women Who Serve in Non- 
traditional Volunteer and Employment Leadership Roles.” 

1. Attitudes regarding women in the home versus 
women in church employment. Questions 6 and 7 addressed 
beliefs of women about their role in the home versus their 
role in church service and church employment. For Christian 
women, the home is traditionally their first priority. While 
the prominence of the home has not changed, the respon- 
dents didn’t see the home front as their only option today. 

Seventy-two percent felt that many times only single 
women were considered for leadership and service posi- 
tions, forcing married women to concentrate their energies 

in the home. They felt that women should be given a choice, 
and that given that choice, they will know how to balance 
their energies. 

2. Barriers and hindrances to church employment and 
volunteer service. Five major barriers were mentioned that 
are considered obstacles to successful entry of women into 
employment and volunteer service: (a) male domination, (b) 
racism, (c) lack of adequate preparation, (d) absence of in- 
formation about qualified Black women, and (e) attitudes of 
men toward women in employment and volunteer service. 

a. Male domination. Fifty-seven percent agreed that the 
attitudes of males needed to change if women were going to 
rise into leadership roles, 30 percent disagreed, and 13 per- 
cent were uncertain. Comments ranged from the fear of cer- 
tain males to share positions with women to the belief that 
women should not assume roles that have traditionally been 
held by men. Some women believed the role of women 
should be restudied by the church from theological, ecclesi- 
ological, and financial perspectives, since they believe each 
to have some bearing on the role of women. 

b. Racism. Question 8 related to racism being a hin- 
drance to leadership positions in the SDA Church. Forty-four 
percent agreed that it is a major factor, 30 percent disagreed, 
and 26 percent were uncertain. While some preference may 
be given to Black women when one minority is needed on a 
committee or in employment, respondents felt discriminated 
against even when competing with White women for posi- 
tions and committee assignments when it is apparent that one 
woman is needed to “integrate” a certain setting. 

c. Lack of adequate preparation. This concern was ad- 
dressed consistently by an overwhelming number of 
women. Calling for balance, they expressed concern that 
women must qualify themselves if they expect eligibility 
for administrative jobs. Talents must be developed by the 
Holy Spirit and by other means to which He guides God’s 
willing women. 

d. Lack of information about qualtjied Black women. 
This was the major expressed hindrance to the employment 
of women of color. If no one knows your name when a posi- 
tion becomes available, you are not likely to be considered as 
a candidate for the job. Women feel that a mechanism should 
be developed whereby names of qualified Black women can 
be available where jobs are opening up in the church. 

e. Attitudes of men toward women in employment and 
volunteer service. Women generally felt that the attitude of 
men toward women in administration has to change if there is 
to be a significant increase in women in church leadership 
roles in the future. The low comfort level of some men around 
women in nontraditional positions poses a threat to the suc- 
cess of both genders in places of employment. Respondents 
suggested that education be provided both men and women so 
that both genders can grow as the church moves forward. 

P-8 
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3. Attitudes of women about women who serve in non- 
traditional volunteer and employment leadership roles. 
Questions IO- 19 relate to how women feel about their ser- 
vice and the service of other women. To Question’lO, 73 
percent of the respondents felt that women, married or sin- 
gle, should assume their rightful place in business and in all 
professions along with men, 20 percent disagreed, and 7 
percent were uncertain (see Chart 1). Responses to Question 
11, regarding the intellectual leadership of the church, indi- 
cated that 92 percent of the respondents did not believe the 
intellectual leadership of the church should be largely in the 
hands of men, 4 percent disagreed and 4 percent were un- 
certain (see Chart 2). 

Chart 1 
Should Women (Married or Single) 

Assume Their Rightful Place in Business and 
All the Professions Along With Men? 
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Chart 2 
Should the Intellectual Leadership of the 
Church Be Largely in the Hands of Men? 

0 Disagree I Agree m Uncertain 

To Question 12, “Do you think there are jobs in which 
men should be given preference over women in being hired 
or promoted?” 30 percent agreed, while 60 percent dis- 
agreed and 10 percent were uncertain (see Chart 3). In re- 
sponses to Question 13, 88 percent of the women surveyed 

did not agree that women were less capable of contributing 
to economic production than men, 8 percent agreed and 4 
percent were uncertain (see Chart 4). 

Chart 3 
Do You Think There Are Jobs in Which 
Men Should Be Given Preference Over 
Women in Being Hired or Promoted? 
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Chart 4 
Should Women on Average Be Regarded as Less 

Capable of Contributing to Economic 
Production Than Men? 
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Question 14 addressed the general concern of women 
facing hindrances when it comes to employment within the 
church. Sixty-six percent agreed that Black women faced hin- 
drances, while 24 percent disagreed and 10 percent were 
uncertain (see Chart 5). Question 15 asked: “Is there 
untapped leadership among Black females in my local 
church?’ Sixty-two percent agreed, 28 percent disagreed, and 
10 percent were uncertain (see Chart 6). To Question 16, 
“Should women serve their local church in any capacity if 
elected by their congregation,” 96 percent said yes, 2 percent 
said no, and 2 percent were uncertain (see Chart 7). 

In responding to Question 17,96 percent of the women 
also agreed that women should be employed in any capac- 
ity if elected or appointed by the appropriate body or church 
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committee, 2 percent disagreed, and 2 percent were uncer- 
tain (see Chart 8). Ninety-six percent of the women agreed 
that women may speak on religious topics before mixed 
groups (see Chart 9). When asked if women should usk their 
knowledge, gifts, and skills in the building up of the church 
(Question 19), 96 percent of the women responded 

Chart 5 

yes, 2 percent said no, and 2 percent were uncertain (see 
Chart 10). 

Chart 8 
Should Women Be Employed in Any Capacity if 

Elected or Appointed by the Appropriate 
Body or Committee of the Church? 

Do Black Women Face Hindrances When It Comes 
to Employment Within the SDA Church? 

96.0% 

0 Disagree Agree m Uncertain 

A 
Disagree 

B 
Agree 

Chart 6 

C 
Uncertain 

Is There Untapped Leadership Among Black 
Females in My Local Church? 

Chart 9 
Should Women Speak on Religious Topics Before 

Mixed Groups, i.e., Preach From the Pulpit, 
Teach Sabbath School Classes, Give Devotional 
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No specific question was asked regarding the ordination 
of women to pastoral ministry. However, women did indi- 
cate acceptance of their sisters in nontraditional roles, if 
they are qualified. Whether or not they wanted them& pas- 
tors of their churches was a consideration to which many 
had not given much thought. 

Projections 
In this section of the survey respondents were requested 

to list five of the most critical challenges that they believe 
must be addressed by women and/or the church if Black 
women are to participate fully in the church’s mission in the 
twenty-first century. Sixty-three challenges were mentioned, 
which are summarized under five major headings: (1) abuse, 
(2) poverty, (3) education, (4) spirituality, and (5) health. 

1. Abuse. Spousal, child, mental, emotional, and sexual 
abuse are critical issues that the church must address. Many 
Christian women today report abuse at the hands of spouses 
and relatives, many of whom are members of the church. 
Also, abuse on the job and in the educational setting con- 
tinue to be high on the list of key concerns that many 
women face. 

The self-esteem and emotional and physical well-being 
of Black women are seriously affected when abuse is going 
on in their lives. One woman wrote: “We no longer live in 
an age when it is acceptable for men to beat their wives at 
home and have power over women in employment.” Note 
that the church is already addressing sexual harassment and 
misconduct, and it is hoped that this focus might at least 
eliminate much of what may be taking place in the work- 
place and worship environment. 

To be addressed, too, are the attitudes of women toward 
their role and place in society. Women must believe that 
God loves them and that they were not created to be domi- 
nated by males. One woman confided that it is the will of 
God that women be beaten by their husbands, that women 
are “nothing.” Another woman stated that “women are not 
to perform any service in the church-they are only there to 
lift up men.” 

This rejection of the equality of women to men in the 
sight of God is a prevalent attitude among many women. As 
long as women feel they are second-class citizens, they will 
not take their place alongside men in the service of the 
church. Submissiveness and subjection must be addressed 
by the church in ways that make it clear to women and men 
that males do not dominate women with God’s approval. 

2. Poverty. Respondents commented that since most 
Black women come from poverty, they are disadvantaged 
from the start. The church needs to address this critical issue 
and find ways to help these women, particularly when it 
comes to education. Local churches need to provide opportu- 
nities for women in poverty. Black single women tend to be 

among the poorest in the nation. Homelessness was men- 
tioned as being more common among Black women and their 
families than most members realize. We as a church must do 
a better job in this area than we have done in the past. 

3. Education. The majority of Adventist women world- 
wide consider illiteracy a number one concern that should 
be addressed by the church. Included with this challenge is 
concern about the high rate of illiteracy among Black 
women, especially young single mothers. In 2 Timothy 2: 15 
we are admonished to study the Scriptures, but how can a 
woman study and have spiritual discernment when she can- 
not read? 

With the question of education comes the issue of op- 
portunity. Respondents felt that opportunities to serve the 
church must be made available through educational oppor- 
tunities, coupled with some form of affirmative action so 
that Black women may prepare to avail themselves of open- 
ings for employment. Most of the leadership positions of 
the church require qualifications that women have not pos- 
sessed in the past. Hence the church should put into place a 
comfortable entry level for Black women into the work of 
the church, along with programs to help them grow. 

The respondents felt that education is vital and that 
women who do not prepare should not criticize the church 
for not opening the doors. They felt that if more women 
were educated and trained when the opportunity presented 
itself, they could move readily into positions of church vol- 
unteer or employment service. 

4. Spirituality. According to respondents, the primary 
goal of women should be to prepare to meet Jesus when He 
comes. Hence they felt strongly the need to study the Bible 
more and learn the will of God for their lives. Most saw 
spirituality at the heart of all their other challenges. One 
could sense a great commitment on the part of the women 
in the study to draw closer to God so they can be the best 
that they can be in their church life, their home life, and 
their work life. 

5. Health. In a country that focuses nationally on 
health care, it is not surprising that Black women would be 
concerned about health issues. Balancing work and family 
is a greater challenge today than ever before. Black women 
are concerned about their physical, mental, and emotional 
health and that of their families. They believe that the su- 
perwoman syndrome must be addressed today so that 
women will come to realize that they might not be around 
to enjoy the future if they don’t take better care of their 
bodies today. 

Thus the need for balance and rest is a major concern for 
Black women. Also a health concern is the rising use of 
drugs and alcohol, which has become a problem the church 
must address. Of special interest are sexually transmitted 
diseases, including AIDS. People are able to speak more 
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openly today about their health needs. One woman suffer- 
ing from AIDS openly exposed her life story and begged the 
church to recognize that there are AIDS victims in th: pews 
who need the church’s support. 

Many SDA women are afraid to admit the need for spe- 
cial help for fear of being disfellowshipped. Many are seek- 
ing help in other places and other churches that they feel are 
more sensitive to their needs. Many see the need for the 
church to address the issue of homosexuality in ways that 
will be more meaningful than simply to tell them that ho- 
mosexuality is a sin and that AIDS is the penalty one who 
transgresses pays. 

Conclusion 
Seventh-day Adventist Black women have been in 

church volunteer leadership positions possibly longer than 
women of other ethnic groups, if you consider volunteer 
service at the local church level leadership. Where did they 
get their training? Through males who have believed in 
equal opportunity and through Women’s Day programs that 
gave them opportunities to be “leaders for the day.” Such 
opportunities gave them the confidence that they needed to 
serve in areas where they had never served before. 

An overwhelming percentage of Black SDA Church 
membership is and has always been Black women. These 
are the last days, and God is calling all members to use their 
gifts and talents to spread the gospel around the world. 
Black Adventist women today want to find their rightful 
place in God’s great plan of salvation; they want the church 
to go on record as proclaiming an end to barriers, to lead out 
in tearing down dividing walls. They want the church to ad- 
dress all issues that could result in a greater mobilization of 
all segments of SDA Church membership. 

Black women don’t want to do the work of the Lord 
with distracted minds; they do not want to do less than their 
best. For it is in doing our best that we will continue to rise 
until we reach the level where God wants us to be. “Higher 
than the highest human thought can reach is God’s ideal for 
[all] His children.” I5 

To paraphrase Gen. Colin Powell in his commencement 
address at Howard University in May 1994, we are privi- 
leged to be members of a division like no other in the 
Adventist Church-a division with opportunities for service 
available to women like no other division in the General 

Conference. What will be asked of us is hard work. Nothing 
will be handed to us as women, even as Black women. We 
must use our education and our successes in life to help our- 
selves and those who are still trapped in cycles of poverty 
and violence. We must bring them into the fold. We must 
never forget from whence we came. As we climb upward 
we must reach back. As we rise we must lift. And above all, 
we must never lose faith in our church. Its faults are ours to 
fix, not to criticize. 

Black Adventist women of the nineties must make a dif- 
ference. We must get behind the changes that need to be 
made so that inclusion and full participation of all neglected 
groups in this division come true for more of our sisters. We 
must get behind the changes that must be made to free more 
of our women by unleashing their productivity. We must 
get behind the changes that will allow all Black women to 
experience inclusion and find the happiness that goes with 
self-respect. To these challenges Black SDA women must 
give more than lip service. 

Black SDA women must sing up, sign up, stand up, pray 
up, and yes, pay up! But never must a Black woman give 
up, back up, or shut up, until our church is a loving, caring, 
and inclusive body in which unity and oneness dwell. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND STRUCTURAL ACCOMMODATIONS 

by Calvin B. Rock, Ph.D. 

Introduction 
In the past those who have defended the principle of 

structural accommodations (Black/regional conferences) in 
the North American Division of Seventh-day Adventists 
have done so with the following rationale: 

1. Black conferences enhance vertical mobility among 
Black workers. 

2. Black conferences enhance lateral mobility among 
Black workers. 

3. Black conferences enhance relevant planning for 
Black churches and communities. 

More and more, however, this approach is being ques- 
tioned by those who ask: 

1. In spite of the role they fulfilled in the more openly 
segregated society of yesteryear, are we not now compelled 
by the voice of reason and the principle of unity to dispose 
of these structural accommodations? 

2. Have not the attitudes of society and the church pro- 
gressed beyond the racist policies that justified Black con- 
ferences during the earlier decades of the century? 

3. Are not Black conferences an embarrassing state- 
ment about the inability of White and Black Adventists to 
work together? 

4. Since heaven will have no structural accommoda- 
tions, why do we need them down here? 

5. If Black conferences are permitted to continue, will 
we not soon also have Hispanic and Asian conferences? 

A key to relaxed objectivity regarding these questions is 
an understanding of the sociological linchpin of ethnic rela- 
tions in the United States of America-the sociological re- 
ality of cultural pluralism. 

The first and major part of this chapter reviews the fact 
that Black Americans are a clear exemption to the assimila- 
tion process that characterizes the acculturation of ethnics 
in the United States. Black America has functioned in the 
past, and operates still today, as a separate wheel and not a 
dissolvable part within the mainstream of American culture. 

The second emphasis of this chapter explains Black 
America’s social distance, caused by the push of discrimi- 
nation and the pull of cultural identity, which has eventu- 
ated in demographics that necessitate accommodations in 
gospel programming. 

The third focus is on the view that the New Testament 
provides as a remarkable parallel to the issue at hand and that 
its model of organization is relevant for our conclusions. 

Patterns of Acculturation 
Social scientists generally agree that the three major 

theories or models of assimilation in American society 
have been those of Angloconformity, the melting pot, and 
cultural pluralism. 

Angloconformity, a term introduced by Steward G. and 
Mildred Wiese Cole in their book Minorities and the 
American Promise (19.54), denotes complete renunciation 
of the ancestral culture of the immigrants in favor of the be- 
havior and values of the Anglo-Saxon core group. 
Angloconformity has total faith in the desirability of main- 
taining English-oriented patterns as dominant and standard 
in American life, and embraces related attitudes of “Nordic” 
and “Aryan” superiority. 

No less a liberal soul than Thomas Jefferson helped lay 
the foundation for this social axis when he wrote, concern- 
ing immigrants: “They will bring with them the principles 
of the government they leave, imbibed in their early youth. 
These principles, with their language, they will transmit to 
their children. In proportion to their numbers, they will 
share with us the legislation. They will infuse into it their 
spirit, warp and bias its direction and render it a heteroge- 
neous, incoherent, distracted mass.“’ 

Samuel Rea, president of the Pennsylvania Railroad, ex- 
pressed similar sentiments when he said in a leaflet pub- 
lished in the early part of this century: “They [the foreign 
born] must be induced to give up the language, customs, 
and methods of life which they have brought with them 
across the ocean, and adopt instead the language, habits, 
and customs of this country, and the general standards and 
ways of American living.“* 

The “melting pot” theorists differ from the Anglocon- 
formists in that they opt for biological as well as cultural 
merger. They envisage all immigrant groups and minorities as 
eventually blending into the indigenous Anglo-Saxon 
American type. Angloconformity was the assimilation ideol- 
ogy of America’s earliest settlers, but the melting pot theory has 
been a competing strain from the eighteenth century onward. 
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Ralph Waldo Emerson gave this theory its clearest ex- 
pression when in 1845 he wrote in his journal: “Man is the 
most composite of all creatures. . . Well, as in the old bum- 
ing of the Temple of Corinth, but the melting and inttrmix- 
ture of silver and gold and other metals as new compound 
more precious than any, called Corinthian brass, was 
formed; so in this continent, asylum of all nations, the en- 
ergy of Irish, Germans, Swedes, Poles, Cossacks, and all the 
European tribes, of the Africans and of the Polynesians, will 
construct a new race, a new religion, a new state, a new lit- 
erature, which will be as vigorous as the new Europe which 
came out of the smelting-pot of the Dark Ages.“3 

Frederick Jackson Turner, best known for his book 
Frontier Hypothesis, became renowned in sociological cir- 
cles in the late nineteenth and early twentieth centuries for 
his bold predictions of cross-fertilization and “amalgama- 
tion of all American stock,” which he hoped would be pro- 
ductive of a new national stock and world brotherhood. 

In 1908 a man named Israel Zongwill produced the 
drama The Melting Pot. In this play, very popular at that 
time, David Quixano, the young Russian Jewish immigrant 
who falls in love with a beautiful, cultured Gentile girl, de- 
livers himself, saying: “Yes, East and West, and North and 
South, the palm and the pine, the pole and the equator, the 
crescent and the cross-how the great Alchemist melts and 
fuses them with his purging flame! Here shall all unite to 
build the Republic of Man and the Kingdom of God.“4 

The romantic idealism of those liberals (White and 
Black) who have advocated the foregoing theories have, it 
must be admitted by all fair-minded individuals, failed inso- 
far as Blacks are concerned. That the realities of assimilation 
for Blacks in America have been neither Angloconformity 
nor the melting pot is abundantly demonstrable. 

The fact is that neither system was designed with Blacks 
in mind. Some Blacks have gained Angloconformity both 
culturally and biologically, but always with the risk that 
news of their African ancestry, be it ever so distant, will be 
leaked, thus locking them perceptually into the Black mi- 
nority no matter how indistinguishable their features from 
those of the “melted” majority. 

A few theorists (Emerson, etc.) did consciously include 
the Black race in their design for cultural assimilation, but 
most of the literature in our formative days shows no con- 
cern for inclusion of Blacks in Angloconformity or biologi- 
cal melting. As the owners of slaves could preach that “God 
has made of one blood all nations” and pray “Our Father, 
which art in heaven,” and never perceive the Black race as 
part of the family, so could generations of their descendants 
theorize about a “melted America” and take for granted that 
the Black race was something separate and apart. 

Not that Blacks haven’t tried. Inundated by the psycho- 
logical and material rewards of meeting the Anglo-Saxon 

“ideal type” of facial features, hair texture, and skin color, 
they have bleached their faces, straightened their hair, and 
made Madame Walker, the originator of cosmetics that 
mute the African identity, rich by buying anything thought 
helpful in approximating the Anglo-Saxon model. 

Further, Blacks have sought to infiltrate or integrate 
every estate of society in hopes of sharing the American 
dream. With the notable exceptions of the Marcus Garveys 
and Elijah Muhammads, Black leaders, in their basic preach- 
ments in the decades since freedom, have acquiesced to one 
or the other of these two theories. Like the hopeful suitor, 
Blacks have constantly rationalized in demeaning devalua- 
tional comparison only to discover that nature prohibits 
physical conformity without literal disappearance as a race. 

As we cross over into the twenty-first century, it is clear 
that after 250 years of slavery, 90 years of Jim Crow, and 
five decades of “White flight,” the invitation to melt was 
never really meant for Blacks and that, in spite of what the 
law now says, massive “grass-roots” assimilation is for 
them not a likely reality in America. 

The third association pattern is cultural pluralism. In 
such matters as politics, religion, and language, cultural plu- 
ralism is an acceptable and legitimate American expression. 
And while the constitutional forebears resisted the idea of 
most other kinds of permanent diversity, cultural pluralism 
has existed from our very beginning in ethnic enclaves built 
by the various waves of newcomers to these shores. Cultural 
pluralism has always been a reality in American society. 

Although evident long before World War I, it was about 
that time that John Dewey articulated the principle of cul- 
tural pluralism before the National Education Association. 
Norman Hopgood, a prominent author of that day, wrote of 
America as “a democracy which tends to encourage differ- 
ences, not monotony, a place where we ought not to think 
of all people being alike.“5 Randolph Boume, a contempo- 
rary of Dewey and Hopgood, contributed to the movement 
when he spoke of a “transnational” America, a nation hav- 
ing threads of living and potent cultures striving blindly to 
weave themselves into a novel international nation, the first 
the world has seen6 

But it was Horace Kallen, a Harvard-educated philoso- 
pher whose articles titled “Democracy Versus the Melting 
Pot,” appearing in The Nation, championed the cause of cul- 
tural pluralism. In his articles he spoke of “cooperative har- 
monies of European civilization,” “affirmation to be 
different, ” “creation as a result of diversities,” and “the 
American way-the way of orchestration.” 

Kallen’s happy state of relations has not been fully real- 
ized, but his general theory has. America is highly pluralis- 
tic. In terms of religion, we have a wide variety of 
denominations; in terms of politics, we have two major par- 
ties and several minor parties; and in terms of demography, 
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or living patterns, we still have Polishvilles, Russianvilles, 
Little Italy, Dutch Pennsylvania, Chinatown, Little 
Harvard, and the Irish side of Boston, where rudiments of 
the lifestyle of early immigrants are still very evideht. Will 
Herberg, in his book Protestant, Catholic, Jew, describes 
the process whereby most immigrant groups (vis-a-vis indi- 
viduals) are assimilated as the “transmuting pot,” in which 
most elements of regional ethnic lifestyles are subsumed 
into the mainstream of society, but certain cultural enclaves 
remain as exceptional but impressive phenomena. 

But for minorities identified by color-that is, Blacks, 
Indians, Mexicans, and Orientals-cultural pluralism is not 
occasional; it is the overwhelming reality, and the darker 
the skin, the more obvious that reality becomes. 

What has guaranteed the individuality of all minorities 
identifiable by color (especially Blacks) are the boundary- 
maintaining mechanisms that the majority core group im- 
poses upon them. In his book Minorities, B. Eugene 
Griessman presents two major mechanisms designed to hold 
minorities out of the core culture: (1) physical boundaries 
(zoning and political restrictions) and (2) social boundaries 
such as sanctions against private clubs and intermaniage.7 

The boundary-maintenance mechanisms that are largely 
responsible for Black America’s hardy individuality have 
resulted in what social scientists call “structural separation,” 
a situation in which secondary contacts-the kind one has 
with the mail carrier, the bus driver, or the other person in 
the lunch line-may abound, but not primary contacts, such 
as with church members, club members, or members within 
a family unit. Primary contacts between the races are ex- 
ceptions rather than the rule, first, because they are born of 
“voluntary” relationships, not involuntary relationships. 
Second, it isn’t possible for the masses of Blacks to move 
from their inner-city locations into White churches and 
neighborhoods. Third, in those instances in which Blacks 
do join a neighborhood or church or club in significant 
numbers, White flight generally results. 

Since it is by means of extensive primary contacts only 
that societal assimilation is possible, and since it is by societal 
assimilation only that Angloconformity or the melting pot can 
take place, cultural pluralism is predictably here to stay. 

Restrictions upon educational, occupational, geo- 
graphic, and social mobility have, in addition to minimizing 
the exposure of Blacks to circumstances that might have 
dissipated their tendency to group, forced them to structure 
primary relationships chiefly within their own subsociety, 
thus strengthening and perpetuating their ethnicity. 

Migrdal, Steiner, and Ross (1944), and later Bobchuk, 
Thompson, and Orum (1962 and 1966), describe this as the 
“compensation hypothesis”: “ Since Negroes are deprived of 
the usual social and psychological satisfactions of everyday 
life, they are compelled to seek such satisfaction collec- 

tively through other means. Opportunities for association 
are restricted by explicit or tacit observance of segregation 
in public places of entertainment. The oppressive atmo- 
sphere of slum dwellings also does not offer a congenial en- 
vironment for social activity. Quite naturally, then, clubs 
and associations become focuses for Negroes’ social life.“* 

It may well be, however, that cultural pluralism is not 
altogether the result of external forces. Ethnicity may be an 
innate characteristic of humans. Weber talks about human- 
ity’s consciousness of common origin, Geerty speaks of 
“primordial group attachment,” and Isaacs writes of “basic 
membership groups,” all hinting that even if a society could 
be totally receptive to all immigrants and minorities, there 
would exist a degree of ethnic communality, that “birds of 
a feather flock together.” 

The Morality of Structural Accommodations 
Clearly, ethnic difference for Blacks is very real. More 

than merely distinguishable by skin color, Blacks are a dis- 
tinct social and cultural unit, a historic group for whom 
color is an identifying symbol that intensifies their sense of 
solidarity. Stated otherwise, because of both the negative 
push of structural separation and the positive pull of group 
attachments, Blacks have developed a distinct, compart- 
mentalized, subnation status in America. 

This situation has strengthened the need for Black 
churches, in which music, preaching, and programming fit 
their tastes; for Black families, in which socialization of 
children and companionship of parents can take place along 
sociocultural lines of commonly shared values; and for 
Black higher education, in which the student can, if one 
chooses, earn an intellectual passport to respectability in a 
familiar atmosphere. 

There is a pronounced migration of Blacks into the mid- 
dle class of America, which gives the appearance of a weak- 
ening or dissipation of Black cultural solidarity. That, 
however, is a surface view. The truth is that most Blacks 
whose education and income provide transport out of the 
lower-class status of their origins do not join the “con- 
formed” or “melted” middle class of majority America. In 
most cases it is the Black middle or upper class to which 
their upper social mobility eventuates. Further, it cannot be 
overlooked that the Black lower class, generally locked in 
the concrete jungles of large metropolitan areas, are them- 
selves not only perceptually distant from the White middle 
classes of America, but increasingly estranged from the de- 
veloping middle class of their own ethnic group. 

While racism is chiefly responsible for the creation and 
maintaining of this social distance, it is neither racist nor ca- 
pitulation to program our gospel endeavors in the light of 
this very obvious and overwhelming reality. Neither the 
death knell to “separate but equal” (1954) nor the mercurial 



122 PERSPECTIVES 

growth of the Black middle class in recent decades has 
changed the facts as outlined by the Kerner Commission: 
“Our nation is moving toward two societies, one Black, one 
White-separate and unequal.9 I 

In this connection, structural integration-the kind that 
allows Blacks to be placed in prominent jobs and provides 
them access to public accommodations-must not be con- 
fused with massive, personal, social integration. The masses 
of Blacks still live together, worship together, study to- 
gether, and play together, thus perpetuating a culture dis- 
tinctly different from that of majority America. More 
Blacks are now living in isolation in America than in 1954, 
when the concept of “separate but equal” schooling for 
Blacks was overturned by the United States Supreme Court. 

Those who would ignore America’s historic and present 
realities and hold doggedly to their dreams of cultural one- 
ness in this country would do well to consider the words of 
Dietrich Bonhoeffer, who, in his book Ethics, makes the 
following illuminating comment on “acting in correspon- 
dence with reality”: “ For the responsible man the given sit- 
uation is not simply the materials on which he is to impress 
his idea or his programme by force, but this situation is it- 
self drawn into the action and shares in giving form to the 
deed. It is not an ‘absolute good’ that is to be realized; but 
on the contrary, it is part of the self-direction of the respon- 
sible agent that he prefers what is relatively better to what 
is relatively worse and that he perceives that the ‘absolute 
good’ may sometimes be the very worst. The responsible 
man does not have to impose upon reality a law which is 
alien to it, but his action is in the true sense in accordance 
with reality.” ‘” 

Those who think that the racial and political patterns of 
the church are different from those of the larger society are 
either naive or blithely unaware of history’s teachings in 
this regard. To assume that structural accommodations in 
the Seventh-day Adventist denomination are evil ignores 
the fact that structuring to the best good of those who are 
apparently irrevocably locked into second-class citizenry is 
better than programming “as if’ the realities of socially sep- 
arate cultures did not exist. 

Cultural pluralism should not be seen as separatism (i.e., 
exclusion of other ethnics from one’s church or conference 
or family); this position views desegregation or an open so- 
ciety as essentially good. Neither should it be seen as ig- 
noring the need for social contact and understanding. 
Cultural pluralism neither prevents fraternity nor discour- 
ages contact. It simply organizes what already exists- 
“grassroots” diversity-for the sake of gospel proclamation. 

Many who believe that the government’s enforcement 
of civil rights during the last decades of the twentieth cen- 
tury is the beginning of Angloconformity or the melting pot 
experience for Blacks in America should reexamine the 

Kerner Commission’s report. The battles in Boston’s Irish 
and Catholic communities, Chicago’s suburban wars 
against open housing, and the rapidly increasing (not de- 
clining) density of America’s Black ghettos give ample rea- 
son to believe that cultural pluralism is here to stay. 

Those Whites and Blacks who wish to hold on to their 
dreams of an assimilated society are entitled to the privilege, 
but must the work of God suffer while we vainly work and 
wait for societal realities to change? Those who say that 
Blacks should surrender structural accommodations for the 
purpose of energizing Whites with Black enthusiasm, or forc- 
ing them to deal with Black primary relationships, or proving 
that the gospel does away with cultural differences, must re- 
member that charity begins at home. Much work remains to 
be done in the Black community and the Black church. If 
Black leaders and members were to surrender these units, 
they would be disobeying the scriptural command to energize 
Jerusalem and the immediate community before going to 
Judea and Samaria and the surrounding ethnic provinces. 

Black conferences are a type of accommodation, but in 
Adventism there is nothing new about that. The Black con- 
stituency is accommodated at union elections, when after 
considerable negotiation agreements are wrung out that pro- 
vide x number (a quota) of positions for Blacks; to ensure 
this, only names of Blacks are placed in nomination (the 
one way, it seems, to guarantee success in secret ballots in 
which the majority votes). Black Adventists are accommo- 
dated at General Conference sessions, where, for the same 
reason, Black North American Division delegates on the 
nominating committee meet to care for those positions in 
the NAD generally reserved for Blacks. The two unions in 
the United States that do not have Black conferences ac- 
commodate their Black constituency by hiring Black affairs 
coordinators; sponsoring Black convocations, camp meet- 
ings, retreats, etc.; printing newsletters for Black members; 
and having Black workers’ meetings. 

These and other measures have been employed with 
good intentions, but don’t solve the problem. Blacks are 
still unhappy, because much of such structuring is obvi- 
ously contrived and persons elected under these circum- 
stances are often restricted in authority. 

Black conferences are thus not morally retrogressive. 
They do not exist because of lack of love or retaliation for 
past injustices. They are not ego trips for power-hungry 
people. Nor are they structural withdrawals from the main- 
stream. They are, rather, a practical, dignified way of ad- 
dressing serious logistical needs. Black conferences admit 
to cultural pluralism inside and outside the church. Blacks 
are not a part of the American process of Angloconformity 
or the melting pot, and candid acceptance of this reality via 
this authentic structuring of the gospel work is infinitely 
better than expenditure of energy and resources in denial. 
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Segregation says, “We’re better, so ours will be an I-it 
relationship” (racism); ethnocentricity says, “We’re right, 
so do it our way” (Angloconformity); romantic idealism 
says, “We love each other, so let’s all pattern the id&al con- 
struct” (the melting pot); cultural pluralism says simply, 
“We’re different, so we will accept and respect our cultural 
variety and program for the best good of the people af- 
fected; we will be comfortable in our diversity.” Cultural 
pluralism does not deny spiritual unity. What it does deny is 
the wisdom and justice of sacrificing all the good that Black 
conferences provide in the determined effort to fulfill a 
view of unity that circumstances contradict. 

One might, of course, argue that what our church really 
needs is a commitment to alter the basic situation, to attack 
so vigorously the existing social systems that the body of 
Christ will exhibit, in contrast to, and as an example for, the 
public, a truly assimilated society. That task is highly un- 
likely considering the perceptual separateness of the races 
and the density of Black ethnicity. Further, it is unnecessary 
considering Milton Gordon’s definition of pluralism as “a 
complete and honest respect for culture variation. . . . The 
right of diverse cultures to exist side-by-side and to preserve 
whatever they wish as long as they do not interfere with the 
rights of others.” I’ 

Or better yet, we might consider Eugene Griessman’s def- 
inition: “Relations among groups can be visualized as a con- 
tinuum, with separation at one end and complete assimilation 
at the other. Pluralism is located between these poles. 
Pluralism implies pride of group, but it probably is true of 
groups, as for individuals, that respect for others is impossible 
without self-esteem. Admittedly, group pride can lead to trib- 
alism; but it need not if it can be coupled with tolerance.“‘2 

The New Testament Model 
This positive concept as applied to church organization 

is explicated in various ways in the New Testament writings 
of Paul. Analyzing Paul’s thought regarding early church 
structure, John Yoder states: “In sum: the fundamental issue 
was that of the social form of the church. Was it to be a new 
and inexplicable kind of community of both Jews and 
Gentiles, or was it going to be a confederation of a Jewish 
Christian sect and a Gentile one? Or would all the Gentiles 
have first to become Jews according to the conditions of 
pre-Messianic proselytism?“‘3 

Paul’s counsel regarding the relationship within the 
church of dialectical elements+ircumcised and uncircum- 
cised, slave and master, bond and free, parent and child, male 
and female, husband and wife, Jew and Gentile-is a recur- 
ring reminder of his attitude regarding legitimate plurality. 

What is evident, first, is that Paul consistently recognized 
the diversity among believers in matters of culture as well as 
roles and functions. This is demonstrated forcefully by his 

running polemic with Judaism (Judaistic Christianity in par- 
ticular). As evidenced in the Epistles to the Galatians and the 
Romans, he honors the fact that there are no national, social, 
racial, or other anthropological prerequisites imposed by the 
gospel and that it embraces all classes (see Gal. 3:28). Paul’s 
use of “temple,” “household,” and particularly “body” as im- 
agery in addressing their relationships speaks eloquently to 
the unity in diversity principle. Characteristic of the apostle’s 
language in this regard are his repeated references to the 
“many” (1 Cor. 12: 12; Rom. 125). 

Second, rather than encourage the existing structure to- 
ward a circumstance itself alien to reality, the apostle’s 
thrust was that of reevaluating or reinterpreting existing 
roles and relationships. 

What is remarkable is not that Jews and Gentiles experi- 
enced meaningful integration at the level of primary rela- 
tionships; this simply did not happen. Nor, as this paper 
seeks to demonstrate, is it likely to occur meaningfully today 
with the strongly contrasting cultures we have examined. 

What is most remarkable, however, is that in the early 
church widely differing cultures were uniformly affected 
by the gospel, that Jews and Gentiles were separate and 
autonomous culturally and to a great extent structurally, 
while yet maintaining consensus and unity in doctrine 
and brotherhood. 

The structurally integrated denominations that today 
house the 10 percent of Black Christians who do not belong 
to Black-administered denominations need not apologize 
because they recognize the right of that minority to maintain 
its culture and the resultant need of that minority to exercise 
modified self-determination. The New Testament is a con- 
stant reminder that such a posture does not prevent harmony 
in matters of institutional purpose, doctrinal unity, and, as in 
the case of the good Samaritan story, full fellowship when 
contact is generated. 

Third, Paul’s Gentile focus accommodated an organi- 
zational emphasis quite distinct from the emphasis of those 
who evangelize among the Jews. 

Hans Kung, in The Church, makes a persuasive case for 
the existence of two major forms of organizational devel- 
opment within the New Testament church: (1) the 
Jerusalemic-Palestinian conception seen in the book of 
Acts, which was developed by the original disciples and fol- 
lowed a constitution that tended toward presbyterial or epis- 
copal forms and (2) the Corinthian-Gentile conception, 
which was structured in Pauline Epistles and tended toward 
lines of charismatic leadership. Kung states: “It is necessary 
to accentuate the contrasts in the New Testament constitu- 
tion of the church, and to stress certain features, in order to 
be able to draw important distinctions in our examination of 
the historical reality.” 

Having drawn these distinctions, Kung gives four com- 
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mon features that he views as uniting the idea of ministry 
exercised by special appointment (Jerusalem-Palestinian) 
with that of one inspired by the free gift of the Spirit 
(Corinthian-Gentile), and that allowed diverse, distmctive 
operations to coexist within the church: (1) belief in the 
original witness and commission of the apostles, (2) faith in 
the gospel, including receiving of baptism and participation 
in the Lord’s Supper, (3) the spiritual nature of all the min- 
istries of the church, and (4) the subjection of the church’s 
ministries to the discernment of the community of believers. 

Kung concludes: “These are the common features which 
enabled Jerusalem and Corinth, the Jewish and Gentile 
Christian churches to live together in one church rather than 
being mutually exclusive; despite the very considerable dif- 
ferences in the constitutions of these churches, they were in 
communion with each other through the communion of the 
Lord’s Supper. These common features explain why, when 
the later church came to decide on the New Testament 
canon, it accepted and included non-Pauline as well as 
Pauline writings (or alternatively included Pauline as well as 
non-Pauline writings), as a valid and genuine testimony of 
its own origins. Finally, these common features are the rea- 
son why the church of the present does not have to make an 
exclusive choice between two alternatives. If an exclusive 
choice of this kind had been made by those responsible for 
drawing up the New Testament canon, it would have ignored 
the history of the church, in which both kinds of constitution 
coexisted and indeed increasingly influenced one another; 
and to make an exclusive choice would again be to ignore 
the history of the church’s origins.“14 

Fourth, the apostle taught that the church’s witness of 
unity in diversity is its primary critique of society’s social in- 
justice. By use of the word “body,” Paul denotes the necessity 
of a visible manifestation of the unity of the church (1 Cor. 
12:12-27; Rom. 12:4, 5; Eph. 4:16). We are not simply the 
“many,” but the “many in one.” “For as the body is one, and 
hath many members, and all the members of that one body, 
being many, are one body: so also is Christ (1 Cor. 12:12). 

Again quoting Kung: “It is not necessary for this diver- 
sity and variety to breed dissensions, enmity, and strife. In 
certain cases, some characteristics or individual peculiarity 
can be sacrificed for the sake of peace and love, and mutual 
concessions made. As long as all have the one God, Lord, 
Spirit, and faith and not their own private God, Lord, Spirit, 
and faith, all is in order.” “ Unity is only endangered by co- 
existence which is neither cooperation nor support, but ba- 
sically a hostile confrontation. It is not the differences in 
themselves which are harmful, but only excluding and ex- 
clusive differences.” ” 

Thus the very existence of the church wherein Jews and 
Gentiles who walked formerly after the beggarly elements 
of the world lived together in peace is a proclamation of the 

Lordship of Christ. Praising God, singing psalms, and shar- 
ing a common hope (but not a common culture), each group 
had its lifestyle leavened by the common denominator of 
the gospel of Christ. It was this that made the early church 
a spectacle, the visible manifestation of that mystery that for 
ages had remained hidden, not their having developed a ho- 
mogeneous lifestyle and/or organization. 

Not to be overlooked, of course, is the need for ethnic 
cross-cultural fertilization. The races have much to teach 
each other. Does this model of modified autonomy accom- 
modate a quality of social exchange that will permit mutual 
betterment. Yes, but only by well-defined and highly inten- 
tional planning and implementation. The “sixteen points” 
document, developed as an alternative to Black unions dur- 
ing the debates on that subject in the late sixties and 
throughout the seventies, was such an attempt. Its provi- 
sions, however, were never well popularized, and are now 
largely forgotten. Perhaps as we launch into the twenty-first 
century, the time has come when another attempt should be 
made. If so, there are a number of practical considerations 
available (see appendix). 

The principle of action that allows the diverse parts to 
live in harmony between the extremes of discrimination and 
amalgamation is love, a gift that converts simple accommo- 
dation into glorified companionship, because it involves 
what Yoder calls “radical subordination” of each to the 
other. This peaceful coexistence of disparate cultures who 
enjoyed a spiritual unity within the household of faith was, 
in the absence of alternatives, the most revolutionary 
demonstration available to the early believers, and was the 
natural result of being in Christ. “When anyone is united to 
Christ,” Paul explains, “there is a new world; . . . a new 
order has already begun” (2 Cor. 5:17, NEB). Thus slaves 
and servants render faithful service, but are received as 
companions; the Christian Jews cannot force the converted 
Gentiles to be circumcised; the Gentiles will cease eating 
meat offered to idols. All will avoid the appearance of evil. 

Furthermore, leaders of the various ethnic groups can go 
to Jerusalem for counsel and debate, and return to their sep- 
arate cultural enclaves diverse in folkways and mores, but 
one in faith and belief. Not an altogether surprising devel- 
opment in the history of a people whose foundation was laid 
at Pentecost, when each heard the gospel “in his own lan- 
guage” (Acts 2:6). 

Given existing social and political structures, as well as 
the church’s eschatological expectations-“Then we which 
are alive and remain shall be caught up together with them 
in the clouds, to meet the Lord in the air” (1 Thess. 4: 17)- 
we can understand why the apostle had no concept of any 
premillennial revolution of the social order. An important 
question for us is Should we? 

The church’s alternatives for social protest have greatly 
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expanded since Paul’s day, but the signs of the times make 
even less probable space for the changing of the social 
order toward which we must program. That fact makes 
even more reasonable our satisfaction with being a people 
of spiritual oneness while honoring cultural and, when nec- 
essary, structural diversity. 

Conclusion 
Thus considered, structural accommodations such as 

Black conferences or Hispanic conferences or that of any 
other ethnic or racial group grown large enough to have 
this need are not resigned accommodations to the tenants 
of racism. They are rather a bold, practical process, the 
actualization of which in the contemporary community of 
faith makes us, as it did the early church, a model of 
“unity in diversity” and a flaming protest against the im- 
morality of indefensible separatism on the one hand, and 

unachievable assimilation on the other. 

I In Milton M. Gordon, Assimilation in American Life (New York: 
1964), pp. 90, 91. 
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APPENDIX 
PROPOSAL FOR CROSS-CULTURAL FERTILIZATION 

Membership: 
Educational Facilities: 

School Boards. 

Community fellowship: 

Spiritual Fellowship. 

Boarding Academies: 
Academy School Boards. 

Ministerial fellowships: 

II. Local Conferences 
Present Practice Suggested Practice 
All academies open to all races Present practice to be continued 
Membership almost exclusively those of Where significant numbers of Blacks are in attendance, the president and/or educational 
conference operating academies secretary of the Black local conference concerned be invited to attend as advisors. 
Spasmodic attempts to join in pulpit exchanges This effort be intensified under the advice and direction of the General Conference Ministerial 
and organized pastoral discussions Association and that reports be made at the Annual Council of the North American Division on 

administration each fall. 

Black Conference Specific percentage of tithe allotted to the 
Financial Responsibility college operated by the union of which 
to Higher Education: conference is a member 

Institutional Boards: 

I. local Churches 
Present Practice Suggested Practice 
All churches open to membership to all races Present practice to be continued. 
All elementary schools open to enrollment Present practice to be continued. 
to all races 
Voluntary union of churches of different local This effort should be intensified with the encouragement and advice of the Union Conference 
conferences in same city to support local city and the North American Division Department of Education and reports should be made by that 
elementary schools and high schools department to NAD year-end meetings. 
Spasmodic and rare attempts at joint efforts This effort should be intensified with the encouragement and advice of the North American 
in public evangelism, inner-city (ghetto) Division department that heads that function and that reports should be made to each NAD 
welfare efforts, etc. year-end meeting. 
Occasional joint programs and endeavors That there be one citywide love feast (Communion service) per year jointly conducted by the 

local pastorate, that it replace one of the three regular Communion services, and that, as far as 
facilities will allow, it be rotated among the various church buildings. Where no existing facil- 
ity is deemed large enough, an adequate facility be borrowed or rented. 

That since Blacks will continue to attend these institutions in significant numbers, this 
level of support to the college involved be continued. 

Ill. Union Conferences 
Present Practice Suggested Practice 
All local conference presidents are members of Black local conference presidents should be appointed to membership on all institutional 
hospital, publishing house, college, and university boards that operate in those states or adjacent areas where said operation is likely to affect 
boards within a given union territory. Black patronage. 
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Education in Cultural 
Awareness. 

Department of 
Black Affairs. 

Oakwood College. 

Department of Education 
Cross-cultural Initiatives. 

IV. North American Division 
Present Pfactice Suggested Practice 
Applied in cases where requests are made or That a “cultural awareness” department be established for the purpose of oriqinatinq and 
problems have arisen 

Present Practice 
None 

Oakwood College is a General (World) 
Conference institution administered and 
financed by that body 
None 

Cross-cultural 
Component of 
Ministerial Internships. 

None 

t fostering programs of brotherhood throughout the Seventh-day Adventist community of North 
America. Such a department or commission should consist of at least three persons-one 
White, one Black, and one other minority. At least one of these three persons shall be a 
female. The commission or department should be tenured and elected or appointed as is any 
other Qroup reporting directly to the president of the North American Division. This commis- 
sion might accomplish its work by such means as presentations at workers’ meetings on all 
conference levels, programs in institutions (i.e., college campuses and hospitals), visits to 
camp meetings and special seminars for leadership on all levels. The commission or depart- 
ment should be financed so as to be able to produce varied literature, films, newsletters, and 
perhaps an intercultural journal or magazine. 

V. General Conference 
Suggested Practice 
There should be reinstatement of the Regional Department, with the responsibility to assist, 
coordinate, and advise the North American Division in the direction of the Black Seventh-day 
Adventist Church structure in North America. 
Present practice to be continued. 

The North American Division Department of Education should coordinate a program of long 
weekend student exchanges between Oakwood College and its companion institutions in 
Canada and the United States. This program should be especially directed at college seniors 
who are likely future leaders of the church (teachers, ministers, etc.). The objective is to pro- 
vide meaningful interaction between the races on our campuses. 
1. The long weekend shall involve a visit of Friday through Monday by a selected number of 

Oakwood students to the various other schools and vice versa. 
2. Priority should be given to institutions that have minimal Black enrollment, such as Walla 

Walla College, Union College, and Canadian Union College, but all schools shall be included 
One of the stipulations of the General Conference internship plan should be that the local 
conferences be required to appoint no less than 50 percent of its General Conference interns 
to a period of apprenticeship in a conference not of its majority racial makeup for a period of 
not less than 30-60 days. This apprenticeship may be implemented in the local church or the 
local conferences. Salaries and expenses shall be cared for by the sponsoring conference. 
Failure to comply would result in the discontinuation of General Conference internship funds. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND RACIAL RECONCILIATION 

by Ricardo B. Graham, D.Min. 

Introduction 
One lingering challenge that will continue to cast a 

shadow upon the Adventist denomination in the twenty-first 
century is the phenomenon of racism. In an attempt to be 
authentic biblical Christians, Black Adventists must sum- 
mon the courage to confront racism in society and in the 
church, to strive for racial reconciliation. 

Interesting things are happening among some Christian 
groups relative to racial reconciliation in America. In 1995 
the 15.6 million-member Southern Baptist Convention 
apologized publicly to African-Americans for not opposing 
slavery and for not struggling against its own legacy of 
racism. On May 30, 1996, the Baptist World Alliance con- 
vened a Summit on Racial Reconciliation in Orlando, 
Florida. Black and White Pentecostal churches have admit- 
ted publicly to their racist attitudes of the past and are work- 
ing to merge their separate denominations from top to 
bottom. The interdenominational Christian men’s group 
Promisekeepers has boldly announced a goal of bringing 
men of all races together. 

Yet our beloved Adventist Church is largely silent-in- 
ternally and externally-on the issue of racial reconcilia- 
tion. Today Christianity in general, and Adventism in 
particular, is separated by an invisible wall of race. Blacks 
and Whites have been coconspirators in the dividing and 
weakening of the church by allowing this wall to continue 
to exist. From the General Conference to the pulpit, race di- 
vides. The result is a weakened church with a weakened 
witness to a sick and dying world. 

This chapter reviews a classic definition of racism, doc- 
uments its prevalence in our society as well as our church, 
explores why it appears to be comfortably at home in the 
remnant church, and suggests viable methods to expunge it, 
under God, from Adventism. 

Definition of Racism 
Webster’s Collegiate Dictionary defines racism as “a 

belief that race is the primary determinant of human traits 
and capacities and that racial differences produce an inher- 
ent superiority of a particular race.” ’ 

Racism appears to be born of prejudice and ethnocen- 
trism-prejudice being a preconceived idea or an opinion 

that exists in the mind without adequate information, and 
ethnocentrism being the idea that one’s own group, race, or 
ethnicity is the standard by which all others are judged. 
While prejudice is often based on ignorance, the practition- 
ers of prejudice, when given adequate information contrary 
to the position held, are not inclined to change their view- 
points. Prejudice forms the basis of racism. 

Racism is an ideology of superiority or supremacy that 
places a negative meaning on biological differences that re- 
sults in unequal treatment purely on the basis of the accident 
of birth. It uses skin color, hair texture, and other physical 
features to determine the value of a person. Racism allows 
for the domination and control of one class, or group over 
another, because of one class or group being thought inher- 
ently superior and the other inherently inferior. 

“Racism is a system of domination and oppression. The 
sin of racism of the society and church in which we partic- 
ipate is that which places an uncritical priority on being 
white. Because whites control most of the organizations, 
major financial institutions and levers of power in our soci- 
ety, white racism is a special curse of our society. 
Institutional racism can be understood as the way organiza- 
tional, institutional, societal, political, economic, and even 
religious structures and activities serve to perpetuate racial 
injustice apart from the question of individual attitudes or 
intentions. Intended or not, the mechanisms and functions 
of these entities may serve to perpetuate racism.“* 

Racism is overt and covert; it is maintained both con- 
sciously and unconsciously by all systems in our society- 
legal, cultural, religious, educational, economic, political, 
and military. It confers particular privileges on the domi- 
nant group. It also interacts with two other noxious “isms” 
designed to oppress and exploit large groups of people: 
classism and sexism. Regardless of educational attainments, 
vocational abilities, or skill or talent level, the victims of 
racism are excluded because of the color of their skin3 

George D. Kelsey presents a more encompassing defi- 
nition of racism: “Racism is a faith. It is a form of idolatry. 
It is an abortive search for meaning. Racism is especially 
problematical not only because of the peculiar nature of the 
racist faith, but because it is a ‘Trojan horse’ within orga- 
nized Christianity and Christian civic communities.“4 

127 
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Kelsey states further that racism cannot exist without 
the ability to personify itself. There must be some system or 
apparatus in place to actualize its ideas, for “hands and feet” 
to carry out its will. This is accomplished through the ma- 
nipulation and control of such societal institutions as the 
military, the body politic, and those religious and educa- 
tional entities that are under the control of the dominant 
people of any given society. 

A rather modern phenomenon, racism rose out of the 
technical, economic, and political realities of colonialism 
and slavery, facilitated by the religious intolerance of the 
Middle Ages. Christians and Muslims attempted to subju- 
gate and enslave each other, seeing one another as infidels. 

The dividing line was applied to Africa, with dark- 
skinned people being the out group, not because of their 
skin color, but because they were thought to be without re- 
ligion, morals, or law. The fact that Africans were not 
White was not the primary issue at that time. Africans were 
enslaved because they were neither Christian nor Muslim. 
This enslavement was sanctioned by the Catholic Church; 
in the fifteenth century Pope Nicholas V issued a papal bull 
permitting Portuguese slave traders to enslave “the enemies 
of Christ.“5 This enslavement was to be followed by con- 
version and emancipation. 

The shift from religious intolerance to racial superiority 
was a gradual one. Shifting political-economical realities in 
Europe necessitated an evolution in the rationale for slav- 
ery, as the Christian-heathen concept was not broad enough 
to legitimize the economic benefits of slavery. A new justi- 
fication of slavery was needed, and a convenient explana- 
tion was available: the enslaved peoples were Black, and 
the conquerors were White. 

“Since the white people possessed a superior economic 
and military technology and were therefore able to conquer 
and enslave people of color, it was a simple matter to explain 
the superiority of the cultural apparatus in terms of a supe- 
rior human endowment. In other words, the exploiters read 
from right to left-from a cultural effect to a natural or con- 
genital cause. Thus modem racism emerged as a sort of an 
afterthought, a by-product of the ideological justification of 
European political and economic power arrangements over 
colored peoples-the justification of a set of advantages that 
medieval religious sanctions could no longer sustain.“6 

Racism serves its devotees by defining their identity in 
acts of self-exaltation and self-deifying pronouncements. 
Simultaneously, racism seeks to destroy the personhood of 
members of other races through deprivation and vilification. 
Ultimately racism, according to Kelsey, involves alienating 
humans from one another. 

The racist holds the belief that he or she is superior, that 
he or she is the supreme manifestation of humanity and has 
the right, therefore, to dominate those peoples or races that 

are inferior. “The fundamental racist affirmation is that the 
in race is glorious and pure as to its being, and out races are 
defective and depraved as to their being.“7 Racism assumes 
that some humans are subhuman-that they are missing es- 
sential elements needed to be classified as fully human and 
equal in nature to those who possess those elements. 

However, “since for Christians all being is from the 
hand of God, racism . . . calls into question the divine cre- 
ative action.“8 By implication, racism questions the creative 
activity of God. The natural extension of White racism, for 
example, is that God erred in creating non-White races, or 
that they are the result of another fall besides that of Adam 
and Eve. For instance, Blacks, according to one theory, 
were the result of a union between Cain and an ape in the 
land of Nod (there is, of course, no scriptural documentation 
for this). 

In further defining racism as a faith, Kelsey quotes H. 
Richard Niebuhr’s definition of faith: “Trust in that which 
gives value to the self.” “ It is loyalty to what the self val- 
ues.‘19 Since the racist values his/her own group above all 
else, he/she gives it his/her trust and is loyal to self above 
all else. Thus racism is an idolatrous faith system that re- 
places God in the mind of the racist with self-adulation and 
worship of race. “The god of racism is the race, the ultimate 
center of value.” lo 

This racist view of the order of things may lead its devo- 
tees to what may appear to be a logical conclusion: geno- 
cide (“The only good Indian is a dead Indian”). Ruth 
Benedict explains: “It is the dogma that the hope of civi- 
lization depends upon eliminating some races and keeping 
others pure.” ‘I This is precisely because that which is wrong 
with the “out group” is its ontology, its very essence and 
being. Since the “out group” is defective, the problem that 
their being creates cannot be resolved by mere segregation; 
extermination is the only solution. Without this option the 
racist lives with the fear that the “out race” will infiltrate 
his/her race by miscegenation. 

Racism, in order to function, must have the privileges of 
power. Political action is bound and woven inextricably 
throughout the fabric of racism. Thus to be truly racist, by 
definition, one must have, in addition to the hatred of others 
because they are different, the ability to act, the power to di- 
rect the destiny of the “out group.” 

African-Americans control no organizations or institu- 
tions in this country. The power in the U.S.A. and its institu- 
tions is unarguably in the hands of Whites. Thus 
African-Americans and other minority ethnic peoples resi- 
dent in America have no power with which to give life to 
their hatred. They lack the ability to exercise their will to seg- 
regate, isolate, or kill with impunity, a component of racism. 

African-Americans, in many instances, display a dis- 
trust and even hatred of Whites based on actions that have 
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historically been perpetrated upon them: segregation, dom- 
ination, and isolation as social pariahs. However, to theorize 
that these negative feelings exhibited by African-Americans 
are the result of “reverse racism” is to make the’victim 
guilty of the crime perpetrated against him or her. This un- 
derstanding of racism reveals the concept of reverse dis- 
crimination for what it is: a fallacy. 

This does not mean that African-American attitudes do 
not take the form of prejudice and bias. Nor does this indi- 
cate that Whites alone are responsible for the imperfect re- 
lations between the races. It merely indicates that to 
confront racism in our society and the church, one must 
fully understand the problem. 

Racism in America 
The fact that African-Americans remain substandard in 

quality of life, health care, education, and economic status 
provides evidence that racism continues to be practiced in 
the United States in the 1990s. 

Donald F. Blake, director of education at the Hartford 
Insurance Group in Hartford, Connecticut, in an article ti- 
tled “The Black Male: An Endangered Species?” (published 
in the Jan. 1991 issue of Message), shares the following 
statistics: the homicide rate for African-Americans is more 
than seven times of that for Whites; one African-American 
male in three will die a violent death before he reaches the 
age of 30; 23 percent of all African-American males be- 
tween the ages of 20 and 29 are incarcerated or on parole. 

Karl Grossman, in an article titled “Environmental 
Racism” (Crisis, Apr. 1991) which quoted extensively 
from a report by the Rev. Benjamin Chavis, Jr., titled 
“Toxic Waste and Race in the United States,” stated the fol- 
lowing points: 

1. Race proved to be the most influential among vari- 
ables tested in association with the location of commercial 
hazardous waste facilities. This represented a consistent na- 
tional pattern. 

2. Communities with the greatest number of commer- 
cial hazardous waste facilities had the highest composition 
of racial or ethnic minorities. 

3. Although socioeconomic status appeared to play an 
important role in the location of commercial hazardous 
waste facilities, race still proved to be more significant. 

4. Three out of every five African-American and 
Hispanic Americans lived in communities with uncon- 
trolled toxic waste sites. 

5. African-Americans were heavily overrepresented in 
the population of metropolitan areas with the largest num- 
bers of uncontrolled toxic waste sites: Memphis, Tennessee; 
Houston, Texas; Cleveland, Ohio; and Atlanta, Georgia. 

Robert F. Drinan, professor of law at Georgetown 
University Law Center in Washington, D.C., in an article 

P-9 

titled “Civil Rights and the Thousand Days of the Bush 
Administration,” points out that while some employment 
opportunities have opened up for African-Americans, the 
gap in wages between Whites and African-Americans has 
not lessened in the past decade. Quoting from “Lost 
Opportunities,” a report issued by the Citizens Commission 
on Civil Rights, Drinan adds that African-American men in 
1991 earned only 74.8 percent of the wages of White men, 
the present life expectancy for African-Americans has 
dropped to a four-year low of 65 (White men can expect to 
live to 72) and the infant mortality rate for African- 
Americans (17.9 out of 1,000 births) is more than twice that 
of Whites. Health care is a lingering problem for African- 
Americans, with 43.8 percent of African-American children 
receiving inadequate medical attention.‘* 

The Wall Street Journal reported that African- 
Americans and Hispanics are denied mortgage loans at a 
much higher rate than are Whites with comparative in- 
comes. Forty-one percent of loan applications received 
from African-Americans were denied, compared with a de- 
nial rate of 18 percent for White applicants. Thirty-seven 
percent of applications made by Hispanics were rejected.13 

When racism spreads unchecked, it becomes institution- 
alized, filling entire entities with its pervasive and perni- 
cious effects. Institutionalized racism affects the basis for 
employment, education, promotion, and the selection of 
personnel to fill leadership positions. Racism becomes a 
self-perpetuating and systematic use of power by one ethnic 
group over another. 

Racism in Christianity 
Christianity as practiced in Western society is not ex- 

empt from the reality of racism. The Christian religion, gen- 
erally speaking, has absorbed the racist norms of the society 
in which it is found. Rather than being able to infiltrate and 
influence the society at large with its unique values, the 
church seems to have been taken captive by the principles 
of the world. Unfortunately, this appears to be the case 
within Adventism. 

The existence of racism in the church is so terrible be- 
cause it is diametrically opposed to the most fundamental 
principle of Christianity: love. Love is acceptance; racism 
rejects. Love unites; racism divides. Racism weakens the 
church and limits or shackles the operation of the Holy 
Spirit. Christianity in general, and Adventism in particular, 
suffers under the influence of racial prejudice. 

James Dittes, in his book Bias and the Pious, states that 
although White Christians often denied prejudice or racism, 
“what people actually said and did remained consistently on 
the side of exclusion.“‘4 According to Dittes, there is a “per- 
sistent exclusion of black people from situations under the 
control of whites. . . . We almost always end up with the 
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same result: the races are separate, and blacks are limited in 
their access to situations and goods which whites control.” I5 
On the basis of studies made within the Lutheran commu- 
nity, Dittes contends that there is more racial prdjudice 
found inside Christianity than outside.16 

In explaining this phenomenon, Dittes explores the 
parable of the prodigal son, found in Luke 15: 1 l-32, where 
he finds two forms of religious expression presented-the 
contractual and the prodigal. Practitioners of contractual re- 
ligion tend to limit their experience to the terms of a con- 
tract: service and obedience. In other words, if a person 
serves and obeys his/her parents, then he or she can expect 
to be rewarded, as the older son in the parable expected. If 
Christians serve and obey God, they expect God’s reward. 
If not, they fully expect God’s punishment, which they be- 
lieve they deserve. 

Those who practice a contractual form of religion can be 
referred to as “legalists,” which in this context means to be 
dependent upon the fulfillment of the claims of the law, or in 
the words of Dittes, meeting the obligation of a contract. The 
father in the parable is “impulsive and extravagant in his out- 
pouring of love and forgiveness.“” The father is accepting 
and affirming rather than judgmental and censorious. This is 
a demonstration of prodigal religion, in which the elements 
of compassion and forgiveness, acceptance and love, are em- 
phasized over condemnation and faultfinding. 

Arnold V. Wallenkampf, in his book What Every 
Adventist Should Know About 1888, shares valuable in- 
sights as to why the Adventist Church found itself in the 
contractual mode of religious expression rather than the 
prodigal mode. Central to early Adventist preaching was the 
imminent, literal, bodily return of Christ and the desire to 
live in obedience to His commandments-including the 
Sabbath commandment-while they waited for Him. There 
was no particular need to preach salvation by faith. The em- 
phasis was on what was omitted in the preaching and teach- 
ing of other denominations. “It was an unspoken premise 
that there is no salvation apart from Christ and His sacrifice 
for man’s sins. That was axiomatic among them; it needed 
no specific mention. And so in early Seventh-day Adventist 
sermons, books, and periodicals there is but scant mention 
of justification by faith and salvation by grace.” I8 

Another suggested reason early SDAs allowed legalistic 
thinking to predominate within their ranks was that they al- 
lowed their critics to order their priorities: “Early 
Adventists were fiercely attacked by other Christians. To 
defend some of their beliefs-such as the binding obliga- 
tion of the Ten Commandments, with the observance of the 
seventh-day Sabbath-they turned to the Bible. It was easy 
for them to find Bible texts that firmly tied their faith in 
Jesus to obeying all the Ten Commandments, including the 
Sabbath commandment. . . . Adventists gradually shifted 

from love and an intimate fellowship with Jesus to the keep- 
ing of God’s law.“19 

Thus because of a highly defensive posture in the teach- 
ing and preaching of Seventh-day Adventists, their religious 
emphasis became contractual rather than prodigal. 

The contrast between the two forms of religion is sig- 
nificant to this study for at least one reason: racism is more 
closely associated with the contractual form of religion than 
with the prodigal form. A religious experience that is pri- 
marily contractual in form seeks to escalate obedience to 
laws or to the performance of good works to a higher posi- 
tion than those things deserve. There is a reliance upon 
these commodities to supply salvation an assurance that 
they cannot deliver. 

According to Dittes, contractual religion compresses all 
that is majestic and mysterious about God and His relation- 
ship with humans into a deed or a series of deeds, objects, 
or rules that aren’t so mysterious or majestic. 

In exercising racism, individuals collapse the “unfath- 
omable mysteries of other persons into stereotypes or pic- 
tures or labels that can be managed to our benefit, but which 
bear little resemblance to the real persons. The prejudiced 
mind and the contractual mind-like the elder brother of the 
parable--constrict their experience and their world to narrow 
and familiar boundaries that they can patrol and contro1.“2o 

Malcolm Bull and Keith Lockhart suggest that there are 
specific characteristics of the church that make SDAs par- 
ticularly impressionable in regard to racism, including: a 
“desire to remain aloof from social problems”; the basic 
policy relative to separation of church and state; the fact that 
the race issue was subordinate to the “greater good of the 
church’; and the fact that “Adventist leaders believed it was 
to their advantage to accept the racial policies that existed 
in America and later to adopt them for their own use.“21 

Racism in the Adventist Church 
In an attempt to gauge the level of concern in Adventism 

toward racism, a set of questions was developed and used as 
the basis for the following interviews. A slightly different set 
of questions was developed for ministers, conference ad- 
ministrators, and departmental workers. Several different 
representative groups of Seventh-day Adventists were inter- 
viewed: African-Americans attending predominantly 
African-American churches, Whites in White congregations, 
African-Americans attending White churches, and Whites 
attending African-American churches. 

Four White pastors, four African-American pastors, 
and two departmental directors, one African-American and 
one White, were interviewed. All of the aforementioned in- 
terviews were conducted on the telephone and recorded 
with the knowledge of the interviewees, with the exception 
of the African-American pastors, whose interviews were 
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conducted in person and were accompanied by a written set 
of questions. 

African-American Pastors I 

The African-American pastors who were interviewed 
perceived the presence of racism to be real, deep, and 
strong. They cited the practice of pastoral placement and the 
perception of the lack of financial support as indicators. All 
of them were in favor of some type of affirmative action 
policy in the church, citing the neglect and unfair and unjust 
treatment that African-Americans have historically received 
in the SDA denomination. 

One interviewee, citing Acts 10:28, 34, in which the 
Jews “had to be made to be equitable,” saw a biblical prece- 
dent for affirmative action. Three out of four had preached 
a sermon equating racism with sin. Only one characterized 
himself as having a problem with prejudice, though he had 
White people attending his church. He attributed his attitude 
to his upbringing in the South as a victim of racism. 

These pastors also viewed the current state of race rela- 
tions in the SDA Church in an unfavorable light. Their 
comments included: “distant due to cultural differences and 
fears”; “not good”; “poor but tolerable”; and “distant; re- 
luctant to unite.” They perceived harmony to exist only in 
isolated areas. All of the African-American pastors inter- 
viewed believed institutional racism to be alive and prac- 
ticed in the SDA denomination. 

The African-American pastors involved in the interview 
process all indicated that racial attitudes revealed, in their 
opinion, a person’s spiritual character development. A per- 
son who was accepting of others as one’s equals gave proof 
of spiritual maturity, in their opinon. 

White Pastors 
A White assistant pastor in a primarily Caucasian con- 

gregation felt strongly that there should not be any differ- 
entiation made between African-Americans and Whites. He 
had preached sermons condemning racism and prejudice. It 
was very important to this pastor that the leadership reflect 
the racial and ethnic composition of the denomination. He 
was convinced that Adventists were not adjusting fast 
enough to changes in the ethnic mix of the church, which is 
becoming increasingly multiracial and multicultural. 

He believed the local conferences were going to have to 
educate the pastors as to the importance of recognizing eth- 
nic diversity. He also believed the conferences needed to be 
persistent in seeking racial/ethnic leadership, of which he 
saw little happening. This pastor had seen racism in action 
in the denomination. While a member of a large church in 
another state, he recalled that an African-American family 
had requested membership in that church. The membership 
had voted against this request, stating openly that race was 

the sole reason. He had also seen what he considered racism 
in efforts by African-American Adventists to gain greater 
separation between the races. 

He did not consider himself to be racist, and had 
African-American friends. Regarding affirmative action in 
the church, this pastor felt that the church leadership needed 
to reflect the racial/ethnic mixture of the membership. On 
the other hand, he felt it unfair to ethnic groups just to fill 
slots because of their ethnicity. “Excellence can be found if 
searched for,” he said. In regard to interracial dating or mar- 
riage, this pastor would prefer his daughter to marry “a 
good African-American man rather than a mediocre to hor- 
rible White person.” He would not counsel his daughter 
against an interracial marriage, but in the terms of the type 
of things that could hamper their relationship. This pastor 
contended that the churches of various races needed to work 
together more. 

Another White SDA minister had pastored many years 
in an area with regional churches and felt that the relations 
between African-Americans and Whites needed to be closer 
than they were. He had pastored churches in which African- 
Americans made up part of the predominantly White con- 
gregation. He saw it as “healthy” for the churches to show 
the true cosmopolitan nature of a world church: “When we 
are one ethnic group, we lose it.” 

He had preached sermons on the equality of the races 
and had condemned racism, and found that they were “ap- 
proved very heartily” by the non-White members and a 
number of the Whites. He felt that racial understanding 
strengthened relationships within the membership of the 
church: “If we can’t work in harmony here, we can’t do it 
in heaven, either.” 

As for institutional racism, this pastor had not seen it on 
the upper echelons of the church, though he had heard of its 
existence in the denominational structure. It was imperative 
to him that all races “be identified at all levels of the church, 
because it is impossible to do the work or prepare for 
heaven without diversity being there.” 

Diversity was important to him, and he felt there was no 
place in the church for racism. He hoped that he was not a 
racist. He was willing to try affirmative action because he 
felt it was “absolutely mandatory” that all members were in- 
cluded in the selection process. “It is not a White church; it 
is God’s church,” he added. 

This pastor saw some dangers in interracial marriage, but 
had no problems with it as long as the parties involved were 
aware of the difficulty that society has with it. He didn’t 
believe that God had any problems with it. A person’s view 
of race relations revealed his/her spiritual growth, in the 
view of this pastor. 

A White pastor of a semirural, predominantly White 
church thought things were fine among the different racial 
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groups in the church. He had heard rumors, however, that 
there were problems in other areas. He had never preached a 
sermon on the equality of the races, but had denounced prej- 
udice and racism in sermons. He was not personally’aware 
of institutional racism, but hoped that it didn’t exist, while 
conceding that it was possible. 

It was important to him that the organization represent 
all races. He had African-American friends and socialized 
with them when distance was not a factor. He pointed to his 
actions and words as indicators that he was not racist. 

He was in favor of affirmative action and, while aware 
of problems, felt interracial marriage to be workable. He 
saw problems with the children of interracial marriages 
being treated differently. Racial attitudes were an adequate 
indicator of a person’s spiritual development, in his view. 

Another minister pastored a large church that was 
mainly Caucasian. He viewed race relations between 
African-American and White SDAs from the perspective 
of having attended an integrated Adventist academy. He 
said that there were several Asians and African-Americans 
attending the school in the early sixties. His family’s relo- 
cation to a multiracial community turned out to be a re- 
warding experience for him. The move helped him to learn 
about other races and not have a limited view shaped by 
bigoted people. 

Though he had not preached a sermon on prejudice and 
racism, he had talked, throughout his entire ministry, about 
everyone being equal in the sight of God. He had not wit- 
nessed racism in the church, but personally knew people who 
had felt it. He saw it as important for all to be represented in 
leadership, but was not in favor of choosing persons of differ- 
ent race or ethnicity just to have diversity in administration. 

He had African-American friends and socialized with 
them when the opportunity presented itself. He did not view 
himself as a racist; he believed that a person’s actions were 
a barometer of whether or not a person was indeed a racist. 
“If we are Christ’s children, we have to accept each other as 
His children, and all are equal in His sight, equally loved by 
God.” If affirmative action could be facilitated in such a 
way as to not have people kicking and screaming against it, 
he could support it. To him, prejudice, racism, and bigotry 
showed a narrow, unacceptable attitude with God. 

He felt that as people grew up together and learned to 
appreciate the differences among them, it would become 
natural for them to intermarry, unless they had been taught 
to discriminate against each other. Those considering inter- 
marriage needed to be made aware of the extra challenges 
to their marital union. He also felt that there was not enough 
interaction between the African-American and White SDA 
churches: “We have blinders on, focused on what is impor- 
tant to us; we need to work together, fellowship together, 
and understand each other better.” 

African-American Members in 
African-American Churches 

An older African-American layperson raised in the 
church saw the church as primarily segregated, even though 
it claimed to be integrated. He attended a large church with 
fewer than five White members. He saw no progress at all 
in terms of the relations between African-American and 
White Adventists in the present system. According to him, 
the church was at a standstill in terms of race relations, sep- 
arate though claiming to be integrated. 

In the view of this interviewee, the conference adminis- 
tration needed to take the lead in bringing about change in 
the race relations of the church. He suggested that adminis- 
trators implement a program whereby White pastors and 
congregations are counseled on the prevalence of racism in 
the church. He also felt that there should be an exchange of 
pastors along or across racial lines. He was unconcerned 
about interracial dating or intermarriage. 

A young African-American Adventist female found re- 
lations between the races to be impacted by the region of the 
country in which one found oneself. She stated that the dif- 
ferent areas of the country in which she had lived-the 
Midwest, the South, and the West-presented variations on 
the theme of racism. In the areas of the country in which 
there were regional conferences, there was no contact be- 
tween African-American and White Adventist churches. 
This interviewee stated that even though she now resided in 
an area in which there was an integrated conference struc- 
ture, there still was no measurable difference in the relations 
between the groups. 

She also stated that there seemed to be resentment on 
the part of some Whites with whom she had interacted 
through the local Adventist church school, operated jointly 
by two African-American churches and a White church. 
Having belonged to White congregations in the past, she 
stated that she never heard a White pastor talk about racism 
or define it as sin. 

White Members in White Churches 
A Caucasian male interviewee said he felt that general 

relations between African-American and White Adventists 
were “OK,” though he had never heard sermons that dealt 
either with the equality of the races or condemned racism as 
sin. He had friends who were African-Americans. He felt 
that while there was “some” institutional racism in the 
church, he did not believe that the administration or depart- 
mental leadership of the conference needed to reflect the 
racial diversity of the conference as a whole. He believed 
that the best person for a position should be in the position 
regardless of race and had no confidence in affirmative ac- 
tion, stating it had “gone too far.” 

Interracial dating was not right for him, but he would 
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leave it up to other people as to how they would deal with 
it. He felt that if someone viewed another race as inferior, 
this would “hinder” a person’s spiritual development. He 
also felt that the local SDA churches could develop !I better 
working relationship. 

A White female Adventist viewed race relations as 
problematic. Her church is 99 percent White, and she had 
never heard, to her recollection, a sermon on the equality of 
the races or a sermon that condemned racism as sin. While 
she had acquaintances of another race, it was not important 
to her that the racial diversity of the membership be re- 
flected in leadership. She was not, in her opinion, a racist. 
She was for affirmative action. The closer a person was to 
Christ, the less likely he/she was to be concerned with a per- 
son’s color, she felt. 

White Members in African-American Churches 
A young Caucasian Seventh-day Adventist recently 

transferred her membership from a predominantly White 
church to an African-American church. She believed that re- 
lations between the African-American and White Adventists 
could be better. She had heard a sermon condemning racism 
and prejudice as sin. She admitted that there “probably” was 
institutional racism in the church, saying that the “White 
class and the African-American class tend to have their own 
convocations, women’s retreats-everything seems to be 
separate-and the offices held to do those things are held by 
people of the race that is doing it.” 

She felt that the denomination’s administration should 
reflect a diversity of people to make the various groups 
feel included. She likewise believed that she was not 
a racist, because she “treats everybody the same.” She 
didn’t care for affirmative action and didn’t think it had a 
place in the church. 

An older Caucasian Adventist woman viewed the 
African-American-White relationship through the experi- 
ence of having been raised in another country that was dom- 
inated by Blacks. She was taught by her parents that all 
people were to be respected and treated right. Intermingling 
with Black people all her life has helped her to respect 
them. She had two daughters who were married to African- 
American men, with her approval. 

Though she could not remember hearing a sermon that 
said racism or prejudice was a sin, she had heard that 
Christians were not to practice racism, “because Jesus 
made us all alike.” She had no personal knowledge of in- 
stitutional racism. While she felt it to be important for the 
leadership of the church to include all races, she was 
against any type of affirmative action. She said she was 
not a racist, because she had found good people in each 
race and believed that people of various races could work 
well together. 

African-American SDAs in White Churches 
An African-American member of a large predomi- 

nantly White SDA church, this interviewee was a teacher 
at an Adventist elementary school. She was previously a 
member of another denomination. Her family was the only 
African-American family in her church, and she considered 
race relations in her church to be fine. Dealing with people 
as individuals and not as “colors,” she said she had “found 
no problems. ” “I have not experienced any prejudice or an- 
tagonism because of my race.” Though she did not remem- 
ber hearing a sermon that dealt with the equality of the 
races, she had heard sermons that denounced racism, big- 
otry, and prejudice. 

Since her knowledge of the church beyond the local 
level was minimal, she was not aware of institutionalized 
racism. She had observed discrimination on the basis of 
class distinctions of employment, education, and the like. It 
was important to her that the church have representatives 
from all races included in leadership. She felt that she was 
not a racist and socialized with Whites outside the church 
setting. She supported affirmative action, although she felt 
methods of implementation sometimes caused problems. 

Having a teenage son who had dated White girls and hav- 
ing had stepchildren whose father, her ex-husband, was 
African-American and whose mother was White, she ex- 
pressed no problems with interracial dating or marriage if the 
persons were “emotionally together.” She believed that a per- 
son’s racial attitudes had something to do with their spiritual 
development. To her it was inconsistent to present oneself as 
a godly person while having racist views and attitudes. 

An older African-American male had been a member of 
the SDA denomination for 17 years. This man had very pos- 
itive views about race relations in the SDA Church. He was 
not in favor of affirmative action, stating that it was “not 
fair to Whites.” By attending a predominantly White 
church, he felt he could “help Whites with their prejudices” 
toward Blacks, but could not help Blacks with theirs toward 
Whites. He felt that though problems had arisen, the major- 
ity of people with whom he dealt seemed willing to com- 
municate with one another and to work problems out. He 
felt that African-Americans were equally to blame for the 
existing problems in society and the denomination regard- 
ing race relations. 

He said he was not aware of institutional racism, but 
could “perceive that there are people who have not grown 
beyond it.” Although he had never heard a sermon against 
racism, he had always felt welcome in White churches. The 
fact that he attended a church with a White membership in- 
dicated to him that he was not racist. He had many White 
friends and associated with them outside of church services. 
He saw nothing wrong with interracial dating and marriage 
(his ex-wife was White), if the couple realized that they may 
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have to invest extra energy to deal with the problems that 
others have with it. He wished that all churches would work 
together more. 

I 

Local Conference Departmental Directors 
A Caucasian male departmental director who had 

served in his position for four and a half years felt that there 
should be more integration in the churches, but was not 
happy with the conflicts that he had seen in the church over 
the issue of race relations. He didn’t like power struggles 
and felt that some African-Americans seemed to make the 
race issue a “hobbyhorse.” 

He felt that SDAs needed to come together more. He 
was against interracial marriages because the children 
tended to face difficulties with acceptance. He had never 
preached a sermon on the equality of the races or that con- 
demned bigotry, prejudice, or racism as sin. He believed 
there was racism in the church and felt bad when African- 
Americans faced resistance from other ethnic groups. 
However, he believed that in America African-Americans 
had excelled. He found it unpleasant, though, when 
African-Americans complained that they hadn’t had the 
same chances, or allowed racist feelings to surface in con- 
versations. 

He believed that the leadership needed to reflect diver- 
sity because it is a world church. He didn’t have any 
African-American associates, nor did he consider himself a 
racist. Though he sometimes “demonstrated racism,” he 
was wrestling with it. He did not favor affirmative action, 
feeling that the best person for the job should get the job. He 
believed that cultural mores and norms had made it difficult 
for African-Americans and Whites to work together. 

He had grown up in an area in which he had to drive 80 
miles to see African-American people, and believed the 
color of the heart rather than the color of the skin to be the 
criterion by which people should be judged. 

A Black departmental director had held his current po- 
sition for four years. He believed that African-Americans in 
the regional conferences viewed race relations in the church 
differently than African-Americans in the integrated con- 
ferences. He felt that African-Americans were more suspi- 
cious of Whites, while Whites didn’t even think about 
African-Americans until they came in contact with them. 
Also, that there was tension between African-Americans 
and Whites, but that this tension was reduced the more the 
racial groups came into contact with one another. 

He saw things from the pragmatic standpoint of the 
church not being perfect, saying that Adventists had gotten 
better over the years in terms of their racial dealings. While 
pastoring, he had never preached a sermon on the equality of 
the races, though he had preached that bigotry, prejudice, 
and racism were sinful practices. He did believe that there 

was institutional racism in the church, which reflected soci- 
ety. 

He considered decision-making power to rest almost ex- 
clusively in the hands of Whites and felt it extremely im- 
portant that the leadership of the church reflect the racial 
composition of the church. He had no White friends, but did 
not consider himself a racist. 

He was in favor of affirmative action giving preference 
to qualified minority racial/ethnic groups. He saw nothing 
wrong with interracial marriage, but recognized problems, 
obstacles, and barriers to a successful marriage. He felt that 
as people of different races interacted, their racial views 
would be. He suggested the need for developing strategic 
methods of working together. 

General Conference Personnel 
Warren S. Banfield, an African-American SDA pastor, 

served for 12 years in the General Conference as director of 
the Regional Department and then as director of the Office 
of Human Affairs. The Regional Department served as a 
forum for the African-American presidents of regional con- 
ferences to promote their needs at the General Conference 
level, allowing the African-American membership to work 
in a united manner and put pressure on the denomination for 
Black SDA causes. 

According to Banfield, as the church carried on its pro- 
gram of evangelization in large urban communities in the 
U.S., increased diversity began to appear in the church. 
However, the church had no mechanism to deal with the 
problems that arose. When in the seventies the Regional 
Department at the General Conference was closed at the re- 
quest of the Black presidents, the Office of Human Affairs 
was inaugurated at the GC to address matters of diversity in 
the church. 

Though positive about the future of race relations in the 
church, Banfield believed that “as long as we are on this 
earth there will be racial problems, and how the church 
deals with them is important to its success.” Under 
Banfield’s direction a plan was developed to help educate 
the members of the denomination about racial tolerance. 
Unfortunately, said Banfield, that program became “the 
best-kept secret of the church.” 

Rosa T. Banks, Ed.D., a former college professor and 
administrator, and director of the Office of Human Affairs 
since 1988, said the office has been adversely affected by 
severe cutbacks in funding and personnel, as mandated by 
the process of trimming the costs of operating the church at 
all levels. Her staff has been cut from five people to one. 
She also serves as associate director of the department at the 
North American Division level. 

Banks viewed Adventism as “mirroring society at 
large,” and therefore felt that “some of the same values that 
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are found in society are found in the church.” According to 
Banks, any “upsurge in racial tension in the society . . . is 
more exalted in the church.” She recognized these racial 
tensions to be the work of “the enemy.” I 

Banks pointed out that there was no specific program in 
place in the denomination to deal with racism, although her 
department attempts to address it. She cited the need for a 
proactive program that confronts racism, and looks forward 
to developing such a program, using resources and person- 
nel outside the General Conference office staff. At present 
the program consists of emphasizing such things as 
Humanity Day and Martin Luther King, Jr., Day, while em- 
phasizing love and unity. 

Banks pointed to a sense of denial at the top: “People 
don’t want to address it [racism].” She felt that “most White 
older SDA ministers do not have a grasp of the sociological 
issues that affect the church, although the younger ministers 
seem to have a better understanding of this issue.” Banks 
conceded that Adventists were doing better, attempting to 
mix more, and that the employment profile was no longer 
“lily-White” at the top. 

E. E. Cleveland, retired GC Ministerial Association sec- 
retary and teacher of evangelism at Oakwood College, has 
had rich experience as an evangelist, having held public 
meetings on every continent in the world. Cleveland saw 
Scripture and the writings of Ellen G. White as the basic 
guidelines for race relations in the church: “Jesus taught that 
race is not the major factor in the qualification for the king- 
dom of God. The disciples were slow to learn the lesson, 
and Jesus actually took them into the ghetto of Samaria to 
help them deal with their racism.” 

Cleveland emphasized that Christians needed to treat all 
people as equal family members, with agape love, good- 
will, toward all persons. He believed that prejudice had to 
be educated out. Cleveland expressed a positive stance to- 
ward the future of race relations in Adventism, citing im- 
provements in this area over the years. 

Interview Summary 
These interviews were of value because they revealed a 

cross section of attitudes among various groups in the SDA 
denomination. Although limited in number, the author be- 
lieves that they are representative of what would be found 
on a broader scale. 

The interviews indicated that a large segment of the 
African-American clergy is disenchanted with the current 
state of race relations, feeling that there is racism in the SDA 
Church. They are in favor of affirmative action in terms of 
job placement within the church. While only one of these 
African-American pastors openly admitted being prejudiced, 
the African-American ministers in the Northern California 
Conference who were interviewed have little to no dealings 

with White SDAs, either clergy or laity. They did not ex- 
press a desire to interact or to intermingle with them. 

Their perception seems to be that Whites are responsi- 
ble for racial problems in the church and that it is their re- 
sponsibility to initiate a change in the sad state of race 
relations. They felt that Whites are not willing to share the 
decision-making process, keeping all the real power to ef- 
fect change to themselves. There is an emerging hostility 
between African-Americans and Whites, and these African- 
American pastors seemed to take a proactive stance in re- 
gard to addressing racism. 

White pastors claimed little personal knowledge of any 
race problems in the church and were quick to characterize 
themselves as not being racists. In fact, none of the inter- 
viewees would admit to being racist, although one said that 
he sometimes acted in a racist way. All of the White pastors 
felt it important for African-Americans and other racial eth- 
nic groups to be reflected in the leadership of the organiza- 
tion. Only one of them was in favor of affirmative action 
being used in the church to achieve parity or equal repre- 
sentation in administrative positions. 

African-American laypeople also seemed disappointed 
with the status of race relations in the denomination. Some 
saw no progress for many years, and a majority felt the racial 
climate to be cold. Some just didn’t want to be bothered with 
White folk at all. Some Blacks, however, saw positive things 
in the area of race relations in the denomination. 

Whites, both clergy and laity, had a more positive view. 
Some, as members of African-American churches or of 
churches that are mainly White, felt that there were no prob- 
lems, while others sensed a deep division. While most 
African-Americans were in favor of some type of affirma- 
tive action, the majority of Whites interviewed, even those 
who attended a predominantly African-American church, 
were quick to denounce it. 

Apparently African-Americans and Whites are not talk- 
ing to each other about the perceptions of racism in the 
church. Both groups are viewing the same situation from 
their own experiences, and there is a need to open dialogue 
on the subject. Many people not included in these interviews 
felt that the state of race relations in the SDA denomination 
is negative, while many feel positive about the future. 

African-Americans: 
Organizing to Face Racial Separation 

Compared with churches that chose complete separation, 
the African-American segment of the SDA denomination 
took a different approach to the problem of discrimination 
and segregation. 

It is fair to say that the Black Adventist leadership early 
on agitated for total and complete integration. Failing to 
achieve that goal prior to the 1940s because of the near 
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monolithic resistance of White leaders and the general mem- 
bership, many African-American SDAs accepted a partial 
separatist status as a means of working successfully for the 
Lord among their own people. This idea was first presented 
as early as 1929 by J. K. Humphrey, but was rejected by 
White leadership. By 1944, however, things had changed. 

The difference between 1929 and 1944 was that with the 
passing of time and with the intense evangelistic efforts of 
Black SDA evangelists, there were now more Black people 
in the denomination. These people desired to make their 
presence felt. 

According to excerpts from a lecture presented by Roy 
Branson on March 29, 1974, at Loma Linda University, enti- 
tled “Minorities in the Church,” many Blacks had the benefit 
of higher education and organized themselves to present to the 
General Conference leaders in Washington, D.C., a petition ti- 
tled “Shall the Four Freedoms Function Among SDAs?” 

This large group of African-American SDA ministers 
and laypeople met with J. L. McElhany, president of the 
General Conference. lnterestingly enough, their petition did 
not request the organization of Black conferences; it recom- 
mended the eradication of discrimination at all Adventist in- 
stitutions. They also asked for a full accounting of the money 
that Black people were contributing to the denomination and 
requested that their Black leaders be treated with courtesy. 

The denomination’s response, not exactly what Black 
ministers and laypeople expected, was a proposal to formulate 
segregated units of organization, and thus were born the Black 
conferences. It is important to emphasize that the formation of 
Black conferences was proposed by the White leadership as a 
response to Black SDAs’ request for integration. 

In the main, African-American Adventists have al- 
ways desired to follow what they consider to be the model 
of the Bible when it related to race relations among 
Christians. However, lacking full and complete inclusion, 
Black SDA leadership has made the best of the situation. 
They settled for “self-determination” and have opted to 
take full advantage of the separation that was foisted upon 
them by White leadership. 

Viewing it as a natural progression of the current situa- 
tion, many within Adventism have promoted further sepa- 
ration in the form of Black unions, which are the next unit 
of management above the local conference. In the late 
1970s the regional conference presidents appealed to the 
General Conference to establish two Black union confer- 
ences, to which the local regional conferences would be- 
long. The request was voted down. Since then the regional 
union concept has not been vigorously promoted. 

Of current importance to the African-American SDA 
Church is the Black Caucus. The caucus, made up of the 
presidents of the regional conferences, along with the editor 
of Message magazine, the president of Oakwood College, 

and others, meets regularly to discuss relevant concerns of 
the Black church and to monitor and report on the state of 
race relations within the denomination. What is missing, 
though, is a “national caucus” of African-American SDAs 
that is constitutionally mandated to work to secure full and 
complete integration within the denomination. 

Acknowledging the Existence of Institutional Racism 
The first step in improving race relations in the SDA 

Church is for the denomination to acknowledge that there is 
a serious problem. In regard to racism in the SDA denomi- 
nation, there is a strong sense of denial. This is because the 
church has never, in its publications or programs, admitted 
to the existence of racism within its confines, nor has it de- 
vised programs or strategies to deal effectively with racism. 

Before there can be a change in behavior, there first 
must be an acknowledgment that there is a problem. There 
needs to be a mature inquiry and a straightforward diagno- 
sis and prognosis of the malady. This process has been 
missing within Adventism on any broad scale. One reason 
is that there is pain involved in this process, the pain of ad- 
mitting that the “true” church has been “untrue” with the 
gospel of Jesus Christ. 

To avoid this pain, the SDA denomination has engaged 
in a form of self-deception in the field of race relations. 
Leaders and administrators throughout the church have 
avoided addressing this issue effectively, thus weakening 
the witness of this denomination. 

Better Communication 
A serious hindrance to solving the race problem is 

communication, or lack of it. When people fail to have 
meaningful dialogue and exchange of ideas, stereotypes 
and myths are allowed to proliferate and adversely affect 
the relationship. Where there has been little communica- 
tion between racial groups, avenues of interaction must 
be cultivated. 

To construct a culture in which racial reconciliation can 
thrive, White Adventists need to be educated as to the 
lifestyle and culture of Black Adventists (Blacks are famil- 
iar with White culture just by living in the majority-domi- 
nated society). When Blacks and Whites truly begin to learn 
to dialogue with one another, the ground will be set for 
change to take place. Such an understanding is important 
for pastors, teachers, and administrators as they fulfill their 
roles as change agents for racial reconciliation. 

Cross-racial communication can inspire an atmosphere 
of unity and wholeness, which will bring the denomination 
into a truly biblical position relative to race relations. 
Unless SDA Blacks and Whites risk changing the focus of 
race relations in this church, the status quo will remain in- 
tact. Ethnic and racial groups will continue to lose confi- 
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dence and trust in the denomination, and Whites will con- 
tinue to embrace the mistaken view that all is well. 

t 
Strategies for Fostering Racial 
Reconciliation in Adventism 

Following are suggestions by which the Seventh-day 
Adventist Church may move toward the objective of being 
a racially inclusive denomination. 

1. Editorials. An editorial team can be composed to 
write editorials for the major publications of the church, 
such as the Adventist Review and Ministry, and to other 
magazines that have a large Adventist readership, such as 
Spectrum and Adventist Today. The purpose of the editorial 
team would be to challenge the church to move toward a 
new reality in the area of race relations by keeping the issue 
public within the church. 

2. Working together. In cities and towns in which there 
are SDA churches of different ethnic groups, the churches 
can enter into joint projects and enterprises, such as evan- 
gelistic series or health fairs. This would allow them to be- 
come acquainted with each other in a working capacity. 

3. Pulpit exchanges. Pastors of African-American and 
White churches can exchange pulpits and preach on multi- 
culturalism or some related Bible subject. 

4. National symposium on race. A national SDA sym- 
posium on the state of race relations in the SDA denomina- 
tion could meet annually to review accomplishments in 
creating the new reality of a nonracist church. 

5. Children’s programs. Since most people receive 
their views on race at an early age, a national program to ed- 
ucate children regarding the value of all races and persons 
may be designed for the Sabbath school. 

6. Sabbath school quarterly materials. The General 
Conference Sabbath School Department should devise 
lessons for a biblical study of race relations to be used for 
all levels of the Sabbath school. 

7. Budgeting and funding. Various entities of the de- 
nomination-the General Conference, North American 
Division, unions, and local conferences-should fund pro- 
gramming for the purpose of educating the members 
regarding racism. 

God has high expectations of the Seventh-day Adventist 
Church. However, the church has not yet met the goal of being 
a totally inclusive body, even though Adventism is making 
strides in that direction. It is hoped that the information pre- 
sented herein will provide valuable assistance in creating a 
church with a new vision of itself as a model on earth of what 
God can do when humanity maturely faces its challenges. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND SINGLE PARENTHOOD 

by Deborah M. Harris, Ph.D. 

Introduction 
This chapter will explore the status and impact of 

African-American single-parent households in this country 
and within the Seventh-day Adventist Church in the context 
of results from a nationwide study of African-American 
Seventh-day Adventist single-parent households. Particular 
emphasis will be given to the challenges and needs of these 
families along with the role of the church in responding to 
these needs. Finally, a single-parent family agenda for the 
church will be proposed. 

The Single-Parent Family 
Society continues to be challenged by the enigma of sin- 

gle-parent families and the effects these families have on 
the lives of children. How do we respond to the needs of 
single-parent families, as well as develop strategies to re- 
duce the growing numbers of such families? 

In the past single-parent families resulted most often 
from wars, natural disasters, and other calamities that sepa- 
rated adult males from their families.’ Today, however, 
most single-parent families result from out-of-wedlock 
births, separation, and divorce. Regardless of the cause, sin- 
gle-parent households have long been recognized as a major 
cause of school failure, family poverty, and juvenile delin- 
quency,’ problems that intensify as the numbers of single- 
parent families increase. 

The United States leads all other industrialized nations 
in the number of single-parent families.’ In the United 
States one out of every two children will spend a portion of 
their childhood in a single-parent home.“ The percentage of 
children in the United States living in single-parent homes 
increased from 9 percent in 1960 to 24 percent in 1986.’ The 
1990 census reported that between 1980 and 1990, single- 
parent homes headed by females increased 35.6 percent and 
homes headed by males increased 29.1 percent. 

These unsettling data underline the need to move be- 
yond mere rhetorical responses to a realization that we are 
facing a national epidemic that demands a concerted and ag- 
gressive response. While single-parent families seem to be 
an inevitable occurrence in society, the negative impact of 
such families can be minimized if federal and state govem- 
ment agencies, private foundations, special-interest groups, 

community volunteers, and churches band together to re- 
spond to the crisis. 

The family has long been accepted as the backbone of 
society: if the family weakens, then society crumbles. That 
dysfunctional families create a dysfunctional society has 
been well established in the studies of social analysts.6 Of 
particular concern, then, is the disproportionate representa- 
tion of African-American single-parent families. 

African-American Single-Parent Households 
In 1988 African-American single-parent families com- 

prised approximately 80 percent of households living in 
poverty, according to the Bureau of the Census. During that 
same time period nearly 50 percent of all children living in 
poverty were African-American. Entering the nineties, 
more than 50 percent of all African-American families were 
headed by single females.’ Single parenting undermines the 
economic potential of a family while depriving children of 
economic, educational, and community resources, all of 
which undermines their chances of future success.* Con- 
sidering these outcomes, the future of the African-American 
family and its community appears grim. 

I. Gellineau and others suggest that the current status of 
African-American families is the continuation and result of 
specific strategies designed to seize and maintain control 
over the Black race. Since our introduction to American 
soil, African-American families have been ripped apart and 
manipulated by outside forces that, perhaps fearing the 
strength they observed in African families, were seeking to 
maintain slavery and domination. 

According to Gellineau, the first step in achieving such 
domination was to break up families. Slave fathers were often 
sold off, leaving the mother to carry on, which set in place a 
cycle of poverty, low self-esteem, meager provisions, and ed- 
ucational failure that has continued throughout history. 
Certainly African-American families today remain vulnera- 
ble to the dismal outcomes related to household breakup. 

Single-Parent Households and the SDA Church 
Single parents (especially African-American single par- 

ents) often rely on churches or clergy as coping strategies9 
Unfortunately, however, many individuals report increased 
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stress and disappointment with how churches responded to 
their needs as single parents.‘O 

This disappointment can perhaps be explained by the 
tendency for churches to limit their assistance to singfe-par- 
ent families in their particular congregation. Single parents 
are hesitant to express their needs to fellow church members 
because (1) they fear public exposure of their personal busi- 
ness and (2) they wish to avoid being pitied. This leads the 
church to respond inadequately, because its response is 
based on the person’s expressed needs rather than his/her 
actual needs. Consequently, single parents who rely on the 
church as a coping mechanism experience frustration and 
increased stress because of the church’s response. 

When churches work independently of other agencies or 
with a limited population, a limited perspective of single- 
parent family needs is maintained, resulting in inadequate 
response to the problem. The church has an essential role in 
addressing the needs of single-parent families. However, 
these needs cannot be adequately addressed without fully 
understanding the problem. 

According to Ellen G. White, “the first work of 
Christians is to be united in the family.” ‘I She also notes that 
“the more closely the members of a family are united in their 
work in the home, the more uplifting and helpful will be the 
influence. . . outside the home. ” I2 “A well-ordered Christian 
household is a powerful argument in favor of the reality of 
the Christian religion. ” I3 “The family tie is the closest, most 
tender and sacred, of any on earth.“14 

In these quotes Ellen White speaks to the importance of 
the family in maintaining a relationship to Christ. The fam- 
ily was designed as a blessing to humankind. However, 
“family” has taken on a different meaning for many 
Seventh-day Adventists in general and African-American 
Adventists in particular. 

One reason that the church has been slow to respond to 
the dilemma of single-parent families is the lack of sub- 
stantive documentation. For this study a nationwide survey 
was conducted to determine the status of single-parent fam- 
ilies among African-Americans in the Seventh-day 
Adventist Church. 

A packet of 20 surveys and a letter describing the study 
were mailed to church clerks of all churches in the regional 
conferences. Each clerk was asked to distribute the surveys 
to single parents in their church. The single parents were in- 
structed to seal their completed surveys in the envelope pro- 
vided and return them to the clerk the following week. Each 
clerk was provided a large, self-addressed, stamped enve- 
lope to return surveys to the investigator. For informational 
and support purposes, pastors received a copy of the survey 
and a cover letter. They were also asked to encourage sin- 
gle parents to respond. 

Approximately 500 surveys were returned, 394 of 

which were usable. Given the distribution procedures, an 
accurate return rate could not be determined. Nonetheless, 
the data from this survey closely align with data already re- 
ported in the literature. While caution must be exercised, 
one might conclude that the respondents of this study are 
representative of the larger population. 

Demographically, our respondent group was comprised 
primarily of females. However, there were 18 male respon- 
dents. The average length of time as a single parent was 10.5 
years. Most of the respondents (52 percent) were single par- 
ents as the result of divorce. The never-married category 
comprised 3 1 percent of the respondents. Education achieved 
ranged from seventh grade to the doctoral level, and the mean 
level achieved was the twelfth grade. The majority of the re- 
spondents (55 percent) lived in rented property. As children 
the majority of these respondents (60 percent) did not live in 
single-parent homes. 

The average number of children for respondents was 
two, constituting 328 males and 347 females. The average 
age of the children was 10 years old, and parents reported 
that the majority of these children were faithful members of 
the SDA Church. Forty-eight children were reported as hav- 
ing a specific disability. 

Chart 1 displays the responses to the question “How 
often do your children see/visit the absent parent?’ The 
majority of the responses (78 percent) ranged between 
“never” and “sometimes.” 

Chart 1 

ABSENTPARENTVISIT 

I 12oT 

RARELY ’ SOMETIMES ’ OFTEN 

Charts 2 and 3 display graphically the age and income 
ranges of African-American single-parent families who 
completed this survey. The majority of the respondents 
were primarily between 36 and 45 years old, and the major- 
ity of these earned less than $10,000 a year. While the age 
range data differs slightly, the income data reported in this 
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study parallel perfectly the 1990 census data on marital sta- 
tus and living arrangements. 

Chart 2 I 

SINGLE-PARENT INCOME RANGE 
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Chart 3 

SINGLE-PARENT AGE RANGE 

Many consider ages 36-45 as the prime years for es- 
tablishing socioeconomic stability.15 By this time adults 
have completed all educational pursuits, established se- 
niority in the workplace, and begun to stabilize their fam- 
ilies. Poverty can greatly undermine the achievement of 
these common life goals, and the majority of the single 
parents in our survey live in poverty. As a result, single 
parents experience less educational achievement and more 
unstable employment and family life. Some argue that it is 
difficult to assist persons who are needy yet in the prime 
wage-earning years-which may help explain why 
churches often do not respond to the financial needs of 
single-parent households. 

Negative Consequences 
Lower educational attainment. Among the effects of sin- 

gle-parent households on children, the most prevalent out- 
come is the diminished educational attainment of children. 
The dropout rate of children from single-parent homes is al- 
most double that of children from two-parent homesI This 
high dropout rate may be because single parents are less 
likely to live in neighborhoods that promote educational 
achievement, their children are less likely to associate with 
other children who have positive attitudes toward education, 
and single-parent families tend to be more mobile.” 

Low self-esteem. The greatest factor, however, is the effect 
of low self-esteem on the child’s educational achievement. 
Children from single-parent families have less self-esteem 
than children from two-parent families.18 They struggle with 
their worth as a person and sometimes feel abandoned and re- 
jected, much like the divorced single parent. 

Children of single parents suffer more from low self-es- 
teem because single parents themselves suffer more from 
low self-esteem. It is difficult to feel good about yourself 
when you feel like a failure. If a parent is not confident in 
his/her abilities, it is unlikely the child will be confident. 
Single parents who responded to the survey reported low 
self-esteem as one of their greatest challenges, indicating a 
need for consistent support and encouragement of African- 
American children from SDA single-parent homes. 

The self-esteem of African-American children in partic- 
ular is crucial to their success in school. Gerardi states that 
for African-American students, self-esteem is a better pre- 
dictor of school achievement than IQ scores.19 It is no won- 
der that African-American children of single-parent homes 
experience significant failure in school. 

Emotional trauma. Children of single-parent homes 
tend to suffer more from depression, anger, and guilt.*O They 
often bear emotional scars that leave them frightened and 
consumed with feelings of alienation. The younger the 
child, the more adjustment problems the child will experi- 
ence.” Younger children also tend to withdraw, while older 
children tend to be more aggressive. 

Gender effects. Males tend to be more handicapped by 
divorce, need more attention, perform more poorly in 
school, and take twice as long to adjust, which often leads 
to alcohol and drug use. 22 Males are often concerned about 
their mother’s ability to protect the family, and inadver- 
tently place themselves in the role of family protector. This 
can cause extreme challenges for the healthy development 
of a young male, given the magnitude of responsibility in- 
herent in protecting the family. 

Females feel the impact of economic insecurity more, 
have difficulty maintaining positive relationships with 
males, and tend to seek inappropriate ways to get attention 
from males.23 Often the “daddy’s girl” stage, established at 
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a young age, is missed when fathers are absent from the 
home, causing girls from single-parent homes to yearn for 
male attention more than girls from two-parent families.*“ 

To summarize, children of single-parent familie4 expe- 
rience more educational failure, lower self-esteem, in- 
creased adjustment problems, and less community 
involvement, leading to dependent individuals who create 
negative cycles that can last for generations. These individ- 
uals will soon comprise the majority of SDA Church mem- 
bership. As a church we can choose to counterbalance the 
effects of single-parenting on the lives of children now or 
find ourselves constantly reacting. Someone once said, “It 
is easier to build children than to repair men.” 

Positive Consequences 
Much has been written about the negative effects of sin- 

gle-parenting on children. Following are several positive as- 
pects, as communicated by single parents with whom I have 
interacted over the years. 

Individual tenacity. Children of single-parent families 
are often strong, able to deal with disappointment, and are 
not as quick to give up in the face of adversity. Perhaps this 
is because they must make so many adjustments. They learn 
the art of survival via daily experiences. 

Faith in God. Children from single-parent homes seem 
to learn valuable lessons that produce strong faith at an 

early age. Depending on the spiritual condition of the sin- 
gle parent, many children learn very early how to depend 
on God. 

Personal accountability. Exposed earlier to home-care 
responsibilities, children of single-parent homes acquire 
money-management skills well beyond their years. It is not 
unusual for a lo-year-old to prepare dinner on a daily basis 
or take care of younger siblings for extended periods of 
time. While some may view this negatively, these children 
learn skills that many of their counterparts learn much later 
in life, if at all, allowing them to adequately address similar 
challenges in adulthood. 

Familial bonds. Finally, children from single-parent 
homes tend to have stronger familial bonds, resulting per- 
haps from a sense of having to stick together in order to 
make it. These children are more protective of one another 
and the parent with whom they live. 

These positive aspects of children from single-parent 
families can be maximized with consistent and appropriate 
support for the children and their single parent. 

Challenges of African-American 
Single Parents in the SDA Church 

Each respondent to the survey was asked to rank 
his/her greatest challenges as a single parent. Chart 4 
shows their responses. 

Chart 4 

2,500 

SINGLE-PARENTCHALLENGES 
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Loneliness. Respondents to this survey see dating as 
their greatest challenge. Many single parents struggle with 
whether or not they should date, and if they choose to date, 
the effect their dating may have on their children. 
Influencing the desire to date was loneliness and the need 
for adult companionship, which constituted the second and 
third greatest challenges of single-parenting. 

If other avenues for companionship are provided on a 
regular basis, perhaps dating would not be of primary con- 
cern to single-parent respondents. Single parents may not 
necessarily be looking for a date, but rather wholesome 
adult friendship and fellowship. Church singles organiza- 
tions assist in providing opportunities for companionship, 
but they are usually made up of young, never-married, 
childless individuals who have a difficult time relating to 
single parents. 

Finance. The respondents in this survey ranked finances 
as the least among the 11 challenges listed, which repre- 
sents an interesting paradox. The financial challenge of sin- 
gle-parenting is well documented. Does this mean that the 
respondents are not challenged by finances to the degree 
they are challenged by other factors? Probably not, since the 
majority of the respondents reported their income as being 
below $10,000. Perhaps the respondents from this study 
have simply accepted the inevitable condition of “poverty” 
as a single parent and have consciously chosen to focus on 
challenges they feel they can address adequately. 

Child rearing. The low ranking of child rearing is also 
surprising. This response warrants concern that African- 
American single parents who responded to this survey may 
not be aware of the negative effects of single-parenting on 
children, or they may be unable to address the problems that 
arise from growing up in a single-parent home. 

It is difficult to understand what it is like to live in a sin- 
gle-parent home if you have not experienced that as a child. 
I am reminded of the lesson my daughter taught me regard- 
ing her experiences in our single-parent home. I was trying 
to help her understand that her father loved her even if he 
didn’t respond in ways she wanted and needed. Noting her 
frustration, I told her I understood how she felt. She looked 
at me with tears in her eyes and said, “No, you don’t. You 
can’t understand what I am feeling, because you have never 
lived in a single-parent home.” 

Given that the majority of respondents did not come 
from single-parent homes, it is likely that they do not fully 
understand what their children need for healthy develop- 
ment in a single-parent home. Single parents must be aware 
of the effects of single-parenting on children, especially 
male children. 

Another concern has to do with what appears to be a 
pattern in responses-the highest-ranked challenges relate 
directly to the well-being of the single parent (i.e., self-es- 
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teem, loneliness, companionship, etc.); the lower rankings 
are challenges that do not necessarily undermine the per- 
sonal well-being of the single parent (i.e., finances, child 
rearing). This may indicate that single parents in our survey 
are more concerned about their own well-being. While the 
well-being of the single parent is crucial, caution must be 
taken to ensure that the needs of children are not neglected. 

Finally, the low rating of child rearing as a challenge 
may imply that single parents are comfortable rearing chil- 
dren alone. As a society we tend to buy into the fallacy that 
mothers primarily rear children; therefore, single-parenting 
is nothing really new. However, research consistently doc- 
uments the importance of two parents to share in the work 
of child rearing. This is God’s plan, and when that is not 
possible, God has charged the church to respond. 

The problems of single-parenting are exacerbated dur- 
ing particular times of the year. Respondents were asked to 
identify their most difficult time of the year as a single par- 
ent. Most indicated that the winter holidays (Christmas, 
etc.) were the most difficult because they reminded them of 
their “incomplete” families and increased their desire to be 
a “complete” family. (Single-parent families can be com- 
plete if God is the head. However, society as a whole tends 
to refer to single-parent homes as incomplete.) 

Respondents reported that the winter holidays also re- 
sulted in increased despondency and thoughts of suicide. 
This time of year brings an increase in financial and work 
responsibilities. Increased heating bills, Christmas shop- 
ping, and other expenses were noted as major stress factors. 
Holidays in general were noted as difficult periods for sin- 
gle parents and their children. 

On the other hand, the survey respondents were asked to 
identify their greatest joy in being single parents. Following 
are a few representative statements: 

1. “My children and I are safe and free.” 
2. “I am able to teach my children about Jesus without 

a fight.” 
3. “There is no confusion.” 
4. “It is peaceful.” 
5. “I have learned to depend totally on God.” 
6. “I am more focused on God.” 
7. “My child and I are growing together.” 
8. “My children and I are very close.” 
9. “Realizing I can handle responsibility is great.” 

10. “I am achieving against the odds.” 
The majority of the responses that referenced positive 

aspects of single-parenting mentioned child rearing 
prominently. The second most emphasized relationship in 
this type of response referenced God, and the third was 
a peaceful homelife. Several respondents stated that 
there was no joy in being a single parent. Those individ- 
uals who are able to identify some positives amid so 
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many negatives are probably using a myriad of effective 
coping strategies. 

Coping Strategies I 

Respondents were asked to check the coping strategies 
they have utilized as single parents. Chart 5 shows that the 
number one coping strategy is the “church.” The second 
most used strategy is confiding in a friend. Turning to the 
church for strength and guidance is comforting; however, 
the response of the church to the needs of single parents, ac- 
cording to survey respondents, has been disappointing. 

Chart 5 

COPING STRATEGIES 

I 

I I I 

“ounsehng Parents Jobs Minister Church ’ Friend 

When asked to evaluate the effectiveness of various 
strategies used, respondents reported that the church was 
the most disappointing. Churches were not interested, 
would not give of their time, and participated extensively in 
gossip. Why the lack of appropriate church support? First, 
many SDA churches have a difficult time accepting the del- 
uge of single-parent families. Because the church has been 
slow to acknowledge the magnitude of the problem, appro- 
priate responses are lacking. In addition, many churches 
claim a lack of understanding of the needs of single parents. 

Single parents often tire of having to ask people for as- 
sistance, so they retreat in hopes that someone will perceive 
their need without them having to ask. Unfortunately, many 
churches are not able to perceive the needs without being 
directly informed. As churches embrace single-parent fam- 
ilies, they will come to understand the needs. Until that 
time, single parents and churches have to be willing to come 
together, talk about the needs, and work collectively to re- 
spond to those needs. 

The primary needs of single parents in the SDA Church 
are for encouragement and acceptance. The following com- 
ments epitomized this need: 

1. “I just want the church to treat my children as 
members.” 

2. “Just be there and offer support.” 
3. “Don’t offer support, then charge me.” 
4. “Just listen to me.” 
5. “Recognize I am a part of the family of God too.” 
6. “Don’t judge me.” 
7. “Don’t assume I am man hungry.” 
8. “Don’t make me feel so ashamed of being a single 

parent.” 
9. “Don’t pity us or make us feel like second-class 

members.” 
10. “Accept me as a whole person, even if I don’t have 

a husband.” 
These statements are reflective of SDA single parents. 

Unfortunately, many single parents are not able to recover 
from the rejection they feel from their church and leave. 
This might explain in part why most of the respondents on 
this survey reported that they relied more on non-Adventist 
friends as confidants. 

The needs of single parents in the church present a 
tremendous opportunity for ministry, but we must first under- 
stand ways we as a church can help. Chart 6 displays addi- 
tional data from single parents who were asked to rank ways 
the church can help. These ranged from providing house re- 
pair services to establishing support groups. Note that finan- 
cial support is not among the top five suggestions, helping to 
dispel the myth that single parents just want a handout. 

As stated earlier in this chapter, most single parents do 
not want others to “take care of them.” Rather they are in 
need of occasional support, most often in the form of donated 
time or minimal services such as house and car repair. Single 
parents often feel overwhelmed by their daily challenges. 
Having a day to themselves or being invited to another fam- 
ily’s home for dinner would go a long way in supporting the 
single-parent family. The suggestions in this survey would 
take little effort, but would make a tremendous impact. 

Following is an agenda for the church as it responds to 
the needs of single-parent families. While applicable to all 
single-parent families, this agenda is particularly important 
for African-American SDAs and may be implemented at 
various levels within the church. 

An Urgent Appeal for Church Support 
for Single-Parent Families 
A. General Conference, Division, Union, and 

Local Conferences 
1. Conduct research on Adventist single-parent fami- 

lies (the more we know, the more we are able to 
deal with the problem). 

2. Publish articles, materials, magazines, and books to 
help single-parent families (these should include in- 
formation on parenting skills, strategies, and sup- 
port networks from a Christian perspective). 
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Chart 6 

HOW CHURCHES CAN HELP 
I 
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3. Allocate funds for camps, retreats, and seminars on 
parenting (single parents need “retooling” opportu- 
nities but can rarely afford the luxury). 

4. Provide financial help to students from single-par- 
ent families attending Adventist schools (many par- 
ents in our survey expressed frustration about 
wanting their children to attend Adventist schools 
but not being able to afford the cost; many felt a 
Christian education would help minimize the nega- 
tive effects of single-parenting). 

5. Encourage the church family to support the sin- 
gle-parent family (church laypersons gain from 
their pastors and administrators priorities for ac- 
tion within the church community). 

B. The Local Church 
1. Organize enrichment programs for single-parent 

families. 
2. Establish support groups. 
3. Plan recreational activities for parents and children 

of single-parent families. 
4. Organize help for unexpected emergencies such as 

car problems. 
5. Host a “fix-it” day (single parents bring their cars 

and/or appliances to the church parking lot for sim- 
ple repairs by church members). 

6. Assist with child care (baby-sitting, etc.). 
7. Organize a coparenting program (parents in the 

church are on call and available to assist single par- 
ents with tough parenting problems). 

8. Establish a big brother/sister program. 
9. Preach truth, not opinion (many single parents are 

condemned weekly by sermons steeped in personal 
opinion versus Bible principles). 

10. Remember birthdays and holidays (establish a com- 
mittee to send single parents flowers, cards, etc.). 

11. Facilitate a conducive environment (often insensi- 
tive things are said and done that are devastating 
to single-parent families, such as father/son camp- 
outs or mother/daughter banquets; also, asking 
children to stand up in church and give their father 
a hug on Father’s Day may present an awkward 
situation for children). 

12. Listen, pray, and act! 
While implementing the above suggestions can help im- 

prove relationships between the church and single-parent 
families, single parents must also help themselves. Many 
tend to wallow in their pain, but they must move forward 
for the well-being of their children. As quickly as possible 
the single parent must also create a stable homelife by (1) 
maintaining a daily routine, (2) allowing children to remain 
children, and (3) converting minuses into pluses. Single 
parents must learn to look out for and assist one another, to 
exchange responsibilities, to develop support groups, and to 
engage socially without strings attached. 
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The challenges faced by African-American single par- 
ents and their families can be best addressed by persons 
who understand the challenges of being African-American. 
We as a people have historically enjoyed strong f%milial 
bonds. Our efforts to support one another have kept us 
strong. Our foundation was constructed on the belief that “it 
takes an entire community to raise a child.” We have always 
taken responsibility for our own, and to ignore that call now 
is to ignore who we are as a people. 

We are family, connected and strengthened by a com- 
mon bond that has mystified others for generations. 
Millions have struggled to understand that deep bond. 
However, we betray that bond when we do not respond to 
the needs that threaten the stability of our “family.” The 
African-American SDA Church has a mission that cannot 
be accomplished by anyone else but themselves. 

We can make a difference in the lives of single-parent 
families. It has been said that the church is slow to respond to 
the needs of single parents because the church is not in touch 
with reality. I wonder if it is not more relevant to say that we 
are not in touch because we are not willing to touch. To get 
intimately involved with others is truly the work of Christ. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND THE FAMILY 

by Lenore Brantley, Ed.D. 

Introduction 
The Black SDA family is in trouble-or is it? Apart 

from a few devotional articles, almost no scholarly attention 
has been given this important institution of Black 
Adventism. This chapter is designed to help generate seri- 
ous interest in this long-neglected topic. First, a brief his- 
torical overview of the Black family will provide an overall 
perspective. Next, the discussion will attempt to identify 
strengths and dysfunction impacting Adventist African- 
American homes. And finally, we will conclude with a set 
of recommendations, including a call for the kind of fo- 
cused attention that can inspire the Black Adventist family 
to reach its God-given potential. 

African Traditional Families 
To understand the dynamics of the Black American 

home properly, one must go back in time to Africa. Tracing 
roots to West Africa, source of most African-American im- 
portation, reveals a tradition of strong family ties. When a 
couple married, more than just two people were united; two 
families were joined, with a network of extended kin who 
exerted great influence upon the new family. The extended 
family took responsibility for the new family’s development 
and well-being.’ As in Bible times, family approval had to be 
sought before entering into or dissolving a marriage. 

The father played a strong role in the care and protection 
of the children and wife. Warmth, trust, and affection were 
evident in family relationships. The father was responsible 
for moral, civic, and economic training. He tended to be 
strict in exacting obedience, and the children in turn re- 
spected their father. The mother-child relationship was 
strong, as the child was not weaned until age 1 or 2. The 
small child was almost never without its mother, and the 
strong attachment to the mother carried into adulthood for 
both men and women. Grandparents provided family his- 
tory, folklore, and affection.2 

That the Black American family survived the trauma of 
slavery is a marvel in itself. At the auction block family 
members were stripped apart from one another. Sometimes 
they were transplanted to nearby plantations where they 
could see each other only during special holidays each year. 
At other times the worst-case scenario played out as kin 

were sent “down the river” hundreds of miles away, where 
the separation would become permanent. 

Surprisingly, after slavery the Black family remained 
much more resilient than many supposed. Throughout the lat- 
ter portion of the 1800s most Black Americans lived in two- 
parent households. From Ohio to Pennsylvania to Virginia, 
local studies confirm that the most common family form 
among Blacks was the two-parent nuclear family. Guttman’s 
review of U.S. Census data between 18.50 and 1880 indicated 
the proportion of Black fathers in the family ranged from 70 
percent to 90 percent.3 As recent as 1940 the percentage of 
births to Black single mothers was only 15 percent! 

But during the postwar years the Black family experi- 
enced its greatest trauma since slavery. Blacks moved en 
masse to the cities after World War II, and during this move 
severe family formation problems began to emerge. 
Between 1960 and 1986 female-headed families grew from 
20.6 percent to 43.7 percent of all Black families, compared 
to growth from 8.4 percent to 12 percent for White fami- 
lies.4 At that time government policies encouraged a “wel- 
fare mentality,” while the entertainment media promoted 
materialism, immorality, and a quick-fix lifestyle. 

In recent years J. W. Wilson has argued that increased 
levels of unmarried-couple and female-headed households 
may have resulted from high levels of economic dislocation 
experienced by lower-class Black men.5 Because of jobless- 
ness and high rates of incarceration and premature mortal- 
ity, there are fewer marriageable Black men who are able to 
provide the economic support needed to sustain a family. 
According to Claudette Bennett, as of March 1993 more 
Black women than Black men were employed in the work 
force.6 Marriage rates among Black women have plum- 
meted to record lows. 

In March 1986 Bill Moyers, then a CBS news corre- 
spondent, hosted a controversial documentary on the van- 
ishing Black American family. Moyers interviewed Black 
teenage mothers as well as jobless males who had fathered 
multiple children.’ More than 20 years earlier U.S. senator 
Daniel Patrick Moynihan, using census data documenting a 
rapidly deteriorating Black family, recommended contro- 
versial and far-reaching social policies designed to change 
the direction of Black family dysfunction. 
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Unfortunately, some of what Moynihan predicted in 
1965 has materialized. The 1993 U.S. census indicates that 
the percentage of single-parent Black families was 63 per- 
cent, compared with Whites at only 24 percent. The pro- 
portion of births to single Black mothers approaches 60-65 
percent. The single-parent home is associated with the all- 
too-frequent combination of welfare dependency, male irre- 
sponsibility, and juvenile delinquency. These statistics paint 
such a grim picture of the African-American family in the 
United States that much of contemporary American policy 
is established around the pathology of the Black family. 

Without denying the precarious position of the Black 
home, contemporary studies in general overlook the incred- 
ible strength found within the African-American commu- 
nity. Moreover, of more than 3,500 studies on the American 
family, only 107 focused on Black families.* Few studies 
were designed and conducted by Blacks. 

But the picture may be changing. Since 1990 a group of 
researchers, headed by Black family authority Robert Hill, has 
produced an extensive series of studies that provides a more 
balanced perspective than the pathology model of earlier in- 
vestigations? In addition to family problems, Hill identified 
five strengths: (1) strong kinship bonds, (2) strong work ori- 
entation, (3) adaptability of family roles, (4) strong achieve- 
ment orientation, and (5) strong religious commitment. 

To what extent are these strengths reflected in African- 
American Christian homes? Gene Oler collected demo- 
graphic data on 285 African-American church members 
from three major denominational groups: Baptists com- 
prised 33.3 percent of her sample; Seventh-day Adventists, 
31.2 percent; and African Methodist Episcopals, 30.2 per- 
cent. The sample was 70.2 percent female and 29.8 percent 
male. Her results indicated that 72.6 percent of the sample 
had some college work, with 38 percent having graduated 
with at least a bachelor’s or master’s degree. Furthermore, 
nearly 70 percent earned at least $20,000 per year, and 31 
percent earned $35,000 or more each year.” 

An interesting point in this study was the marital status 
of this sample. Only 21.1 percent were single, never mar- 
ried, and 52.3 percent were married. Only 19.3 percent were 
divorced or separated, and 7.4 percent were widowed. In 
this sample of African-American Christians, most had intact 
homes even in 1995. 

The African-American SDA Family 
But what about the African-American Adventist family? 

Is the situation of the Black Adventist family a mere photo- 
copy of Black society, or does Adventism make a signifi- 
cant difference in the battle against dysfunction and moral 
deterioration? Is the Black SDA family in trouble? In a re- 
cent study (1994) conducted by the family ministry com- 
mittee for the Southeastern California Conference of 

Seventh-day Adventists, researchers identified some of the 
issues that are now facing Adventist families. The sample 
included 62 percent Caucasian, 18 percent Hispanic, 11 per- 
cent African-American, and 6 percent Asian/Pacific 
Islanders. These percentages represented the percentage of 
those groups in that area of the United States. 

The evidence of family crises included the following: 
24 percent divorced or permanently separated, 30 percent 
physically abused at home before age 18, 16 percent expe- 
rienced incest at home before age 18, 13 percent abused 
drugs or alcohol, 37 percent lived with a drug or alcohol 
abuser, 7 percent attempted suicide, 35 percent know some- 
one who is HIV positive or has AIDS, 27 percent had suici- 
dal inclinations, 45 percent have a close relative or friend 
who is homosexual, and 3 percent are or have been practic- 
ing homosexuals. While there is no breakdown of the 
African-American group, this study clearly indicates that 
we as Adventists are experiencing some of the same prob- 
lems as people in the general U.S. population.” 

Just as there is comparatively little research on the 
Black family, virtually no research has focused specifically 
on the Black Adventist family. However, there are indica- 
tions that Black Adventism is indeed a stabilizing force. 
Many Adventist families have struggled to ensure that their 
children and grandchildren would have the education and 
opportunity to be successful contributors to the African- 
American community and to their church. 

Fred and Ruth Harris, of Fayetteville, North Carolina, 
have nine children. In order to enable Ruth to remain at 
home with the children, Fred served in the armed forces, 
drove a taxi, worked as a tailor sewing jackets for new Army 
recruits, and even worked on weekends as a door attendant 
at a local social club. With the nurturing and motivation pro- 
vided by Fred and Ruth Harris, among their children, one is 
a pediatrician, one is a dentist, and one is a professor with a 
Ph.D. degree; three have completed master’s degrees, and 
the other three have done postgraduate work. 

George and the late Helen Sampson, of Long Island, 
New York, made it possible for 11 of their 12 children to 
graduate from Pine Forge Academy and for all to attend 
Oakwood College. Four of the children are medical doctors, 
two are nurse practitioners, and six have degrees in educa- 
tional psychology, journalism/communication, and business 
administration. The Holland family of Indianapolis, 
Indiana, sacrificed so that their 16 children could attend col- 
lege. Both the Sampson and Holland families were featured 
in the August 7, 1989, edition of Jet as among the Black 
families in the United States having produced the most col- 
lege graduates in one family. 

Catherine Bland, Bible worker for the Lake Region 
Conference, recalls the family worship times that strength- 
ened her spiritual life as well as those of her eight brothers 
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and sisters. Her mother, Victoria Bland, emphasized family 
unity back in the difficult 1920s. “Togetherness was 
stressed in those days,” Bland remembered. “We hag to stay 
together during church services. . . . This togetherness 
started in the home, as parents first prayed together during 
the early hours of the morning, then worshiped with the 
children before they went to school.” 

When asked how her parents managed to pay church 
school tuition for a family of nine children, Bland explained 
that those who did not have any children readily helped those 
parents whose children were enrolled in the church school. 
Families helped each other, and the children benefited the 
most. She added: “In those days family worship and the 
church school were two great stabilizers of SDA families.” 

Alice White (in her 7Os), Jane McGaddy (85), and 
Victoria Bland (97) all agreed that the love felt within the 
family circle, added to the love for God that was taught to 
the children during family worship, are the cornerstone of 
Black Adventist family strength. Yes, times were diffi- 
cult-McGaddy remembers her mother transforming feed 
bags into dresses for school and church! Yet in spite of dif- 
ficult times, all three felt the love of a supportive family. 

Thelma Allison remembers how in the 1930s her father 
would “have us all . . listen to him while he told us stories 
about the old times. We played games and had fun. We didn’t 
need to listen to the radio. Daddy was our radio. Families 
spent more time with each other, and togetherness was also 
greatly stressed.” There were 11 children, and she emphasizes 
that there was no need for outside entertainment at home.12 
Many other Black Adventist families could serve as testi- 
monies of the positive power of family, strength, and commu- 
nity pride in contributing to the upbuilding of the Black 
Adventist work. 

Interviews of Black SDA Family Life Counselors 
As mentioned earlier, one of the five strengths of the 

African-American family was that of a strong religious 
commitment. Are Black SDA families able to survive bet- 
ter in the American culture than African-American families 
in general? Ten well-known African-American SDA family 
life counselors were interviewed regarding their perceptions 
of the critical challenges or greatest needs of the African- 
American Adventist family. Following are eight themes that 
emerged from their remarks: 

1. Black males’ lack of identity and involvement in the 
family. Because of many circumstances, the Black male is 
often not present in the family, and his involvement in the 
family is not what it should be. 

2. Rise of single-parent households. There are limited 
marriage opportunities for Black Adventist females because 
women greatly outnumber men in the church. 

3. The fight for economic survival. Despite changes in 

our American society as a result of legislative opportunities in 
the sixties and seventies, Black Adventists still feel they lag 
behind White counterparts in terms of economic advantages. 

4. Need for premarital counseling. Even in an 
Adventist home there seems to be a general family break- 
down through separation and divorce. Premarital counsel- 
ing and family-life training would be helpful to 
African-American Adventist families. 

5. Negative effects of media. Black SDA families are 
being controlled by negative influences in the media that go 
counter to our Adventist values. 

6. Parent-child conflict. There is a great amount of par- 
ent-child conflict and a great need in Adventist families for 
training that follows biblical principles and concepts. 

7. Substance abuse. Programs need to be developed 
that are based on the Bible and designed to help alleviate 
substance abuse and addiction problems. 

8. Lack of spirituality. There is a great need in 
African-American families to encourage a strong spiritual 
relationship with God while avoiding pressures of secular- 
ism and worldliness. 

The Valuegenesis Study 
The Valuegenesis study (1990) was the largest empiri- 

cal study ever conducted in Adventism and one of the 
largest social science surveys conducted on any Protestant 
church. The research study database of some 12,000 
Adventist youth, parents, teachers, and pastors allowed me 
to compare the responses of 788 Black Adventist youth 
with those of 4,800 of their White counterparts on items 
having to do with family life. Although the Black subsam- 
ple was not necessarily representative of Black SDAs as a 
whole, some interesting trends emerged. 

First, it was surprising to note that there are many more 
similarities than differences, as is noted on Table 1, labeled 
“Items With Family Life Similarities.” In each of the 10 cat- 
egories noted, the percentages are almost identical, suggest- 
ing almost no difference between the two groups. Of 
particular note is the perception of both groups pertaining to 
family income. From what was reported by the young peo- 
ple, both groups appear to be at approximately the same in- 
come level. Additionally, it is significant to note that the 
majority of both groups participate often in some form of 
worship and would likely still be Adventist by age 40. 

Although both Black and White Adventists have many 
similarities, there are some noted differences, as indicated 
in Table 2, “Items With Family Life Differences.” There is 
quite a large margin, 21 percentage points, between the two 
groups on number 292, “Parents often require children to do 
chores.” This can probably be coupled with number 320, 
“Mother working while child growing up,” with a margin of 
29 percentage points between the two groups. 
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Table 1 Oakwood Valuegenesis Study 

ITEMS WITH FAMILY LIFE SlMllARlTlES 
VALUGENESIS SURVEY I 

Given the rich spiritual heritage at Oakwood College, a 
Black SDA institution in Huntsville, Alabama, the 
Valuegenesis research project was partially replicated by 
Melvin Davis, Ph.D., director of institutional research, for 
this college population during the winter 1990 and 1991 
school terms to note some comparisons (see Table 3). This 
survey indicated a stronger religious influence among Black 
college students than was shown when compared with the 
total NAD Valuegenesis sample. 

Item # Item 

156 Families with income > $25,000 

Black % White % 
n=750* n=4,800* 

75 71 

280 

281 

Tend to agree or definitely agree family 
life is happy. 

Tend to agree or definitely agree a lot 
of love is in family. 

72 73 

80 78 

282 

286 

Tend to agree or definitely agree they 
get along well with parents. 

Had at least three good conversations 
with parent during the last month. 

75 71 

62 70 

Parent would be extremely upset if child 
was caught drinking. 1 84 1 82 1 

Fathers have at least some college. 

Mothers have at least some college. 

Student aspirations for college and 

374 Likelihood of being an SDA at age 40 64 72 

457 Participates often in worship. 69 65 

Because there is a much greater percentage of mothers 
working in the Black SDA homes, it is possible that Black 
children must take a greater responsibility in the home up- 
keep. This suggests a positive trend in the development of 
a work ethic among Black SDA youth. Significant mar- 
gins are also noted in items pertaining to the frequency 
with which mothers and fathers talk to their children about 
their faith, and the frequency of and participation in fam- 
ily worship (numbers 300, 301, 305, and 317). These 
items may suggest a more visible faith development in the 
Black SDA home. 

I 
Table 2 

I 

I ITEMS WITH FAMILY LIFE LXFFFRENCES 
VALUEGENESIS SURVEY I 

Item # Item Black % White % 
n=750’ n=4,800* 

292 Parents often require children to do chores, 68 47 

300 

301 

Fathers talk about their faith at least 2-3 
times per month. 

Mothers talk about their faith at least 2-3 
times per month. 

46 31 

6. 40 

1 305 1 Family worship at least once per week. 1 60 1 40 1 

317 Youth reads something in worship. 35 13 

320 Mother working while child growing up 55 26 

* approximate n’s 

When one compares the “family effectiveness factor” 
between the two groups, striking differences are noted. The 
OC sample had a higher percentage response in each of the 
four areas reported. Responses in the four categories- 
“Mother often talks about her faith to student,” “Mother and 
student often talk faith together,” “Father often talks about 
his faith to student,” and “Father and student often talk faith 
together”-seem to suggest a positive transmission of 
“faith” from parent to child resulting from an open dialogue 
between the two parties. 

Table 3 

Family Effectiveness Factors 
Comparison of Oakwood College students with national high school sample 

Valuegenesis survey-OC test administration 

Item # Item 

301 
Mother often talks about her faith 
to student. 

300 Father often talks about his faith 
to student. 

457 Mother and student often talk 
faith together. 

458 Father and student often talk 
faith together. 

oc 
sample 

41% 

28% 

34% 

19% 

NAD 
sample 

25% 

8% 

20% 

13% 

To another question asked elsewhere on the survey, “Do 
you think you would still be a member of the SDA Church at 
age 40?” 52 percent of the OC sample answered “strongly 
agree,” compared to 27 percent of the total NAD Value- 
genesis sample. Might this response be influenced by parental 
professions of faith? 

Another item in the family effectiveness category, 
“Parents enforce popular SDA culture standards,” brought a 
34 percent positive response, compared to 20 percent in the 
total NAD sample. (Positive SDA culture standards include 
such things as not wearing jewelry, not listening to rock 
music, not watching movies in movie theaters, not dancing, 
not engaging in competitive sports, not wearing a wedding 
ring, and not using drinks with caffeine.) It appears that 
Black SDA parents are more strict with their children about 
SDA standards. 
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General Conference Church Ministry Family Study 
Results from a research study conducted through the GC 

Institute of Church Ministry of Adventist families arqund the 
world included a Black American subsample. Unfortunately, 
only five Black churches were included out of 13 originally 
requested in the North American sample. One church re- 
fused to complete the survey, and seven others never sent 
their surveys back to the researchers. With such a small sam- 
ple, the results must be interpreted with caution. 

For the African-American portion of the sample, 27.3 
percent were never married, 55.9 percent were married, 10.5 
percent were separated or divorced, and 6.3 percent were 
widowed (compared with 47.5 percent married in the gen- 
eral population). In terms of education, 31.5 percent had 
some college, 15.4 percent had four-year degrees, and 5.4 
percent had at least a master’s degree (compared with 13 
percent of Blacks with degrees in the general population). 
When asked the question “How would you compare your- 
selves financially with others in your community?’ 28.7 per- 
cent responded, “Better than most”; 59.3 percent, “About the 
same as most”; and 12 percent, “Worse off than most.” 

The responses of this group were very similar to those 
reported in the Gene Oler study. Again it is interesting to 
note that more than 50 percent were from intact homes even 
in 1995. Could such marriage stability be true of African- 
Americans in general and Black SDAs in particular? Perhaps 
further research can answer that important question. 

Under Attack 
The family as an institution is under attack. Blacks- 

even Black Adventists-are vulnerable. Although problems 
abound, in our search for solutions we should not overlook 
the strengths. The extremely well-disciplined Million Man 
March, conducted in 1995, in which thousands of Black 
men gathered peacefully to affirm the importance of com- 
munity, reflects the continued determination and hope nur- 
tured by a group of people who for centuries have been 
struggling just to survive. Regardless of its controversial na- 
ture, it is evident that a sense of commitment and a feeling 
of urgency regarding family and community pervaded the 
atmosphere on that momentous occasion. 

The Black family unit will undoubtedly benefit from the 
strengthening of bonds between Black men and women as 
they work together in a positive way for the betterment of 
family, community, and race. Black women in and out of 
the Adventist Church have taken positions of advantage in 
the home, church, employment, and society, while Black 
men too often remain on the sidelines. On the other hand, 
Black men have misused positions of power at the expense 
of Black women. 

What is needed is a spiritual renaissance on the part of 
all groups. The Black church can make an impact on all of 

society, causing deep-seated changes in the following ways: 
1. Rejection of the welfare mentality. The message of 

Adventism is a message of discipline and self-control. We 
need to teach our children how to work productively. There 
is research to suggest that children who learn to work at 
home tend to achieve at a higher rate in their professions. 
Again and again Ellen White emphasized the role of work 
in education. We promote a welfare mentality by coddling 
and indulging our children. They need to learn how to work 
against the odds and cope with the rigors of life. 

2. A call to spirituality. We need to recommit ourselves 
to God and His standards for morality, integrity, and excel- 
lence. Because the fear of God is the introduction of wis- 
dom (Prov. 15:33), we must recognize that our success as 
Black Adventist families is directly determined by how well 
we experience and practice God’s truth in our lives. 

According to the results of the Valuegenesis study, the 
faith development of our children is 10 times stronger in 
families where the home, the school, and the church work 
together than when none cooperate. Of the three, however, 
the home is the strongest determiner of faith in our children. 
As such, it is imperative that Black SDA parents take back 
their responsibility as spiritual nurturers in the home. 
According to the Valuegenesis report, less than 8 percent of 
Adventist homes have family worship on a regular basis. 

We as parents cannot afford to leave the responsibility 
of the spiritual training of our children solely to the church 
and the church school. The primary responsibility for spiri- 
tual upbringing rests with the parents. The church and the 
church school are agencies to complement what we do at 
home. The Valuegenesis study further points out that more 
than 50 percent of the factors that contribute to the faith de- 
velopment of our children are found in the home. 

Henry Allen says: “God desires a cadre of Black men 
and women whose ambition is to serve our community and 
not neglect it for the temporal luxuries of our adversaries. 
We need Black women and men with the character and 
courage of the biblical Esther to do whatever is righteous to 
preserve our families before God.“13 

3. A call for research. Finally, Black Adventism needs 
to examine itself. There has not been one comprehensive re- 
search study on the Black Adventist family. With our em- 
phasis on education, spirituality, and better living, perhaps 
we are Black America’s best-kept secret. Research should be 
spearheaded so that the message can be gotten across that 
God’s way is the best way when it comes to family relations. 

Many questions and untested assumptions need to be ex- 
amined. First, what actually is the economic status of the 
Black SDA family in comparison to its White counterpart 
and to Blacks in the general population? What is the single- 
parent percentage in SDA homes? Is this percentage in- 
creasing over time? How prevalent is divorce and separation 
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in Black SDA homes? Do Black SDAs have a higher pro- 
portion of professionals than other Black groups? How do 
Black youth compare to other groups in terms of church re- 
tention? Are Black homes more committed to spiritStality? 
What strategies can help increase this commitment? 

A comprehensive study based upon valid research 
methodologies necessitates a sizable financial commitment 
on the part of the church and its supportive organizations. 
Such an initiative could benefit the church by providing 
basic information regarding family relations within the 
church while highlighting to the larger society the positive 
effects of Adventist principles on family relations. May we 
and our families become, as a result of our combined ef- 
forts, part of the everlasting family of God. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND HEALTH ISSUES 

by Dewitt S. Williams, Ed.D., and Donna Davis Cameron, Ph.D. 

Introduction 
This chapter presents an overview of the health status of 

Black Seventh-day Adventists within the context of being 
Black in America. Included are roots of health behavior for 
Blacks, the increased need for health awareness in the Black 
community, and some early contributions of Black pioneers 
in the SDA medical work. 

The chapter also provides background information on 
the health of Black Americans in the general population 
as a backdrop for the Black SDA health experience. Some 
alarming statistics are provided concerning the overall 
health of Black Americans, and explanations are offered 
for the differences between the health status of Blacks 
and Whites. Some of the many interesting programs and 
activities of the Black SDA membership are examined, 
including information about a new phase of the Adventist 
Health Study, in which Black California Adventists will 
take part. 

The last part of this chapter is an appeal to readers to 
earnestly consider their health behavior in light of what 
has been discussed. Some viable recommendations are of- 
fered for solving health problems of church members and 
the organization. 

Historical Influences on Blacks’ Health 
Many health professionals believe that the experience of 

slavery has had a profound effect on the health of Blacks in 
America. It is difficult to assess the exact impact of years of 
poverty, Lard work, and abuse. However, according to re- 
searcher Richard Williams, privation and suffering have in- 
deed taken a toll on the health of Black Americans.’ 

Stolen from homeland and family, African slaves en- 
dured a tragic lo-week trip across the Atlantic Ocean. 
Packed in tightly and chained to the bottom of the ship, the 
slaves could not sleep on their right or left sides. There was 
very little fresh air and no sunshine in the crowded quarters. 
The foul smell and high levels of carbon dioxide made 
breathing difficult. 

Nearly all suffered from yellow fever, measles, 
malaria, leprosy, smallpox, pains in the head and back, 
chills, fever, nausea and infections. The death rate reached 
16 slaves per 100 on average. Each slave was given one- 

half pint of water a day. In spite of dehydration and illness, 
most miraculously survived. 

On the plantation the slaves were forced into negative 
lifestyle habits-including insufficient time to sleep, inade- 
quate meals, unbelievably stressful situations, and other 
health-destroying experiences. Slaves ate the fatty and un- 
desirable parts of animals (for example, chitterlings, which 
are the intestines of hogs). 

Slave mothers used their creative talents and blended 
the fatty meats with the meager vegetables they were given 
to make somewhat tasty meals. It took ingenuity to take 
foods that were mostly rejected by Whites and prepare tasty 
meals of such food items as pickled pork, salt bacon, black- 
strap molasses, cabbage, peas, onions, cornbread, corn 
soup, cornmeal mush, and hoecake. Very few slaves were 
allowed to eat a variety of fruits. 

Many of these harmful habits have persisted in the 
Black community. For example, many Blacks do not drink 
enough water. Slaves worked in the field under the hot sun 
and were usually allowed only two breaks a day for water 
and food. In summary, the conditions under which the 
slaves were brought to America, their inhumane treatment, 
and their inability to decide their own destinies all predis- 
posed Blacks to poor health practices. 

Health Awareness in the Black SDA Church 
The roots of health awareness for Black Seventh-day 

Adventists can be traced to Ellen G. White and the pioneers 
of the Adventist Church. Early in the church’s history Ellen 
White made urgent appeals about the plight of Blacks in the 
South. At first her appeals were largely ignored, but later 
health reform became an integral part of the Adventist mes- 
sage. The body was emphasized as being the temple of the 
Holy Spirit. 

Table 1 provides a time line of important dates and activ- 
ities in the history of health awareness among Black SDAs. 
The table includes some of the significant events in the 
church’s health history, including Ellen White’s first vision 
outlining health reform issues, along with accomplishments 
of Black SDA workers and information on health institutions. 

The SDA Church was officially organized in May 
1863. Ellen White was given her health vision just a few 
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weeks later, in June 1863, the same year the lars to send workers south to labor among the recently 
Emancipation Proclamation went into effect. During the freed slaves. More established denominations sent teach- 
years immediately following the Civil War, the infant ers south, but the newly formed Sabbathkeeping church 
Adventist Church had few ministers and even few&r dol- was struggling for survival. 

Table 1 
A Time Line of Historical Events in Black Seventh-day Adventist Health 

1848 

1883 

1885 

1888 

1879 

1883 

1894 

1895 

1897 

1901 

1902 

1903 

1905 

1909 

1914 

1927 

1934 

1935 

1943 

1947 

1948 

1952 

1959 

1978 

1983 

1985 

1992 

1995 

Ellen White receives temperance vision about harmful effects of tobacco, tea, 
and coffee. 
Ellen White receives major vision on health at Otsego, Michigan. 

First book on health, Health, or How to Live, is published by Ellen White. 
The church’s first health paper, The Health Reformer, is published. 
The church’s first sanitarium, the Western Health Reform Institute, is estab- 
lished in Battle Creek, Michigan. 

The American Health and Temperance Association is organized. 
The nursing course is established at Battle Creek Sanitarium by Dr. Kate Lindsay. 

James Edson White sails down the Mississippi on the lMorniflg Star, taking the 
gospel and the health message to Southern Blacks. 
The American Medical Missionary College is founded in Battle Creek, 
Michigan, with 40 students. 

Medical work is begun in Cape Town, South Africa, by Dr. R. S. Anthony. 
A school of nursing is organized in South Africa by Dr. Kate Lindsay. 
Anna Knight sets sail for Calcutta, India, as a missionary nurse. 

Dr. Lottie Blake, first Black Adventist physician, graduates from American 
Medical Missionary College in Battle Creek, Michigan. 

Dr. Lottie Blake begins sanitarium treatments in Nashville, Tennessee. 
A school of nursing is organized in Loma Linda, California. 
The Medical Missionary Department of the General Conference is organized. 

The first graduation exercise is held for nurses at Oakwood College, Huntsville, 
Alabama. 
Hadley Hospital opens as a clinic in Washington, D.C. 

Mrs. Nellie Druillard opens Riverside Sanitarium, Nashville, Tennessee. 

The Medical Cadet Corps is organized. 
Riverside Sanitarium is donated to the Seventh-day Adventist denomination. 

Lucy Byard is denied treatment at Washington Sanitarium and Hospital when it 
is discovered that she is Black. She dies of pneumonia. 

The American Temperance Society and International Temperance Association 
constitutions are adopted. 
Listen, official magazine of the American Temperance Society, is launched. 

Hadley Hospital opens as a full-service medical and surgical hospital. 

The Five-Day Plan to Stop Smoking is developed. 
Samuel DeShay, M.D., is first Black American to head the General Conference 
Health Department. 
Riverside Sanitarium is sold to a non-SDA group. 

The first infant heart transplant surgery is performed at Loma Linda University 
Medical Center. 

Hadley Hospital is sold to a non-SDA group. 

The Adventist Church is operating approximately 167 hospitals and sanitari- 
ums, 17 food companies, and 340 dispensaries and clinics worldwide. 

It was providential that James Edson 
White, son of James and Ellen White, ex- 
perienced at age 44 a notable transition in 
his religious life. Although in business for 
himself, he sensed a tremendous urgency 
to do something for the recently freed 
slaves in the South. Together with Will 
Palmer, from Battle Creek, Edson envi- 
sioned a missionary journey that would 
take the gospel of salvation to the people 
of the South. He had a love for boats and 
thought that a missionary steamer could 
be prepared. 

In March 1894 they started work on a 
steamer to be called The Morning Star. 
The General Conference finally spon- 
sored the project and assigned them to 
work in the area of Vicksburg, 
Mississippi. Although many of the newly 
converted Black Adventists became 
healthier as a result of adopting a way of 
life that excluded alcohol and tobacco, 
they often didn’t fit into the social settings 
that they had formerly espoused. In addi- 
tion, the dietary restrictions of Leviticus 
11 prohibited them from eating pork, 
crabs, and other unclean animals. 

Louis B. Reynolds uses the story of 
Anna Knight’s early experiences to illus- 
trate the awkward position many people 
face when they try to adopt new eating 
patterns. Anna Knight, a Black SDA pi- 
oneer, was thrust into such a position 
when she joined the church in the early 
1890s. Her family members in Missis- 
sippi were not able to understand her re- 
ligion. Loud family quarrels erupted 
over her refusal to eat like everybody 
else. Many Black Adventists were forced 
into similar positions.* 

A major health reform movement 
gained interest beginning around 1830 
and continuing into the 1840s and 1850s. 
Sylvester Graham, William Alcott, 
Horace Fletcher, James C. Jackson, and 
Russell C. Trall did much to promote in- 
terest in health. However, the Civil War 
soon preoccupied Americans, making it 
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difficult for health reformers to gain the ear of the people. 
In the 1860s and 1870s interest in health reform ap- 

peared to wane. During that period Ellen White was shown 
the harmful effects of tobacco, tea, and coffee. She v&s also 
shown that the people waiting for the coming of the Lord 
should spend their precious dollars on spreading the gospel 
rather than on these toxic substances. Besides these eco- 
nomic and health arguments, Ellen White added a spiritual 
perspective-tobacco impaired the mental faculties and 
could jeopardize one’s ability to respond to the Holy Spirit. 

A longer, more detailed vision was given to Ellen White 
on the evening of June 5, 1863, at a friend’s home in 
Otsego, Michigan. The vision lasted about 45 minutes and 
outlined the Adventist health message. Liquor was to be 
abandoned. A meatless diet was shown to be most healthful. 
Relationships between physical, mental, and spiritual health 
were described. Sometime after this vision Ellen White 
wrote: “Whatever injures the health not only lessens physi- 
cal vigor, but tends to weaken the mental and moral pow- 
ers.“’ “The relation that exists between the mind and the 
body is very intimate. When one is affected, the other sym- 
pathizes. . . . Grief, anxiety, discontent, remorse, guilt, dis- 
trust, all tend to break down the life forces and to invite 
decay and death. . . Courage, hope, faith, sympathy, love, 
promote health and prolong life. A contented mind, a cheer- 
ful spirit, is health to the body and strength to the ~0~1.“~ 

The Relationship Between Biblical 
Health Principles and Health Outcomes 

The SDA Church believes in the Bible as a rule of 
faith and accepts both the Old and New Testaments. 
Many Old Testament principles expound on health. For 
example, Exodus 15:26 promises that if the Israelites 

would follow the principles that God gave to them, He 
would “put none of these diseases” on them that He had 
put on the Egyptians. 

The Israelites stressed the health ideals of the Bible. 
Genesis 1:29 and 3: 18 pointed out that God gave humans an 
original vegetarian diet. When after the Flood they strayed 
from these principles, He allowed them to include meat in 
their diet. But He laid down certain safeguards. For exam- 
ple, no blood or fat from the animal was to be consumed 
(Lev. 3:17; 7:22-27; 17:10-14; 1 Sam. 2:16). These rules 
helped protect the Israelites from disease, and the same 
principles were taught by early Adventist believers. 

Many of the proscriptions of the Old Testament included 
laws designed to reduce the spread of diseases carried by in- 
fectious microorganisms. Attention to such laws would have 
prevented numerous deaths from infectious diseases in the 
United States during the nineteenth century. The first col- 
umn of Table 2 provides a summary of the leading causes of 
death in America in 1850. During that year all 10 leading 
causes of death were from preventable infectious diseases. 

With the development and use of vaccines and other de- 
fenses against infectious diseases, the death rates from those 
causes began to decrease. As noted in Table 2, infectious dis- 
eases were the top three leading causes of death in 1900, with 
diphtheria, another infectious disease, at the bottom of the list. 

Health researchers today are following an alarming 
trend in the death rates of Americans. No longer are people 
dying of preventable illnesses caused by microorganisms 
that we can control. Instead, people are making “lifestyle 
choices” that are negatively affecting their health. To illus- 
trate, half of the 10 leading causes of death in 1990 have 
much to do with lifestyle practices. Heart disease, cancer, 
chronic obstructive lung disease, HIV infection, hyperten- 

Table 2 
A Comparison of the 10 Leading Causes of Death 

in America From 1850 to 1990 

1850 1950 (rate/lOO,OOO deaths) 1990 (rate/lOO,OOO deaths) 

1. Tuberculosis 1. Pneumonia and influenza (202.2) 1. Heart disease (702.0) 

2. Dysentery 2. Tuberculosis (194.4) 2. Cancer (174.0) 

3. Malaria 3. Diarrhea, enteritis, ulceration of 3. Cerebrovascular diseases (43.5) 
the intestine (142.7) 

4. Typhoid fever 4. Diseases of the heart (137.4) 4. Accidents (33.6) 

5. Pneumonia 5. Intracranial lesions of vascular 5. Chronic obstructive lung 
origin (106.9) diseases (28.1) 

6. Diphtheria 6. Nephritis (81.0) 6. Diabetes (15.7) 

7. Scarlet fever 7. All accidents (72.3) 7. Suicide (11.2) 

8. Meningitis 8. Malignant neoplasms (64.0) 8. Cirrhosis of liver (9.5) 

9. Whooping cough 9. Diseases of early infancy (62.6) 9. HIV infection (7.9) 

10. Smallpox 10. Diphtheria (40.3) 10. Pneumonia and influenza (2.3) 
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sion and stroke, and cirrhosis of the liver are often directly 
related to poor dietary choices, physical inactivity, use of 
tobacco and/or alcohol, and stress. It is estimated that by 
2010 cancer will be the leading cause of death in America. 
The lungs, colon and rectum (colorectal cancer), breast, 
prostate, and pancreas are the six sites where cancer devel- 
ops most frequently.5 

Black Americans, in particular, need to give attention 
to biblical laws and health. For example, the link between 
diet and certain forms of cancer has been scientifically 
documented in numerous studies of religious groups 
throughout the world.6 According to studies cited in 
David Nieman’s book The Adventist Healthstyle, the low- 
est risk of fatal heart disease occurred in SDA men and 
women who practiced the vegetarian diet from an early 
age. Risk of developing cancers of the pancreas or 
prostate were decreased in individuals who consumed 
higher amounts of dried beans and fruits, as well as veg- 
etable protein products.’ 

Table 3 gives a summary of SDA health principles 
and how they relate to the leading causes of death among 
Blacks, according to the Report of the Secretary’s Task 
Force on Black and Minority Health.’ The eight health 
principles of the Seventh-day Adventist lifestyle include 
proper diet, exercise, pure water, exposure to sunlight and 
fresh air, adequate daily and weekly (Sabbath) rest, self- 
control, and trust in divine power.9 The leading causes of 
death among Blacks in America are cardiovascular dis- 
ease and stroke, conditions related to chemical depen- 
dency, cancer, diabetes, homicide, unintentional injuries, 
infant deaths before the first birthday, and AIDS.‘O 

Turning our attention to Table 3, we notice that cardio- 
vascular disease risk is related to seven of the eight princi- 
ples. In other words, individuals who follow the seven 

principles that are marked in the column labeled “cardio- 
vascular disease and stroke” can greatly reduce their 
chances of premature illness, disability, or death resulting 
from these conditions.” 

Based on the available data on why people die in 
America, it is clear that the Bible’s guidelines for healthful 
living are urgently needed to improve both quality and 
length of life. In his book How to Be Filled With the Holy 
Spirit and Know Zt, Garrie F. Williams explains that our 
purpose in obeying health laws is not to increase our 
longevity; nor is it a ticket to heaven. Rather, healthy 
choices improve our ability to respond appropriately to the 
Holy Spirit. “When I realized that the only way the Holy 
Spirit can have access to my life is through my brain cells, 
I decided to observe the eight laws of good health that have 
brought vitality to the body and clarity of mind to millions 
of people.” I2 He quotes Ellen White’s statement in 
Counsels on Diet and Foods: “God cannot let His Holy 
Spirit rest upon those who, while they know how they 
should eat for health, persist in a course that will enfeeble 
mind and body.” I3 

Early Black SDA Medical Pioneers and Institutions 
Anna Knight. The first Black missionary to be sent to 

India by a mission board of any denomination was Anna 
Knight, of Laurel, Mississippi. Knight was befriended by 
John Harvey Kellogg, who influenced her to consider ser- 
vice as a missionary nurse. He invited Knight to attend the 
1901 General Conference session in Battle Creek, 
Michigan. While there she heard that J. L. Shaw and his 
wife were going to India and needed two nurses to assist 
with their medical ministry. Knight answered the call. 

In India she extracted teeth, lanced boils and abscesses, 
and did bookkeeping, besides teaching Bible and English 

Table 3 
Relationship Between Biblical Principles of Healthful Living 

and Major Killers of Black Americans 
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and supervising a vegetable garden. After she returned 
home, she received a letter from the Southeastern Union 
Conference proposing that she come to Atlanta to become 
medical matron of a new sanitarium established to reach the 
local Black population. She tried it for some months, but the 
idea did not catch on. Atlanta was too sophisticated to resort 
to such simple treatments as hydrotherapy. 

Knight organized a local branch of the YWCA and used 
the sanitarium facilities to teach home nursing, healthful 
cooking, and first aid. She also conducted Bible studies. 
Through her contacts at the YWCA and the sanitariums she 
was able to double the membership of the church. In the 
community she was recognized widely as the nation’s first 
Black missionary to India. As a result, she was frequently 
called upon to give lectures on its people and customs. 

Founders of Riverside Sanitarium. Another Black SDA 
medical pioneer was Dr. Lottie Blake. Dr. Kellogg urged 
Dr. Blake to go to the South to establish a sanitarium for the 
Black population. She began her work in the city of 
Nashville, Tennessee, in 1903 by opening a sanitarium and 
a treatment room. Her facilities were often compared with 
those of larger, more prestigious institutions. Her simple 
treatments with water and natural remedies were questioned 
by the sophisticated community. Many people distrusted a 
female medical care provider. Eventually she was forced to 
move her operation to another section of the city. 

Nellie H. Druillard, a wealthy White woman, had heard 
Ellen White speak of the terrible health conditions of the peo- 
ple of the South and had promised to build a sanitarium. 
However, she became so busy with other work that she forgot 
her promise for a dozen years. Finally an automobile accident 
put her on her back, and she remembered her pledge. She 
promised the Lord that if He would restore her health and use- 
fulness, she would proceed with the sanitarium. After a few 
obstacles were removed, she purchased a piece of property on 
Young’s Lane, at a bend of the Cumberland River. Thus the 
facility was appropriately named Riverside Sanitarium. 

In the early years of the hospital’s existence training 
was given in hydrotherapy and nursing. Riverside soon be- 
came an established institution, but Druillard, at 80 years of 
age, found directing a sanitarium too demanding. So in 
1935 she gave the institution to the church. Between 1927 
and 1935 she had spent more than $250,000 of her personal 
funds for the operation of Riverside. Cottages, hospital 
units, and a chapel were also added during that period. 

Unfortunately, Riverside fell into financial straits during 
the 1980s and was eventually sold in 1983. Riverside 
Sanitarium was a great loss to Black Adventists, since it 
was one of the few institutions in which Black medical 
workers could be trained to face the unique problems found 
in the Black urban community. 

Hadley Hospital. Another SDA hospital operated by 

Blacks was Hadley Memorial Hospital, in Washington, 
D.C. This facility was established as a training ground for 
Black hospital administrators and doctors, and as a place to 
minister to Blacks in the surrounding community. Today 
Hadley is a nonprofit 103-bed general hospital with more 
than 350 employees. 

Hadley Hospital began as a clinic in 1914. Dr. L. E. 
Elliott established the institution as a training center for 
postgraduate nurses and foreign mission appointees. Five 
years later Dr. Henry G. Hadley and his wife, Anna, pur- 
chased the clinic. Their vision of building a large hospital 
became a reality in 1934 when they added a new wing for 
offices, X-ray equipment, treatment rooms, a small operat- 
ing room, and a laboratory. 

Through the years the small hospital grew into an 80- 
bed acute-care facility that was eventually owned by the 
Columbia Union Conference. The hospital was purchased 
by PACIN Health Services in 1992. The sale of Hadley 
marked the end of Black SDA ownership of medical facili- 
ties in the United States. 

Black SDA medical missionaries to Africa. To name all 
the Black Adventists who served in overseas medical mis- 
sionary service is beyond the scope of this chapter. Black 
student missionaries, volunteers, and paid workers have 
served distinctively in African medical facilities through the 
years. However, several key contributors to this field of en- 
deavor deserve mention. 

Dr. and Mrs. Samuel DeShay served at Ahoada Hospital 
in Nigeria. Despite personal danger, they remained at their 
post until the Nigerian civil war forced them to flee. Instead 
of returning to the United States, the DeShays served the Ile- 
Ife Hospital in Nigeria for several years and the Masanga 
Leprosy Hospital in Sierra Leone for two years, devoting a 
total of 13 years to foreign medical missionary service. 

Among those who gave admirable service as nurses 
were Greta Graham, at Ankole Hospital in Uganda; Caddie 
Jackson, Ruby Graves, and Claudia Ann Gordon, at Ile-Ife 
Hospital in Nigeria; and Gloria Mackson and Naomi 
Bullard, at Mugonero Hospital in Rwanda. Bullard served 
also as a teacher/tutor and director of nurses. Gloria 
Mackson was a nurse/teacher in Tanzania. 

Dr. George Benson served at the Benghazi Adventist 
Hospital in Libya until the government nationalized the hos- 
pital. The Bensons ended their term of overseas service at the 
Gimbie Hospital in Ethiopia. Other doctors who served short- 
term medical relief stints at Ile-Ife Hospital were Warren 
Harrison, J. Mark Cox, John R. Ford, and Carl A. Dent. 

Dr. Earl Richards inaugurated a flourishing dental prac- 
tice in Nairobi, Kenya. Mrs. Richards, a registered nurse, 
gave valuable assistance to the clinic and the church. In 
1980 Loma Linda University honored Dr. Richards as 
Alumnus of the Year. 
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Current Health Status of Black Americans 
Since Black Adventists in the United States are members 

of the larger community of Black Americans, it is important 
to view SDA health challenges in the light of the widef Black 
population. From the arrival of first Blacks in this country in 
the 1600s until now, the health status of Black Americans has 
been considerably poorer than that of White Americans. In 
spite of advances in health science and medical technology, 
60,000 deaths in 1985 would not have occurred if Blacks ex- 
hibited the same death rates as Whites, according to Dr. 
James Mason, U.S. assistant secretary for health. 

In 1985 Margaret Heckler, then secretary of the 
Department of Health and Human Services, commissioned 
a one-year study of the health status of minorities in 
America. The Report of the Secretary’s Task Force on 
Black and Minority Health identified six priority areas in 
which excess deaths occurred among Blacks and other mi- 
norities: (1) certain types of cancer, (2) cardiovascular dis- 
ease and stroke, (3) chemical dependency, (4) diabetes, (5) 
infant mortality, and (6) homicide/unintentional injury (“ex- 
cess deaths” are those experienced by Blacks beyond what 
would have been expected if Blacks had the same death 
rates as those of Whites).14 Since the publication of that re- 
port, AIDS has also been established as a priority cause. 

The first national probability sample of Black America 
was conducted early in the 1970s by researchers at the 
University of Michigan’s Survey Research Center.15 Results 
of that extensive survey are now available in Life in Black 
America, edited by James Jackson (1991). From this and 
many other sources of data, here are some alarming statis- 
tics about the health of Black Americans: 

1. In 1993, 58,538 AIDS cases were reported to the 
Centers for Disease Control. Sixty-six percent of those 
cases (38,544) were among Blacks. Of the 38,544 cases in 
Blacks, 532 were in children.16 

2. Obesity occurs twice as often in Black women over 
age 44 as it appears in White women of the same age group.17 

3. In 1993 the AIDS rate for Black females was 15 
times greater than the rate for White females.18 

Why the Disparity Exists 
Lifestyle practices. Lifestyle practices such as smoking, 

eating foods that are high in fat and cholesterol, and being 
physically inactive are generally more prevalent in Black 
communities, according to information from the National 
Health Interview Survey.19 The negative consequences of 
these behaviors may help to explain our health status. 

Poverty. Poverty is a possible determinant of the poorer 
health status of Black Americans. Dr. Harold P. Freeman, 
director of the Department of Surgery at Harlem Hospital in 
New York City, describes poverty as a proxy term for a se- 
ries of negative social events such as low educational level, 

inadequate social support network, unemployment, and di- 
minished access to health care.*O 

If poverty is indeed a factor in explaining the health dis- 
parity, the percentage of Black SDAs living in poverty should 
be less than that for Black America in general, since the SDA 
membership is typically more affluent than the national aver- 
age. This conclusion notwithstanding, we cannot ignore the 
problem of poverty as an issue in improving Black SDA 
health status. Culturally ingrained health habits attributable to 
poverty, such as a high-fat, low-fiber diet, may persist, espe- 
cially in new converts and among older members. 

More roots from slavery. One theory holds that hesi- 
tancy among Blacks in seeking medical care may also 
have its roots in slavery. Access to health care was a priv- 
ilege offered by the owner of the plantation, a privilege 
that slaves tried not to abuse. Slaves didn’t want the mas- 
ter to think they weren’t good workers. Also, male slaves 
often waived this privilege in favor of needy women and 
children. Deemed at that time a sign of manliness, this no- 
tion persists even today among some Black men.*’ 

Inferior care. According to some research, Blacks who 
enter the health-care system face a number of negative cir- 
cumstances that influence their willingness to seek help. First, 
some members of the medical establishment appear to favor 
patients who are wealthy and/or White. The May 2, 1990, 
issue of the Journal of the American Medical Association 
reports that Black men, more susceptible to a certain type of 
heart attack than White men, were less likely to get special 
X-rays and a third less likely to undergo bypass surgery.” 

Data shortages. Decisions about allocating financial 
and human resources are based on statistical information 
and the results of previous research. Securing data from res- 
idents of rural areas, the homeless and indigent, and the in- 
carcerated is difficult, and these groups-which include 
many Blacks-are often omitted from the data-gathering 
process. Thus a shortage of accurate information may have 
grave effects on the health-care availability of certain seg- 
ments of the Black community.23 

What’s Being Done About Disparity Issues? 
As a result of the 1985 report of the Secretary’s Task 

Force on Black and Minority Health, considerably more at- 
tention has been placed on the health of Black Americans. 
Strategies for reducing the gap are carried out by commu- 
nity-based organizations and federal, state, and local gov- 
ernmental agencies. The immunization of school-age 
children against certain infectious diseases is an example of 
a regulatory approach to reducing preventable illness and 
deaths among Black and minority children. 

Where individual behavior cannot be regulated, aggres- 
sive health policy changes are needed. Researchers agree 
that until certain socioeconomic barriers are addressed, the 
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gap between Black and White health in America will con- 
tinue to widen. Some of these barriers include low levels of 
formal education, low income, and fragmented political 
structures in Black communities.24 An example of a’health 
policy issue might be discouraging alcohol and tobacco 
companies that target Black communities with aggressive 
marketing campaigns. 

Other efforts to reduce deaths in Black communities are 
church-based. Communications networks within churches 
are often tapped to inform people of a health service and to 
encourage education and screening activities. Church vol- 
unteers are trained to take blood pressure and refer individ- 
uals with elevated levels to appropriate health-care 
providers.25 Usually the success of organized health educa- 
tion efforts within the church depends on the support of the 
pastor and church staff.26 

Current Health Status of Black Seventh-day Adventists 
The health status of Black SDAs has been shown to be 

superior to that of Blacks in the general population. The re- 
port of the Secretary’s Task Force on Black and Minority 
Health indicates that deaths related to chemical dependency 
are priority areas for prevention, treatment, and education. 
The church’s proscription of alcohol and other harmful sub- 
stances places church members who follow the principles of 
healthful living at low risk of death from cirrhosis of the liver, 
drug overdose, and respiratory diseases such as emphysema. 

However, more study needs to be done in this area. 
Inadequate documentation’ often leads to generalized, one- 
time programs that lack the background necessary to meet 
specific health needs. The lack of documentation also 
makes it difficult to justify and evaluate programs, because 
there is no baseline from which to assess change. Following 
are summaries of major studies on the health of Black SDAs 
in North America. 

The influence of lifestyle on longevity among Black 
Seventh-day Adventists in California. In a doctoral disserta- 
tion on the influence of lifestyle on longevity among Black 
Seventh-day Adventists in California, Dr. Dale Sumbureru 
studied: (1) data from the 1976 Adventist Health Study; (2) 
data tapes from the National Center for Health Statistics’ 1979 
Wave I of the National Survey of Personal Health Practices 
and Consequences; and (3) a 1973 study of Black Adventists 
and Black non-Adventists in Alameda County, California.” 

Results of Sumburem’s analysis showed some funda- 
mental differences between Black Adventists and Blacks in 
the general population: (1) Black Adventists tend to be 
more educated than Blacks in the general population; (2) 
rates of church attendance tend to be similar in both groups; 
and (3) Black SDAs sleep fewer hours per night and visit 
doctors less frequently than other Blacks in the U.S. 

When Sumburem compared mortality differences in 

P-l I 

Black and White Adventists, it was noted that the Black 
Adventist community includes more converts than the 
White Adventist community. The negative effects of 
lifestyle habits developed before conversion to the SDA 
lifestyle may help to explain excess mortality among Black 
SDAs. The study also examines various lifestyle practices 
such as beef, vegetable, and coffee consumption, exercise 
habits, and obesity with risk of mortality. 

Vegetarianism, blood pressure, and physical activity. 
Dr. Chris Melby, a graduate of the Loma Linda School of 
Public Health, hypothesizes that Black Adventist vegetari- 
ans who exercise regularly have the secret of better health 
for minority groups in America. According to Dr. Melby, a 
plant-based diet could enhance prevention and treatment of 
hypertension and cardiovascular diseases in Black adults 
despite their greater susceptibility to hypertension. 

To examine this hypothesis, he studied a group of Black 
Adventist vegetarians and compared them to a group of 
Black Adventist nonvegetarians. He also sampled groups of 
White vegetarians and White nonvegetarians from the same 
geographical area in the United States. Using a comprehen- 
sive questionnaire, the research team was able to access nu- 
trient intake.** 

Dr. Melby’s study showed that Black SDA vegetarians 
exhibited significantly lower systolic blood pressure than 
Black SDA nonvegetarians, even when age and gender 
were taken into account. However, the systolic and diastolic 
blood pressures of Black vegetarians were still higher than 
the blood pressures of both White SDA vegetarians and 
White SDA nonvegetarians. Forty-four percent of Black 
nonvegetarians were hypertensives, compared to only 18 
percent of the Black vegetarians. Compared to White vege- 
tarians, Black vegetarians had a significantly lower average 
intake of potassium, calcium, vitamin D, and magnesium, 
all of which are inversely related to normal blood pressure. 
His study also showed that both White and Black vegetari- 
ans had significantly less body fat than nonvegetarians. 

Exercising vegetarians have a prevalence of hyperten- 
sion three times lower than sedentary nonvegetarians. Also, 
the combination of a vegetarian diet and regular exercise is 
associated with a lower risk of hypertension than either of 
these factors alone. Dr. Melby found that Blacks reporting at 
least two sessions per week of leisure-time physical activity 
exhibited significantly lower blood pressure than those who 
were sedentary. These results indicate a clear need for fur- 
ther research of the health status of Black SDA members. 

Causes of death for Black Adventists in Atlanta. In a pilot 
study of the mortality profile of Black Seventh-day Adventists 
residing in Atlanta, Georgia, researchers gathered death cer- 
tificates of Black SDAS?~ Seventy-seven percent of the 110 
deaths that occurred between 1980 and 1987 were from car- 
diovascular diseases, and 8 percent were from cancer. The 
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study raised two important questions for future research: 
1. Could the lower cancer rate be explained by the 

members’ abstinence from tobacco and alcohol and a low- 
fat vegetarian diet? I 

2. Was the high proportion of cardiovascular disease 
deaths among this group a result of the large number of el- 
derly persons in the study group, or could the results be ex- 
plained by differences in dietary practices? 

A pilot study of Black Adventists in California. Because 
Adventists in California share a number of desirable re- 
search characteristics, the National Cancer Institute of the 
National Institutes of Health has been funding research on 
health-related outcomes of the SDA lifestyle since 1958. 
The Adventist Health Study, conducted by researchers at 
Loma Linda University under the leadership of Gary E. 
Fraser, M.D., Ph.D., has included Black SDAs in California 
in every phase. Approximately 10 percent of Adventists in 
the earlier studies were Black. 

The next phase of the Adventist Health Study will in- 
clude approximately 10,000 Black church members, 20 per- 
cent of the total number of Adventists in the upcoming 
study. The first part of this study will fund the development 
of a valid, reliable tool for measuring certain dietary, exer- 
cise, and other lifestyle practices among Black SDAs in 
California. Researchers randomly selected members from 
30 Black churches in the Pacific Union to participate in this 
initial phase. It is hoped that a subsequent large study of 
cancer and other chronic diseases in California SDAs will 
follow. The study hypothesis will associate diet, exercise 
habits, psychosocial and demographic attributes, obesity, 
and medical history with cancer and other chronic diseases. 

Activities Promoting Health in Black Adventists 
In spite of the dearth of reliable health data on Black 

SDAs, many Black SDA pastors and church members are 
involved in educating their churches and communities 
about healthful living. In this section is a sampling of avail- 
able health promotion and disease prevention programs. 

Blacks in the Washington, D.C., area have access to Dr. 
Samuel DeShay’s PLUS 15 program, a 15-day, medically 
controlled lifestyle approach to the treatment of high blood 
pressure and high blood cholesterol, without the use of drugs. 
Built on health principles gleaned from the Bible and the 
Spirit of Prophecy, PLUS 15 has benefited thousands since it 
began in 1985. In 1990 a book was published with the same 
title. Plans include the sale of PLUS 15 franchises nationwide. 

According to Joy Peterson, a registered dietitian, recent 
studies show that potassium has a protective effect in the 
regulation of blood pressure. The recommended daily al- 
lowance of potassium is approximately 4,000 milligrams per 
day. However, the average American consumes about 2,500 
milligrams of potassium per day. Dr. DeShay has observed 

that Blacks who experience a severe type of hypertension 
consume as little as 1,600 milligrams of potassium a day. 

Fast foods and foods that are high in fat do not provide 
as much potassium as we need, according to Peterson. As 
Americans consume greater quantities of fast foods, conve- 
nience foods, and foods that are high in fat, we can expect 
an increase in high blood pressure and other cardiovascular 
problems. Nutritionists are recommending an increase in 
consumption of baked potatoes, broccoli, and other dark, 
leafy green and yellow vegetables, as well as bananas, ap- 
ples, figs, strawberries, legumes, and other fruits as good 
sources of potassium. 

The link between diet and disease has been identified 
through numerous epidemiological studies of populations 
throughout the world. An estimated lo-70 percent of all 
cancers are related to dietary factors.30 To understand more 
about the relationship between diet and cancer, the 
National Cancer Institute has awarded grants to nine re- 
cipients nationwide. NCI’s 5-a-Day program is designed 
to promote the increased intake of fruits and vegetables. 

Differences in age-adjusted rates for cancer in African- 
American and White North Carolinians led to a decision to 
target this population with a 5-a-Day program. A consortium 
proposed to use the Black churches in the affected counties 
as channels to reach the African-American population with 
a program to increase awareness of the diet-cancer link. The 
research project, Black Churches United for Better Health, 
recommends five servings of fruits and vegetables a day. Dr. 
Bethany Jackson, a Black SDA at the University of North 
Carolina, plays a key role in this important study. 

The Seventh-Day Diet, a resource book coauthored by 
Chris Rucker, a Black SDA health educator, and Jan 
Hoffman, contains practical ways to live healthfully and 
happily and includes numerous recipes for healthful foods. 
Physician and writer Donna Willis serves as a medical 
news editor for NBC’s Today. Many SDA health and tem- 
perance leaders have ongoing projects to assist members 
and their communities. 

Recommendations to Improve Health 
in the Twenty-first Century 

Establishment of networks of Adventist health profes- 
sionals. It is recommended that networks of Adventist 
health professionals be formed in metropolitan areas na- 
tionwide. Health training and certification would be a pri- 
mary focus of these networks. 

One disturbing reality about health education in the 
Black Adventist organization is that we no longer have a 
strong health and temperance system, and that lack of em- 
phasis has had negative results. For example, even though 
we claim that only about 10 percent of our church members 
use alcohol, when this is stratified according to age, it be- 
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comes alarming. Statistics from the Institute of Alcoholism 
and Drug Dependency at Andrews University show that ap- 
proximately 25 percent of members who are under the age 
of 25 use alcohol.” t 

As we compete with the media for our youths’ attention, 
the voices of our health and temperance leaders are becom- 
ing more and more silent. Two of the nine unions in the 
North American Division are without health and temper- 
ance departments and directors. Many of the conferences 
have no health directors, and those conferences that have di- 
rectors sometimes require that they have many other roles, 
thus limiting the amount of attention that can be given to 
this area of responsibility. A survey of health and temper- 
ance directors showed that most have difficulty putting in 
five hours a week on purely health-related work. 

Our colleges and other institutions could benefit by 
forming links with our churches. The colleges usually have 
behavioral science, nutrition, and other departments that 
would make good alliances for creating networks of 
Adventist health professionals. Churches are being forced 
to think more about their ministries and focus on the needs 
of the whole community rather than on the needs of their 
own congregations. 

Therefore, we recommend a resurgence of involvement 
and interest in such activities as yearly temperance oratori- 
cal contests held on the elementary, junior high, high 
school, and college levels. Vegetarianism and other health 
concepts should be among the topics addressed by students. 
Also, health and temperance departments should be 
strengthened in every regional conference of the North 
American Division, and partnerships may be formed among 
the church’s institutions. 

Outreach activities. Many Black Americans deal daily 
with prejudice, stress, undesirable living quarters, domestic 
conflict, violence, and general unhappiness. Life’s burdens 
can seem overwhelming. Prayerful, person-to-person outreach 
activities-such as demonstrations of simple food preparation 
and natural remedies, health fairs with planned follow-up ac- 
tivities, and small group studies of the Bible’s wholistic health 
principles--can bring hope to the troubled and burdened. 
Church members, neighbors, coworkers, and friends can ben- 
efit from spreading health-related messages of hope. 

An often-cited study by Lester Breslow and colleagues 
at the University of California at Los Angeles showed that 
one of the most significant indicators of good health is a 
person’s attitude. In summary, it is not just what we put into 
our mouths that affects our health; it’s also what we put into 
our minds. Outreach activities could focus the mind on 
building a positive outlook through improved health habits. 

Recommendations for Individuals 
Preparation. The first phase in making changes in an in- 

dividual’s personal health, the “preparation” phase, is per- 
haps the most challenging and the most rewarding. First, find 
a quiet place with as few distractions as possible and pray for 
the courage to confront whatever challenge or health problem 
that you are facing. Make an honest appraisal and admission. 
Say: “This weight, or craving, or food obsession, or un- 
healthy relationship, is out of my control. In this area of my 
life, all my willpower and resolve have proved ineffective 
and left me disheartened from failed attempts.” 

Preparation is letting go of the tendency to do things our 
way. It is “giving in.” Ellen White put it this way: “The 
Lord can do nothing toward the recovery of man until, con- 
vinced of his own weakness, and stripped of all self-suffi- 
ciency, he yields himself to the control of God. Then he can 
receive the gift that God is waiting to bestow. From the soul 
that feels his need, nothing is withheld. He has unrestricted 
access to Him in whom all fullness dwells.“32 

When preparation is accompanied by earnest prayer and 
self-disclosure to the God who knows our every weakness, 
we are ready for the second phase, prioritizing. 

Prioritizing. The prioritizing phase is one of hope. 
Preparation may leave us feeling somewhat empty.33 After 
all, our culture rewards behavior and attitudes that reflect 
self-reliance and self-confidence.34 However, giving up con- 
trol of our lives to the power of God does not mean that we 
cease to take responsibility for our lives and our actions. It 
means that we set a new goal: to take God at His word and 
trust Him to guide us in our journey toward optimal health.35 
Prioritizing allows us to form the foundation for success. We 
place our faith in God’s ability to do for us what we cannot 
do for ourselves. We enter a partnership with the divine. 

Ellen White makes two important statements about 
“perfect health”: “Perfect health depends upon perfect cir- 
culation” 36 and “In order to have perfect health our hearts 
must be filled with hope and love and joy.“37 So good health 
does not refer only to good eating habits. 

Personal inventory of health habits. The third phase in- 
volves taking an inventory of our health habits. In the con- 
text of His love and acceptance of us, we can begin to 
access our current health status through dietary evaluation, 
blood pressure and/or cholesterol screening, lung function, 
physical fitness testing, or an inventory of lifestyle stressors 
(under the care of a health professional). Sometimes this as- 
sessment is just what is needed to motivate one to positive 
health behavior change. 

Christian professionals in psychology and other helping 
professions provide a valuable resource in assessing one’s 
current state of health affairs, especially in regard to psy- 
chological issues that may underlie a health problem. For 
example, the problem of being overweight is often more 
than just a matter of imbalance between caloric intake and 
energy expenditure. A counselor may assist individuals in 
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determining whether overeating results from associating 
food with comfort or is a stress-management technique, 
then help the individual find alternative ways of obtaining 
comfort or managing stress. I 

Planning. Actual successful change occurs over time, 
one behavior at a time, often including relapses. Thus the 
“planning” phase might include arranging rewards as incen- 
tives for the desired behavior changes. For example, some 
people promise themselves a weekend vacation if they ac- 
complish a certain health goal within a certain time frame. 

Planning may also mean adding the desired changes to 
your daily schedule. Making space for your new behavior in 
everyday activities helps validate your choice to succeed. 
Writing down advantages and disadvantages of the desired 
behavior works well for some people. Organizing a network 
of supportive family members, coworkers, friends, and 
neighbors is a strategy that has proved effective in behavior 
change. A phone call to a support person at the time of a cri- 
sis can make a big difference. Careful observance of these 
phases, with prayerful dependence on God, can help us to 
achieve our health goals. 

Conclusion 
In the past few years leading medical and scientific au- 

thorities have noted a difference between the occurrence of 
disability and death among Adventists and their cohorts in 
the general population. Adventists have lower risk of death 
from certain types of cardiovascular disease and cancers of 
the stomach, colon, prostate, breast, and lung. The lower risk 
of death and illness from these diseases has been associated 
with the avoidance of tobacco, alcohol, and beverages con- 
taining caffeine. In addition, approximately 50 percent of all 
Adventists follow a diet that excludes eating meat. 

Some researchers have hypothesized that this lower 
occurrence of disease and death exists also in Black 
Adventists, compared to Black Americans in the general 
population. However, since few studies have compared the 
health attitudes and practices of Black Adventists to Black 
non-Adventists, this hypothesis is still unsupported in the 
scientific literature. 

Along with the positive outcomes of the Adventist 
lifestyle, SDAs have another important reason to follow the 
health principles outlined in the Bible and the writings of 
Ellen White. Our major objective should be to allow the 
Holy Spirit to have full access to our lives through the 
“avenues to our souls” (the senses governed by the brain). 
Garrie Williams says it well: “While no one is going to earn 
his or her way to heaven by drinking six glasses of pure 
water per day, the lack of proper fluids in the body will 
cause a deterioration to certain organs and a clouding of the 
mind that will make it difficult to perceive spiritual things 
and spiritually dangerous situations.“3” 

As we approach the twenty-first century, Adventist in- 
dividuals and organizations that are directed by the Holy 
Spirit have an opportunity to make a profoundly positive 
difference in the health status of Black Americans. Ellen 
White writes: “God cannot let His Holy Spirit rest upon 
those who, while they know how they should eat for health, 
persist in a course that will enfeeble mind and body.“39 
Much can be accomplished on a personal and organiza- 
tional level to promote improved health in our communities. 
May God help us to meet this challenge. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND CONCERNS FOR YOUTH 

by Susan A4. Fenton Willoughby, Ed.D. 

Introduction 
“How think ye? if a man have an hundred sheep, and 

one of them be gone astray, doth he not leave the ninety and 
nine, and goeth into the mountains, and seeketh that which 
is gone astray?” (Matt. 18: 12). 

About a decade ago, as I was seated in a baptismal ser- 
vice next to a beautiful young woman, I heard her mumble 
to herself, “If I backslide and then get rebaptized, they 
might know that I am here.” A young woman about her age 
had just been baptized and was being welcomed into church 
fellowship with embraces and handshakes. Since then I 
have been collecting information on ways in which the 
church might better serve its young people, and I have 
found that the expressed needs have no racial polarization. 
Through this chapter I will share some of my findings and 
thoughts as I outline some of the challenges and opportuni- 
ties that face us while we pursue our global mission. 

We live in an expanding multicultural society, and ac- 
cording to current trends, few racially homogeneous soci- 
eties are likely to survive. Because involvement is one of 
the key elements for retention of youth in the church, and 
because societies are becoming primarily heterogeneous, 
Black parents, teachers, pastors, and other leaders will need 
to focus on the goal of preparing Black youth to function as 
part of the decision-making of the church. 

We need to explore ways of retaining or regaining our 
youth so that when we are faced with the question “Where is 
the flock that was given thee, thy beautiful flock?’ (Jer. 13:20) 
we will have a ready reply. The youth born of Seventh-day 
Adventist parents who themselves become church members 
should not be overlooked or taken for granted. 

Church leaders would do well to encourage members of 
this group to consider reasons they are Seventh-day 
Adventists. SDA young people fall into two categories: 
those who have chosen to become SDAs after having expe- 
rienced “the things of the world,” and those of untried virtue 
who were born of Adventist parents and have experienced 
little outside of the Adventist community. Many in the lat- 
ter category leave the church as soon as compulsory obedi- 
ence in the home environment no longer exists. These 
young people have never internalized the meaning and love 
of Adventism. They know the behaviors they are not to par- 

ticipate in, but they don’t understand why. They also do not 
fully understand the love of God! Church leaders, therefore, 
have a dual task of retaining and also regaining our youth. 
Youth must be aided in developing the kind of lifestyle that 
will enable them to function effectively on earth as they pre- 
pare for Christ’s second coming. 

In this chapter we will explore three dimensions through 
which this may be accomplished: educational, religious, 
and social. Within this framework we will become further 
exposed to the problems of our youth-from their perspec- 
tive. We will then attempt to outline some means of resolu- 
tion, with a vision for the future. 

The Educational Dimension 
If a common denominator for humankind exists, it is that 

Jesus loves us all and has gone to prepare a place for all of us 
(see John 14: l-3). However, in order for all of His children to 
occupy that same “home,” the church must have some com- 
mon ground rules. Our lifestyle as Adventists should reflect 
our obedience to those rules (God’s laws). “Lifestyle” in this 
context is defined as “behavior in relationship to the society 
in which we live, as we prepare for heaven.” 

Since we live in a multicultural society, the probability 
is high that persons of different races and cultures will live 
in the same neighborhood (distinct groups may not be com- 
pletely homogeneous; for instance, not all Blacks have the 
same culture). Thus outreach strategies-educational, reli- 
gious, or social-that we utilize will of necessity be diverse. 
Education must be multidimensional not only in terms of 
race and culture but also in terms of the “generation gap.” 
Changes occurring in society must also be reckoned with. 

If as Seventh-day Adventists we understand and believe 
in our church and its mission, then we must recognize that 
there is a constant passing of the torch from one generation 
to another. Therefore, preparing that next generation should 
be one of our major responsibilities. 

Primary socialization occurs in the family; secondary 
socialization follows closely in the school and the church. It 
is in these settings that we give our children space to grow. 
For many young people the value system developed in the 
home, school, and church has been a savior, which is one 
reason that we cannot afford to withhold the “safety net” of 
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Christian education from our children. Our schools should 
be places where “the excellence of the past is blended with 
the promise of the future to meet the needs of the present.“’ 

Since education does not take place only within tlfe four 
walls of the church or school, we must be role models for 
our youth. For example, if you wish to teach your children 
about tithe paying, you don’t have to give a lecture about 
how Abraham paid tithes to Melchizedek (Gen. 14:18-20), 
or that the tithe of all of our increase must be used to sup- 
port God’s work (Deut. 14:23, 28), or even to remind them 
of the blessing they will receive from tithe-paying (Mal. 
3:lO). Just develop a simple household budget with them, 
putting the tithe first, then freewill offerings, then mortgage, 
tuition, etc. Character is caught, not taught. 

Yes, modeling is a very important dimension. Adventist 
youth are well aware of the expected lifestyle, because 
many have enjoyed both primary socialization at home and 
secondary socialization in our academies. However, in 
areas such as dress, music, and health rules they still tend to 
look for role models. They want us to talk with them, listen 
to them, exchange ideas with them, understand how they 
feel, and at least try to appreciate the fact that they are at- 
tempting to give an explanation for their behavior. If we ac- 
cept the concept that our actions might be the only yardstick 
for some youth grappling with a problem, we will want to 
be certain that we are providing the correct measure- 
ments-will we not? 

Modeling often produces a desirable interaction with 
young people, creating a chain reaction of talking and lis- 
tening. Listening is one of the best ways to retain our young 
people in our church. In my work as lecturer, counselor, and 
teacher I have talked extensively with young people and 
found that they have much to share. They clue me in to the 
latest fads and colloquialisms, and I clue them in on which 
of “the latest” are appropriate for us as Christians. 

The longer we live, the more we think we have to say, 
and therefore we tend to want to do most of the talking. But 
when a young person gains the courage to “open up” and 
begins to talk, the best way to show concern and caring is to 
listen. This is not the time to match thought for thought; it 
is not the time to compare their experiences with those that 
occurred in “our day.” It is time to listen to them. 

Some young people in serious trouble will normally talk 
only to other young people (for some, if you are over 30 you 
are old). So if you model the art of listening, you may not 
only be helping to retain youth in the church; you might also 
be saving lives. 

In creating educational opportunities for our youth, we 
need to provide an environment conducive to preparation as 
well as practice for meaningful involvement. Although en- 
vironment alone cannot complete the task of preparing our 
youth in such a manner that they not be lost to the church, 

neither should this important task be ignored. Any environ- 
ment designed to promote growth should contain a “think- 
ing climate.” We must not allow our youth to become 
caught in the quagmire of mediocrity. 

Too often we function under the illusion that our youth 
are infants who must be spared the pain of reality. Many in- 
dividuals interpret this attitude as love. Rather we must 
show them how to change obstacles into opportunities, to 
stop giving up and start growing up. Our youth are not help- 
less children. Let us help them to understand what is hap- 
pening in the world and assist them in their preparation to 
choose wisely. 

By virtue of our global mission and the changing society 
in which we live, we will need to teach our youth to develop 
organizational ability and to recognize hierarchical structures 
within organizations. Because we live in a democratic soci- 
ety, our Black youth will have some opportunity to partici- 
pate in decision-making. We must train them to recognize the 
importance of leadership and to develop that kind of self- 
image that allows them to benefit from leadership training. 

Part of educational preparation is to be aware of the con- 
text in which one must function. Our denomination is large 
in terms of membership, but small in terms of opportunities 
for participation in decision-making. But times have 
changed, and our denomination is also changing as it at- 
tempts to relate to an increasingly diverse and multicultural 
membership. Therefore, many minority groups-ethnic, 
gender, elderly, disabled, etc.-will compete for opportuni- 
ties for involvement in our denominational decision-mak- 
ing. As a result, we must not rely on the likelihood that 
Black youth will be participants in decision-making, be- 
cause less need is seen for minority representation. 

No organization has to be concerned about being harassed 
for tokenism anymore; there are too many minorities from 
which to choose without ever including a Black individual. 
Therefore, in helping our youth to function ably within vari- 
ous settings, we need to help them see themselves as persons 
who are prepared to function as part of a multicultural organi- 
zation. With this kind of strength and involvement, our Black 
youth will be able to respond to a multicultural, global gover- 
nance as authentic participants. The gale winds of global in- 
volvement-therefore competition-should encourage us to 
prepare for our long-term future. 

To ensure a strong generation to whom to pass the 
gospel torch, the semicongenital attraction for self-destruc- 
tion that so many display can no longer be tolerated. With 
Christlike parents (caregivers) and with Christ-centered ed- 
ucation we can blend the socialization processes necessary 
to produce youth who are prepared and willing to carry the 
gospel torch. 

What kind of vision for educational preparation do 
Adventist youth have? Young people in the North 
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American Division have shared with me the following in- 
sights, some of which will be given in summary form, but 
in some instances in direct quotations. 

Youth in the SDA Church are thinkers who exprets their 
ideas on different levels. From an educational perspective- 
since this is the segment with which we are dealing-our 
young people are very much interested in “Christian” edu- 
cation and feel that this is one of the best ways for retaining 
them in the church. Their major concern is the “financial 
situation” and the need for the church to invest in its youth 
through its educational facilities. Although young people 
recognize that education in general is costly, they feel that 
if the church cared for them and recognized that being edu- 
cated in an Adventist institution would contribute toward 
their remaining members, the financial cost would not be 
seen as being so great. The denomination, many young peo- 
ple feel, should absorb more of the cost of a Christian edu- 
cation and provide more financial assistance. Currently our 
young people are forced to borrow large amounts of money 
to finance their college education and thus must attempt to 
find a high-paying job, generally outside of denominational 
service, to pay off educational debt. Many times that is the 
first step toward leaving the church. 

Young people, of course, should understand that the de- 
nomination cannot provide positions for all of its graduates. 
This is one reason that internalization of proper behavior is 
important. Behavior that occurs only while one is being su- 
pervised is really not behavior by choice. In our educational 
institutions, where young people are essentially captive audi- 
ences, much should be done to discover whether what is being 
taught is being internalized-especially on the religious level. 

Another thrust of the young people’s comments is the 
perception of “favoritism.” Their perception is that the 
young people who are able to attend SDA schools are 
mostly “well off” or sons and daughters of SDA workers. 
The young people are saying that to ensure opportunities for 
all Adventist youth, there should be a more balanced 
work/study program in which all students can find work. 

Lay members must take more responsibility for the 
young people in their local churches, counseling them toward 
embracing Christian education and encouraging the church to 
do more in helping them financially. Some of our educational 
institutions are providing full tuition for children of employ- 
ees, and that is noteworthy. However, since receiving high 
grades and being on the dean’s list is what draws attention to 
a student or to a graduating senior, those students who must 
work full-time to obtain money to pay their tuition will be at 
even more of a disadvantage if someone doesn’t step in and 
fill the gap. As time passes, the chasm gets wider and deeper 
for “disadvantaged” youth. Laypeople in the local churches 
will do well to help unearth these “diamonds in the rough” 
and help to finance them toward a Christian education. 

Students who attend SDA schools and who’ve shared 
their views with me have been impressed with the quality of 
education and expressed their appreciation for Adventist 
education’s being Christ-centered. 

The Religious Dimension 
Working with many people is difficult, because their 

“minds are like concrete, all mixed up and permanently 
set.” Young people have not yet gotten to that stage, so 
there is time for any necessary intervention. Too often from 
a religious perspective the first category of caregiver con- 
sidered is the pastor. But we need to remember that caring 
for the spiritual needs of youth should be a shared responsi- 
bility. Pastors regulate the pulse of the membership-they 
stimulate the church to higher levels of functioning. They 
ignite the church and enable it to move forward. But pastors 
and laypersons are partners in the cause of God. 

Pastors and lay members must be sensitive to the special 
needs of each person in the congregation. A mother shared 
the following with me: “I am the mother of three youths . . . 
raised in this church. My son, just coming back after drop- 
ping out for a few years, went to a Revelation Seminar. I 
went with him. The pastor took no special notice of him, 
even though he went night after night.” Pastors-and the 
church as a whole-must be aware so that this need never be 
said of a young person seeking the truth. 

Most pastors are also parents and therefore, along with 
other parents, should spend as much time as possible with 
their children-especially when they are young. Some pas- 
tors spend so much time solving everyone else’s problems 
that they sometimes do not even recognize those that are de- 
veloping in their own homes. All caregivers need to under- 
stand that when it comes to religious exposure and the 
development of religious experiences for the youth, we are 
all partners with Christ. 

Too often when consideration is being given to pro- 
grams for the youth, church members who are not parents 
are inclined to remain neutral as decisions are being made 
(especially if finances are involved). But such neutrality is 
misguided. Retaining our youth is easier than regaining our 
youth. Investment in our youth will pay off handsomely as 
we help them to understand the loving, caring power of 
God. It is crucial, therefore, that religious training be seen 
not as something that a pastor does, but as an opportunity 
given to us all to invest in our youth. 

Considering the difficult domestic and international sit- 
uation we face today, some might ask, “Why should we in- 
vest?’ We should realize that “a nation’s most important 
asset is the skills and learning of its work force.“2 Likewise, 
religious preparation of our youth is the lifeblood of our de- 
nomination. The future of our youth lies with caring adults 
who are willing to succor them today and give them reason 
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searching for things to do, think what is going through their 
minds on Saturday night-after a restful Sabbath. 

While it is true that youth must be exposed to the facts 
of life, that we cannot be expected to shelter them, &e our- 
selves sometimes made the wrong choices when faced with 
problematic social alternatives. Many people helped us 
along the way. In providing “guided” forms of social inter- 
action, we are making use of the “prevention path” in our 
effort toward retaining our youth in the church. 

It is in social settings that the youth find refuge and love 
and build friendships. Without these social settings the 
youth tend to find their partners and their fun in the 
“world.” Sadly, in some churches there are no youth pro- 
grams at all. One young person said, “I think the church 
needs to implement more programs for the youth of the 
church. It seems that after the age of 16, the youth disap- 
pear. There are programs for the younger ones, like 
Pathfinders, but nothing substantial for the 16- to 25-year- 
olds.” The church should provide social programs for its 
youth so that they do not feel the need to go out into the 
world to find entertainment. 

One of the ways to encourage our youth is to engage 
them in the planning stages for their own activities. After 
all, it is during these activities that they get the opportunity 
to meet other Christian young people. 

Most of us know that we are part of the decision-mak- 
ing process when we are part of the committee in charge 
of planning and organizing the event in question, when our 
vote has weight in determining what direction the project 
will take. We are then more likely to feel responsible for 
the implementation of that project. We are living in chang- 
ing times. Let’s give the youth the opportunity to plan and 
organize social activities, to see the trust we place in them. 
If they have internalized the value system of the home and 
the church, and are allowed to accept the challenges of 
today, they will be appreciative of what is being done for 
them. In the same vein, adults need to be ready and will- 

ing to assist the youth as they are requested to do so. 
Of course, let’s keep in mind the various asymmetries- 

the generation gaps and the cultural gaps. Cultural gaps can 
exist even between parents and children. With these differ- 
ences, we must be prepared for possible polarizations. 
Youth are trying hard to gain independence, and adults are 
trying just as hard to preserve their authority. 

Our tasks, therefore, must include: 
1. Making Christian education available at least 

through high school for all children of SDA parents, with 
preparation in skills as well as preparation for college, and 
also offering career counseling. 

2. Providing forums through which youth of different 
races and genders can interact and thereby learn to under- 
stand, appreciate, and accept one another. 

3. Participating in the SDA networking project, which 
would facilitate the denomination in making available courses 
in higher education that might not otherwise be available. 

4. Encouraging churches to develop mechanisms that 
would help prepare young people to function in the larger 
society without succumbing to non-Christian values. 

5. Teaching the youth to appreciate the sacrifices that 
have been made to create the foundation upon which they can 
build, helping them to appreciate their government and the 
sacrifices that have been made to preserve their homeland. 

6. Helping the youth to recognize the limitless power of 
God. “Are we fully awake to our privileged responsibili- 
ties? Are we wholly aware of the unusual position that we 
occupy in God’s scheme of things? . . . Are we, because of 
misplaced values and lack of vision, frittering away the 
thrilling destiny that God has ordained for US?“~ 

’ Winstone A. Richards, The Pastor’s Desk (St. Croix, Virgin Islands, 
1993). 

2 Robert Reich, “Why We Should Invest in Human Capital,” Business 
Week, Dec. 17, 1990. 

’ Calvin B. Rock, Our God Is Able (Washington, D.C.: Review and 
Herald Pub. AM., 1970), p. 16. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND COUNSELING AND THERAPY 

by Alex Swan, Ph.D. 

Introduction 
The White supremacy assault upon the African- 

American psyche has been the cause of many of the psy- 
chological ills among African-Americans today, symptoms 
of a people who have been taught self-hate. This same as- 
sault is evident in the religious community and has resulted 
in a religious culture of imitating Whiteness. The longing 
and desire by Blacks for approval and acceptance by Whites 
has motivated Blacks to copy the habits and styles of the 
Euro-American church, forsaking the rich heritage of 
African-American worship. 

The task of the Black church congregation as a “collec- 
tive support system” is to establish ways to heal the spirits 
of Black people and overthrow the effects of years of nega- 
tive social programming. The task is to move African- 
Americans beyond pretense and denial to genuine identity 
and authenticity, freedom and liberation. 

The purpose of this presentation is not only to examine 
the nature of the White supremacy assault and its effects 
upon the African-Americans, but to project spiritual models 
for the elimination of such effects in our midst. 

“We are not well.” In Acts 16 Paul and Silas encountered 
a demon-possessed slave girl, who, upon seeing them, 
shouted, “Amen! Praise the Lord!” This she did for many 
days, but finally, in a marked demonstration of the power of 
God, Paul healed her in Jesus’ name and Satan came out of 
her (see verse 18). This and other such encounters in the 
Scriptures remind us that society in Bible times was rife with 
mental an;l emotional disease. The population to whom Paul 
witnessed “was not well,” and neither are we today! 

For every 20 persons in psychiatric hospitals, there are 
20 similar ill persons out in society, 10 of whom may be in 
the church. This is significant for the gospel cause, because 
when the church becomes disorganized, members become 
disoriented. When the church loses its focus, members be- 
come careless and spiritually and mentally weak. When 
there is confusion in the church, members become unstable 
and lose their emotional equilibrium. “We are not well.” 

Many in the Black church face a variety of social, emo- 
tional, psychological, mental, and behavioral problems 
common to the general society, including drug and alcohol 
abuse and homosexuality. Also, many in the Black church 

experience shame, personal and collective guilt, damaged 
identity, lack of self-appreciation, absence of joyful self-ac- 
ceptance, and lack of authentic self-esteem, necessary for a 
genuine sense of celebration. 

In addition there are relational problems that are the re- 
sult of the negative racial ideology that the organized 
church has embraced and used to define its relationships, in- 
teractions, and perceptions of Black people. In other words, 
the Black church suffers from sociosomatic illnesses that 
cause behavioral symptoms resulting from unresolved so- 
cial, interpersonal, and internal conflicts. 

Sociosomatic Illness and Psyche Assaults 
“Sociosomatic illness” is social suffering evident in the 

emotions, behavior, attitudes, and dispositions of individu- 
als in their relationships with other racial groups (interra- 
cial), members of their own racial group (intraracial), and 
with themselves as human objects. The illness results from 
an unintended hatred of self, the source of which is not 
clearly identified, legitimized, or dealt with. A common 
perception among African-Americans is that there is little 
or nothing of value about ourselves as a group or as indi- 
viduals. The outcome is that we seek to improve the exter- 
nal somewhat to the exclusion of enhancing and developing 
the internal. 

The collective racial experience of Black people--the lies 
and distortions perpetuated about who we are; the Eurocentric 
images of God, Jesus, and other Bible characters-have 
caused many Blacks to become confused as to who they are 
and what they represent in God’s human variety plan. 

“We are not well,” because we have not truly studied 
the Word of God to determine the truth about our role and 
purpose. From early childhood through adulthood, in most 
Bible illustrations or Bible picture storybooks we see 
Christians represented in White skins only. The church’s 
representation of God has forced us to ask the question “Is 
God fair?’ We have been misled for so long by these pic- 
tures that we have been unable to focus on the truth about 
our presence and purpose in Bible history and in God’s 
plan. Black people are documented in Scripture from cover 
to cover-from Genesis to Revelation. But one would never 
know this by the way our Sabbath school lessons are taught, 
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sermons are preached, and religious literature is illustrated. 
We are commanded by God to “know the truth, and the 

truth shall make you free” (John 832). Second Timothy 
2: 1.5 says we are to study the Word. It is in the Word bf God 
that we find the truth about our role and purpose. “We are 
not well” because we don’t really know the truth and its 
freedom value. Hosea 4:6 states: “My people are destroyed 
for lack of knowledge.” Further, “we are not well” because 
we are asking the wrong questions. We are asking, “Are 
Blacks in Scripture?’ The question we should be asking is 
“What is the role and purpose of Blacks in God’s plan for 
human variety?” We have blithely accepted the biblical in- 
terpretation of others, and “we are not well.” 

Although some Blacks have challenged the status quo 
and demanded apologies and corrections of the lies and dis- 
tortions, they are still in vogue. The result is damaged identi- 
ties, low self-esteem, low self-worth, and experience-related 
cognitive and emotional difficulties, problems that other 
racial groups do not encounter. 

In an attempt to address the racial issue in the setting of 
the church, some have resorted to the argument that color or 
race does not matter, that being Black, White, Brown, Red, 
or Yellow is not important in Scripture. While the Bible 
affirms that in Christ there is neither Jew nor Greek (Gal. 
3:28), it does not dispute the fact that in human society eth- 
nic differences are highly operative and must be approached 
practically. The point in Scripture, in this regard, is that we 
should not allow racial and ethnic distinctions to interfere 
with the higher level of relating as brothers and sisters in 
Christ in the family of God. However, racial and ethnic dis- 
tinctions in the church do mirror those of general society. 

The church’s portrayal of Jesus as White, with blond 
hair, blue eyes, and a Gentile nose, is symptomatic of this 
evil. This is no accident. If color or race does not matter, 
why are biblical characters always portrayed as White? If 
color or race does not matter, why do our thought leaders go 
to such lengths to depict men and women who were histor- 
ically people of color as White? 

The intentional omission, distortion, misrepresentation, 
and even lies about Black people and their contributions and 
presence in Scripture predate the Adventist Church and 
were originally designed to devalue and degrade Black peo- 
ple. Color or race in Scripture does matter, because God 
created race as a part of His plan for human variety. 

These racist practices of the church have had a devas- 
tating effect on a vast number of Black people, because they 
were not able to reconcile their apparent exclusion from 
Scripture. Ham is erroneously said to have been cursed and 
his descendants relegated to servitude. In fact, Genesis 9:25 
says Canaan, the son of Ham, was cursed. However, ac- 
cording to all we know about biology, a Black person could 
not have been produced from two White persons. By 

spreading lies and distortions about Blacks, the church has 
distorted God’s plan for human variety, and in the process 
the identities of thousands are being damaged, resulting in 
sociosomatic illness. 

Many predominantly White religious institutions, in- 
cluding theological seminaries, have taught that Blacks de- 
scended from Ham, who, as was pointed out, was said to 
have been cursed. Consequently, it was thought that the en- 
tire race of Black people was cursed. As recent as 1993 a 
prominent White theologian confessed that he believed and 
taught this lie. 

When God created the earth, He planned for human va- 
riety and placed in the one man, Adam, everything needed 
to carry out His divine plan. God went to the soil once and 
never went back in another act of creation; He placed in 
Adam’s body all that was necessary for the execution of His 
plan for human variety. 

What are you? Negro, Colored, Black, African-American, 
African? Who are you in Scripture, African people? Who are 
you in God’s plan for human variety? This is the heart of the 
matter for African-American Christians in general and for 
African-American SDAs in particular. 

When ministering to the shame, social guilt, and prob- 
lems of devalued self, damaged identity, depressed spirit, 
resulting from the negative racial ideology that the church 
has embraced, we have to teach the truth about God’s 
human variety plan. We have to seek ways to heal the spir- 
its of Black people and overthrow the effects of years of so- 
cial programming so that we can be set at liberty. 

The task of Black SDA professionals in counseling and 
therapy, then, is to bring African-Americans beyond pre- 
tense and denial to genuine identity and authentic racial and 
personal wholeness. We have the responsibility of healing 
so we can become all that God wants us to become. 

The Nature and Character of the Black Congregation 
The Black church represents (1) a collective effort of 

Black people to find and experience spiritual, social, and 
personal value in our understanding of the historical re- 
demptive acts of God, and (2) our proper response to His 
acts in terms of our current personal and social behavior. 
Within this collective context, Blacks search for meaning 
and relevance, assurance and reconciliation, healing and 
wholeness. The context of their search is conditioned by the 
unique anomalous content of the collective experience of 
Blacks in a capitalistic, colonial, and racist society. 

By projecting the humanizing brand of Christianity 
taught by Jesus, which takes into account the social, eco- 
nomic, and political aspects of the social order, the Black 
church presents the whole life to God in celebration of His 
redemptive act. The gospel as preached by the Black church 
does not promote a dichotomy of social-religious, earthly- 
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heavenly, spiritual-temporal, and secular-sacred. Worship 
in the Black church reflects an openness and a free style that 
affirms the absence of such a dichotomy. All come together 
to affirm God’s wholeness, His Lordship over all 6f life, 
and the ideology of the unity of life. 

The Black church brings into question not only the in- 
stitutions and the arrangements of the society but also the 
arrangements of the institutional church. The Black church 
pronounces judgment on the social order and the liberation 
of the individual from its oppressive conditions. The Black 
church preaches deliverance from sin (inherited and culti- 
vated) and from the false leaders who control the church 
and the pharaohs who rule the arrangements of the society. 
Consequently, the struggle is dual in nature. 

The Role and Mandate of the Collective Church 
The church has an obligation to treat the problems faced 

by the membership. In fact, the church is commissioned to 
do the business Jesus declared for Himself: heal broken 
hearts and set at liberty those who are oppressed and made 
captives (see Luke 4: 16-18). God has never given a task to 
His people without equipping them with the abilities, skills, 
and content for its execution. 

Since the majority of the problems faced by members 
of congregations are social in nature, it is important to re- 
alize that there are Christians who are trained in the social 
sciences of human behavior. Science of a social-psycho- 
logical nature can be fully appreciated only when viewed 
from a spiritual standpoint. Therefore, we have to allow 
divine insights to inform our interpretations of social-psy- 
chological situations, conditions, and circumstances. 
Then we can be assured that our conclusions, decisions, 
and choices are within God’s will and purpose for those 
being served. 

It is never enough to tell people to pray hard and long, 
and somehow their problems will go away. We cannot sim- 
ply assure them that if they keep coming to church, God 
will deliver them, while as the body of Christ we offer them 
little assistance in counseling and therapy. Although our 
people need systematic and sustained assistance, they often 
must continue to struggle alone with their issues and prob- 
lems, whether they remain in the church or not. We fail to 
develop programs for them or teach them the part they must 
play and the effort they must put forth in achieving recov- 
ery and wellness. 

Let us examine two Bible events that suggest the role 
and mandate we have in administering social and emotional 
healing. The first is the raising of Lazarus from the dead. 
Jesus, first and foremost, was interested in restoring families. 
He had counseled previously with Mary and even prayed 
with her several times. Now she, Martha, and Lazarus were 
forgiven, given a new beginning, and enjoying a more 

healthy family. But let us focus on the point in this story that 
makes the account relevant-the death of Lazarus. 

The story of the death of Lazarus, Jesus’ friend, is one 
of disappointment and despair, triumph and vindication. We 
can imagine how Lazarus must have felt. He had a Friend 
who he knew could make him well, and now the Friend 
seemed to have let him down. We can also imagine how 
Mary and Martha must have felt when they made an urgent 
request and Jesus didn’t come. 

Considering his terminal condition, do you think Mary 
and Martha told their brother that Jesus wasn’t coming? 
Lazarus had a point of view with which we all can identify. 
Jesus was his friend. They had a good relationship. Yet when 
Lazarus’ sisters sent for his Friend, Jesus did not shut down 
His operation and rush to Lazarus’ bedside. Instead, for two 
days after He got the message, He delayed. He was healing 
and ministering to others with whom He did not have this 
special relationship. When He did arrive He gave no expla- 
nation; He simply asked, “Where have you laid him?’ 

They told Him that the situation was now hopeless, that 
the problem was impossible to deal with, that the difficulty 
was now a dead issue and out of the bounds of rescue. But 
Jesus wanted them to realize that nothing is impossible 
with God. 

Once Jesus did arrive, Lazarus’ problem was no longer 
death, because Lazarus was now alive. After the stone was 
removed, Jesus did what He alone can do-He gave 
Lazarus life again. But Lazarus still had a problem. He was 
still bound in graveclothes. Graveclothes are those things 
that keep us from living full lives in Jesus, full in our free- 
dom in Christ. Great numbers of people in the body of 
Christ are alive; they have been given new life, but they are 
not living the abundant life God wants them to live. Jesus 
did not come simply to bring us up out of the grave of sin 
and death; He came to give us the gift of life and living. 

Every week people come to the body of Christ bearing 
issues of racism and exploitation, of discrimination and op- 
pression. They come with personal problems that have 
shackled them and bound them for years, and all too often 
they leave our congregations disappointed because they re- 
ceive nothing that addresses their issues, nothing that is of 
any help. Some leave never to return. 

Many come aware that Bible history occurred between 
the Nile and Euphrates rivers. The Bibles new converts are 
given have pictures of Adam and Eve, and of John, who 
wrote the book of Revelation. They see pictures of Jesus 
and His all-White disciples, and now they are confused as 
to how it is that such persons belong between the Nile and 
the Euphrates. So they leave the services with a damaged 
identity and a wounded spirit. 

This is a special problem faced by Black SDAs, be- 
cause, in addition to the pictures presented in the Bible, the 
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Sabbath school quarterly and the other publications con- 
tinue to promote the distortions and lies. And although we 
have prayed to Jesus because we are hurting, and although 
it seems as if He has delayed His response to our fequest 
for deliverance, and although He is seemingly giving oth- 
ers attention and is treating our request as secondary, we 
have to teach and preach an understanding of God that 
makes it clear that He knows exactly when and how to re- 
spond to our requests. 

Some of us are not where God wants us to be because 
we are still in graveclothes. Because we are alive, we are 
tempted to believe that there is nothing wrong with us. We 
think that now that we have been converted and have ac- 
cepted Jesus as Saviour and Lord, everything is all right. 
The danger is that we have had the graveclothes on for so 
long that the smell does not offend us as it does others who 
come in contact with us. Jesus said something about 
Lazarus, but not to Lazarus. “Loose him,” He said. 

God’s power is demonstrated in human weakness. Jesus 
raised Lazarus from the dead, but the miracle that raised 
him did not loose him from the graveclothes in which he 
was bound. Lazarus had to be loosed if he were going to live 
the way God wanted him to live. Jesus did not perform an- 
other miracle to loose His friend, nor did He say to Lazarus, 
“Now that you are alive, loose yourself!” Jesus said to those 
around Him who were loose, “You loose him.” 

People who are bound cannot loose others or them- 
selves, but we who are loose have the divine responsibility 
to loose others. Jesus gave the responsibility to the church 
to loose those to whom He gives life. Counseling and ther- 
apy is a loosing business. The Black church is crowded with 
folk who are alive but still in graveclothes. Nobody really 
wants to touch graveclothes or associate with people 
wretchedly bound. But Jesus says to all those who are loose, 
“After I have given you life, you have a role in helping oth- 
ers live the way I want them to live.” 

Many people are so bound by their problems when they 
join the body of believers that they experience great diffi- 
culty getting loose without help. If not enough people are 
being loosed in the church today, it could very well be that 
too many members are still bound themselves. Members of 
the body of Christ have the task of assisting each other in re- 
moving the graveclothes of sin, racism, oppression, mental 
and emotional pain, and the resulting attitudes and disposi- 
tions that bind them. 

One way of loosing our people is by preaching and 
teaching the truth about who Black people are and their role 
in God’s plan for human variety on earth. No real healing of 
the spirit, no recovery from damaged identity, no building 
of self-esteem and collective self-worth, will be realized 
until the truth is told. White members of the church also 
need to be loosed in order to feel good about who they 

really are relative to Black people. The Bible makes it plain 
that the truth has freedom value. 

The other event in Scripture that speaks to the responsi- 
bility of the church that professional therapists and coun- 
selors might help to address is recorded in Matthew 17. 
Here a father brought his afflicted son to Jesus and ex- 
plained: “I brought him to your disciples, but they couldn’t 
cure him” (verse 16, TLB). 

“Oh, you stubborn, faithless people! How long shall I 
bear with you?’ Jesus responded. “Bring him here to me” 
(verse 17, TLB). Jesus rebuked the demon in the boy, and it 
left him, and from that moment the boy was well. 

This man knew the disciples (the church) ought to be 
able to deliver his son. He had a serious problem that, he 
concluded, needed divine intervention. He saw the church 
as having sufficient power and authority to assist his 
demon-possessed son. The man was correct. The church has 
the power, but in this case it was not doing its business. 

Kneeling before Jesus, the man said, “Lord, have mercy 
on my son, for he is a lunatic and sore vexed. I brought him 
to the church, but they could not cure him.” 

It is gratifying to know that this father knew where to 
take his son when he had a problem for which he had no so- 
lution. The church is commissioned to heal broken hearts 
and spirits, and set free those who are bruised and oppressed. 
Jesus gave the church power and authority to accomplish its 
task (Mark 3:14, 15). Therefore, if the church is not fulfill- 
ing that task, it is by no means doing its business. 

The Church: A Source of Healing 
The church has had many opportunities to conceive a 

comprehensive plan for doing the business of setting free 
the oppressed through counseling and therapy. But the body 
of believers has failed to set up such a program. In this the 
church is no better off today than the disciples were in 
Jesus’ time. Members do not seem to believe beyond that 
which they can see. The vision of church leaders must be 
broadened to perceive the great possibilities for marvelous 
and miraculous service to the body of believers and to the 
larger community. 

Jesus made it clear in John 14: 12 that the church will do 
greater things than He did. But today the church is halted by 
unbelief and doubt. We will be much stronger and more ac- 
tive when members and leaders stop doubting the possibili- 
ties of the Holy Ghost. There is no doubt that God will do 
through dedicated members of today what He did through 
men and women in the early church. 

When the man brought his demon-possessed son to the 
church, its members had no power to help him. It is evident 
that they were deficient in power and authority because 
their praise and prayer life was lacking. This is also a real 
problem of the church today. Members who spend little 
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time in prayer, Bible study, and praise have no power to 
heal. We cannot as a church depend only on what we get 
from our pastors at the 1l:OO hour-many pastors have be- 
come careless and indifferent to the task of organ&g the 
church for setting people free and feeding the flock. The 
church must involve itself in building and establishing rela- 
tionships among members through which we can extend 
love and mercy to each other-a liberating experience. 

The disciples asked, “Lord, why couldn’t we do it?” 
Jesus responded by calling them a “faithless and perverse 
generation” (Matt. 17:17). Why would Jesus refer to the 
church in this way? Could it be that Jesus sees the church 
today as wallowing around in disbelief and doubt, and is 
displeased with its powerlessness and posturing? God has 
given the church great opportunities, but it has lost its au- 
thority and power to set free its people. 

Tools for Accomplishing the Task 
It is evident that there are some social-psychological 

facts we need to learn about human social behavior. This 
theoretical and methodological knowledge is important to 
being effective as Christian counselors and therapists. We 
must have some understanding of human social problems, 
how they arise, the context of their emergence, and how 
they might best be resolved. There must also be a familiar- 
ity with counseling skills and techniques, and a manifesta- 
tion of certain qualities in the character of the therapists and 
counselors. The primary sources and examples, however, 
are in the Word of God, the Spirit of Prophecy, and the love 
of Jesus, who is the best model of an effective counselor 
and therapist. 

Jesus used a variety of counseling techniques, depend- 
ing on the situation, the nature of the issue, who the coun- 
selee was, and the specific problem. At times He listened to 
people carefully and without giving much overt direction. 
On other occasions He taught decisively, accepting people 
who were sinful and needy, but also demanding repentance, 
obedience, and action. 

In Mind, Character, and Personality, by Ellen G. 
White, the point is made that the “true principles of [social] 
psychology are found in the Holy Scriptures.“’ Later the au- 
thor makes the point that “the Christian alone can make the 
right use of knowledge.“2 

Biblical principles are to be used in making application 
to problems of a social nature. Such principles as “By be- 
holding we become changed” (see 2 Cor. 3:18) and “As [a 
person] thinketh in his heart, so is he” (Prov. 23:7) are ex- 
amples of biblical principles that must be used as counselors 
and therapists execute their responsibilities as professionals 
within the context of the church as a collective support sys- 
tem. For discovery and application, we must be guided by 
the Spirit of God. 

P-12 

Selected Messages provides us with a formula for oper- 
ation: “When it is in the heart to obey God, when efforts are 
put forth to this end, Jesus accepts this disposition and ef- 
fort as man’s best service, and He makes up for the defi- 
ciency with His own divine merit.“3 The formula for 
success is: human effort plus divine intervention equals suc- 
cess. The Bible puts it this way: “With men this is impossi- 
ble, but with God all things are possible” (Matt. 19:26). 
“With” is a preposition of participation. 

When we allow divine insights to define and inform our 
perceptions and interpretations of situations, conditions, 
and circumstances, we are assured of making appropriate 
decisions and choices, which will give rise to behaviors and 
actions that are within God’s will and purpose for our lives. 

The Bible is a divine library that reveals to human be- 
ings the mind of God, the state of humanity, the destiny of 
believers and sinners, and the plan of salvation. Those coun- 
selors and therapists who apply Bible principles to human 
situations will find the Bible a light to direct us, comfort us, 
cheer us. It is a treasure mine of information on mainte- 
nance of mental and physical health. 

Persons suffering from loneliness, fear, abuse, feelings 
of inferiority, frustration, burnout, persecution, mistreat- 
ment, emotional pain, anxiety, and stress must be adminis- 
tered to by persons whose orientation embraces a 
social-psychological perspective and training that is 
grounded in biblical foundations. Seeking help from secular 
professionals who are not led by the Spirit of God is dan- 
gerous. Prophecy and the Bible must be the essential and 
imperative sources for Black SDA professional counselors 
and therapists. 

God has given talents, abilities, and gifts to people in the 
church. However, that does not preclude the need for train- 
ing. Care must be exercised in selecting the sources and con- 
tent for training, planning, and execution. Human beings live 
group-life, and it is the very nature of group-life that human 
beings seek to fit their actions to the actions of one another. 
Problems, challenges, conflicts, and difficulties emerge 
within the context of group-life, thus it is important to have 
an understanding of disciplines that generate knowledge and 
information on human behavior in group-life. It is crucial to 
understand the interpretations, meanings, decisions, choices 
for behavior, and actions made within this context. 
However, since the struggle is not simply physical, but spir- 
itual, divine insights and intervention are also imperative. 

Counselors and Therapists and 
the Dilemma of Psychotherapy 

Because of the scarcity of SDA professional therapists, 
members have had to be referred to and rely upon secular 
professionals who do not make application of biblical prin- 
ciples to problems of living. In the absence of a biblical per- 
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spective, the field of individual and family counseling and 
therapy has not yet found its theoretical and therapeutic self. 

Since making the American scene in the 1920s and 
1930s family counseling has developed rapidly afid un- 
evenly. Various attempts have been made to describe and 
analyze the field. The practice has emerged as a significant 
movement, with a variety of professionals claiming to be 
experts at delivering services to families that seek their ser- 
vices. The field mushroomed during the seventies and 
gained credibility as a viable treatment approach for most 
mental health problems. Starting in the eighties, the field at- 
tempted to develop integrative conceptual models, utilize 
clinically relevant assessment techniques, conduct system- 
atic outcome outreach, and develop preventative and en- 
richment programs. 

Some works attempt a critique of the twin streams of 
marital and family therapy, noting the efforts to achieve in- 
tegration. Other works have focused concerns largely on 
portraying the practical field as it exists and the practical 
questions and issues relating to professionalism, organiza- 
tion, training, theoretical orientations, values and ethics. 
The works demonstrate a concern for bringing these two 
areas together, with coordination and cooperation in one 
and integration in the other. 

If the field of marital and family therapy is to mature 
and have scientific and clinical statue and effectiveness, 
many problems must be addressed, some of which are 
seemingly being avoided, while others are not being ad- 
dressed seriously enough. The majority of individuals en- 
tering the practice continue to do so without any formal 
academic training in family and family relations (this num- 
ber is decreasing). Some academic programs have no 
courses on marriage and/or the family, and almost none 
have courses in parenting. Very few mention socialization 
and resocialization. Thus most therapists in the field have 
no theoretical or methodological basis within which to 
function, nor an understanding of the client/families and the 
social context of the various problems that they bring. Some 
operate only on the basis of commonsense knowledge, 
without knowing how to combine commonsense knowledge 
with scientific knowledge generated in the process of dis- 
covery. Many treat symptoms as real problems, not having 
the diagnostic or assessment mechanisms for discovering 
the real problems of their clients. 

Presently psychotherapy is experiencing serious prob- 
lems, and those who do not understand the reasons tend to 
blame the field of counseling and therapy. Today most clin- 
icians who label themselves as “in the therapeutic field” do 
so by using “psychotherapy.” Many psychologists have la- 
beled themselves “community psychologists,” and some 
psychiatrists are using the label “social psychiatrist” in an 
attempt to capture the social nature of their theoretical and 

therapeutic concerns. Social workers who have come to be- 
lieve that their academic background is akin to that of per- 
sons trained in sociology flirt with the “psychotherapy” 
label, but do not ground their activity in either sociological 
content or a social-psychological context. They all make the 
same mistake of viewing human behavior in strictly indi- 
vidual terms. This mistake is the essence of the dilemma, 
which has dire consequences for understanding and treating 
human social problems. The dilemma is theoretical, 
methodological, and therapeutic. 

To seek to understand the setting or context of human 
behavior is not to blame the context for the behavior. To un- 
derstand the sociocultural and structural arrangements, re- 
straints, and constraints out of which choice is made and 
behavior emerges is not to blame those constraints. The 
context contains, in addition to the individuals who have 
come together, certain potent forces (cultural prescription 
and social structure) that people interpret, to which they as- 
sign meaning and make choices for action and behavior. 
Behavior is always contextual, but the behavior belongs to 
the individual. Still, the behavior is social in nature because 
it emerges from a social context and is expressed or finds 
expression in social settings and situations created by the in- 
dividuals who have come together in the settings. 

The individual dynamic of behavior is that the individ- 
ual makes the choice and executes the choice in the form of 
action. Behavior is the result of choices made and dictated 
by the interpretation of social situations and settings that are 
influenced by a set of experiences and characteristics of the 
individual and sociocultural restraints and constraints rela- 
tive to the possible available and acceptable alternatives. 
Therefore, social settings plus individual interpretations (in- 
fluenced by a set of experiences) equal choices, which re- 
sult in action or behavior (given the possible available and 
acceptable alternatives). This describes the sociological-so- 
cial-psychological perspective of human behavior, which is 
absent in psychotherapeutic understanding. Consequently, 
this theoretical perspective does not influence the method- 
ological activities of those presently dominating the clinical 
field. Although choices are owned by the individual, the 
focus of discovery, assessment, and intervention should not 
be only on the individual’s behavior but also on the context 
out of which the behavior emerges. 

When we examine the basic assumptions explicit in the 
philosophical positions of the popular therapeutic modali- 
ties, it seems true that the theoretical perspective of the clin- 
ician determines what he or she looks for and what he or she 
sees. This is the case for psychoanalytic, Adlerian, existen- 
tial, person-centered, rational-emotive, gestalt, transactional 
analysis, behavior, and reality therapy. These modalities are 
too limited and skewed to be effective. When we embrace a 
particular psychotherapeutic perspective of human social 
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problems, we are bound by its goals and intervention and ap- 
plication strategies. To view individuals and their situations 
from the particular therapeutic approach of the therapist with 
predetermined explanations and goals is to stifle the flrocess 
of discovery and to exclude possibilities that might be be- 
yond the dimensions of the particular approach. The clini- 
cian confines himself/herself to the theoretical limitations of 
its dictates and is forced to seek and achieve goals that might 
not be appropriate to the problems of the clients. 

Further, it stifles the grounding of the problems in the 
social context of the clients, which makes adequate discov- 
ery virtually impossible. The context of the clients’ prob- 
lems must be located, determined, and understood if the 
treatment (therapy) is to be effective or if real change is to 
take place. Clinicians must assume a scientific posture be- 
fore invoking the therapeutic stance. Therapists must be sci- 
entists initially because their primary task is to collect data, 
specific information, and knowledge from the clients about 
their problems and the context of their problems. The sci- 
entific or discovery process must not be hampered by pre- 
determined explanations and the predefined nature of the 
modalities regarding clients’ problems. The practice of psy- 
chotherapists during the intake interview, and even beyond, 
is to make their clients fit into their approaches or predeter- 
mined systems. The struggle with the clients and the infor- 
mation they produce is to force them into seeing their 
problems from the perspective defined by the approaches. 

A video is in circulation that shows Carl Rogers (per- 
son-centered), Fritz Perls (gestalt), and Albert Ellis (ratio- 
nal-emotive therapy) conducting individual sessions with 
the same client at different times. This video clearly demon- 
strates the attempts by three therapists, with three different 
approaches and philosophical assumptions, to fit the client 
into their approaches. Success was accepted or acknowl- 
edged only when the client began to see things from the per- 
spective of the therapist and the particular approach 
dictating the session. 

This is not to suggest that clients do not have multiple 
problems, or that clients may not have problems in the areas 
of each of the modalities of the various mentioned ap- 
proaches. However, it is not true to the scientific process of 
discovery for data to be skewed by therapists and their ther- 
apeutic approaches that have predetermined explanations of 
clients’ presenting problems. The scientific process of dis- 
covery allows for the emergence of the real problems and 
their contents. 

The video also demonstrates that if the problem is not in 
the embraced modality, the clients cannot be helped unless 
the data they present are forced into the philosophical and 
therapeutic scheme of the therapist’s modality. The out- 
come is tragic because the real problems will not be dis- 
covered, nor will the context of the problem be determined. 

A therapeutic approach should have the potential to 
allow for any value, attitude, perspective, disposition, ide- 
ology, or cultural trait to emerge in the process of en- 
counter, disclosure, and discovery. It should allow for the 
emergence of specific information and commonsense 
knowledge unique to the social situation of the client. The 
modality must make a dynamic approach that provides a 
creative interplay between theory, research, education, and 
practice, which produces knowledge and grounded explana- 
tions for the purpose of intervention and application at both 
the macro and micro levels of human social problems. How 
problems are discovered, identified, understood, explained, 
and treated are crucial to the outcome. 

It is accurate to conclude that traditional psychothera- 
pists see what they look for, and what they look for they see. 
What they see is what their therapeutic modalities allow 
them to see, and what their therapeutic modalities allow 
them to see is what they treat. Grounded encounter therapy 
(GET) corrects this flaw for discovery and application. 

Counseling by Christians and Christian Counseling 
The need is great for Black SDA professionals in coun- 

seling and therapy, both on an individual basis and for the 
collective body of consumers. For a variety of reasons the 
proper, appropriate, and comprehensive role of these pro- 
fessionals in the work of the collective church has not been 
determined. To some degree people are skeptical of the 
field and of professionals who claim to know sociology, 
psychology, and social-psychology. This has caused a syn- 
thesis of the spiritual and the psychosociotherapeutic. 
However, the kinds of problems emerging in the “hospital” 
and “mental institution” we call the church suggest that a 
greater number of church members ought to be trained and 
skilled in the area of counseling. 

Many pastors have seen the need to take pastoral coun- 
seling courses, while others have acquired and obtained de- 
grees in fields in which they have learned a bit about the 
psychotherapeutic modalities available. Other leaders, how- 
ever, have embraced the view that all one needs to do is to 
be converted and pray, and all of his/her issues and social 
and emotional problems will disappear. A careful review of 
Scripture and a thoughtful study of the Spirit of Prophecy 
would quickly correct that intellectual posture. 

Sometime ago a pastor who wrote a provocative article in 
which he asserted professional counseling to be a waste of 
time found himself frustrated by a lack of success in counsel- 
ing, which he attributed to people simply not following 
through on his pastoral advice. He did admit, however, that his 
failure might have resulted from his own ineffective counsel- 
ing skills. As he was not referring to content, but to skills and 
appropriate training, we must not suggest that pastors stick to 
preaching and avoid counseling, although some should. 
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There is a need, however, for pastors to find effective 
ways to minister to people and deal with their issues within 
the context of the church as a collective support system. 
From a biblical perspective, helping people is not an 6ption; 
it is a requirement and a responsibility of every believer. 
Counseling and therapy are a biblically established part of 
any progressive ministry. The need is great, the task is awe- 
some, and the responsibility is enormous. We cannot be di- 
vided on what we must do with this sacred task nor about 
how the task should be accomplished. 

Too many Christians believe that counseling should be 
left up to professionals. But every Christian has the respon- 
sibility to counsel others. Counseling is part of being 
Christian. In 1 Thessalonians 5:14 the Holy Spirit, through 
Paul, gave important commands to the people of the church 
in general, not only to the leaders or pastors. Counseling is 
the general ministry of the church (Heb. 12:15; Eph. 4:12; 
1 Peter 4: 10). 

There is a great need for Christian lay counselors today 
in every aspect of the life of the church. The lay counselor 
is the person who has found help in the past and can now 
use both the Word of God and his/her personal experience 
to help others. God is “the God of comfort, who comforts us 
in all our troubles, so that we can comfort those in any trou- 
ble with the comfort we ourselves have received from God” 
(2 Cor. 1:3, 4, NIV). 

The more mature we become in Christ, the more re- 
sponsible we are for carrying out the ministry of lay coun- 
seling (see Heb. 5:12, 13). Christian maturity means 
encouraging others. 

Principles of Biblical Counseling 
Lay counseling should always begin with listening-the 

kind that demonstrates a genuine interest in the person who 
has come for help. The lay counselor has to discover pre- 
cisely what the person needs in order to help. Showing love, 
caring, and help to another person is not possible without 
first fully understanding the person’s problem and its con- 
text. We cannot be quick to read a verse or offer a solution, 
because the selection may not meet the need of this indi- 
vidual, leaving him/her more frustrated than ever. 
Understanding and discovery are not possible without gen- 
uine communication, and to have that communication we 
must listen to the person who is bound and in need. 

If the person seems to be reluctant in expressing the prob- 
lem, we can show our interest by asking a brief question, such 
as “Could you tell me more about your feelings?’ or “I really 
want to be of assistance; will you tell me more about the 
problem?’ Genuine discovery always embodies the content 
of the problem and what can be done to resolve it. 

God has a plan and a purpose for every individual. Many 
among the body of believers fail to understand the meaning 

of existence. Thus insecurity, resulting in various spiritual, 
emotional, and mental problems, is present among Christians 
who have been given new life. Sometimes an individual 
needs only a gentle reminder to put him/her back in touch 
with the meaning of life. Another person may need complete 
instructions in the basic facts of the meaning of life. 

A lay counselor needs to be well grounded in the Bible 
and be able to recall passages that have helped him/her. We 
must convey to members of the church the understanding 
that our ultimate meaning and security are met in God 
through Christ. 

Usually people are unaware of their feelings until they 
are directed to think specifically about them. For example: 
Am I angry? Do I feel afraid? Was I disappointed? What 
makes me feel good about myself? People need to be in 
touch with their feelings and know how they truly feel. 

Counseling in the setting of the church is fellowshipping 
and disciplining. Lay counseling is establishing a caring rela- 
tionship with another person. It is a part of the ministry to one 
another in the church. It is not preaching or merely giving out 
information; it is concern, love in action, patience, and kind- 
ness. It is not self-seeking, touchy, resentful, or rude. It pro- 
tects, trusts, hopes, and perseveres (see 1 Cor. 13:7). 

Lay counseling does not negate the need for profes- 
sional counselors, clinical psychologists, and clinical soci- 
ologists any more than witnessing for Christ eliminates the 
need for evangelists. It is important for the church to utilize 
the abilities, skills, and gifts of professional counselors and 
therapists in mobilizing for its counseling ministry. 

The Program for the Church as 
a Collective Support System 

In addition to seminars, workshops, conferences, and re- 
treats, which tend to serve some members, we have to de- 
fine the church as a collective support system and establish 
support programs and support groups specific to the issues, 
needs, and challenges facing the membership. Professional 
counselors, therapists, and church leaders must be orga- 
nized to assist in discovery and treatment of the various so- 
cial and emotional problems in the church. Lay counselors 
should be utilized as facilitators of support groups after 
being trained and while being supported by certified and/or 
licensed professionals. 

Effective support groups will be made up of individuals 
sharing a common bond involving painful experiences who 
meet regularly to discuss issues and feelings that accompany 
those experiences. The numbers and kinds of support groups 
are determined by the needs of a particular congregation. 

As a collective support system, with support programs 
and support groups developed and supervised by profes- 
sional counselors and therapists, facilitated by trained lay 
counselors, the church will more adequately meet its divine 
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responsibility to do what it is commissioned to do-set 
captives free. 

Accepting this commission means that a number of 
changes must take place, allowing the organizatiod of the 
church to be enhanced. First, the church facility must be 
open seven days a week and for most of the day. The local 
church cannot meet its responsibility as a collective support 
system with an “ll:OO Sabbath morning” mentality. This 
new conceptualization of the church has no chance of being 
successful until pastors are made to be accountable. 

Second, the present membership must also be resocial- 
ized, revived, and reformed. Most members get to church 
between lo:45 and 11:20 a.m. on Sabbaths, then are not 
seen again until the same time the next Sabbath. As new 
members join the church from first-day churches, the 
Sunday mentality influences their Sabbath involvement. 
New members are not being socialized into the religious 
culture of the church as they once were. Called business 
meetings attract only the pastor’s supporters and a few loyal 
members. Therefore, the concept of the collective support 
system cannot be launched successfully during a called 
business meeting. 

This effort must be initiated during the 11:OO hour and 
the idea of a collective support system discussed with the 
various support groups. If members understand the role of 
the collective body and that its needs and interests will be 
addressed, many will be eager to participate. Training ses- 
sions can then be scheduled, along with times for the meet- 
ings of the various groups. 

Many members have the capacity to pretend that they 
are doing just fine when their lives are in total chaos. People 
work hard to present an image of togetherness and whole- 
ness among their families and peers, in the workplace, and 
in the church. This collective support system is an invitation 
to true freedom in Christ. People are experiencing feelings 
of shame, guilt, anger, and loss because of failure, limita- 
tions, and unfulfilled human needs. Many refuse the help 
they need by continuing to insist that they can handle it. 
When we try to fix our problems by ourselves, we dig 
deeper holes of despair and depression. 

Members must understand that Jesus loves us in our in- 
completeness, and when He gives us new life, He also gives 
the church the responsibility to assist each member of His 
body to live life abundantly. Jesus gently but clearly con- 
fronts our denial and pretense and our need for change. He 
desires us to know the truth about us, for only then can we 
get the help we need from Him and from those around us in 
our healing and wholeness. He invites us to be compassion- 
ate with ourselves and with others. It will free us to accept 
and give the healing we need. 

The support system to be established is designed to pro- 
vide assistance that emphasizes recovery, rebirth of inner 

freedom, acceptance of self and others “as is,” and discov- 
ery of the full life God intends for us to lead. 

Services will be provided by a professional Christian 
group comprised of therapists/counselors, ministers, and 
trained lay counselors. The professionals will be academi- 
cally prepared and licensed or certified to practice therapy 
and counseling. 

There must be individual as well as group counseling 
and therapy. These support groups must provide an atmo- 
sphere for healing and recovery in the church through the 
transforming power of the Holy Spirit: “Where the Spirit of 
the Lord is, there is freedom” (2 Cor. 3:17, NIV). 

Lay counselors must be members in good standing of the 
local congregation whose responsibility it is to promote mu- 
tual help and support. They should be utilized as facilitators of 
the groups providing structure, process, continuity, and en- 
counter through interactions. Lay counselors must themselves 
be supported by professional counselors and therapists. 

Conclusion 
The ideology of White supremacy has remained firmly 

embedded in both secular and religious forms of media 
communication and education. While we as African- 
Americans have won a measure of freedom for our bodies, 
too many of our minds remain enslaved by the more subtle 
restraints of an ideology of White racial preference, which 
produces a subservient posture. The structures of racism 
and the posture of superiority are attempting a comeback in 
overt forms, and African-Americans, in large measure, do 
not seem to have the spirit to respond appropriately and ad- 
equately. If the evils of racism, especially in the church, had 
been confronted appropriately, it would have been difficult 
for it to grow and flourish again today. 

Great injury has been and is being done to African- 
Americans. Ellen G. White makes this point: “The 
American nation owes a debt of love to the colored race, 
and God has ordained that they should make restitution for 
the wrong they have done them in the past. Those who have 
taken no active part in enforcing slavery upon the colored 
people are not relieved from the responsibility of making 
special efforts to remove, as far as possible, the sure result 
of their enslavement.“3 

Galatians 6: 10 says: “As we have therefore opportunity, 
let us do good unto all men, especially unto them who are 
of the household of faith.” This text makes it clear that 
Christ has given the church the duty of caring for the needy, 
not just in society, but also to those who are among the body 
of the church. In the church, God allows the poor and needy 
to be a permanent part of the membership, and He has 
placed a personal responsibility on the church to care for 
them. The church body, as a family caring for one another, 
is to minister to the sick physically, emotionally, and spiri- 
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tually; support the weak; teach the ignorant; train the inex- 
perienced; and protect the helpless. The church has the task 
of carefully and judiciously structuring, arranging, and 
planning the care of those among its membership. ’ 

Too many churches today are doing little or nothing in 
this regard. This neglect on the part of the followers of 
Christ is not pleasing to Him. God is watching us, from a 
distance and up close, to see how we are treating one an- 

other and how we are dealing with the needy as He gives us 
the opportunity to be of real service. 

’ Ellen G. White, Mind, Character, and Personality (Nashville: 
Southern Pub. Assn., 1977), vol. 1, p, 10. 

2 ~, Selected Messages (Washington, D.C.: Review and Herald 
Pub. Assn., 1958), p. 382. 

3-, The Southern Work (Washington, D.C.: Review and Herald 
Pub. Assn., 1966), p. 54. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND CHURCH MUSIC 

by Alma Montgomery Blackman, 44us.D. 

Introduction 
Black Seventh-day Adventists are fragmented in their 

perceptions of music that is appropriate for the worship of 
God. Cultural differences within families, dissimilar oppor- 
tunities for musical training and exposure, varying musical 
traditions within local churches, and wide diversity in the 
degree to which our clergy, musicians, and members have 
dedicated themselves to the study of church music all con- 
tribute to the fragmentation that we are now experiencing. 

African Musical Heritage 
During the civil rights struggle, when Black Americans 

rediscovered an interest in reaching back to Africa, the his- 
tory and grandeur of that land, once obscured from us, be- 
came apparent to us. The establishment of Black studies in 
the curricula of schools, colleges, and universities across 
the country inspired many to embrace almost everything 
that was Black. 

In Seventh-day Adventist churches the Negro spiritual 
has always had a place, but when Black Adventists began to 
look for something new that reflected Black heritage, many 
looked to the rhythmic gospel music that disc jockeys were 
beginning to play on the radio. This in many churches was 
viewed as performing the music of the Pentecostal Church, 
but Black Adventists were determined to reflect in their 
music the culture of their people. 

The 1941 Church Hymnal contained music of various 
nations of the world, and even hymns sourced from other 
denominations,’ but there was no inclusion of the Negro 
spiritual. In fact, at certain Adventist institutions of higher 
learning White elitist professors of music were commenting 
on the inferiority of the Negro spiritual as a musical form. 
In this setting Black gospel music, which was very new to 
most Adventists, seemed a fulfillment of the African nature. 
In this chapter I will discuss this direction in Black music 
and outline problems inherent in the gospel rock scene. 

Biblical Instruction 
In our church music we are worshiping God, no matter 

what color we are, and we have definite instruction about 
the music that is to be rendered in this exercise. Ellen 
White, in commenting upon music in worship, states: 

“Singing is as much an act of worship as is prayer.“2 Just as 
we pray to Him, we sing to Him. In both of these activities 
God is the primary audience. Therefore, our attitude in 
singing should be as reverent as it is in prayer. Alas, that is 
not always so. 

In Ephesians 5:19 and Colossians 3:16 God imparts to 
us the kinds of music we should render to Him: psalms, 
hymns, and spiritual songs. Psalms are passages of 
Scripture, especially from the book of Psalms, that are set to 
simple melodies. Examples are “God So Loved the World,” 
“I Will Lift Up Mine Eyes Unto the Hills,” “The Lord Is My 
Light,” etc. 

Hymns are praises to God in which we extol His char- 
acter, love, greatness, majesty, might, power, and glory. 
They are definitely God-centered. Consider as examples 
“Holy, Holy, Holy, ” “Come, Thou Almighty King,” and 
“Jesus Shall Reign.” 

Spiritual songs are musical testimonies of the interac- 
tion of the Deity upon the heart and life of the believer. 
“Pass Me Not, 0 Gentle Saviour,” “In the Garden,” and 
“What a Friend We Have in Jesus” are examples. Because 
these songs describe a relationship between a person and 
Christ, they are correctly referred to as gospel songs. 
However, we Blacks do not tend to regard them as gospel 
songs, because rhythm is not their chief characteristic. Here 
we err, because it is the poem, the message of the song, and 
not the music that qualifies a song as “experience music.” 
And for us there is certainly no greater body of experience 
music than the heritage we have received from our slave 
forebears, the Negro spiritual. 

For years Black Adventists worshiped this way. There 
was no obvious attempt to make the church service Black 
except for the inclusion of Negro spirituals. 

Eurocentrism-A Point of Controversy 
Perhaps as a backlash to the prejudice we have experi- 

enced in this country and in this church, and perhaps also 
because of the pride we feel in our reconnection with 
Africa, there has arisen a great resentment of Eurocentric 
music and a desire to experience Black gospel music only. 
We willingly sing hymns and spiritual songs, but an in- 
creasing number of us refuse to perform anthems because of 
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their Eurocentric roots. Hence much of the historical 
singing of the Word of God is eliminated from our services. 

In defense of Eurocentrism in music and worship, it 
should be remembered that the history of Protestantisn%-the 
Seventh-day Adventist Church is, of course, a Protestant 
denomination-must begin with the Reformation. We cite 
the work of Martin Luther in Germany, John Wycliffe in 
England, John Huss in Bohemia, John Calvin in Switzerland 
and France, John Knox in Scotland, and others in developing 
the bedrock on which we worship today. And since these per- 
sons were Europeans, Protestantism has within itself 
Eurocentric roots. 

Martin Luther not only differed with the Catholic Church 
on his 95 theses; he was the first Protestant hymn writer. Prior 
to the German Reformation, the priests and choirs sang all of 
the music. Luther, who felt that the congregation should par- 
ticipate and not be mere listeners, gave the people the first 
hymnbook in their own language. In his lifetime he wrote 37 
fine hymns, but the most famous and enduring of all, com- 
posed in 1529, was “A Mighty Fortress Is Our God.” The 
hymn, therefore, as a musical form, is Eurocentric. 

Just as Martin Luther developed the hymn for the peo- 
ple, it was necessary to develop independent anthems for 
the choirs to sing as the newly established Protestant de- 
nominations forsook the Mass as celebrated in the Roman 
Catholic Church and began to develop their own worship 
forms. Since Protestant Christianity experienced a splinter- 
ing into numerous denominations with varying subtleties in 
dogma, composers chose to select biblical texts to write 
great anthems. Surely there could be no disagreement be- 
tween denominations if the words of an anthem came di- 
rectly from the Scriptures! Thus the anthem is indeed 
Eurocentric and should be held in esteem by Black congre- 
gations and clergy. It is the Word of God being sung, so 
how can we say that it is not relevant to us as a people? 

In the current Black Adventist renaissance I do not hear 
Black clergy reading from Black Bibles written in dialect, 
nor do I hear their sermons preached in Black “ghettoese.” 
The King James Version of the Scriptures remains in wide 
use among us, and it is Eurocentric as well. Although there 
is an increasing trend among our Black pastors to preach in 
the mold of the most popular Black preachers in non-SDA 
circles, music seems to be the main determinant that defines 
a worship service as Black, and that is unfortunate. 

The African Connection 
Many consider the Black gospel music that has arisen to 

prominence within the Black Seventh-day Adventist 
Church today to be based upon our reconnection with 
Africa. Does the style of this music and the nontraditional 
use of musical instruments bear this out? 

Jeffrey K. Lauritzen, director of choirs at Collegedale 

Academy, Collegedale, Tennessee, has said: “Drum sets, 
electric guitars, synthesizers, and elaborate amplification 
systems, which greatly intensify the rhythmic effect and 
loudness of the music, are making dramatic inroads into 
Christian worship, as are commercially produced accompa- 
niment tapes, many of which are in the rock idiom.” 

These are not instruments used traditionally by church 
musicians for the worship of God. Rather they are part of 
the trappings of rock and roll performers, and while we do 
not endorse rock and roll, we risk, by our use of these in- 
struments, the danger of following their example instead of 
moving in the pathway of musicians whose sole purpose 
has always been to honor God with their talents. 

Angi Cooper, of Memphis, Tennessee, took issue with 
Tipper Gore’s efforts to clean up the rock music scene, 
which is bombarding our youth today with questionable 
lyrics, in a letter to the editor of the Memphis Commercial 
Apped, dated January 12, 1986: “From the very beginning 
rock and roll was meant to be a form of rebellion-rebellion 
against society, government, and parents, who were 
shocked at Elvis Presley’s rocking pelvis. Rock and roll is 
more than just a concert or a pop song on the Top 40 count- 
down. It is sexual, spiritual, and controversial.” 

Michael Ventura, a music researcher, conducted studies 
based on the hypothesis that all American music (that is to 
say, the music of Black and White classical and pop com- 
posers) has its roots in Africa. To do so, he traced the de- 
velopment of African music as it came from the land of our 
ancestors during slavery to Haiti and then to New Orleans, 
where many Black pop forms originated. 

To cite some examples, “funk” comes from the African 
word Zu-fuki, of the Kikongo language. It means “positive 
sweat,” something that has been done well and is, therefore, 
good, or funky. “Soul” has a reference in the Kikongo lan- 
guage as well, in the word mojo, which means to be in- 
vested with a spirit power that has the ability to control. It 
is a voodoo practice to carry a mojo stone. “Boogie” comes 
from the Kikongo word mbugi, which means “devilishly 
good.” Juke is the Mande word for “bad,” and in the juke 
joints of New Orleans the word meant “bad music played by 
bad people in bad places,” according to Michael Ventura.3 

The September 1982 issue of Ebony magazine, in a fea- 
ture on the career of gospel singer Andrae Crouch, stated: 
“Crouch certainly didn’t stick to the traditional format of 
presenting religious music. He has carved for himself a 
niche in the music world that is usually reserved for nonre- 
ligious artists, because he has cleverly combined elements 
of disco, progressive jazz, rhythm and blues, pop, and even 
rock, while at the same time walking a fine line between his 
traditional grassroots gospel background and cut-right Top 
40 funk.” 

Certainly, despite the African connection, it is clear that 
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these musical styles have no part in Christian music. In her 
book Readings in Black American Music, music historian 
Eileen Southern describes primitive African worship as im- 
bued with voodoo practices in which the spirits df gods 
whom the participants invoke with their drumming “ride” 
the bodies of the worshipers in such a manner that the on- 
lookers can look at the movements of the dancers and iden- 
tify precisely which god has come into their midst.4 

How can we take the purity of Jesus Christ and the story 
of salvation and present them in such a format? If there is 
an African connection between rock, jazz, soul, and our 
gospel music, it is a connection that we should not make. 

Even though we are African-Americans and proud of 
that fact, we are also Seventh-day Adventist Christians, and 
it is incumbent upon us to select those parts of our heritage 
that we can safely incorporate into our faith and lifestyle. 
We cannot accept the whole thing, because our ethnicity is 
not going to save us in God’s kingdom. It is, rather, the sac- 
rifice of Jesus Christ that has made salvation possible for us, 
and we must not offend Him. 

In a conversation with Calvin B. Rock, General 
Conference vice president, concerning the current musical 
trend in Black Adventist churches, I explained that we were 
making attempts to reach back to Africa and to bring that 
African rhythmic heritage into our music. Rock’s response 
was that he has been all over Africa and has never seen or 
heard anything like the music that is going on in our churches 
today. Of course he has not seen or heard its like; what we are 
doing is not African. The musical phenomenon that is going 
on in our churches is an American Pentecostal hybrid! 

Because we do not know the culture of consecrated 
Seventh-day Adventist Africans, we grope in the dark, 
blindly assessing to them characteristics that we think they 
possess and that we would like to emulate. Yet African 
Seventh-day Adventists do not perform the music that we 
espouse. From time to time I receive requests for music 
from African conductors whom I have met in my work for 
the church. They always ask for specific choral anthems and 
Negro spirituals. We should be careful not to emulate music 
in our worship that reaches back to pagan practices. We 
have ample reason to value our Negro spirituals and our 
great anthems, and to value our heritage as African- 
American Seventh-day Adventists. 

The Pentecostal Connection 
As was suggested before, Pentecostalism seems to be a 

major influence in Black Christian gospel music. According 
to Grove’s Dictionary of Music, “gospel music is a religious 
type of folk or popular music. It is principally American and 
is performed by both Blacks and Whites. Among Blacks, 
gospel music has largely replaced spirituals. Black gospel is 
related to the development of the Pentecostal and Holiness 

churches. Since the 1940s gospel music has been assimi- 
lated into the church services of many denominations. It has 
also become closely associated with certain styles of popu- 
lar music: Black gospel with soul and White gospel with 
country music” (p. 554). Over several pages the article ex- 
plains how the rise of gospel music coincided with the rise 
of blues and jazz, and how they all got together in the early 
part of the twentieth century. 

At this point it should be acknowledged that gospel 
music is a legitimate and necessary type of church music. 
Gospel songs testify of the goodness of God to the individ- 
ual believer and the believer’s response to Him. Where 
would we be without songs like “He Touched Me,” “Give 
Me a Clean Heart,” and “His Eye Is on the Sparrow”? The 
gospel song is a wonderful form of musical expression. 

The danger is in the way we style the gospel song and 
the instruments we use. As mentioned before, synthesizers, 
guitars, and drums are used extensively in the field of rock 
music. Powerful amplification systems guarantee that the 
music will be loud, causing the singers to force their tone 
quality from their throats. Furthermore, an undue emphasis 
on rhythm is highlighted not only in the drumming but also 
in the bodies of the singers as whole choirs rock back and 
forth to the music. The organ of preference is the Hammond 
organ, which can achieve strident sound effects. If we 
would take the time to visit a Pentecostal church, this is ex- 
actly what we would find, proving that we are not imitating 
Africa. We are embracing Pentecostalism! 

A Last-Day Prophecy Fulfilled 
In 1900 at a camp meeting in Muncie, Indiana, S. N. 

Haskell, who had spoken at the Sabbath morning service, was 
distressed by the music that was rendered there that day by a 
fanatical “holy flesh” group. Using musical instruments, they 
had sung sacred words to dance tunes, and the people had 
danced, shouted, and jerked themselves about until they had 
become hysterical. And these were White Adventists! 

Six months earlier our prophet, Ellen White, had seen 
the situation in vision, and when letters of concern began to 
reach her, she replied with these words: “The things you 
have described as taking place in Indiana, the Lord has 
shown me would take place just before the close of proba- 
tion. Every uncouth thing will be demonstrated. There will 
be shouting, with drums, music, and dancing. The senses of 
rational beings will become so confused that they cannot be 
trusted to make right decisions. And this is called the mov- 
ing of the Holy Spirit.” 

She continued: “The Holy Spirit never reveals Himself 
in such methods, in such a bedlam of noise. This is an in- 
vention of Satan to cover up his ingenious methods for mak- 
ing of none effect the pure, sincere, elevating, ennobling, 
sanctifying truth for this time. Better never to have the wor- 



186 PERSPECTIVES 

ship of God blended with music than to use musical instru- 
ments to do the work which last January was represented to 
me would be brought into our camp meetings. The truth for 
this time needs nothing of this kind in its work of cbnvert- 
ing souls. . . . The powers of satanic agencies blend with the 
din and noise, to have a carnival, and this is termed the Holy 
Spirit’s working. . . . Satan works amid the din and confu- 
sion of such music, which, if properly conducted, would be 
a praise and glory to God. He makes its effect like the poi- 
son sting of the serpent.“5 

The close of probation is upon us. The prophecy has 
come true. The music is here in Black Seventh-day 
Adventist churches, and according to His prophet, God is 
not pleased. When today’s music is performed, it affects the 
decorum of the congregations, which, together with the 
music, contributes to the din and noise about which Ellen 
White wrote. We must be aware that Satan is the author of 
confusion. Recognition of this fact and the stern warning of 
Ellen White encourage us to be cautious in our choice of 
worship music. 

Charles D. Brooks, director/speaker of the Breath of 
Life telecast, recently said: “I go all over, as you know, and 
I hear what is happening to the music of our church. One 
can see how we are shaping up for the final crisis. I fear that 
it is music that is going to divide our church. There will be 
a remnant who will remain steadfast, and those are the ones 
who will be persecuted, not only by the world, but by their 
former brethren.” 

Eric C. Ward, former pastor of the Oakwood College 
church, shared two approaches Satan has used to divide 
God’s church. First was an effort to cast seeds of doubt on the 
veracity of the Spirit of Prophecy, which seems not to have 
worked with Black Seventh-day Adventists. The second ap- 
proach involved music of questionable style and content tied 
supposedly to our African heritage. Certainly we would want 
to take steps to ensure that this plan won’t work either. 

Eugene F. Durand, in an article published in the 
Adventist Review (Dec. 6, 1990) entitled “Contemporary 
Christian Music,” expressed his concerns about current 
music in the Adventist Church: “When I was growing up, 
Adventists were taught that popular music was unfit for 
Christian ears, not only because of the lovesick, sentimen- 
tal words, but because of the sensual music. Imagine our 
discomfort, then, when Adventists moved from rejecting 
dance music to performing it (with sacred words) in church 
on Sabbath! That which we conscientiously abstain from 
during the week . . . we are now forced to listen to during 
sacred services on God’s holy day! . . . 

“Isn’t it strange that we Adventists know how to distin- 
guish between the holy and the unholy when it comes to the 
day of worship, between the clean and the unclean in our 

eating, and between the right and wrong in tithing, dress, 
and recreation, yet seem not to have the foggiest notion of 
how to tell the sacred from the profane in our music?’ 

The prophet Ezekiel speaks against mixing the sacred 
and the profane, for to do so is to create a musical Babylon. 
In Ezekiel 22:26 he warns: “Her priests have violated my 
law, and have profaned mine holy things: they have put no 
difference between the holy and the profane, neither have 
they shewed difference between the unclean and the clean.” 

The future status of devotional music in Black 
Adventism is cause for concern. In our search for “the lost 
chord,” our African connection, we must not lose sight of 
our spiritual heritage as Protestant Seventh-day Adventist 
Christians. Our slave forebears brought with them elements 
of their music that were authentic in terms of African cul- 
ture, embracing the juxtaposition of one rhythm upon an- 
other and modal scales in which the melodies were 
interwoven. These modes are not American, but African. We 
as their children should not abandon that authentic heritage. 

The Sacrifice of Praise 
God is saying to us, “Worship Me in psalms, hymns, 

and spiritual songs.” He is looking for expressions of wor- 
ship in music that extol Him just because of who He is, that 
acknowledge His power, His love, and the many wonderful 
attributes that constitute His great character. Would He not 
be delighted to hear choirs raise their voices in anthems 
whose words come from the Scriptures themselves? The 
goal of worship is not to see how Black we can be; it is 
rather to show reverence and love to our God. 

The second coming of Jesus looms upon us. Our wor- 
ship through music must conform with God’s will. In our 
prayers and in our music, God is the audience. He has 
never asked us to entertain Him-He has asked us to wor- 
ship Him. Let us prayerfully consider the direction of our 
music, giving heed to the instructions and warnings of 
God, and take whatever steps are necessary to ensure that 
Black devotional music in the Seventh-day Adventist 
Church will continue to be a vehicle for the highest bless- 
ings of God! 

’ For example: “Sometimes a Light Surprises,” No. 254; “Sun of My 
Soul,” No. 321; “My God, How Endless Is Thy Love!” No. 414; “0 Golden 
Day,” No. 434; and “The God of Abraham Praise,” No. 76, from The 
Church Hymnal (Washington, D.C.: Review and Herald Pub. Assn., 1941). 

’ Ellen G. White, Education (Mountain View, Calif.: Pacific Press Pub. 
Assn., 1903), p. 168. 

‘Michael Ventura, Shadow Dancing in the U.S.A. (Los Angeles: 
Jeremy P. Tarcher, Inc., 1985), pp. 104, 106, 107. 

I Eileen Southern, Readings in Black American Music (New York: W. 
W. Norton and Company, Inc., 1983). 

’ Ellen G. White, Selected Messages (Washington, D.C.: Review and 
Herald Pub. Assn., 1958), pp. 36, 37. 
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BLACK SEVENTH-DAY ADVENTISTS 
AND WORSHIP 

by Mervyn A. Warren, Ph.D. 

Introduction 
Persistent points of debate exist on whether or not there 

is proven significant continuity between religious practices 
on the African continent and the Black church in America. 
However, more recent correlations between worship on the 
two continents demonstrate that meaningful residuals did 
survive the mid-nineteenth century and continue today (as 
do imported cultural worship influences in the experience 
of Indians, Chinese, Europeans, and others who have come 
to these shores). 

The questions for this study are “How much of the con- 
temporary Black worship experience is a genuine reflection 
of this heritage?’ and “What are the principles that provide 
the worshiper today with tools for proper structuring of the 
public worship experience?” 

Any inquiry into the worship of African-Americans in 
the Adventist Church, like that of other Black Protestant 
groups, must take initial cues from the “invisible institu- 
tion”-the religion of Black slaves in America-born in the 
seventeenth century, but more identifiable in the eighteenth 
and nineteenth centuries. By invisible institution we mean 
the unstructured, ungoverned, unsystematized, uninstitu- 
tionalized, and sometimes undetected Black Christian reli- 
gion as practiced under slavery.’ 

What was it like to worship on the plantation? First of all, 
contrary to traditional thought, the God of the Bible, or the 
God of Judeo-Christian faith, was probably already familiar to 
many, if not most, slaves centuries before their Jamestown 
landing in 1619. (This point was made most recently by 
Albert Raboteau in his book Slave Religion.) Raboteau’s point 
is illumined by Ellen G. White, who comments: “The history 
of the churches of Ethiopia and Abyssinia is especially signif- 
icant. Amid the gloom of the Dark Ages, the Christians of 
Central Africa were lost sight of and forgotten by the world, 
and for many centuries they enjoyed freedom in the exercise 
of their faith. . . Within their solitary realm they were content 
to remain, unknown to the rest of Christendom. The churches 
of Africa held the Sabbath as it was held by the papal church 
before her complete apostasy. . . . Upon obtaining supreme 
power, Rome had trampled upon the Sabbath of God to exalt 
her own; but the churches of Africa, hidden for nearly a thou- 
sand years, did not share in this apostasy.“2 

While a student at the SDA Theological Seminary I 
made a presentation on the religious basis for human rights 
and racial unity. I remember the rebuttal of one of my White 
classmates: “[To be a] slave in America wasn’t all that bad. 
After all, we did introduce you to God and Jesus Christ.” To 
this remark our teacher replied, “Er-mm, I don’t know that 
we can really claim that.” 

Admittedly no one religion or culture from Africa re- 
mained the same as it existed there. Rather with time the 
African religious expressions yielded to a blending on alien 
soil toward new religious societies structured partly from 
their diverse African backgrounds and partly from their en- 
slavement experience in a new environment.3 

Nevertheless, the fact that Christianity for African- 
Americans antedates that provided by White slavemasters 
breaks the psychological spell that credits Euro-American 
missionaries with introducing the Christian God to the 
African slaves, thus ascribing to Eurocentric thought abso- 
lute authority in determining the shape of Black liturgy and 
ritual. So worshiping on the plantation, for more slaves than 
traditionally published, was a matter of focusing on a God 
who was curiously familiar. Worship elements included 
praying, singing, preaching the Word, shouting, and com- 
munal fellowship.“ 

Earliest Direct Influences 
More specifically, worship by Black Seventh-day 

Adventists traces itself like a silver ribbon through the inter- 
denominational Millerite movement of the early 1840s high- 
lighting such participants as William Still, a Black abolitionist 
who spent his life working with antislavery organizations and 
the Underground Railroad; William Ellis Foy, a Black minis- 
ter who experienced visions relating to the early Advent 
movement and whose authenticity was confiied by Ellen 
White;5 Charles Bowles, a Black Millerite minister; Sojourner 
Truth, a legendary antislavery activist who converted to 
Adventism; and John Lewis, a Black Advent minister. 

During the period leading from the Millerite period to the 
great disappointment of 1844 to the founding of the Seventh- 
day Adventist Church, there was as yet no formal Black 
Adventist congregation. Thus there is a lack of descriptive 
accounts of Black Adventist worship services of the time. 
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Consequently, the worship style of the church in general 
likely characterized all Adventists, Black as well as White. 

It may be assumed that when the first Black Seventh- 
day Adventist church came into being, in 1886 (Edkefield 
Junction, Tennessee), its approach to worship bore the 
stamp of its initial minister, Harry Lowe, who formerly pas- 
tored a Baptist church. Undoubtedly, Lowe himself was in- 
fluenced by his Baptist background as well as what he 
understood or was taught to be normative worship by his 
new denomination. In the dominant culture of the Adventist 
Church, especially during the late 1840s and 185Os, fervent 
enthusiasm characterized worship until a more tempered 
style ensued by the 1870~.~ 

Reasons for this transition from more to less ecstatic 
worship forms have been given as: (1) a natural process 
caused by church members becoming increasingly educated 
and sophisticated, (2) cultural change in general on the 
American scene, and (3) evidence of abuses by extremists 
who fell into fanaticism, religiously and theologically, typ- 
ified by the Mauston group in Wisconsin (1861) and the 
“holy flesh” movement in Indiana (1901).’ 

Nevertheless, to varying degrees from the 1840s to the 
turn of the century, Adventist worship included such verbal 
expletives as “Hallelujah!” “Praise God!” “Glory!” 
“Blessed Jesus!” and “Amen!” Additional spirited expres- 
sions included shouting, singing, laughing, speaking in 
tongues, and prostration, although tongues-speaking and 
laughing were evidenced much less often, and their infre- 
quency might disqualify them as actual practices.8 

Describing a service, Ellen G. White wrote: “Sunday the 
power of God came upon us like a mighty rushing wind. All 
arose upon their feet and praised God with a loud voice. It 
was something as it was when the foundation of the house of 
God was laid. The voice of weeping could not be told from 
the voice of shouting. It was a triumphant time. All were 
strengthened and refreshed. I never witnessed such a power- 
ful time before.“” On a different occasion she observed that 
“religion is made to dwell too much in an iron case. . . . The 
outpouring of the Spirit of God will lead to a grateful ac- 
knowledgment of the same; and . . . we shall not hold our 
peace, we shall sacrifice to God with the voice of thanksgiv- 
ing and make melody to Him with our hearts and voices.“‘o 

Reflecting on a meeting he had attended, James White re- 
ported: “Last night I felt more of the power of God than I 
have at any one time for three years. Brethren Ingraham, 
Sanbom, and I were praying in another room. While a brother 
was anointing his wife, the room was filled with the power of 
God. I was standing, but with difficulty. I fell upon my face, 
and cried and groaned under the power of God. Brethren 
Sanbom and Ingraham felt about the same. We all lay on the 
floor under the power of God. We are perfectly free.“” 

When negative criticism was leveled at a certain enthu- 

siastic worship meeting, James White defended the exuber- 
ance in the Review and Herald, dubbing the critics “luke- 
warm, deceived,” and “hardened.“‘* Ellen White herself 
once declared: “I saw singing to the glory of God often 
drove the enemy, and shouting would beat him back and 
give us the victory. I saw there was too little glorifying God 
in Israel and too little childlike simplicity.” I3 

However, cautioning against extremes, Ellen White ad- 
monished that “there was great danger of leaving the Word 
of God and resting down and trusting in exercises.“14 
Furthermore, one particular brother with the habit of shout- 
ing was depicted as not knowing “half of the time . . . what 
he is shouting at.“15 At any rate, sincere Black Adventist 
worshipers faced a challenge in discerning the difference 
between appropriate and inappropriate worship. 

As general Adventist fellowship evolved into a more 
structured order, Black Adventist congregations, although 
familiar with the earlier enthusiastic modes of worship, gen- 
erally reflected what its pastors and leaders asserted to be 
the standard denominational worship norm. In 1895 Ellen 
White warned against extreme emotionalism in Black as- 
semblies: “Among most of the colored people we find un- 
seemly practices in their worship of God. They become 
much excited, and put forth physical exertions that are un- 
called for in the solemn worship of God. . . . Let not the col- 
ored people be excluded from the religious assemblies of 
the white people. They have no chance to exchange their su- 
perstitious exercises for a worship that is more sacred and 
elevating if they are shut out from association with intelli- 
gent white people who should give them an example of 
what they should be and do. . . . They conduct their worship 
according to the instruction they have received, and they 
think that a religion which has no excitement, no noise, no 
bodily exercises, is not worth the name of religion. These 
ignorant worshipers need instruction and guidance.“16 

No doubt recently freed slaves were reaching out to God 
in the best manner they knew how. On the one hand, such 
worship forms would seem little different from the frontier 
revival worship genre of early Adventism as practiced by 
James White, Ellen White, and their fellow believers. On the 
other hand, we must suppose that what Ellen White addresses 
here among Blacks is the embodiment of an extravagance not 
unlike the Mauston group of Wisconsin and the Indiana holy 
flesh episodes. That she appeals for balance is clear when we 
recall her warning against the opposite extreme: “The evil of 
formal worship cannot be too strongly depicted.” I7 

Worship practices in their previous churches notwith- 
standing, Black Adventists apparently came to equate wor- 
ship procedure and practice with the enlightening doctrinal 
teachings they had received and therefore came to terms 
with the majority denominational worship culture. The re- 
sult was a gradual or not-so-gradual transition: hymns and 
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anthems generally superseded spirituals and religious folk 
songs, preaching tended to become more doctrinal than in- 
spirational, and worship ritual and liturgy became more for- 
mal than informal. t 

“Separate but Equal”: Black SDA Worship 
During the First Half of the Twentieth Century 

When in 1896 the Supreme Court of the United States, 
in Plessy v. Ferguson, supported the constitutionality of 
“separate but equal” facilities for Whites and Blacks, the era 
of de jure racial segregation began dictating policy in 
American public schools, transportation, recreation, lodg- 
ing, and eating facilities. The church, reflecting the society 
in which it abides, found it convenient to continue segrega- 
tionist practices among members of the household of faith. 

Although the Black SDA Church in the U.S. was struc- 
turally separate from White believers, it nevertheless fol- 
lowed the typical worship style of its White counterparts. 
During these formative days the Black SDA membership, 
which numbered 50 in 1894, increased to about 900 by 
1909 and 3,500 by 1918.18 Black SDA believers were sepa- 
rate, but decidedly unequal, in church facilities and control 
of their programs and finances. 

Emphasis placed on separateness by the church at large 
(with all the inherent injustices in the package), together with 
arguments by Blacks that their gospel work would enjoy 
greater progress if under more direct control by Blacks, 
sparked increased cravings by Black SDAs for self-gover- 
nance. The mood became an organized movement when in 
1929 a group under the leadership of J. K. Humphrey 
rebelled against church subordination. The movement orga- 
nized as the United Sabbath Day AdventistsI Seeds sown by 
this bold though extreme initiative sprouted thoughts of self- 
governance within existing church structures. Evidence of the 
advantages of such a move led to the first Black (regional) 
conferences less than 20 years later, in 1944. 

This brief review of structural change of the Black 
church within Adventism suggests that the gradation was 
not about organizational configuration alone, but also about 
identifying norms within Blacks themselves for all church 
matters, including patterns of worship. These patterns were 
set for challenges ahead. 

Choices: Factors Influencing Black Worship 
in the Latter Half of the Twentieth Century 

Four special events converged to affect Black Adventist 
worship beginning in the 1950s: 1. Oakwood College, the 
principal center for training Black ministers, became an ac- 
credited senior college offering four full years of ministerial 
study. 2. The Autumn Council of 1983 called for ministerial 
students to take at least one additional year of study at the 
SDA Theological Seminary after graduating from college. 3. 

Successes in the civil rights movement, among which was 
the 1954 Brown v. Board of Education decision ruling racial 
segregation in public schools unconstitutional, opened doors 
to education and employment for African-American layper- 
sons. 4. The increase of education among African- 
Americans created demands for a broader and more varied 
menu of worship styles. Each of these four historic develop- 
ments had profound influence upon African-American 
Adventist preaching, music, and overall worship style. 

How can we define worship so as to denote the ideal ex- 
perience of God’s people in assembly? True worship begins 
to take place when people born of the divine Spirit, with pu- 
rified and renewed minds, come together to know, love, and 
willingly obey God. Activities and procedures within a 
church service are mere forms to assist that reality. Is this 
not the underlying message of the psalmist-“0 come, let 
us worship and bow down: let us kneel before the Lord our 
maker. For he is our God; and we are the people of his pas- 
ture, and the sheep of his hand. Today if ye will hear his 
voice, harden not your heart” (Ps. 95:6-g)? 

The worship of African-American Adventists can prob- 
ably best be described as a tug of choices between the tra- 
ditional and the contemporary: “traditional preaching” 
focuses on doctrines and “keeping the faith,” and in some 
cases keeping the pulpit male; “contemporary preaching” 
stresses renewal, relating, and making the faith relevant to 
personal and professional demands of the so-called real 
world, with more of an openness to female ministers. 

“Traditional church music” pivots on hymns, anthems, 
spirituals, and classics accompanied mostly by piano and 
organ and at times the violin; “contemporary church music” 
freely embraces gospel songs and modem styles that might 
even mirror popular secular sounds accompanied by a vari- 
ety of instruments, including drums. While traditional wor- 
ship bears clear linkage to a general consensus of what most 
consider distinctively Adventist-preaching and music in a 
context faithful to the Church Manual-contemporary wor- 
ship is more flexible and tends to award spontaneity and in- 
volvement. During the 1980s a buzzword for contemporary 
worship became a part of our church family vocabulary- 
“celebration’‘-at once a positive or negative term depend- 
ing on the person using it. 

One thing for sure, by the 1990s deciding which partic- 
ular Black Adventist church to attend has become increas- 
ingly a matter of choosing between the traditional and the 
contemporary worship styles. 

Worship Hermeneutic for Now and 
the Twenty-first Century 

Contrary to the age-old adage, all roads do not lead to 
Rome! As road maps and reliable directions prove invalu- 
able to serious travelers, so serious worshipers find guide- 
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lines helpful in their corporate quest to experience and 
honor the divine. These guidelines are termed hermeneu- 
tics. Hermeneutics describes our search for meaning when 
we read the Bible and engage in the process of intet$reting 
its message for our attitudes and actions. Are there reliable 
guidelines to be interpreted and understood for meaningful 
worship? Is there a worship paradigm for now and beyond? 

While the Word of God is replete with worship princi- 
ples from Genesis to Revelation, I would like to focus on an 
example found in John 4, where Jesus engages in conversa- 
tion with a woman alongside a well on a Samaritan road. 
Four statements from their interchange formulate four pro- 
totypical principles of worship: perception, place, proce- 
dure, and person. 

Perception. After Christ pointed the Samaritan woman 
to the divine grace of “better water,” she responded with 
deep reverence: “Sir, I perceive that thou art a prophet” 
(verse 19). Perception, the God-given capacity to sense the 
presence of a power above yourself, is a prime requisite to 
purposeful encounter with Deity. Is God present? Am I ex- 
periencing His nearness? “The hour and place of prayer and 
the services of public worship” become “sacred because 
God is there.“20 

Like a thermometer controlling room temperature, an 
awareness of God’s presence can impress our taste for rev- 
erence rather than revelry, holiness rather than hollering, 
dignity rather than decadence, and true joy rather than thin 
joviality. “As a shield from temptation and an inspiration to 
purity and truth, no other influence can equal the sense of 
God’s presence. “=I Perceiving that the Divine is near is the 
first step in the process by which the worshiper is remade. 

Place. Immediately following her perceptive observa- 
tion that Jesus was a prophet, the Samaritan woman 
broached a religious controversy: “Our fathers worshipped 
in this mountain [Mount Gerizim]; and ye say, that in 
Jerusalem is the place where men ought to worship” (verse 
20). Jesus’ reply lifted her thoughts above matters of form 
and ceremony: “Woman, . . the hour cometh, when ye 
shall neither in this mountain, nor yet at Jerusalem, worship 
the Father” (verse 21). External forms may assist, but must 
take second place to actual communion with God. Christ 
neither condemned the Samaritans’ Mount Gerizim nor 
condoned the Jews’ Jerusalem, both places clearly linked to 
racial heritage. 

Can there be a lesson here for us about cultural condi- 
tioning in the context of the history of the Christian 
church? One writer observes: “This inevitable and legiti- 
mate process of cultural entrance and adaptation was con- 
tinued when Christianity was carried to Northern Europe. 
. . . The problem is simply that when Christianity was car- 
ried to other continents this same cultural adaptability 
ceased. Thus European holidays, attire, language, and 

customs were declared to be the definitive Christianity.“22 
In the United States, where the church enjoys in its fel- 

lowship a variety of racial groups, the body of Christ must 
allow or adapt itself to appropriate characteristics for the 
many ethnic worshipers who desire maintenance of their 
authentic heritage. “A time is coming when you will wor- 
ship the Father neither on this mountain nor in Jerusalem” 
(verse 21, NIV). In other words, ethnic culture is vital, real, 
and necessary, but transitory in the long view of eternity. 
Cultural conditioning can lubricate the machinery that con- 
ducts the worshiper near to the heart of God. 

Procedure. Jesus continued with the words: “Yet a time 
is coming and has now come when the true worshipers will 
worship the Father in spirit and truth, for they are the kind 
of worshipers the Father seeks” (verse 23, NIV). These 
words of our Lord, in addition to pointing to the internal 
condition of the heart made new by the Spirit, suggest also 
that we give attention to worship methodology, liturgy, and 
ritual-or in a word, procedure. As Paul would later exhort 
in 1 Corinthians 14:40, that “all things be done decently and 
in order” (or “in a fitting and orderly way” [NIV]), so also 
Jesus Christ, at this moment of His conversation, was pin- 
pointing the “how” of worship. 

The “how” or procedure of worship is defined as the 
whole range of programming and activities within the ser- 
vice that enables it to experience movement from a given 
point to another. Jesus offers His imperative that worship be 
conducted “in spirit and in truth” or, in all sincerity, with the 
highest faculties of emotions and mind. A number of 
African-American Adventist pastors, teachers, and adminis- 
trators have expressed themselves formally on worship pro- 
cedure. I quote them below along with one White Adventist 
and one Black non-Adventist. 

Discussing Adventist worship from the viewpoint of 
left-brain and right-brain functions, the former controlling 
intellect and the latter emotions, Saustin S. Mfune con- 
cludes that “activities that allow people to respond emo- 
tionally and physically as well as intellectually during the 
service make worship more meaningful and effective.“23 

Relating intellect and emotion directly to African- 
American SDA worship, James R. Doggette says that a 
“striking difference” exists between “evangelistic and regu- 
lar church preaching,” probably to the disadvantage of the 
less celebrative and spontaneous and highly predictable reg- 
ular church service; then he makes a case for preaching that 
is “both emotionally charged and intellectually engaging,” 
and for approaching worshipers “both on the cognitive and 
emotive pathways.“24 

Commenting on a videotape he made of a large congre- 
gation at worship, Louis Venden saw reflected in the faces 
of those worshipers-“boredom!“25 Their attitude “con- 
trasted painfully” with the following statements by Ellen 
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White: “Shall we not keep holy festivals unto God? Shall 
we not show that we have some enthusiasm in His service? 
. . . Let the school and the church henceforth have festivals 
of rejoicing unto the Lord. “X “Our meetings sho’uld be 
made intensely interesting. They should be pervaded with 
the very atmosphere of heaven.“*’ 

That Black Adventist worship functions in a broader con- 
text of Afrocentrism is affirmed by Harold Lee: “African- 
American congregations in general, and Black Seventh-day 
Adventist congregations in particular, are in their best and 
most authentic expressions informed by an Afrocentric per- 
spective. While the term Afrocentric is relatively new, the 
historical reality of Black Christians, corporately and indi- 
vidually, whose perspective of the gospel message has been 
oriented within the context of the issues and needs of an 
African-centered worldview, is well documented.“z8 

Applying the relevance of cultural considerations to all 
ethnic groups regardless of national origin, Pedrito Maynard- 
Reid declares: “When people worship in an environment 
which reflects their daily life and recognize that the images 
and symbols of daily living have a religious and spiritual side 
to them, religion and worship will lose their abstraction. As 
the liturgy is couched in the common tongue, choreographed 
in local idioms, painted on a culturally relevant canvas, wor- 
ship will be meaningful and comprehendible.“29 

Benjamin Reaves appeals persuasively for worship to be 
“informed with theological integrity” lest “it become a 
source of corruption,” and he further challenges that “deci- 
sions . . . be made as to what is superfluous and what is of 
intrinsic value, what is legitimate and what is illegitimate.“30 

Martin Luther King, Jr., spoke of two types of Black 
church worship services at extreme opposite ends of the 
pole: “One burns with emotionalism, and the other freezes 
with classism. The former, reducing worship to entertain- 
ment, places more emphasis on volume than on content and 
confuses spirituality with muscularity. The danger in such a 
church is that the members may have more religion in their 
hands and feet than in their hearts and souls. . . . The other 
type of Negro church . . . has developed a class system and 
boasts of its dignity, its membership of professional people, 
and its exclusiveness. In such a church the worship service 
is cold and meaningless, the music dull and uninspiring, and 
the sermon little more than a homily on current events. If 
the pastor says too much about Jesus Christ, the members 
feel that he is robbing the pulpit of dignity. If the choir sings 
a Negro spiritual, the members claim an affront to their 
class status. This type of church tragically fails to recognize 
that worship at its best is a social experience in which peo- 
ple from all levels of life come together to affirm their one- 
ness and unity under God.“3’ 

Of course, all worshipers cannot be expected to be 
clones or cookie-cutter participants in matters of respon- 

siveness to a certain liturgical or ritual style. Calvin B. Rock 
is right on target when he observes that “with academic and 
economic advances usually comes the loss of primitive fer- 
vor and religiosity. But to be fair, we must also acknowl- 
edge that it also alters the response patterns of those who do 
remain dedicated. Many of the devoted do not say amen, but 
they do shed tears and quietly rejoice as they hear the 
gospel. We must not be trapped into assuming either ex- 
treme: the fervency of the vocal or the disinterest of the 
silent. Many of those who don’t say amen are the most 
faithful supporters of the church.“3z 

Person. The fourth and final principle of worship is de- 
rived from the final portion of Jesus’ conversation with the 
Samaritan woman: “‘I know that Messiah’ (called Christ) 
‘is coming. When he comes, he will explain everything to 
us.’ Then Jesus declared, ‘I who speak to you am he”’ 
(verses 25, 26, NIV). 

There we have it-the person, Christ, the center, the 
cross, the atonement to which all authentic worship will 
lead and around which perception, place, and procedure in 
worship revolve. As these words of Jesus Christ, which re- 
veal His identity, climax His dialogue with the woman at 
the well, His revelation of Himself to us becomes the high- 
water mark of our worship. For He in turn affirms our per- 
sonhood, our praise, our prayers, and our preaching. 

These four observations from the encounter between 
Christ and the Samaritan woman-perception, place, proce- 
dure, and person-are foundational toward a worship 
hermeneutic that will endure for now and forever. 
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