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EDITOR’S PREFACE

The Journey of Τέλειος/Teleios

G. STEVE KINNARD

“All that is gold does not glitter,
Not all those who wander are lost.”

—J.R.R. Tolkien, The Fellowship of the Ring

The Journey

Welcome to Τέλειος/Teleios (pronounced TEL-lay-oss).

Teleios is the journal of the Teleios Society. The Teleios Society exists to promote holistic Christian spirituality in the lives of disciples of Jesus.

The journey to this first issue of Teleios has been long and arduous. At times the advisory board felt as though we were wandering in circles like the ancient Israelites. We ventured out on a journey not knowing where it would take us. After we discovered where we were going, we didn’t know what path to take to arrive at our destination or how long the journey would take. We had no map, so we paved a path forward.

We are still on the journey. This first issue is the first stop on our journey. We invite you to join the journey with us. We journey to discover maturity, wholeness, and completeness in Jesus. We journey to become like Jesus.

That is the journey of Teleios.

Why Publish a New Scholarly Journal?

The editors believe the Christian community needs an academic journal that explores both the theory and praxis of teleios. Teleios is a Greek word that means “perfect, mature, complete, initiated, fully developed.”1

The Apostle Paul used this word, teleios, to state his purpose for writing to the churches in Colossae, Laodicea, and Heirapolis, “It is he (Christ) whom we proclaim, warning everyone and teaching everyone in all wisdom, so that we may present everyone mature (teleios) in Christ” (Col. 1:28). This verse serves as the mission statement of the Teleios Society and the Teleios Journal. The Editorial Board and the Advisory Board of Teleios pray that this journal “may present everyone teleios in Christ.”

Another reason for this new scholarly journal is because Teleios is produced primarily by members of the International Churches of Christ (hereafter ICOC), a movement of churches within the Stone-Campbell Movement (hereafter SCM). As such, both the Teleios journal and the Teleios Society focus on growing and maturing scholars and scholarship within the ICOC, but not limited to the ICOC. It should be noted that a large number of the members of the Editorial Board of the journal are not members of the ICOC (nor are a large number of its contributing authors). Many of its editors and contributors are members of two of the other branches of the SCM, the Church of Christ and the Christian Church (Independent). The SCM is a Protestant reform movement that grew out of the Second Great Awakening in early nineteenth-century America.

What is Teleios, the Journal?

The goals of Teleios are:


1. To encourage holistic spiritual growth and to provide material for maturation for followers of Jesus.

2. To promote the study of Christian spirituality.

3. To provide peer-reviewed articles for the advancement of scholarship in schools and churches.

4. To build bridges between the various branches of the Stone-Campbell Movement.



All of these goals center around the definition of Teleios.

Teleios will be published biannually (winter and summer). The Teleios Society will sell subscriptions to the journal. Members of the society will receive both the print and digital versions of the journal, additional digital news bulletins, and an invitation to attend an annual meeting of the society.

The target audience for Teleios is the academy, but the journal is also published for leaders and members of churches within the Stone-Campbell Movement and beyond. More specifically, the audiences are (1) members of the Teleios Society and attendees of the annual Teleios Society Forum; (2) professors, teachers, and educators; (3) clergy and laity; and (4) anyone interested in holistic spirituality.

Teleios will consist primarily of peer-reviewed, scholarly articles, but it will also contain non-scholarly articles. This distinguishes Teleios from other journals. Teleios attempts to combine scholarly exploration with practical Christian living and church life. Too often, there is an impenetrable wall between academic discussion and discipleship. Teleios wishes to bring these two worlds together for a healthy exchange of ideas.

Teleios believes that art and artists have much to contribute to theological well-being. Therefore, Teleios will publish poems, essays, short fiction, photography, and other forms of visual art.

Teleios will review recent publications in the fields of biblical studies, theology, spirituality, church history, social justice, literature, leadership, and ministry.

Who is behind Teleios, the Journal?

Teleios is honored to have a distinguished group of scholars on its Editorial Board. Members of the Editorial Board have three tasks: (1) to offer advice to the journal concerning its direction and the execution of its primary goals; (2) to provide peer review of the academic articles; and (3) to submit articles for publication in the journal. The journal recognizes the value of having seasoned scholars on the board.

The members of the Editorial Board include:


Dudley Chancey, Oklahoma Christian University

Trevor Cochell, Lincoln Christian University

Douglas Foster, Abilene Christian University (Scholar in Residence)

John Mark Hicks, Lipscomb University

Douglas Jacoby, Lincoln Christian University

Jennifer Konzen, Point Loma Nazarene University

Gregg Marutzky, Rochester University

Jamila Michener, Cornell University

David Pocta, Oblate School of Theology

Edward Robinson, Texas College

Gabriel Santos, Virginia Commonwealth University

Nick Zola, Pepperdine University



The Advisory Board oversees the operations of the Teleios Society and Teleios, the journal. The content of the journal is selected by the General Editor and the Advisory Board. Most of the board members are part of the ICOC.

The board includes:


G. Steve Kinnard, Editor

Mary Beth Bowen, Managing Editor

James Becknell, Book Review Editor

Sissi Hopper, Photography Editor

Nathan Shank, Poetry/Short Fiction Editor

Gregg Marutzky, Advisor

David Pocta, Advisor

Steve Staten, Advisor



How Did Teleios Begin?

How did the journey begin? Everyone loves a good origin story. Here is a small part of the origin of Teleios. For more than three decades the ICOC has designated the role of Bible teacher as an ecclesiastical role within its churches. Within the loose organization of the ICOC, there is a Teachers Service Team that is made up of Bible teachers from around the world. The purpose of this team is to promote deeper Bible study within the church and to train Bible teachers to serve in the church.

In the winter of 2020, the Teachers Service Team hosted a meeting at the Oblate School of Theology in San Antonio, Texas. This gathering was entitled the 2020 ICOC Teachers Forum. The goal for the first day and a half of the forum was to listen to scholars from outside of the ICOC present their thoughts about the ICOC. The Teachers Service Team invited many distinguished scholars from theological schools across the United States to present lessons. The Holy Spirit moved during this time. The speakers graciously shared both positive affirmations and helpful criticism of the ICOC churches. We held this event in early March, just before the world began to self-quarantine because of COVID-19. Immediately after the event, the United States went into quarantine. March Madness was cancelled. Broadway was cancelled. Our Teachers Forum happened, but just barely.

Before the Teachers Forum, a small group of teachers began talking about the possibility of starting a society and a journal committed to the advancement of scholarship, spirituality, and maturity within our churches. We asked the presenters at our 2020 Teachers Forum if they would be willing to contribute their presentations to an academic journal. They all graciously consented. Thus, many of the articles in the first two issues of Teleios come from that first Teachers Forum.

At the 2020 Teachers Forum, presentations were given by Ron Rolheiser (Oblate School of Theology), Philip Sheldrake (Oblate School of Theology), Douglas Foster (Abilene Christian University), John Mark Hicks (Lipscomb University), Edward Robinson (Texas College), Naomi Walters (Rochester University), Mark Love (Rochester University), Nicholas Zola (Pepperdine University), and others.

The Teleios Society will partner with the ICOC Teachers Team to produce an online Teachers Forum in March of 2021. Many of the presentations at this forum will be part of future issues of Teleios.

The initial launch of the journal is sponsored by patrons of the Disciples Center for Education (DCE), an independent, not-for-profit organization sponsored by members of the ICOC for the advancement of scholars and scholarship. Teleios wants to thank these patrons for their vision and support. Anyone who wishes to support Teleios please contact the journal at info@teleiosjournal.com.

Teleios is published in partnership with Herder & Herder Publishing Company, the scholarly division of Crossroad Publishing. Teleios thanks Gwendolyn Herder and Chris Myers for their partnership with the journal.

How to Read Teleios

You may never have read an academic journal and need guidance as to how to get the most from your reading. Here are a few tips:


1. Define words. If you aren’t familiar with particular terms (such as eschatology, theodicy, soteriology, or prima scriptura), then look up these terms and add them to your theological vocabulary.

2. Read with a critical mind. Question the author’s views and opinions. You don’t have to agree with everything in the journal. If you disagree, then know why you disagree. Please note: the opinions and views of the authors within the journal don’t necessarily represent the opinions and views of the editors of the journal.

3. Keep an open mind. The editors are intentionally gathering articles that are written from different perspectives (Catholic, Episcopalian, the SCM, etc.). This allows us to learn from a variety of scholars and to create a dialogue with other faith traditions. Realize that varying perspectives challenge your thinking. That is good. Allow the journal to introduce you to new and varied theological perspectives.

4. Discuss the material with your colleagues and friends. Allow the articles to be a springboard for theological discussion. We want a journal that invites discussion and dialogue. Healthy discussion is part of good scholarship. It is also part of a vibrant community.



How Do I Submit an Article, Poem, or Photograph?

Authors and artists are encouraged to submit articles, short fiction, poems, and photographs for publication. Guidelines for publication can be found at www.teleiosjournal.com/submissions.

Submission for academic and general articles should be sent to submissions@teleiosjournal.com.


[image: images] Peer-reviewed scholarly articles should be 5,000 to 6,000 words.

[image: images] General articles should be 2,000 to 4,000 words.

[image: images] The guidelines for academic articles can be found at www.teleiosjournal.com/academicarticles.

[image: images] The guidelines for general articles can be found at www.teleiosjournal.com/generalarticles.



Submissions for photography should be sent to submissions@teleiosjournal.com.


[image: images] All photos must be black and white.

[image: images] Guidelines for photographs can be found at www.teleiosjournal.com/photographs.



Submissions for poetry and short fiction should be sent to submissions@teleiosjournal.com.


[image: images] Guidelines for poetry and short fiction can be found at www.teleiosjournal.com/poetryandfiction.



Book reviews are by request only. James Becknell is our Book Review Editor. If you wish to be considered to author a book review, contact James at jbecknell@teleiosjournal.com.

What’s in the First Issue of Teleios?

The distribution of this first issue of Teleios coincides with the 2021 Teleios Society/ ICOC Teachers Conference. The theme of this forum is Biblical Justice. The predominant theme of this first issue of Teleios is also Biblical Justice. The lament for justice across North America and the globe has not gone unheard. The editors of Teleios want to dedicate this first issue to all oppressed, disinherited, abused, overlooked, and mistreated people around the world … to those who have suffered under the yoke of systemic racism throughout their lives and throughout their history … to the poor, the widows, and the sojourner.

With Mary the Mother of Jesus, we sing:


My soul magnifies the Lord,

and my spirit rejoices in God my Savior,

for he has looked with favor on the lowliness of his servant.

Surely, from now on all generations will call me blessed;

for the Mighty One has done great things for me,

and holy is his name.

His mercy is for those who fear him

from generation to generation.

He has shown strength with his arm;

he has scattered the proud in the thoughts of their hearts.

He has brought down the powerful from their thrones,

and lifted up the lowly;

he has filled the hungry with good things,

and sent the rich away empty.

(Luke 1:46–53, New Revised Standard Version)



We are extremely grateful for the contribution of the authors to the first issue of

Teleios.

Ronald Rolheiser contributes “Teaching and Spirituality: The Role of Academic Theology within Church Life and the Role of Church Life within Academic Theology.” We are blessed to have the former president of Oblate School of Theology contribute our first article to Teleios. His article serves as a preface to our work in the Teleios Society and Teleios, the journal. He explains the importance of academic theology and scholarship and their proper connection to the church. He also articulates the role of academic spirituality within the life of the church. Finally, he provides examples of what can go wrong when academic theology is not given its rightful place in the church, and conversely, what can go wrong when academic theology is not properly “leavened” by the church.

Grammy award-winning songwriter and singer Speech, of Arrested Development, contributes a poem articulating the personal spiritual struggle that Christians face. His poem is entitled “Spur.”

As mentioned earlier, the theme of this issue is the Bible and Justice. In the next section of the journal, we move to our featured articles on that theme. Four articles make up this special section.

I contribute an article entitled “Let Justice Roll: The Bible and Justice.” This article is a short and concise study of justice in the Bible. I define mishphat, the Hebrew word for “justice.” I present an overview of how the Hebrew prophets and Jesus used the word. Finally, I note that since God loves justice, he expects his people to promote justice.

Gabriel A. Santos of Virginia Commonwealth University contributes “Culture, Race, and the Now-Time of the Spirit.” Dr. Santos contends “that a faithful reading of our present predicament of racial reckoning can only be carried out from within a recommitment to the way of the Spirit in the Time of the Reign.”

Edward Robinson of Texas College contributes an article entitled “Lessons from African American Churches of Christ,” which focuses on the hard-fighting soldiers who were leaders within the African American Churches of Christ during the Jim Crow era and the Civil Rights Movement. Dr. Robinson writes, “The story of African American Churches of Christ is a story of grace and grit, a tale of divine favor and spiritual fortitude.” Follow the journey of these faithful women and men and be inspired by their stories.

Jamila Michener of Cornell University contributes “A Discerning Response to Collective Pain: Building Our Knowledge of Racial Oppression.” She encourages the reader to become knowledgeable about the hurt and pain of other people. She writes: “Those of us who seek to imitate being ‘close to the brokenhearted’ (Ps. 34:18) can heed the pain of people who are hurting by turning toward it instead of away, by digging deeper into the reasons for such collective pain, and by developing a better understanding of it.” To that end, she uses her expertise to paint a picture of the larger landscape of racial inequity in the United States.

Jennifer Konzen of Point Loma Nazarene University uses her skills as a clinical psychologist to explore the need for empathy while reflecting on the events of 2020. Her article “Empathy in the Midst” invites the reader to “take a look at what science and scripture have to teach us about empathy.”

Our last article is a short piece contributed by Douglas Jacoby entitled “Linguistic Insight: Τέλειος, Teleios, Perfection?”. Douglas takes the reader on a brief tour of several scriptures where teleios is used in order to help ascertain the meaning of this important word.

Nathan Shank, our poetry editor, contributes his poem “To the Grave.” Joey Harris, Merle K. Gatewood, and Caelan Knox, and Kevin Wright also contribute poems.

Sissi Hopper, our photography editor, contributes a photo. Other photo contributors are Sara Engle, Darryl L. Jones, Tiffany Del Fero, Deb Eskew, and Kay Hoyt (whose beautiful photo graces our cover).

Book reviews were written by Bill Turner, Richard Rodriguez, David Pocta, Mary Beth Bowen, and me.

Where Do We Go from Here?

The answer is simple … wherever the journey takes us. Wherever God, Jesus, and the Holy Spirit take us, we go. We follow their lead.

Ralph Waldo Emerson wrote it’s not the destination, it’s the journey. Without a journey, you don’t reach the destination. The journey is about growth, maturation, and becoming who God wants us to be.

The Bible is filled with journeys: Abraham’s journey to an unknown land, Ruth and Naomi’s journey together. And there was Jesus. Jesus was the peripatetic rabbi who journeyed around Judea and Galilee with a ragtag band of disciples as he healed the sick, gave sight to the blind, fed the multitudes, taught parables, and trained his future leaders. Where would Peter, James, and John have been without the journey?

Savor the journey. God fashions us into his community during the journey. Without a journey, there is no destination. Enjoy the journey.

NOTE

1 The Lexham Theological Workbook, ed. Douglas Magnum (Bellingham, WA: Lexham Press, 2014).
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Teaching and Spirituality

The Role of Academic Theology within Church Life and the Role of Church Life within Academic Theology

RONALD ROLHEISER, OMI



“Theology is the one most exciting and adventurous subject left for a jaded mind.”

—T.S. Eliot, 1930 Letter to Paul Elmer More

Church life and academic theology have rarely enjoyed a healthy relationship. Generally, they have regarded each other with mutual distrust. What, ideally, should characterize their relationship? An answer to that is the goal of this article. And to offer some color and a tiny hermeneutical key for understanding, I begin with a short story and an insight from Sigmund Freud.

There’s a story told of a young girl in elementary school whose dad was a professor of theology and whom everybody called doctor. One day another girl asked her, “Is your dad really a doctor?” She replied, “Yes he is, but he’s not the kind of doctor that can actually help anybody!”

Freud once said, “you understand things best when you see how they are broken.” That’s very true in terms of understanding the proper interrelationship between academic theology and church life. A lot has been broken—so a lot can be learned by looking at that.

For the purpose of this article, to situate the proper relationship between church life and academic theology, I would like to highlight seven things, and then add a brief appendix:


[image: images] The distinction among the various kinds of teaching within our churches

[image: images] How we discern God’s voice among other voices

[image: images] A definition of academic theology as a discipline

[image: images] The role of academic theology within church life

[image: images] The place of academic theology within the spectrum of our teaching

[image: images] What goes wrong in church life when academic theology is not given its proper role

[image: images] What goes wrong with academic theology when it is unleavened by church life

[image: images] Appendix: A Word about Spirituality as an Academic Discipline and Its Place within Theology



The Distinction Among the Various Kinds of Teaching Within Our Churches

Every denomination has its own terminology regarding this, but there are basically three kinds or levels of teaching in every church.

In Roman Catholicism, for instance, we call the initial level catechesis. Other denominations might call it Sunday school, or teen or campus ministry. This is teaching at a first level. At this level, we are basically instructing people to come into the faith and to appropriate their faith. This includes most teaching at the popular level.

Second, there is a level of teaching that is privileged—namely, the Sunday sermon. This is a privileged pedagogy. It carries something that might be called a “sacramental weight.” It’s one thing to teach in a classroom or church basement, but it’s another to teach from a pulpit; the latter carries an extra weight.

Finally, there is still the academic theological arm of teaching, which has a different function than either Sunday school or preaching from the pulpit.

How We Discern God’s Voice Among Other Voices



How do we discern God’s voice inside the following three kinds of teaching and inside all the voices that surround us and ask for our attention?

Various churches talk about this differently. However, among all the churches there is common agreement on one very salient belief: we have one normative source of teaching, and that is Scripture. Scripture is normative. It is the one teaching we cannot question.

But an immediate issue arises: Scripture is not the only way God speaks. God gave us his definitive Word in Jesus and in the Scriptures, but this does not preclude other words. The Holy Spirit is always speaking. Hence there are other voices. What are these other voices? In essence, there are four other privileged (though non-normative) voices that we need to listen to.


1. The voice of the professional theologian.

2. The voice of piety and various enthusiastic movements. There are always new prayer movements arising, charismatic groups through whom the Spirit speaks. Granted, the Spirit doesn’t speak normatively through these groups, but the Spirit does speak through them.

3. The voice of the poor. You can’t read either the New Testament or the Old Testament without seeing that God speaks in a privileged way through the poor. Today, among others, liberation theology is one of those voices that speaks for the poor, and it can be enlightening to look at the origins of liberation theology. Its founders were mostly theologians trained in Europe in classical European theology. After getting their doctorates there, they went back to Latin America and discovered that something was missing from European theology. What struck them as absent from much of classical European theology was: “Where’s the voice of the poor?” That voice seemed much too absent, so they began to do theology in a different way, one that incorporated the struggles and voices of the poor. This initially focused mostly on the economically poor, but the poor have many faces. Eventually liberation theology began to include the struggles and voices of other kinds of disprivilege and poverty—for example, the struggles of women, the struggles of those suffering from racism and discrimination, the struggles of the LGBTQ community, and others.

4. The voice of artists. Artists may, at times, seem elitist and esoteric to the common public, but God speaks in a privileged way through them. Their imagination helps bring us something of God’s creativity and beauty. One of the transcendental properties of God is “beauty.” Artists, with their particular aesthetic sensitivity, tend to see where things either break down or become impoverished when there is a loss of aesthetics. History bears this out. Every time the churches or the culture have sidelined the voices of artists, we have paid a price for it. One simple example: one of the flaws within Marxist ideology was its denigration of color. It glorified the bland, the ugly. Doris Lessing, the great twentieth-century writer who was originally a Marxist and eventually left the party, once commented that she left the Communist Party because it did not “believe in color.” As an artist she saw that there was something fundamentally wrong with this. She is right. God created color! Artists are a gift from God, and in all Christian discernment their voice needs to be heard.



Granted, none of these voices (academic theologians, circles of piety, the poor, and artists) is normative, but each is important. God speaks normatively through Scripture, but the Holy Spirit is always speaking, and we must discern that voice as well in these voices.

A Definition of Academic Theology as a Discipline and Its Distinction From Catechesis And Sunday School

What is theology? There’s a lot of confusion here, even among graduate students of theology.

A classical definition that is widely accepted both in the churches and within the academy was given to us by Anselm of Canterbury (1033–1109 a.d.), who defined theology as fides quaerens intellectum, that is, theology is faith seeking understanding. In essence, it is faith trying to understand itself.

The first thing to notice in this definition is that theology is not faith. Anything written down, anything that you can write or explain, is not faith, but theology. Significantly, this also includes Scripture. The Bible is not our faith; rather, it gives expression to some of the normative parts of our faith.

What’s the distinction between faith and theology? They can be distinguished in four ways:


1. Faith is one. Theology is plural. Scripture tells us, “There is one Lord, one faith, one baptism, one God and one Father of us all.” There is only one faith, but there are multiple theologies: European theology, liberation theology, liberal theology, conservative theology, feminist theology, and black theology, among others. There are many different kinds of theology, but there’s only one faith.

2. Faith is unchanging in kind. Theology changes. Faith is the same from the day Jesus left the planet until today. Faith does not change. It varies in quality (in that it can be weaker or stronger), but it is always the same in kind. Theology changes. Theology is plural. Theology today is not the same as it was two thousand years ago; faith is.

3. Faith is beyond the influence of culture. Theology is culturally conditioned. This is something we have only (more fully) learned in the last century. Before that we tended to identify Christian theology with European theology—and we exported that around the world as if it were somehow the normative theology for the whole world. In our missionary endeavors we were often blind to the fact that we were not just bringing Jesus to foreign lands; we were also bringing Western culture and Western theology as well.

4. Faith is binding in truth and conscience. Theology is negotiable and optional. What is meant by that? Allow me a couple of simple examples:



I grew up a Roman Catholic and as a young boy was often given holy cards by my mother or by some of my religious teachers. But these were simple, pious pictures, some artist’s imaginative construct. I liked some, kept them, and discarded others. Theology is like that. Some will inspire you and some will not. You are free to accept it or ignore it. Theology (unless it is the officially canonized, as is the case with scripture and the creeds) is completely negotiable. It is not normative. You may take it or leave it. To illustrate that, with a little color, let me recount an incident that occurred during my graduate studies at the University of San Francisco. One of my classmates, a very bright young woman, was asked to make a presentation on a topic on which St. Augustine was the major historical source; but she made the presentation without ever mentioning Augustine. The professor was not amused. He commented rather critically, “I find it incredible that you did this presentation and did not mention Augustine. Why didn’t you mention him?” Her answer amused the class, though not the professor: “When I began this program, I made a private vow never to read Augustine. This is my second-to-last course, and I’m not going to break it now!” The professor may not have been happy, but that was her legitimate prerogative. No theologian is normative—so private vows of this sort are legitimate, if perhaps not always wise!

Scripture and the two canonized Christian creeds alone are normative. All theologians, be they as exalted as Augustine, who helped forge Western theology for seventeen hundred years, are negotiable. All theology is plural, culturally conditioned, and negotiable in its non-normative forms.

As well, theology must not only be distinguished from faith; it must also be distinguished from catechesis, our Sunday preaching, and from Sunday school. What’s that distinction?

First, there is a necessary distinction between teaching faith to a child or doing teen or campus ministry as opposed to teaching theology to church and faith leaders. In Roman Catholicism we call that the distinction between catechesis and theology. Different churches may use different terminology to make this distinction, but every church community makes it. It is the difference between what is taught in Sunday school and what is taught in seminaries.


i. Catechesis, Sunday School, Campus Ministry, Sunday Preaching: The purpose here is to teach and nurture the faith, to form disciples. The students are neophytes, persons being initiated into their faith or strengthened in it. The function of this teaching is conservative in nature. The teaching is apologetic and is aimed at those inside the faith community. The language is precise. And the teaching pays attention to dogmatic boundaries.

ii. Theology: The purpose of teaching theology is different. Theology’s purpose is to challenge minds, expand horizons, and train leaders.



It is important that we keep these two separate, yet still value both. They are not in opposition to each other but complementary. Both are vitally needed—but at different times and different places. What are their distinct roles and what is the more specific role of academic theology?

First, the role of academic theology is to train leaders in the Christian faith. This is frequently misunderstood. For example, as president of a seminary that trains candidates for ordination and other leadership roles in the churches, I have had to meet a number of times with Catholic bishops who questioned the value of academic theology. They would frequently ask questions that betrayed a lack of understanding of the place and value of academic theology. They would challenge me with comments of this kind: Why don’t you just teach straight Scripture at the school? Just teach them Scripture. Students don’t need to know all this contemporary stuff; they don’t need to know about feminism. My answer: Yes, they do need to know these things because we are training doctors here. Imagine a doctor going to medical school and being shielded from anything that is difficult or controversial. Imagine a professor of medicine telling her students: “We aren’t going to talk about viruses.” Imagine schools of medicine teaching only basic First Aid. Theology’s role is to form leaders and to help others appropriate their faith in ever-more-adult ways.

Academic theology and catechesis (or religious instruction) also have different audiences. The former helps prepare people for leadership, and the latter tries to initiate them into the faith.

Third, academic theology and catechesis have different functions. Catechesis and basic religious instruction are, by nature, conservative in function, while academic theology is, by nature, liberal in function. In my teaching career I have often been challenged when I have stated that “theology is by nature liberal in function.” Why is this so? I recall once being asked this as I was giving a talk to some Roman Catholic bishops: “Why do you say academic theology is liberal?” My reply: “Have you ever heard of a conservative arts college?” They are called “liberal” for a reason. One of the greatest books ever written on education was Cardinal Henry Newman’s book The Idea of University. He affirms, and rightly, that universities were originally set up not as Sunday schools, catechetical schools, or technical schools to train people for a trade; rather, they were set up to train leaders, to expand minds, to do new research, to pose and try to deal with all the hardest questions of the mind. Universities are not to be confused with secondary schools, just as academic theology is not to be confused with Sunday school.

Fourth, there is the question of apologetics. When teaching catechesis or Sunday school, you are forming people for faith inside the community. When teaching theology, you are forming leaders for the wider world, the academy, and the culture.

Fifth, there is the question of language. When you are doing catechesis, the language needs to be precise. When you are doing theology, the language needs to be symbolic, poetic, and metaphorical. G.K. Chesterton, the famous Christian apologist, once wrote that “atheism is just another word for someone who cannot ‘get’ metaphor.” As an undergraduate student in philosophy, I studied under Tom Francoeur, a wonderful French Canadian philosopher who sometimes, when we were examining an idea, would remark, “That’s vague enough; I can live with that.” A philosopher may say that; a lawyer may not. A theologian may say that, a Sunday school teacher may not. A couple of years ago, a bishop called me in for a conversation because he did not like a lot of my writings. He asked me straight-out: “Why do you write the way you do with all that metaphor and ambiguity? Why don’t you write hard Scripture and simple catechesis, because that’s what people want?” His questions were sincere and valid. My reply: “I write the way I do because I’m a missionary, and from that perspective I see things differently than perhaps you do.” I attended World Youth Days in 2002 when Pope John Paul II came to Toronto. There were a million young people dressed in colorful spandex telling the Pope they loved him. That was wonderful, but as a missionary I was conscious that fifty million kids were not there, kids who would not be caught dead there. I appreciate those who speak to the million who were there, but there is also a role for someone to speak to the millions who are not there, and that takes a different language because it is a very different audience. Academic theology is an agency that needs to address not just those inside the church, but the wider world.

Finally, there is the question of the imagination. Catechesis and Sunday school need to be attentive to how the faith has been imagined historically in our dogmas and in our churches. Theology needs to employ the analogical and romantic imagination.

The Place of Academic Theology Within the Spectrum of Our Teaching—And a Helpful Analogy

When you look at ministries within our churches, I think a very helpful analogy can be drawn from the medical profession.

Within the medical profession there are different skills and competencies, all of them necessary for a good health system.


[image: images] At the most basic level, you have persons trained in First Aid courses. These people, despite having little training, are very important. They save lives.

[image: images] One level up, you have nurse’s aides. They are not fully trained nurses, but they can do more than someone simply trained in First Aid, though not as much as a registered nurse.

[image: images] Moving up, you have registered nurses who can administer drugs and do the actual minute-to-minute monitoring of patients. They are next to a doctor.

[image: images] Then you have the doctor, who is a general practitioner.

[image: images] However, the medical profession does not stop there. Beyond the general practitioner, you have medical specialists, people who specialize in various medical fields and professors who teach medicine at universities.



It takes all of these, each doing his or her specific job, to make the medical profession work.

Within ministry we might envisage a similar structure.


[image: images] Imagine your normal pastor/minister as the general practitioner. He or she is, in effect, a doctor. But you need many other persons as well. You need the equivalent of what, in the medical field, would be:

[image: images] First Aid attendants

[image: images] Nurse’s aides

[image: images] Registered nurses

[image: images] Specialists—the equivalent of people who teach in medical schools and are available as consultants for everyone else.



Academic theologians are in this last category: they train the general practitioner and are also an important resource. Where do general practitioners go when they see cases that cause them to say, “I don’t know what to do with this?” They consult specialists and then get back to the patient. That is one of the roles of the academic theology.

What Goes Wrong in Church Life When Academic Theology Is Not Given Its Proper Role?

The critical role that academic theology plays within church life is often denigrated and seen as unimportant or even as somehow adversarial to what is happening in the pews. But the temptation to do church life without the critical influence of academic theology needs to be resisted. Here is what has gone wrong when churches have ignored academic theology.

First, it led to the Reformation. When you look at church history leading up to the Reformation, you will see that this is exactly what happened. The Catholic Church was not training its priests and leaders in theology. Ordained clergy and many bishops did not have any real theological training, and critical theology was not lent much credence or importance. What was the result? There were no critical checks on enthusiasm, piety, and devotions. Soon enough the Catholic Church was selling indulgences, and the cult of the saints was rivaling Jesus in much of the popular mind. This is what Luther, Calvin, and Zwingli reacted against, among other things. The Council of Trent, which was the Roman Catholic response to the Reformation, saw this. As a result, the first response was to re-introduce seminaries, where candidates for ordination had to study academic philosophy and theology— for seven years! Had they done this prior to the crisis, perhaps there would not have been a Reformation.

But this happens in all churches and kept happening even after the Reformation. As soon as we stop honoring theology, as soon as professional theology and academics are not given their proper critical role, we cease having the proper checks on piety, enthusiasm, and church authority. The great church historian Henri Daniel-Rops, in writing about the Pre-Reformation period in the church, speaks of something that he names “unbridled mysticism”—that is, unbridled piety and unbridled enthusiastic spiritual movements all over Europe. The Holy Spirit speaks through these, but so do many other spirits. How does one discern the difference? Who does the checking? Who draws the boundaries? Martin Luther tried to answer that by saying Sola Scriptura—only Scripture—but then who gets to interpret Scripture? Who gets to say what Scripture means? This is one of the roles of academic theology.

Second, when academic theology is absent or weak, it leaves our churches limping behind science and suffering chronically from an anti-intellectual bias. As soon as theology is not given its proper role, the churches limp intellectually behind the culture. The following is one example. Presently I teach Ph.D. classes on contemporary theology and spirituality. Recently, as we were talking about creation and evolution in class, a young candidate for ordination in an Evangelical church (a wonderfully sincere and faith-filled man) asked, “But wasn’t the world created in six days? How can there have been evolution? Didn’t God come down to the earth and take dust and make Adam and Eve?” That is what sincere faith looks like in the absence of academic theology.

Third, the absence of academic theology invariably leads to biblical fundamentalism. The expression Sola Scriptura is dangerous when you do not have professional, critical biblical scholars. The problem with fundamentalism is not so much that it is wrong, but rather that it is impoverished. It misses the richness of the text. Take this example: when you read the Gospel of John, biblical scholars will tell you that there are at least three or four layers of meaning to each text, and taking the text literally gives you, at best, only the first layer. Or, in the Gospels, geography almost always means more than only geography. In the Gospels, Galilee and Jerusalem are not just places on a map; they are places in the heart. Thus, when Jesus rises from the dead and tells his disciples to go back to “Galilee” and “Jerusalem” to find him, he is not just talking about cities, but places in the heart and within our faith experience. Biblical fundamentalism misses those riches in the text.

Biblical fundamentalism can be particularly dangerous when dealing with the Old Testament. Here fundamentalists often simply get it wrong. What do you do with certain texts in the Old Testament if you read them literally? A literal reading would make certain texts horrible stories and would render God less than fair and loving. To cite an example: at one point in his rule, King David decides to take a census, but God does not want him to take this census. David takes it anyway. So God gets angry and kills thirty thousand people who have nothing to do with David in order to punish David. God is now satisfied, and David has learned his lesson. To take this text literally and not archetypally is horribly misleading.

Another such example is the story of Joshua leading the people into the Promised Land. Instructing Joshua in what to do when they enter the Promised Land, God tells him, “When you enter, kill everybody, all the men, all the women, all the children and all the animals. Kill them all.” What do you do with texts like this if you read them literally? I was once given a healthy hint of how to understand such a text when this was the assigned text on a Sunday morning, and I chose not to preach on it. Afterward, a man came up to me and said, “Father, you should have let me preach this morning. I know exactly what that text means. It means ‘cold-turkey!’ I’m an alcoholic in recovery. I know what that means. When you stop drinking, when you enter the promised land of sobriety, you have to stop drinking completely. You have to empty your liquor cabinet of everything, all the ‘Canaanites’ have to go —the beer, the bourbon, the scotch, the whole liquor cabinet has to go. Otherwise, you will start drinking again. You will lose the Promised Land!” Jesus simply employed a softer metaphor to say this: “New wine must go into new wineskins.”

Biblical fundamentalism is not bad; there is simply a poverty to it. Biblical texts are so rich that without help we miss so much of their meaning, and that is why we need professional scripture scholars to tease out the meaning to help us in our preaching.

Fourth, the absence of academic theology in a church leads to ill-formed church leadership. This is true in all denominations. Too often, those in positions of leadership in the church, whatever their other virtues and skills, are not sufficiently trained in theology. Examples of this abound everywhere.

Last, good theology leads to pastors within churches who can be doctors of the soul and can lead people beyond initiatory discipleship to a more mature discipleship. If you are a pastor or a minister, you are meant to be a doctor of the soul. Sometimes people will ask you to teach them how to pray. Or they will say to you, “I’m hurting inside my soul. Something’s wrong with me. Help me!” Or, “I’m having doubts about God.” Unless you are trained theologically, you will not be of much help when these questions face you in your ministry. You will be a doctor who too often will have to tell someone “I know what is wrong with you, but I can’t help you. I can only send you to see a specialist.”

Theology plays the role of that specialist. A general practitioner can normally handle what comes before her, but every now and then she faces a problem that requires her to send the patient to a specialist. She has to tell the patient: “You need to see a specialist.” In our theological schools we train many people for ministry. These students get a master’s degree in divinity, which enables them to work as a general practitioner, as one trained in the basics. But they are not trained for specialization. Often the ordained minister is weakest in the very area where he or she needs to be strong—namely, in spirituality, in dealing with the soul. We train our ministers in Scripture, preaching, community building, psychological counseling, and in leading worship service, but often they are not trained in spirituality. We have people from every denomination entering the spirituality programs at our school who tell us: “I’ve had a lot of training. I’ve got Scripture. But I don’t have spirituality. I want to learn how to be a doctor of the soul.”

What Goes Wrong When Academic Theology Is Not Properly “Leavened” by Church Life?



We have just examined what goes wrong when churches do not value and respect academic theology. It is equally important to see what goes wrong when academic theology returns the favor and does not respect the churches. Invariably, five things go wrong.

First, the danger is that theology becomes an aesthetic, an art form that is too abstract to speak to church life. That is often evident in our situation today: we have wonderful theological libraries, wonderful books, but few people go to them and few people ever read them, or if they do, it leaves them basically untouched. I don’t know how many times I have gone to an academic talk and walked away thinking, “That was brilliant!” But nothing stayed with me. It was this kind of abstractness that liberation theology originally accused European theology of. For liberation theology, and perhaps for many others, European theology had become too much of an art form—that is, something that could not be criticized in its aesthetic, but could be criticized for not touching people’s real lives.

Second, when theology does not respect its connection to church life, it soon morphs into religious studies. In my fifteen years as president of a theological school, I have always had to fight two battles: one with bishops and church leaders who want to turn theology into catechesis, and the other with academics who want to turn theology into religious studies. Theology and religious studies are separate disciplines. Religious studies has its own validity, but it is not theology. Karl Rahner was fond of saying that theology needs to be done on one’s knees. That is another way of saying that it needs to be done inside a confessing community. In essence, this is what makes theology distinct from religious studies. One can be studying the same reality, but if it is not done inside a confessing community, one is doing religious studies. Theology, as we know, has been classically defined as “faith trying to understand itself.” Hence, by its very definition, it can only be done inside of faith and inside of a confessing community.

Third, whenever theology does not appreciate and respect its relationship to the churches, it invariably becomes elitist and condescending toward church life. I have been teaching theology in various theology schools for forty years. (Trust me, this is true!) It is an occupational hazard as a professional theologian to think of yourself as trained and sophisticated while churchgoers and church leaders are “the poor and the unwashed.” Of course not all theologians are the same; some are deeply committed to church life, while others foster this elitism.

Fourth, when academic theology does not take its link to the churches seriously, it becomes easy to ignore Scripture, ignore church leadership, and ignore the poor. That is a real danger when you become a professional theologian, especially if your area of teaching and research is not Scripture. It is easy (and common) for a professional theologian to think: “What has Jesus got to do with this?” That is a danger among academic theologians. We, too, rarely ask these questions: “What would Jesus do? How does this serve the poor? How can we help church leadership? How can we help our churches?”

Finally, there is the danger that, cut off from a proper relationship to church life, academic theology serves the academy and the career of a theologian more than it serves the faith. I say this as an insider, from my experience of being on theological faculties for forty years. The danger is that theology becomes a career rather than a ministry, and there is more concern about the respect you get from your academic colleagues than about what you are doing for Jesus and the churches. Jesus can easily get lost in the pursuit of an academic career.

Let me end this with one last story, one that can perhaps serve to highlight the importance of academic theology to the churches and the investment we need to make in terms of training persons as professional theologians.

This is a story about Ignatius of Loyola, who founded the Jesuits. As a young man, Ignatius was not particularly religious. He became a soldier and was wounded in a war. During his convalescence he read a number of religious books and experienced a deep conversion. As often happens with conversions, naïve piety and enthusiasm took over. He decided he was going to convert the world, and he thought he could do it this way: he would go to the Holy Land, live like Jesus for three years, and gather around him a group of disciples. Then, like the first apostles, they would fan out and convert the world. That kind of daydream, of course, did not last long. After a time he came to his senses and realized that he needed to prepare himself to be a leader. So what did he do? He went to the University of Paris and studied for eleven years! After that he laid the foundation for the Jesuits. He learned from experience that fervor alone is not enough; academic study is also needed.

I hope this article has underlined that point.

An Appendix: A Word about Spirituality as an Academic Discipline and Its Place within Theology

The term spirituality today is rather a promiscuous one. It takes on many meanings. Everywhere we see people and groups using the term in different ways. People in the corporate world go off on “retreats,” which have nothing to do with spirituality in the religious sense. People say “I’m spiritual, but not religious,” or “I’m spiritual, but I don’t go to church.” These are all ways of speaking about spirituality in a wide sense, and each in its own way has its merits.

Here, however, I want to speak of spirituality in its more restricted sense. Hans Urs von Balthasar, the great Swiss theologian, defines spirituality as the way a person understands his or her own ethically and religiously committed existence, and the way he or she acts and reacts habitually to this understanding. That definition takes in everyone. In my book The Holy Longing, I suggest that everyone has a spirituality. Perhaps it might not be a very good one or a Christian one, but everyone has spirituality because spirituality is what you do with your spirit—and everyone does something with his or her spirit.

However, for our purposes, I want to define spirituality in a Christian sense. For a believing Christian, spirituality is Christian discipleship; that is, it helps to spell out how we are to concretely live out our following of Christ.

And there is still the question of spirituality as an academic discipline. Sandra Schneiders, who was instrumental in helping establish spirituality as an accepted discipline within our university faculties, defines spirituality as an academic discipline, a field of study that attempts to investigate, in an interdisciplinary way, spiritual experience as such. Spiritual experience here is used to indicate not only religious experience in the technical sense, but those analogous experiences of ultimate meaning and value that have transcendent and life-integrating power for individuals and groups.

Our own school in San Antonio, the Oblate School of Theology, is one of the few schools in the English-speaking world that offers a PhD in spirituality, though other universities are now beginning to do the same. However, this is a recent development, and it makes for an interesting study in seeing how, for centuries, spirituality was not accepted as an academic course of study. Allow me an autobiographical note here.

During the 1980s I was teaching at Newman Theological College in Edmonton, Canada. This was an ATS accredited school with a number of master’s level programs, rightly proud of its academic standards. For a number of years, I taught a course at Newman in spirituality on the great Spanish mystic John of the Cross. Even though the class was quite popular and drew large numbers, I could never teach it in the mainstream curriculum. It was understood by the faculty as acceptable only as a non-credit formation course, but not as an academic course. That was, in effect, the way spirituality courses were seen everywhere by the academy at the time: good for somebody’s formation, but not the “hard stuff” of real academics. That was universally true for the most part, right up until the 1990s. It is really only in the last twenty-five to thirty years that spirituality has been accepted as a respected academic discipline.

One of the people who helped bring that about was Henri Nouwen. He taught at both Harvard and Yale and while there, taught a lot of influential Protestant and Evangelical students. Nouwen’s lectures helped his students overcome the popular notion that spirituality was identified with Roman Catholicism and its devotions. He helped dispel that notion and thus helped open up the area of spirituality to study by all churches. As well, and importantly, Nouwen’s teaching spirituality courses at Harvard and Yale was a huge stamp of credibility in spirituality’s acceptance as an academic discipline. Simply put: if Harvard and Yale thought of spirituality as academic, less prestigious institutions found it harder to object.

With this as a background, let me offer a brief summation of the role of spirituality as an academic discipline within church life. In essence, spirituality as an academic discipline serves within the wider framework of academic theology (which, as we saw earlier, is one of the privileged, though non-normative, voices through which God and the Holy Spirit speak).

Finally, where does spirituality as a discipline fit into the framework of academic theology as a whole?

In most Divinity schools and in most faculties of theology within our universities, theology is broken down into six areas:


1. Scripture

2. Church History

3. Systematic Theology

4. Moral Theology/Ethics [and Spirituality]

5. Pastoral Theology

6. Spirituality



Spirituality, whenever it is recognized and accepted as a separate academic discipline, is either added on to the area of moral theology or split off as a discipline by itself. In fact, spirituality should be the wider caption for what we call moral theology or ethics rather than a discipline within that area, since ethics and moral behavior are really part of one’s spirituality. Irrespective of where it is placed, what is taught under the rubric of spirituality are principles for discipleship, the inner dynamics of faith, spiritual direction, guidance of souls, prayer and other Christian praxis. It is the area that deals most deeply with the soul. If one wishes to be a doctor of the soul, spirituality becomes a key area of study.
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SPEECH

Tongue sticks to the roof of my mouth, moist palms, heart racing. Breathe in, deep breaths. Long exhale.

Have a seat, would you like something to drink? Pleasantries, surface conversations, anticipation, anxiety and prayers for humility. Easing slowly into vulnerability.

This body is a temple, wholly unholy. While I’m in my own home, I enter His space. Glancing at my wife’s face and I feel the weight of our vows.

A mask is removed. The living word is used. The veil of the temple torn in two. From top to bottom the earth shook beneath my feet, and the rocks split. The surgery has commenced. The blood of Jesus has again given me sight.

Redeemed to the light. I see.

They leave … empty cups of tea. Stained with smiles, laughs and relief. Lamps turned off & pulled back the sheets.

No more masks, just me. This is one night from one week. One step towards eternity.
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PIECES OF A DREAM

JOEY HARRIS

The skin

bruised, battered, beaten

weathered, worn and withered

breaks

things fall apart

revealing the tender flesh beneath

crimson juice

wasted wine

flows like a river

while justice sluggishly creeps

the collected trickles

leaking from a damned up sea

of debts owed and long forgotten

unforgiven, unknown, unraveled and undone

pink-tinged tears

fall mingling

merging into the sweat of servitude

the taste of death, humiliation, fear and pain

infusing the broken body

of this strange fruit

that swings in dark dreams

hanging heavy

germinating from age to age

only to produce

more sun kissed raisins










Let Justice Roll

The Bible and Justice

G. STEVE KINNARD



“But let justice roll down like waters,
 and righteousness like an ever-flowing stream.”

—Amos 5:24

“It’s no use walking anywhere to preach unless your walking is your preaching.”

—St. Francis of Assisi


This inaugural issue of Teleios has a special theme: Biblical Justice. The release of this issue coincides with the upcoming 2021 Teleios Society Conference entitled “Let Justice Roll.” This article serves as an introduction to three other articles on the Bible and justice that are featured herein.

The year 2020 will be remembered for many reasons. For those who lived in what is often designated as the First World, 2020 may be remembered as the year when there was a shortage of toilet paper, a cancelation of televised sporting events, a hold placed on travel plans, and a mandate issued to practice social distancing due to a global pandemic. For those who lived in poverty, however, 2020 was not much different from any other year. For those persons, every day begins with the same goal: survival.

There is a lack of justice in our world, and Proverbs 31:8–9 challenges God’s people to


Speak up for those who cannot speak

for themselves, for the rights of all who are destitute.

Speak up and judge fairly;

defend the rights of the poor and needy.1



The year 2020 also marked a time when many were reminded of another longstanding crisis faced by the citizens of the world, one that cannot be cured with a vaccine. I’m referring to the crisis of injustice, hatred, and racism perpetrated against people of color. Nelson Mandela, the South Africa leader who spent almost three decades in a jail cell on Robben Island during Apartheid, said, “No one is born hating another person because of the color of his skin, or his background, or his religion. People must learn to hate, and if they can learn to hate, they can be taught to love.”

Events in 2020 in the United States brought into public focus the ugly and sinful nature of systemic racism. Because of the murders of Breonna Taylor, Ahmaud Arbery, and George Floyd, many of our black Christian brothers and sisters have expressed feeling angry, fearful, sad, despondent, and hurt. One brother, a student and a friend, wrote to me, saying, “There’s some real intense racial prejudice coming to the light in our country. And it’s been a very difficult and painful time for me. I’ve been feeling scared and really disheartened. I’ve also been really hurting for my fellow black brothers and sisters who are grieving and in a lot of pain.” He also shared a few scriptures, including Isaiah 1:17: “Learn to do right, seek justice. Defend the oppressed. Take up the cause of the fatherless; plead the case of the widow.”

Another brother, a student and friend, wrote a more general letter and sent me a copy. He said: “Feelings are all over the place…. We are feeling scared. Specifically scared that we, or our loved ones, for no other reason that the pigment that they have been given by God, could be seen as a threat and killed by a member of society or the police system, with little to no ramifications….”

“… We are angry. Specifically angry that time after time when we try and communicate our fear we are met with words that sound helpful but often serve as Band-Aids until the next killing. We are angry at the lack of fairness. We are angry at the lack of response. We are angry that people condone the behavior that leads to our deliberate execution. We are angry that this happened again and there is no hard evidence to commit to hope that it will not happen again.”

He also shared a few scriptures. One was Psalm 89:13–14, wherein the Psalmist describes God as saying, “Your arm is endowed with power; your hand is strong, your right hand is exalted. Righteousness and justice are the foundation of your throne; love and faithfulness go before you.”

Here we see righteousness and justice placed alongside each other as the foundation of God’s throne. God’s throne is built on the two maxims—Do right/Seek justice. That’s who God is.

Due to the events of 2020, many have begun to explore the theme of justice in the Bible. Justice has always been there, but it has been overlooked by many. It’s time to explore and embrace this theme that is so close to the heart of God.

I. What is Biblical Justice?


Justice is one of the most frequently recurring topics in the Bible. For example, the main vocabulary items for sexual sin appear about 90 times in the Bible, while the major Hebrew and Greek words for justice (mishpat, sedeqah, diskaiousune, krisis) occur over 1000 times.2

—Chris Marshall, The Little Book of Biblical Justice



The Hebrew word for justice is misphat. Forms of the word are found more than two hundred times in the Hebrew Bible. This word can also be translated as “fairness.” It can mean “to treat people equitably.” Misphat is about treating people with dignity and compassion. In the Hebrew Bible it is often connected with widows, orphans, immigrants, and the poor. Biblical justice targets unfairness at the personal and corporate levels. It is concerned with systemic evil and systemic injustice. The prophets of Israel railed against the lack of justice within the courts of their kings and within their religious institutions. Ronald Rolheiser writes:


Hence justice differs from private charity: Charity is about giving a hungry person some bread, while justice is about trying to change the system so that nobody has excess bread while some have none; charity is about treating your neighbors with respect, while justice is about trying to get at the deeper roots of racism.3



If we are concerned about inequity on a personal level, but overlook injustice at the corporate level, then we haven’t embraced justice as it is defined in the Bible.

We cannot read the Bible without reading about justice, as the theme of justice permeates the Bible. Ken Wytsma writes:


Justice is rooted in the character of God, established in the creation of God, mandated by the commands of God, present in the kingdom of God, motivated by the love of God, affirmed in the teaching of Jesus, reflected in the example of Jesus, and carried on today by all who are moved and led by the Spirit.4



In the Bible, wherever we find God, Jesus, the Holy Spirit, the Hebrew prophets, the kingdom of God, love, mercy, grace, church, and community, we find justice.

It’s difficult to talk about justice in the Hebrew Bible without also speaking of hesed. Hesed is often translated as “mercy,” but my Hebrew professor always translated hesed as “love, mercy, grace.” God’s hesed is connected to his misphat.

Another Hebrew word that is closely connected to justice is tzadeqah. This word is usually translated as “being righteous,” but could just as easily be translated as “being just.” It refers to people who conduct their lives with fairness, compassion, generosity, and equity toward others.

What do you think of the term “social justice”? Some don’t like the term. It often has political connotations. It’s seen as connected to liberal or progressive political agendas. Westphal and Dyer, in The Bible and Social Justice, write: “In recent years, the term social justice has become politicized, criticized, and often used with a variety of meanings and for a variety of causes.”5

There is another way to view social justice. Social justice may simply refer to justice within society. This is how the Hebrew prophets viewed social justice. The term doesn’t have to be associated with political agendas. I first studied social justice at Southeastern Baptist Theological Seminary in the early 1980s. My professors pointed out places in the text of the Bible where social justice was emphasized. I learned that social justice is found throughout the Bible.

In this article, when I write about social justice, I mean God’s justice, justice viewed from God’s point of view, justice that is grounded in Scripture, and justice as it applies to society. Can justice be true justice if it isn’t social?

The best way to define biblical social justice is with the Hebrew prophets, who often speak of justice. Jesus echoed the voices of the Hebrew prophets in his teaching.

What do the Hebrew prophets have to say about justice? They make two declarations: God is a just God, and he expects his people to be just.

First, Yahweh is a God of justice. Isaiah 5:16 reads:


“But the Lord Almighty will be exalted by his justice,

and the holy God will be proved holy by his just acts.”



God acts justly. He acts fairly. He cares about people. He especially cares about the innocent, the weak, the disinherited, and the poor, for those who have their backs against the wall.

Isaiah 61:8 reads: “For I, Yahweh, love justice.”

Jeremiah 9:24 states:


“But let the one who boasts boast about this:

that they have the understanding to know me,

that I am Yahweh, who exercises kindness,

justice and righteousness on earth,

for in these I delight,”

declares Yahweh.



Yahweh exercises kindness, justice, and righteousness. Close to the idea of fairness is this idea of kindness. How is God kind? Psalm 68:5 describes God as “a father to the fatherless, a defender of widows.” You see the kindness of God lived out as a protector of those who are the most vulnerable in society. God is kind. God is just. God is fair.

Second, the Hebrew prophets describe Yahweh as a God who expects his people to live justly. Since Yahweh is a God of fairness, he expects his people to exhibit kindness and fairness to others. This is seen in the command “love your neighbor,” which is found in both the Hebrew Bible and the New Testament.

Isaiah 56:1 reads:

This is what Yahweh says:

“Maintain justice and do what is right.”

Yahweh establishes justice and fairness. Now he expects his people to maintain justice and to do what is right.

Micah 6:8 states:


He (Yahweh) has told you, oh mortal, what is good;

and what does Yahweh require of you?

But to do justice, and to love kindness,

and to walk humbly with your God.



This is a wonderful passage. Notice what the prophet Micah does here. He creates a dialogue within the text. Micah states: “God has told you what is good.” Then he asks his audience, “Do you remember what God said is good?”

Micah doesn’t wait for his audience to answer the question. He gives them the answer in three infinitives:


1. “to do justice” (fairness),

2. “to love kindness,” and

3. “to walk humbly”



All three infinitives fall under the umbrella “with your God.”

Amos is known as the prophet of social justice. He saw injustice in the Northern Kingdom of Israel and called it out. Although he was from the small village of Tekoa in the Southern Kingdom of Judah, he received the call from God to prophesy in the North. He noticed how the rich were oppressing the poor. God gave his prophetic word to Amos. He was to preach against the wealthy, landed gentry who abused their workers. In Amos 5:21–24, Amos delivered God’s message:


I hate, I despise your religious festivals;

your assemblies are a stench to me.

Even though you bring me burnt offerings and grain offerings,

I will not accept them.

Though you bring choice fellowship offerings,

I will have no regard for them.

Away with the noise of your songs!

I will not listen to the music of your harps.

But let justice roll on like a river,

righteousness like a never-failing stream!



Note the language. See God’s indignation toward injustice. Notice the biting prophetic words against injustice.

When unjust, unfair people hold religious festivals and religious assemblies, those gatherings are a stench in God’s nostrils. When unjust, unfair people bring burnt offerings, grain offerings, and choice offerings to God, he declines them. He says, “No! Unacceptable!” When unjust people sing songs of praise to God, God says, “Sheket bevakasha! I’m not listening anymore.”

What does God want to hear? He wants to hear justice rolling like a river. He wants to hear right treatment of people like a babbling brook. What pleases the ears of God? Justice. Fairness. Equity. Kindness. Compassion.

What about the prophet par excellence, Jesus? A major theme in Luke’s gospel is Jesus’ love and compassion for the poor. Consider Luke 4:18–19. This passage introduces the ministry of Jesus to the reader and serves as the paradigm for his ministry. Jesus is in his hometown of Nazareth. When he enters his local synagogue on Sabbath for worship, and he is handed the Isaiah scroll, Jesus stands to read the scroll. He reads Isaiah 61:1–2. As he is reading, he also inserts a phrase from Isaiah 58:6. This phrase is “to let the oppressed go free.”

Jesus reads:


The Spirit of the Lord is upon me

because he has anointed me.

He sent me to proclaim good news to the poor

To proclaim release to the captives

And recovery of sight to the blind

To let the oppressed go free,

To proclaim the year of the Lord’s favor.



Jesus sits down and says, “Today this scripture has been fulfilled in your hearing.”

This is how Jesus introduced his ministry to his hometown. He came proclaiming a ministry of justice. He came to give: good news to the poor, pardon for captives, sight to the blind, and freedom for the oppressed. He came to proclaim the year of Jubilee. Jubilee was to occur every fifty years. It was the year in which debts were canceled, and any land that had been lost by its original owner due to debt was returned to the original owner. The hallmark of the ministry of Jesus was justice/ fairness. His ministry followed the flow of the rolling river of justice and the never-ending stream of right treatment of people.

II. Seeking Biblical Justice

To fight for social justice, we must recognize injustice. In 1968, when Martin Luther King, Jr., was organizing the Poor People’s Campaign across the United States, he identified three particular struggles for the black community. He called these three struggles the evils of poverty, racism, and militarism. In order to fight for justice, Dr. King pointed out specific areas of injustice.

What areas of injustice exist today? Sadly, there are many. The three that Dr. King identified (poverty, racism, and militarism) still exist today. We can add many other areas of injustice: human trafficking, mistreatment of immigrants, abusive child labor practices, abortion, the need for gun regulation in the United States, the need for criminal justice reform and sentencing reform in the United States, home-lessness, the lack of suitable drinking water around the world, white supremacy, generational bias, gender bias, sexual harassment and sexual abuse, bullying, genital mutilation, the lack of quality environmental policies, inequitable distribution of wealth … the list goes on and on and on.

We need to inspect our individual lives to detect where we might be guilty of injustice, but we must not stop there. We need to scrutinize the systems around us and see where injustice exists within institutions. Ronald Rolheiser writes:


Social justice, therefore, tries to look at the system (political, economic, social, cultural, religious, and mythical) within which we live so as to name and change those structural things that account for the fact that some of us are unduly penalized even as others of us are unduly privileged. Thus, social justice has to do with issues such as poverty, inequality, war, racism, sexism, abortion, and lack of concern for ecology because what lies at the root of each of these is not so much someone’s private sin or some individual’s private inadequacy but rather a huge, blind system that is inherently unfair.6



We also need to explore our religious communities. Are there pockets of injustice within our churches and religious movements? David Jung, a mediator in the court diversion system in Winnipeg, Canada, writes about areas of injustice he has noticed within the Christian community:


Since I have been involved at this level of the social justice program in court, it has exposed some neglected elements in our Christian practice as a church. Most disciples … are unaware that we can sometimes have attitudes and actions that support the system that oppresses the poor and the weak. There are groups within our churches that support leaders and politicians that propagate the subjugation of the poor, the weak and disenfranchised. I am saddened by social media posts of some disciples that support something that I am sure is against what the Bible would teach. I can only assume they are grossly unaware of what they are doing.7



We must take care to root out injustice in our personal lives, at the institutional level, and within our Christian communities and churches.

Do we practice justice in our commerce, in our investments, in our politics, and in our work? Does justice reign in our church organizations? We must explore all these areas, Rolheiser writes.


We can be morally impeccable within our private lives (churchgoing, prayerful, kind, honest, gentle, and generous in our dealings with others) and still, at the same time, unknowingly, participate in and help sustain (through our work, our political affiliations, our economic ideology, our investments, and simply by our consumeristic lifestyle) systems which are far from charitable, gentle, prayerful, and moral.8



Caring for the poor, the marginalized, the oppressed, and the disinherited means more than meeting the spiritual needs of people. Our care must extend to the whole person, spiritual and physical. Jesus healed lepers, cured blindness, and fed the hungry. He was filled with compassion for people. He righted wrongs. He maintained justice. He created opportunities for people whose backs were against the wall because of the systemic mistreatment of the poor. He stood against institutional evil, both within the government and religion.

An article produced by the Salvation Army entitled “Jesus and Justice” notes:


Jesus’ life is a demonstration of how to live and love. Jesus incarnated intentional love. He demonstrated willful, purposeful and creative love; love for God, self, neighbor, truth, righteousness and justice. Jesus envisioned what didn’t yet exist. He championed freedom from oppression—discrimination, exclusion, inequity, poverty, sin and injustice.9



We need to ask ourselves some important questions. As God’s people, are we pursuing justice? Are we actively involved in bettering the lives of the poor? Are we engaged in discussions of how to overcome racial inequity and systemic racism? Are we involved in the stewardship of the environment? Do we discuss matters that apply to current U.S. immigration policies, U.S. criminal justice reform, the Christian response to militarism and violence, abortion, human trafficking, generational bias, gender bias, and sexual harassment? The list goes on and on. Our silence on these issues speaks volumes. Some leaders call these matters “civilian affairs.” Are they? Then why did the prophets speak so passionately about justice? Why did Jesus live and teach justice? Again, let me ask: as God’s people, are we pursuing justice? Church leaders are often willing to spend years and to devote enormous resources working on church polity. Are we willing to spend equal time and resources to study and work on matters of justice?

In the above-mentioned article by The Salvation Army, the writers state:


We are reminded that …


	WHEN:	Eight-year-olds cannot read
Families cannot drink water without getting sick,
HIV-positive women cannot protect their newborn babies,
Funerals displace preventable deaths,

	WHEN:	Children go to bed hungry seven nights a week,
Parents bury their children because they died of malaria,
Women, young girls and boys are exploited as sex slaves,
Workers labor for scandalous wages to fashion designer clothes,

	WHEN:	The earth is abused without regard for future generations,
Skin color and social status padlock doors of opportunity,
The healthy and educated cannot use their strengths to work,

	WHEN:	The righteous and holy disregard the impoverished and unclean,
God’s compassion is closeted in sanctuaries and temples,
The strong and the privileged disregard the weak and the oppressed,

	THEN:	Injustice rules,
Countless lives are squandered,
Our shared humanity is disgraced,
And darkness prevails.10





When Jesus was on the earth, he fought against the powers of darkness on every level and in every arena. Now he expects us to carry on his battle. Our lives must be a reflection of the life of Jesus. If they are, then we will maintain justice.
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Culture, Race, and the Now-Time of the Spirit

GABRIEL A. SANTOS




In what follows I contend that a faithful reading of our present predicament of racial reckoning can only be carried out from within a recommitment to the way of the Spirit in the Time of the Reign. More specifically, I argue for a pneumatological eschatology that informs a spirituality of transformative historical action. I make this case by means of an initial, brief critique of an underlying assumption of Niebuhr’s Christ and Culture. This critique expands into a discussion of the deep socio-cultural and theological roots of race and racism in the the West. Finally, I carry out a constructive theological and socio-cultural reading of the biblical witness that highlights two focal points around which social action may be oriented: kairos and pneuma. The former affirms the openness or readiness of time for messianic fulfillment, while the latter speaks of a decentering and creative participation in divine agency without which new relationships and ethnic healing are not possible.

Christ, Culture, Race

Niebuhr’s Christ and Culture represents one of the first attempts at typologizing ecclesial engagement within the cultural context of a given church. The strength of the text was found in its social and historical treatment of five different modes of engagement: Christ in culture; Christ for culture; Christ against culture; Christ in paradoxical relation to culture; Christ transforms culture.1 However, the conjunction “and” in all such conceptions has implied an unjustified binary: Christ and culture are not two mutually exclusive realities. Regarding race, the history of the church in North America is marked by every variety presented by Niebuhr to varying degrees in different places, although accommodationist modes have predominated. The results, lamentably, have been mixed and characteristically insufficient and delayed for those who have suffered under racist policies or other discriminatory practices. There are too many instances in which professing Christians have presumed that Christ would endlessly accommodate both race as a concept that accurately reflects what we “know” about human biology and racism as an overt and covert practice in human social life. Put differently, in terms of the cultural status quo, North Americans have functioned as if Christ believes that humans were originally established by God as pure racial types and, consequently, can be classified into biologically distinct groups, and that one racial type is ontologically superior to others. How could this be when we know Christ opposes such things? In this paper, I argue that a response to this question requires an appreciation of several dimensions of culture: namely, that it is an imaginative, multi-layered social process of creative agency. I unpack each of these dimensions in order.

Before expanding on these elements of culture, I reiterate that the primary culprit of continued racial harm is not (lack of) knowledge; we “know” plenty about the sin of racism. The focal issue is moral imagination. It is a failure to imagine and live into an alternative reality in which race as presently understood, embodied, and inscribed into our daily, material existence, is definitively undermined and unthinkable. Imagination shapes, and is shaped by, not mere propositional or even discursive content, but by habitual actions, images, social scripts, symbols, and material objects. In other words, imagination is the core dynamic element of the cultural processes that fashion racialized bodies and lives. In this sense, then, culture speaks to that social, poetic, and expressive activity in which human beings participate to create a shared world.2

However, to equate culture with the exercise of visionary or “world-making” imaginative acts is not enough. The beliefs, norms, values, and bodily practices that comprise the elementary aspects of culture are themselves informed by some even more basic, noncognitive or preconscious stories about existence, time, place, the nature of relationship, and the good life.3 Culture entails the shaping of linguistic and bodily habits that come to be deeply ingrained precisely because humans are disposed to make a home out of their people, places, and things. Theologically, culture is that which for humans, as a collectivity, communicates being “at home with God,” or the affirmation that a human creature belongs in the community of creation and that said creature is welcomed by the breath giving Creator. Race and racism are primarily affronts to this basic social-relational reality and thus constitute sin that requires a cultural response.

This “preconscious” depth requires some elaboration. Sociologists have participated in multiple debates about the relationship between culture and society. One important debate concerns the distinction between explicit and implicit culture. The former refers to expressive, symbolic forms that are generally perceptible or identifiable while the latter refers to “the prefiguration or ground of social relations.”4 This conception of implicit culture comes close to Charles Taylor’s notion of the social imaginary, or how people “imagine their social existence, how they fit together with others,” which is “carried in images, stories, legends” that “makes possible common practices, and a shared sense of legitimacy.”5 Both the sociological conception of implicit culture and Taylor’s notion of social imaginary draw attention to an area of theological and spiritual concern: the apprehension of depth or layers of reality that demand ethically involved discernment and responsible engagement. In other words, when it comes to culture, what you see is not all that you get. A process of deep sociocultural discipline is required to make cultural objects “stick.” As William Cavanaugh avers, the entire political milieu is a disciplined imagination of space and time.6 To this disciplinary reality I would add bodies and land. Race and racism, viewed this way, are part of far-reaching and disciplined imaginings of human lives. These sustained practices of imagining, which I’ll call racecraft (to borrow from Fields and Fields7), are evident in many ways in our everyday, explicit cultural objects (words, dress, gestures, songs, architecture, urban policies, etc.). What is more, these imaginings do not spring up from merely individual human efforts. They are only possible because of a “subterranean” network of assumptions, commitments, and understandings that serve as the conditions for the possibility of explicit culture. To a great degree, the implicit culture or social imaginary of racecraft is sustained by repetitive actions, interactions, and practices, including actual physical and material arrangements, which are held up by collective human interests of comfort and safety that long ago ceased to appear overtly racist.

For the purpose of this paper, moreover, it is imperative to recognize that culture is not an individual affair, but a social creation—namely, the result of social processes. These processes are contingent and are only possible through active human participation; as a socially adaptive process, it is capable of generating newness.8 Even in the case of the individual genius who spearheaded the birth of a new musical genre, existing musical and subcultural conventions and social norms, along with myriad preexisting familial and filial relationships, had to serve as the basis or “starting point” from which the efforts at creative reworking were made possible. The American mythos of individual agency often obscures this social reality. The creative handling of cultural agency is also evident in how humans can appeal to contradictory cultural repertoires. A compelling example of this is found in Ann Swidler’s study of intimate relationships in the United States.9 Swidler found that men and women drew on both romantic, love-at-first-sight fantasies and calculating, pragmatic orientations toward their intimate relationships. The strangeness and often vexed nature of cultural production does not diminish but only amplifies its collective character.

Everything from complex works of art to any articulated ideas, beliefs, and the like require cooperation, interaction, and even organization. Human beings need to do things together in a more or less coordinated fashion to “make” culture. We have learned the ways of addressing, avoiding, and responding to race through innumerable interactions in homes, neighborhoods, offices, sporting events, schools, church gatherings, and even casual walks through a park. Maria Kefala’s 2003 study of predominantly white Chicago neighborhoods that defined for themselves what a proper home and yard should look like in view of encroaching African American and other minority populations speaks to the deep seated and often reflexive, yet collectively coordinated, efforts that wittingly or unwittingly buttress a racial imaginary.10 In their study of the Diversify busing program, Ipsa Landa and Connell found that not only were individuals and behaviors racially classified, but educational institutions as well. One group of black students that attended an affluent suburban school with white-dominated achievement hierarchies learned to associate achievement with whiteness and deficiency with blackness. However, other students who attended schools without an established achievement hierarchy of this kind did not participate in making such associations.11 In local research carried out in central Virginia, I learned about the curious practice, widely observed before and after the signing of the Civil Rights Act of 1964, that white children and black children could gather and play in the streets across several city blocks, but were forbidden from eating in each other’s homes or getting into a pool together. In fact, one pool in Lynchburg, VA was closed, drained, and filled with dirt in order to prevent “mixed” swimming. A profoundly visceral aversion was still in effect across and between persons and groups, even if unarticulated in public discourse. Examples of this kind can be multiplied many times over. When cultural change or innovation does occur, therefore, a multidimensional approach would posit cultural creators that are a part of an interactive community that is embedded in, and responsive to, their social world. In our contemporary world, furthermore, the culture industry is able to manufacture and reproduce cultural objects that are actively or passively received by consumers. In light of the imaginative, disciplined, and interactive nature of cultural production, along with its deep, precognitive roots, the church may be in a better place to gauge both how she communicates about race and ethnicity and also how she understands a local, collective response. We now turn to a more focused discussion about racecraft, the sustained effort to racially classify and habituate human bodies, including its tragic theological justification.

Racecraft as a Theological Crisis

It is imperative to understand how a theological rationale for racism has been intrinsic to both the solidity of racism as a practice and the emergence of the modern world. Race and racism could be considered an offshoot of not simply the sin of rejecting God’s image and primal hospitality, but also of possession and control. In Creation and Fall, Bonhoeffer’s theological interpretation of the Genesis narrative sheds light on the perils of classification as a tool for mastery and possession. The desire to possess, control, and resist limits is derived from the desire to grasp the knowledge of good and evil independently of God.12 Knowing what is evil, moreover, also renders legitimate the obligation to attack, especially if the object of possession refuses to be possessed. Classificatory schemes, in this specific sense, both originate from and reinforce modes of knowing that seek to possess. J. Kameron Carter, Willie James Jennings, and Rodolfo Galvan Estrada have covered this territory with perspicuity. The theological formulations of many Western thinkers dating back to the ancient world set the pattern after which other thinkers and their people would judge their civilizational aspirations. In Estrada’s review of prominent ancient writers, the most popular causal arguments about ethnic difference could be categorized into claims about common genealogical descent and geographic or environmental factors. Estrada cites many writers that endorsed the seemingly widespread view that the extent to which a lineage was kept pure signified ethnic superiority.13 Thus, extensive intermingling with foreign peoples was frequently deemed a severe threat. With few detractors, other writers argued that the environmental features of a people’s homeland made them more or less intelligent and noble. Other writers, especially of Hellenistic provenance, endorsed the superiority of the Greek to the barbarian. On this score, Aristotle even supported the claim that barbarian (non Greek) people groups could be slaves by nature and therefore slaves anywhere.14 While we are aware that biblical writers had to engage these views from and about many different people groups, Christian writers beyond the first century were not spared from having to tackle such notions afresh. Carter identifies interesting differences among patristic writers about the legitimacy of slavery when faced with ancient notions of ethnic differentiation. Carter describes how the logic of possession as pertaining first to material objects (especially property) was then applied to human beings. It is easy to see this as a compelling justification for slavery, especially for what came to be known as chattel slavery. Carter cites Gregory of Nyssa and Maximus Confessor as early writers that assumed a human being was created by God to be free from tyranny both internally and externally, while Basil the Great and Gregory Nazianzus took up positions that are more accepting of the master-slave relationship as fundamental to lived reality, including the Creator and creature relationship.15 The key distinction to be made between these writers is eschatological: for what are human beings made and destined? An appreciation of the eschatological and salvific work of God provides a compelling portrait by virtue of which the sin of racism as possession comes more fully into view.

In Christian Imagination, Willie James Jennings undertakes an impressive genealogical analysis of the centuries long succession of theologizing, chiefly during the Middle Ages, which underwrote and adapted a racial imaginary for different civilizational projects centered in the European West. In this and other works, Jennings characterizes race as a religion because of its power to connect, that is, to serve as an organizing principle of all life.16 Also, it parodies a creation-wide universality that effectively sets parameters to what is normal, enjoyable, and safe. Consistent with my conception of racecraft as a function of a disciplined social imaginary, Jennings frequently posits race as a powerful gaze that severs the body from the land. The diabolical moment occurs when the body is seen simply as bound to the body, which inevitably leads to social disease and distortion. Land severed from bodies paves the way for property as commodity.17 The body displaced from the land as a way to understand our very selves and place in the world, in turn, furnishes the rationalized grounds for the social construction of race.18 Consequently, it makes it very easy to not see our connectedness as creatures. The construction of race in a theological key was nuanced to the point of naturalization. Construction here is a long cultural process of minute efforts and stories involving many people that made it possible and reasonable, for instance, to call the San people of the North Kalahari Desert a “black” people. The disembodiment led to a massive re-embodiment. Every single body can be placed in this taxonomy and it is flexible enough to designate every single person. Finally, just as many writers in the ancient world attributed moral and psychological qualities to discrete people groups on the basis of the features of their lands and their distance from the purported center of the world, the modern racial imaginary is likewise a matter of geography. Jennings is quite unrelenting on this point: property, closure, and the private is the engine that keeps the racial machine going, not just untrue beliefs. It is a matter of place-making to such a degree that many instances of racial conflict and tragic death have a geographic element: somebody was in a place in which he or she should not have been.

The modern age witnessed an amplification and entrenchment of the racial imaginary in new directions, especially with regard to nationalization and scientific legitimacy. As Dwight Hopkins notes in his account of being human, during the initial settlement of the United States in Jamestown, VA (1607) and Plymouth Meeting, Massachusetts (1620), a racial hierarchy persistently shaped the actions of settlers.19 In relation to peoples of African origin and other indigenous populations of the Western Hemisphere, Anglo-European settlers developed a broad frame of reference for approximating to what extent the other approximated human being.20 In 1775, the work of anatomist Johann Friedrich Blumenbach granted a taxonomic approach a certain measure of (pseudo) scientific legitimacy. Blumenbach was the first to publish research that attempted to link skull size and other physical features to discrete racial types. On the basis of his measurements, Blumenbach divided human beings into five different races: Mongoloid, Malays, Ethiopians (Africans), American Indians, and Caucasoids.21 Ironically, Blumenbach actually opposed slavery yet still considered a skull found in the Caucasoid mountains to be the most beautiful, thus supporting claims of the superiority of white Europeans. A sense of aesthetic comeliness was joined to scientific precision in order to determine what was biologically superior. Remarkably, this approach gained considerable steam in the ensuing century and a half and was not directly challenged until 1912. In the same year, however, the psychologist and eugenicist Henry Goddard coined the term, “moron,” which was joined to “idiot,” “imbecile,” and “feeble-mindedness” as terms used for the diagnosis of cognitive disabilities.22 To Goddard, these “conditions,” with “moron” as the most severe form, were often linked to criminal behavior. Many supporters of eugenics and other biologically based views of race often promoted the use of these terms and accompanying criteria to determine the quality of racial stock within a given population. The massive wave of immigration from southern and eastern Europe at the beginning of the 20th century pressed many anxious eugenicists into action. In 1913, Goddard actually deployed workers to administer intelligence tests to newly arrived immigrants in Ellis Island. In some instances, IQ tests with deeply biased questions were distributed to non-English speaking immigrants in order to assess productivity and potentially criminogenic qualities.23 A significant number of immigrants were selected for testing at the discretion of workers who, by appearance, considered them as possibly “feeble minded.”24 The cultural politics that maintained this system of classification and evaluation was not epiphenomenal or incidental to some greater cause for human self-transcendence. The racialization of human beings was buttressed by a variety of interlocked, institutional practices of a nationalist ethos that were indebted to a certain way of imagining human life, which in turn molded beliefs, values, embodied practices, and ritual social actions that further cemented the unspoken assumptions. The culturally coercive and pernicious nature of this system likewise prompted scores of immigrants to adjust or completely shed their first or last names, accents, dress, and other specific aspects of their ethnic heritages in order to become “white.”25 “Whiteness,” in this case, is a dynamic, normative standard of cultural conformity. Even so, it was virtually always placed at the top of a value hierarchy. The tragic legacy of this racial imaginary is powerfully evident in the Rwandan genocide. The Belgian system of classification, assessment, and corresponding distribution of opportunities was completely based on biological racism. The Belgian governmental authorities, in the interest of national (read:civilizational) interests considered the facial features of Hutus and Tutsis as determinative of life prospects and offered positions accordingly. Animosity, jealousy, and rage accumulated over time until it erupted on Easter week of 1994. Christian allegiance did little to hinder the genocide; many were killed inside of church buildings.26

Taken as a whole, the foregoing directs attention to the web of interrelated, mutually reinforcing dimensions of racecraft: a contingent, theologically concretized, and layered cultural process of racialization that goes beyond the mere social construction of race. The key elements of this historical process, especially how it molds the preconscious stories that undergird social interaction, must be submitted to a biblical theological critique in service of ecclesial action. As Jennings would ask, the core question of ecclesial action against racism asks: what does it mean to be a Christian in this place? The Body of Christ opens us back to the reality of creaturehood, of being creatures of the living God. Every human is a creature before this Creator God and is culturally constituted, not stripped of cultural particularity or agency. The racial imaginary assumes a certain way of knowing that entails possession and mastery, a vision of belonging to a whole people, along with an understanding of who is a member of the whole and who is dispensable in the name of this whole. In this unspoken aspect of the imaginary, the other is a blood or body type that is to be kept pure, distant, and devalued, along with a concomitant mission to enforce these states or conditions. The final section of this paper argues that at each point, the eschatological mission of the Spirit of God in Messiah deconstructs these dimensions in such a way that opens alternative avenues of life together.

“Now is the Time”: Spirit, Race, and Church

The most effective responses to racecraft must involve significant treatment of the relationship of the church to its cultural habitat.27 In many congregational circles, disciples have tended to view the church body as somehow capable of detaching itself completely from “the culture,” as if cultural life in the United States (or any other country) is monolithic or homogeneous, that is, uniform all the way through. Sociologists have long sought to identify the characteristics of national cultures, subcultures, countercultures, majority and minority cultures, and so forth, for the purposes of conveying the multi-layered and complex nature of social life. No single person ever inhabits a single culture—say, American or Asian culture—without remainder. Every person participates in a set of overlapping cultures. One could say we live in and across a cultural matrix. To ask someone to withdraw from culture is like asking a fish to withdraw from water. With regard to racecraft, therefore, the Body of Christ is prompted to be trained anew into the actions, attitudes, and dispositions that express the repentant way of Christ as a social reality. The persistence of racialized conditions that place many people of color in positions of tremendous insecurity regarding their value, trustworthiness, economic viability, and acceptance in communities and workplaces is not significantly undermined by changes in belief. Rather, challenges must be directed toward the habitual and structural elements of the racial imaginary. These elements best account for the fact that African Americans, at least until 2019, had still not recovered or surpassed their pre-recession (2007) median family income.28 Only something deeply social may adequately explain the consistently higher drowning rate among elementary school aged African American children compared to that of other ethnic groups, not to mention other persistent disparities.29 This means that the Spirit of Christ must be accepted as the shaper of new desires, new visions of social life, and new relational patterns that unsettle implicit culture. Borrowing from Richard Goode’s critique of Niebuhr, our imaginations are often badly constricted by a predetermined list of culturally approved approaches to social change30, especially partisan ones. Consequently, this foreclosure disregards the Spirit’s work to judge, convict, and unify (John 16:8; Ephesians 4:4). Viewing Genesis 1:2 and Acts 2:17-21 in unison, it is evident that the ruach of God creatively reconfigures material from depths and opens up vistas for the reclamation of a place in the world. New forms of cultural process are offered up through the Spirit’s creative agency. It is this very Breath that “testifies with our breath” (Romans 8:16) that a new age is breaking through and enables the same cultural agency that the Apostle Paul employed to adapt stock terms of Roman imperial propaganda and politics (e.g., ekklesia, soter, parousia, eirene, dikaiosune, stauros, etc.) in service of the Messiah.

The Now-Time of God’s Reign

In Mark 1:15, Jesus announces that the kairos is fulfilled; indeed, the reign of God is at hand. Jesus’ subsequent actions articulate precisely why he can proclaim that matters have “come to a head.” Contrary to chronos, kairos is a time seeking to be seized and filled, when happenings align in such a way that a unique opportunity arises. It is time at a tipping point, characterized by a prophetic readiness to welcome the messianic mission of the Spirit of holiness. As such, then, this mission is cosmic in scope. The transfiguration of Christ (Matt 17) expresses the magnitude of kairos. This event encompassed protological and eschatological dimensions, as if the Messiah were contracting one into the other. The pericope begins, “After six days,” echoing the creation week as it heads to the seventh day of Sabbath dwelling. Jesus takes three disciples up a mountain and is “metamorphosed” (v.2) before them. Jesus is moving eschatologically—that is, his movement in ministry is consistent with a greater movement toward the creation-wide goal of Sabbath, of dwelling with God.31 Overall, then, Jesus understands time, relationships, and even land/space as always already invaded by the transformative presence of God. Jesus is not simply awaiting a reality in the far-off future. Jesus speaks and acts as one through whom this futurity is present.

But the kairos is not meant to be understood as drawing Jesus to an ethereal realm of esoteric wisdom. As Mark 1:15 avers, the now-time of the fulfillment of Israel’s covenant is underway. In this decisive time, Jesus draws together the material and temporal in crucial ways that challenge socio-cultural and structural sins like racecraft. Jesus presses the structures of everyday life, characteristic actions and common tropes in the areas of horticulture, agriculture, estate ownership, service, kinship, mealtimes, and the like, into an eschatological frame of reference. Jesus reveals how each of these spheres bears a social reality for which or against which the reign of God exists. For example, the actions and teachings of Jesus at (and about) meals have apocalyptic significance, both unveiling and leveling social relations (e.g., Luke 14:13-23). For example, at the meal with Simon the Pharisee (Luke 7:36-50), Jesus addresses Simon while fixing his eyes on the “sinner,” a woman enigmatically present at the meal. At first she is “standing behind Jesus” but in short time is wiping Jesus’ feet with her hair (v.38). As Jesus “elevates” the woman as an especially hospitable and gracious hostess, he is simultaneously drawing her out of her social invisibility and demoting Simon in status (v.44-46). In effect, Jesus brings them to the same social level. As God’s principal, kairotic agent, Jesus did not initiate pompously self-serving or armed violent encounters. Alternatively, Jesus typically initiated or welcomed myriad intimate encounters in smaller towns and their outskirts that occasionally swelled to relatively large numbers. These transpired with a variety of persons ranging from among the poor, infirm, and vulnerable to affluent, higher status authority figures (for example, respected Pharisees), in order to (1) subvert status grabbing and apathetic self-elevation (Luke 7:36-50; 16:19-31); (2) reintroduce people to life giving relationships by healing their broken, bent, and bleeding bodies (Luke 13:10-17; 14:1-6 and Mark 5:25-34); (3) embody the enemy-love ethic that breaks the spiral of violence and hate (Matt 5:43-48); and (4) bring those filled with trauma of “legion” (abuse at hands of occupying power) to a new identity marked by love and peace (Luke 8:26-36). In other words, as one living in the kairos of the reign of God, Jesus subverted the “strong man’s” grip (Mark 3:23-27) on relationships through an array of encounters across a variety of socio-cultural sites.

The only reason why this ministry was possible and shareable with others is because of the Spirit. In Luke 4:1, Jesus is “filled” and “led” by the Spirit. In Luke 4:16-21, Jesus confidently reads from Isaiah that he is Spirit anointed to proclaim healing and freedom to the sick and captives. The life he assumes is not by force of moral fortitude but the result of God’s own breath. This breath seeks to blow justice and blessing in every direction: each of the three Isaiah passages to which Jesus alludes (Isa. 35:5, 29:18, 61:1) contains an equal warning of judgment but none are explicitly cited. As James Dunn summarizes it, “He says in effect: ‘Despite the absence of judgment, the blessings promised for the end-time prove that it is already here. The day of God’s vengeance is not yet; the year of the Lord’s favor is now’(cf. Luke 4.19).”32 Jesus then proceeds to recount the tremendous lengths to which Elijah and Elisha went to heal the suffering of people outside their own.

What Jesus initiated did not simply remain with him. The Spirit-breath of God was poured out on all flesh for the purposes of extending this same eschatological power to all of creation (Acts 2:16-21). Dreams and visions of the Spirit of God thrust people into risky (ethnic) territory. The fact that these movements are couched in a narrative does not diminish the eschatological power at work. Why? Because the narrative testifies to the speed of love, the speed of mortal human relationship, which assumes the intimate movement of bodies in time and on land. The Spirit moves in, through, and across bodies. As the Spirit rests on the Son, so the Spirit rests on bodies rather than floating above the fray.33 The Spirit militates against privatism and possessive individualism, two pernicious conditions that promote racialized perception and prejudice. Both conditions favor safety and material security, thereby leaving ethnic suspicion intact. Moreover, the present day racial imaginary refuses to honor the vulnerability of the body. The Spirit revivifies the soil that is the human body but even as such it remains a vulnerable body, open to all that life brings. Indeed, this is one of the great eschatological realities: Jesus raised still bears the wounds of his crucifixion (John 20:27). But one cannot kill the unkillable. The Spirit persists.

Not surprisingly, then, the pericopes of Philip and the Ethiopian eunuch (Acts 8:26-40), as well as Peter and Cornelius (Acts 10), are best seen as extensions of what the relentless Spirit-Anointed and Raised Jesus initiated in the Gospel of Luke. Philip, a Hellenistic Jew sent away from his homeland in Jerusalem, approaches the royal retinue of a eunuch who reads of suffering (Isa. 53) and, most likely, promise (56:1-8). This far-fetched and perilous encounter, like the ones cited in Luke 4:25-27, yields joy. Likewise, Peter must have been aware of the popular perception of Jews as misanthropes34 and of his own distrust of goyim, yet in submitting to the Spirit his perspective on the scope of the Spirit’s mission was changed. It is thus important to note the continuity of the Gospel of Luke and Acts in order to grasp the centrality and direction of ethnic relational healing. Jesus initiated and modeled such efforts, and the Body of Christ is inhabited by the same pneuma that empowered Jesus’ own actions as the Messiah with us and for us (Matthew 1:23; Acts 2:36-39; 1 Cor 12:12,13).

Spiritual Resolutions for Discipleship

This paper has argued that a faithful consideration of the church’s response to racial injustice must take into account the disciplined, preconscious, and socially dynamic nature of racecraft. Racecraft expresses the historically contingent yet culturally naturalized commitment to arrange social and political life as if biological (phenotypical) race is indeed real and a sound basis for organizing life together. As Fields and Fields argue, the “social construction” of race as a biologically pure and distinct ancestry (that ought to remain undiluted) is only a beginning, not a conclusion. An array of habitual perceptions and actions rooted in a preconscious story that presumes there is such a thing called “race” is needed to wield racism as a way to “put somebody in their place.”35 It is an emergent and durable social sin that requires the exercise of an equally disciplined, dynamic, and culturally engaged spirituality. In terms of practice, I contend that a robust cultural agency with kairos and pneuma as twin orienting realities can powerfully inform personal and congregational spirituality in service of communal revivification.

As the scriptural overview above suggested, kairos names our eschatological calling not to transcend cultural belonging but to incorporate it in spiritually creative, doxological ways. It is the now-time when all peoples begin to join the feast of the reign of God. It is the decisive moment to challenge “knowledge” as categorization or classification of people (or their “blood”) in the service of possession and predictability. It is the eternal present when acquiescence before the racial imaginary is undone and God redeems cultural particularity and agency. In the kairos, there is no cultureless Christ. The church does not live in a culture-neutral space nor is called to “baptize” colorblindness. To assume that it does is tantamount to capitulating to the cultural and political status quo. As The Book of Acts conveys, this calling from God entails offering up our collective lives in doxology (Acts 2) and in awkward or even risky interactions that cultivate ethnic relational healing. These efforts participate in Jesus’ own ministry against Satanic or Anti Kingdom powers (1 John 3:8).

As Ephesians 4:3,4, 1 Corinthians 12, and the parakletos passages in John 14-16 convey, the pneuma of God is the bond and companion of love that makes koinonia, a collective life of shared peril and shared reward, possible.36 As a life of solidarity, that means those who have benefited from racism are called, in the name of gospel partnership, to share in the risk of being a person of color. The Jew-ethnos relationship addressed in the Book of Acts, Romans, Galatians, and Ephesians are centrally concerned with not just unity per se, but in trust-filled unity that endures through risk.

Spirituality attuned to the now-time of the Spirit requires, paradoxically, urgent patience. The rapidity of social media posts, responses, and newsfeeds can often outstrip our capacity to prayerfully engage, thereby prompting swings between anxious withdrawal and anxious reactivity in the face of disheartening comments or shocking news. But as Alan Kreider convincingly demonstrates regarding the early church, the “sources rarely indicate that the early Christians grew in number because they won arguments; instead they grew because their habitual behavior (rooted in patience) was distinctive and intriguing.”37 The reflexive bodily behavior of the Christians inhabited a new age and thus their patience stemmed from the recognition that this was the only reality worth inhabiting. Anything that opposed this reality was addressed urgently with the love of Christ. The urgency of this manner of conflict resolution is founded on the eschatological character of Jesus: in the reign of heaven, those vulnerable “like children” (Matt 18:3) forsake sin for the sake of the “little ones,”(v.5,10) and forgiveness is not cheap, but the reversal of Lamech’s curse (compare Matt 18:21,22 with Genesis 4:23,24). In this reality there is no room for the wounds of the racial imaginary to fester.

The above overview of the praxis of Jesus also suggests that a vital part of walking with Messiah in the Spirit entails the practice of apocalyptic humility. This an ongoing repentant and even joyful disposition toward being awakened to what God both judges and saves. Indeed, God actively judges the social evils of the world. God actively bears these sins and evils. The cross of Christ is, among other things, the act of solidarity with human beings who have been tyrannized by sin and those who perpetuate these sins. Our God is a God who saves in this very identification with human beings. The cross is always already irrupting into our world (Galatians 6:14), a death-dealing instrument rendered a source of boasting.

With this kind of freedom from the life-draining ways of racecraft, a Spirit-filled urgency, patience, and attentive humility propel creative efforts by congregations that parallel the early Christian cooptation of imperial terms. What can be devised in our everyday language and use of goods that uphold the image of God in our neighbors and ourselves against the tide of easy classification and racial suspicion? What of our performing arts, like street theater or musical gatherings, could reframe commonly used terms and attitudes and redirect them toward eschatological ends? How does the in-breaking Spirit receive attention and testimony in our worship, discipling, meals, and walks? The cultural disciplines of the now-time steadily dissolve the deep layers of racecraft, only to be replaced by the courage to lean into awkwardness and risk, the very place where the Spirit establishes the frontiers of the reign of God.
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Lessons from African American Churches of Christ

EDWARD J. ROBINSON




The story of African American Churches of Christ1 is a story of grace and grit, a tale of divine favor and spiritual fortitude. Black believers survived and thrived on the discarded “scraps” of America, forging their own identity, fashioning their own high ecclesiology and “hard” theology, and forming their own papers, lectureships, liturgy, and congregations. This is an important, yet imperfect religious group. Consider the following lessons that might be learned from this flawed fellowship.

Faith: F. F. Carson, A Spiritual Warrior

Born to ex-slaves in Midway, Texas, in 1909, Francis Frank Carson (1909–1987) embodies the faith in God it took to accomplish great things for the Lord’s kingdom. A year after his father died in 1925, Francis enrolled at Jarvis Christian College (JCC), a historically black school established by Disciples of Christ in Hawkins, Texas. At JCC, he was a star football player until an injury forced him to give up sports. He eventually completed his studies at JCC in 1930.2

Five years later, Carson came under the influence of K.C. Thomas, who urged him to enter the preaching ministry. In 1938, Carson met and married Wilma E. Lyons, a strong supporter of her husband in the preaching ministry. His preaching excursions took him to Ferris, Texas, in 1939. The following year, Carson and his wife relocated to Atoka, Oklahoma, where he served a Church of Christ. In 1942, Carson and his family felt the tug of economic opportunity and moved to Wichita, Kansas, where he met at the Aircraft Company a young co-worker, Leroy Durley. Carson, after developing a relationship with Durley, taught him the “pure Gospel” and baptized him into the Church of Christ. Durley went on to faithfully serve congregations in Denver, Colorado, and Milwaukee, Wisconsin.3 Carson believed that Christians ought to duplicate themselves and create as many disciples as possible. He accomplished this with Durley and others.

In 1949, Carson relocated to Berkeley, California, where he worked with a small congregation and lived in a converted basement where the “rats were so big and bold, it was all that we could do just to keep them at bay.” Later that year, Carson and his family moved to Richmond, California, where he toiled diligently and succeeded in enlarging the church membership. Indeed, the Church of Christ in Richmond, California, became so strong that in 1961 it sent a white missionary, Myles T. Tune, to China. The following year, Carson took his first missionary trip, along with Levi Kennedy (1899–1970), to Nigeria and baptized 650 people.4

When he was asked how he was able to accomplish the good work he did for the Lord, Carson replied: “It was a matter of faith.”5 F.F. Carson trusted God wholeheartedly. One of his favorite verses was 2 Corinthians 5:7: “For we walk by faith and not by sight.” The black preacher, taking God at His Word, stepped out on faith and expended his life for the cause of Christ. What was true of F.F. Carson held for other spiritual trailblazers in African American Churches of Christ.

Fortitude: Men of God Who Took a Stand

African American Churches of Christ emerged in the midst of bleak and dark circumstances. After the Reconstruction Era, the federal government abandoned black people in southern states. Lack of federal protection made disenfranchisement measures easier to pass, and lynching (mob violence without a trial) was commonplace across the entire nation, as racist literature inflamed racial hatred against American blacks. All these events made the post-Reconstruction period the “nadir,” the lowest point, for African Americans. In this virulently racist context emerged S.W. Womack (1851–1920), Alexander Campbell (1862–1930), and S.R. Cassius (1853–1931).

After the Civil War, Thomas J. Shaw, a white leader in Middle Tennessee, drew S.W. Womack into the Stone-Campbell Movement. Womack initially aligned with Preston Taylor (1849–1931) and black Disciples of Christ in Nashville, Tennessee, before breaking away and helping to establish what is now the Jackson Street Church of Christ in that city. Womack possessed a heightened ecclesiology and exalted God’s Church above all man-made auxiliaries and organizations. While raising funds for the newly established Jackson Street congregation, he wrote in 1902: “We have no entertainments, no clubs, no ladies’ aid societies; but we believe in meeting these obligations through the church, the God-given institution provided for all his work.”6 Womack viewed missionary societies and similar religious efforts as a direct violation of God’s will because there was no precedent for them in the New Testament.

Alexander Campbell, a black co-laborer with Womack, also took a rigid stance for “pure worship.” By pure worship and pure Gospel, black leaders in Churches of Christ meant worshiping without instruments of music, evangelizing without the aid of missionary societies, and baptizing for the remission of sins. But unlike Womack, Campbell brought both ire and fire to the pulpit. For example, he once exclaimed: “If God says in the Bible for me to jump through that wall, I’m going to jump, and I believe God will open that wall for me to go through.” He sometimes passionately threw his Bible to the floor, after which he would stand on the book, declaring that he was “standing on the Word of God.”

While S.W. Womack and Alexander Campbell toiled to disseminate the pure Gospel in Middle Tennessee, S.R. Cassius was busy filling multiple roles in the state of Oklahoma. There he worked as a preacher, politician, educator, farmer, and race man. In 1920, Cassius published the Third Birth of a Nation, which contested the racist images and literature proliferating across the United States. In 1905, Thomas Dixon, Jr., a Baptist minister-turned-novelist, had written a book entitled The Clansman, which demonized black men as rapists and glorified the Ku Klux Klan as the savior of white womanhood and white civilization. D.W. Griffith turned the novel into a blockbuster movie, The Birth of a Nation. The theatrical production stirred vicious hatred and became so controversial that it was banned from major cities in California, Massachusetts, and Washington. Cassius called the book and the movie “mind poisoning,” making him the only known preacher in Churches of Christ to speak out against such overt racism in religious journals.7

But Cassius’s main preoccupation was the evangelization of black Americans. Hence, he committed his life to preaching and teaching the Gospel to lost black people. Cassius asserted in 1898 that “The one object of my life since I confessed Christ has been that my race might be brought to a better understanding of God’s revealed will, and to a higher appreciation of the gift of his only begotten son, that whosoever believeth in him need not perish, but have everlasting life.”8

Marshall Keeble (1878–1968) was not as vocal as S.R. Cassius on the issue of race, but he exhibited great faith and fortitude when he traversed the United States during his five-decade preaching career. For example, in 1916, white residents in Waco, Texas, lynched Jesse Washington, a black man, who was accused of sexually assaulting a white woman. Washington was left on public display for several days before a horseman lassoed his corpse and dragged it through Waco’s streets until the skull was severed from the rest of the body. Almost two decades after Washington’s execution, Keeble entered the city of Waco, preached the Gospel, and established what is now the Hood Street Church of Christ.9 While Keeble adroitly evaded the race question, he refused to shirk his responsibility to advance the Good News about Jesus, regardless of racially toxic environments.

Even though Marshall Keeble intentionally avoided the issues of racism and social justice, he had several spiritual grandsons who did not. From 1942 to 1958, Keeble served as president of the Nashville Christian Institute (NCI), a K–12 school designed to educate black youth affiliated with African Americans in Churches of Christ. Many of the young men received ministerial training and became prominent preachers in black Churches of Christ. Franklin Florence, a native of Miami, Florida, matriculated at NCI and later became a powerful preacher in Rochester, New York. While there, he joined hands with militant civil rights leader Malcolm X to contest racial disparity in the urban North. Florence specifically organized F.I.G.H.T. (Freedom, Integration, God, Honor, Truth) to champion the cause of racial justice.10

Arthur Lee Smith, Jr., also attended NCI and came under Keeble’s influence. A native of Valdosta, Georgia, Smith, after graduating from NCI, earned an undergraduate degree from Oklahoma Christian University and graduate degrees from Pepperdine University (master’s) and from UCLA (doctorate). Smith, disturbed by the racism in America, immersed himself in the Black Power Movement and changed his name to Molefi Kete Asante. Indeed, Professor Smith/Asante organized the first doctoral program in African American Studies at Temple University, and he has published extensively on the African American experience.11

Floyd Rose, too, grew up in Georgia, enrolled at NCI, and became a Keeble understudy. Racial discrimination deeply disturbed Rose and inspired him to follow the principles and practices of Martin Luther King, Jr. Unlike Keeble, who espoused a religiously exclusivist message, Rose came to understand that God had children in other groups beyond Churches of Christ. In 1979, he broke away from his chosen fellowship and aligned with the Family Baptist Church in Toledo, Ohio. In 2005, Rose returned to Georgia, where he became president of the People’s Tribunal, an organization formed to contest racial and social injustice.12

One of the most influential students to emerge from Keeble’s tutelage was without question Fred Gray. Born in Montgomery, Alabama, in 1930, he earned his high school diploma at NCI and studied at what is now Alabama State University before taking his law degree at Case Western Reserve University in Cleveland, Ohio. (Law schools across the South did admit black students during the era of segregation.) Growing up in Jim Crow Alabama with racial tension swirling around, Gray secretly vowed to “destroy everything segregation that I could find.” Armed with his legal credentials, Gray collaborated with E.D. Nixon, Rosa Parks, and Martin Luther King, Jr., to help topple segregated busing laws in Alabama.13

In 1932, physicians hired by the federal government knowingly and purposely injected and infected black men in Tuskegee, Alabama, with syphilis and failed to treat them. Four decades later, Gray became the principal lawyer for the plaintiffs (Charlie Pollard and others) and concluded: “The Study was racially motivated and it discriminated against African Americans in that no whites were selected to participate in the Study and only recruited those who were poor, uneducated, rural and African-American.” Known as the “Tuskegee Syphilis Study,” four of the participants testified in 1973 before Senator Edward Kennedy and the U.S. Congress. In the early 1990s, the federal government financially compensated the living victims and the heirs of the deceased participants. In 1997, Gray accompanied participants in the Tuskegee Syphilis Study to Washington, D.C., where President Bill Clinton emotionally and formally apologized on behalf of the American people for the federal government’s role in this horrendous episode. Gray highlighted the significance of the case, stating: “This case was very important to the persons involved in it, not only for the financial remuneration which they received, the medical care, and burial expenses, but for safeguards that had been written so that other persons would not become victims of similar studies. The significance of this case was that the United States of America, in effect, admitted to wrongdoing and was willing to compensate the aggrieved parties.”14

The paradox inherent in the careers of Franklin Florence, Molefi Kete Asante (Arthur Lee Smith, Jr.), Floyd Rose, and Fred Gray attests to the complex legacy of Marshall Keeble. On the one hand, his spiritual grandsons admired his evangelistic zeal and lauded his preaching success. On the other hand, these men, situated in a different era, felt emboldened to rock the boat of race relations in Jim Crow America.

Females: The Backbone of Black Churches of Christ

Most scholars of black church history know and understand that most African American congregations would be weak and insipid without the presence and participation of faithful females.15 Annie C. Tuggle (1890–1976) played a vital role in the growth and development of African American Churches of Christ. After her conversion from Methodism to Churches of Christ in 1908, she immediately set out to teach the pure Gospel to her family members and led several family members to the Lord. Tuggle led an all-female congregation in western Tennessee because there were no male leaders. She sometimes read Scripture in public worship because the men who were present were illiterate. As an educator at the Nashville Christian Institute, Tuggle mentored future preachers such as K.K. Mitchell, Robert Woods, and Fred D. Gray. She left an indelible mark on African American Churches of Christ by composing biographical sketches of preachers and song leaders in Our Ministers and Song Leaders and by writing her autobiography, entitled Another World Wonder. Tuggle also served as a missionary to the West Indies and urged other black Christians to engage in global evangelism.16

Tuggle came under the influence of Fannie Bowser, who worked faithfully alongside her husband, G.P. Bowser, the esteemed educator and preacher. Tuggle said that Fannie “could take leftovers from different meals and make some of the most tasty dishes you ever ate. She could make something out of nothing so to speak, and everybody at the table liked it.”

Black preachers in Churches of Christ realized the value of women in their ministerial activities. When reflecting on his life as a Christian man, S.R. Cassius confessed: “I am what I am, and for her sake I have tried to make good.”17 F.F. Carson acknowledged that during his time of financial hardship, two people sustained him: his wife and his mother. “Had she not given me this support,” Carson said about his wife, “the chances are very unlikely that I would have continued in the ministry.” And before his mother, Sarah, died, she implored: “Francis, don’t stay where people don’t want you; and don’t beg for money.”18 In 1933, when white preachers in southern California asked Marshall Keeble about the key to his preaching success, the black evangelist replied: “A woman was at the bottom of my career.”19 He was referring to his first wife, Minnie, who died in 1932. His second wife, Laura, also proved to be a valuable asset to his preaching career. The foregoing testimonies clearly reveal that black leaders in Churches of Christ understood the importance of women in their lives and in their ministries. Black women were fellow-laborers for the cause of Christ.

Focus: Keeping the Main Thing the Main Thing

Marshall Keeble insisted that he had developed a “burning desire to preach the Word” full-time. The black evangelist from Middle Tennessee committed his life to full-time evangelism in 1914. Three years later, he testified: “I have given up all that I might preach the gospel to my people.” In 1918, Keeble planted his first congregation, the Oak Grove Church of Christ in Henderson, Tennessee, a church that thrives to this day. Over the next fifty years, he would establish dozens more and would go on to lead hundreds into the fold of Churches of Christ.20 Keeble teaches us something about the significance of single-minded focus as well as passion for what we do.

Finances: Green Dollars from White Hands

Restricted by racial discrimination and economic deprivation, African Americans in Churches of Christ did not possess the resources early on to support and sustain themselves. Therefore, they relied on the generosity of white Christians. Alexander Campbell, a black preacher in Churches of Christ, explained the situation well, writing in 1909: “Dear white brethren, some of the loyal colored brethren have the zeal, the whole truth, and the courage to do the right thing, and you white brethren who are loyal have the zeal, the whole truth, the courage, and the money.”21 In 1922, S.R. Cassius, a black evangelist in Oklahoma, was even more frank: “I have not gone to the white churches because I liked to preach to white folks. I went to them to get aid that I might go to my own race. There was nowhere else to go.”22 It was and still is virtually impossible to accomplish God’s work without monetary assistance. In the New Testament, the Jews blessed Gentiles spiritually; in turn, God used Gentile Christians to give material and monetary aid to Jewish Christians in Jerusalem, who had been devastated by a famine.

Friends: The People Who Made It Happen

Marshall Keeble said that white leaders such as S.H. Hall, F.B. Srygley, and N.B. Hardeman gave him much spiritual and financial support as he preached across the United States. His most important supporter, however, was A.M. Burton. Indeed, Keeble stated in 1925: “To my mind, Brother A.M. Burton is the greatest missionary in the church today. If it were not for him, much of my work would have to go undone.”23 In 1931, Keeble reported baptizing more than one thousand black people into Churches of Christ, but he immediately acknowledged the importance of white Christians and their monetary support. “The white churches sponsored all of this work,” he asserted. Scripture is clear: “Two are better than one …” (Eccles. 4:9–10). We need all members of God’s family to succeed in carrying out his work.

Freedom: The Hymnody of African American Churches of Christ

Someone has said: “Black people have rhythm.” Solomon Northup noted: “The African race is a music-loving one….” Music played a significant role in the growth and development of African American Churches of Christ. In 1916, Marshall Keeble conducted a preaching campaign in Bell Buckle, Tennessee, with the help of his wife, Minnie. “They both sang like angels,” recalled Annie C. Tuggle. “Sister Minnie had the sweetest alto voice that one could imagine, and Bro. Keeble with his heavy melodious bass voice had stirred the community from center to circumference with the work of the Lord.” Indeed, Tuggle entitled her book Our Ministers and Song Leaders of the Church of Christ to show that songsters “played an important part in the spread of the gospel.”24 People should be allowed to be themselves. Black people tend to clap their hands, tap their feet, and sway their bodies when melodious and rhythmic songs are being sung. “Don’t quench the Spirit.”

Three streams flowed into African American Churches of Christ that helped shape their hymnological tradition. First, a theological stream informed the hymnody of black Churches of Christ. Taking their cue from Alexander Campbell and his 1816 “Sermon on the Mount,” African American Churches of Christ believed that God did not sanction instrumental music in worship. G.E. Steward, a black preacher in Churches of Christ, summarized the position of most in his faith tradition, stating: “We are not commanded to sing and play in the Church, on instruments of music in the worship of the Church today, that is purely a human invention and cannot be sustained by the New Testament.”25

Second, European and Anglo influences pervaded the hymnody of African American Churches of Christ. For example, R.N. Hogan’s favorite song was “Blessed Assurance,” a composition of white hymnist Fanny J. Crosby. F.L. Eiland’s “Hold to God’s Unchanging Hand” was Marshall Keeble’s favorite song.26

Third, black hymnists of other religious traditions shaped the music of African American Churches of Christ. Mahalia Jackson perhaps spoke for most black people in Churches of Christ when she asserted that the hymns of white people were “beautiful songs, but they’re not Negro music.”27

Indeed, one of the most influential hymnists in black Churches of Christ has been Sylvia Rose. A daughter of a family of preachers and a graduate of Southwestern Christian College, Rose distinguished herself as a prolific songwriter. Her songs “Restore My Soul,” “Holy Spirit,” and “Mansion, Robe, and Crown” are widely sung by black Churches of Christ in the United States.28

The story of African American Churches of Christ illustrates how God’s power and providence converged to bring together ordinary people whom He used to achieve extraordinary work. Born in the shadow of chattel enslavement and in the throes of the Jim Crow era, African Americans in Churches of Christ, through grit and grace, wit and wisdom, navigated their chaotic world to organize assemblies of faith across the United States and beyond. But these congregations would not have emerged without the unflagging support of white Christians, who cast their monetary assistance behind black preachers in their chosen fellowship.

Marshall Keeble was largely responsible for the rise of African American Churches of Christ in the South, but he could not have accomplished his outstanding evangelistic feats without the generous support of the wealthy philanthropist A.M. Burton and other white believers. There appear to have been mixed motives for their support of Keeble. On the one hand, many white Christians genuinely yearned to see their black neighbors and black servants saved; on the other, some aided Keeble because they wanted to ensure that African Americans would have their own congregations to attend. Additionally, many Anglo saints supported the black evangelist because he did not “rock the boat” of race relations in the United States.

Even though Keeble espoused a non-threating racial posture, many of his spiritual grandsons pursued a different path. Franklin Florence, Floyd Rose, Fred Gray, Arthur Lee Smith, Jr. (now Molefi Kete Asante) openly and boldly worked to topple segregation in the United States. Some even toiled closely with Malcolm X and Martin Luther King, Jr., to fight against racial injustice.

Lesser-known black preachers, including S.W. Womack, S.R. Cassius, G.P. Bowser, R.N. Hogan, and J.S. Winston, among others, also left an indelible mark on the history of African American Churches of Christ. Equally important was the contribution of black women who sacrificed their lives for the advancement of the “pure Gospel.” Faithful females supported Gospel campaigns, cooked food, wrote articles, taught other women and children, and helped fashion hymnological and liturgical practices in African American Churches of Christ.

A favorite hymn of blacks in Churches of Christ is “Hard-Fighting Soldiers.” The chorus goes:


I’m a hard-fighting soldier on the battlefield.

I’m a hard-fighting soldier on the battlefield.

And I’m bringing souls to Jesus by the service that I give.



An impressive yet imperfect fellowship, African American Churches of Christ viewed (and still view) themselves as soldiers of the cross who have been called by God to fight against the sins of sectarianism and racism. These are battles that they continue to wage today.
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A Discerning Response to Collective Pain

Building Our Knowledge of Racial Oppression

JAMILA MICHENER




On May 25, 2020, George Perry Floyd pleaded for his life as a Minneapolis police officer pressed a knee into his neck. Floyd begged, “Please, the knee in my neck, I can’t breathe.” Eyewitness videos show that he repeated at least sixteen times that he could not breathe. He said, “My stomach hurts, my neck hurts, everything hurts.” He asked for water. He called for his (deceased) mother. He implored, “Don’t kill me.” Yet for more than seven excruciating minutes Floyd remained face-down on a city street with a knee on his neck. Eventually, he lost consciousness and was taken to the emergency room, where he was pronounced dead. The effects of George Floyd’s killing quickly reverberated through Minneapolis, the United States, and the world. The viral video capturing his death catalyzed a wave of protests involving tens of millions of people and sparked the most widespread mass movement in United States history.1 The intensity of this response has provoked an unparalleled period of reckoning around racial justice in the United States. What instruction does this moment offer to those who seek to glean wisdom from it?

The well-known scholar and theologian C.S. Lewis wrote that “Pain insists upon being attended to. God whispers to us in our pleasures, speaks in our conscience, but shouts in our pain: it is His megaphone to rouse a deaf world.”2 The murder of George Floyd and so many others before him—Breonna Taylor, Ahmaud Arbury, Atatiana Jefferson, and so forth—represent profound pain for many people. For example, within a week of George Floyd’s death, mental health among black Americans declined precipitously. Data collected by the Census Bureau shows that in the days after the video of Floyd’s death became public, the rate of black Americans showing clinical signs of anxiety or depressive disorders increased from 36 percent to 41 percent.3 That spike translates into approximately 1.4 million additional people struggling with depression or anxiety.

As C.S. Lewis so wisely observed, such pain demands a response. Those of us who seek to imitate being “close to the brokenhearted” (Ps. 34:18) can heed the pain of people who are hurting by turning toward it instead of away, by digging deeper into the reasons for such collective pain, and by developing a better understanding of it. All of this necessitates acquiring knowledge, a task that reflects a discerning heart (Prov. 18:15). In this way, growing our knowledge of racial oppression should not be a partisan prerogative, a divisive objective, or a passing attempt to appease a troubled conscience. Nor is advancing knowledge of racism an end in itself, since knowledge outside of the proper context can “puff up” (1 Cor. 8:10). Instead, the ends are love and justice. In the American context, both are attenuated by a refusal to engage the historical and contemporary realities of racial oppression.

Numerous multidisciplinary bodies of scholarship speak to the origins, trajectory, and contemporary conditions of racism in the United States. I cannot adequately capture these insights in a short perspective piece. Instead, I’ll draw on my areas of expertise to illuminate key examples within the larger landscape of racial inequality. I am a scholar of public policy, with an emphasis on health and housing. Healthcare and shelter are two basic necessities for living in humane conditions. In the United States, systemic racism—racism that is perpetrated through and rooted in systems and institutions, not just hearts and minds—has continually undermined access to these necessities. Knowledge of how this has happened not only places the mass uprisings that occurred in the wake of George Floyd’s death in a deeper context; it also equips anyone who cares for human dignity to better understand the institutions and policies that can threaten it.

Health

As Covid-19 has ravaged the country, racial inequalities have emerged as one of the most devastatingly prominent patterns of the virus. Losses of life have accumulated under the pandemic, accruing in deeply unequal ways. Adjusting for age, the Covid-19 mortality rate for black people is 3.6 times higher than it is for white people.4 Indigenous Americans, Latinos, and Pacific Islanders also face starkly disproportionate rates of death.5 While such statistics can seem abstract and disconnected from real life, it is crucial to bear in mind that these numbers represent the loss of mothers, fathers, children, friends, and community members. More than 38,000 black Americans have died, more than 18,000 of whom might still be alive if black people died at rates equivalent to their white peers.6 Because individuals are connected through family and community, this translates into a profound collective loss. In a recent survey, more than 30 percent of black adults reported knowing someone firsthand who had been killed by the virus, compared to 9 percent of white adults.7

Other Racial/Ethnic Groups Are This Many Times More Likely to Have Died of COVID-19 than White Americans




SOURCE: APM RESEARCH LAB; REFLECTS AGE-ADJUSTED MORTALITY RATES CALCULATED THROUGH AUGUST 18, 2020.



Even before the pandemic, black communities were uniquely familiar with loss and death. If black Americans were immune to COVID-19 and suffered zero deaths as a result of the virus, it is likely that the black mortality rate for 2020 would still remain higher than the white mortality rate, as it has been for many decades.8 This gap in mortality is driven by longstanding patterns of racially disparate health outcomes. Black infants are 2.3 times more likely than white infants to die before their first birthday.9 Black, American Indian, and Alaska Native women are two to three times more likely to die from pregnancy-related causes than white women.10 These disproportionate deaths are not primarily a function of poverty, health behaviors, or genetics. Instead, they are the product of racial discrimination and systemic racism.11 The evidence for this assertion is too vast to cite comprehensively here, but here are some facts that form the tip of a much larger iceberg. Research demonstrates that black Americans lack access to adequate emergency care and wait for longer times and receive substandard treatment in emergency rooms; they are prescribed less pain medicine; they face medical practitioners who listen to them less, are more likely to view them negatively, and whose treatment decisions are skewed by false racial stereotypes; they have more limited access to health insurance; they go to hospitals that are less well funded; and they encounter a healthcare bureaucracy that treats them unequally.12 An extensive and longstanding body of research leaves little doubt that racism is a “fundamental cause” of health inequalities.13 Indeed, George Floyd was recovering from Covid-19 on the day he was killed, a striking example of the compounding forms of racial threat that loom in the lives of many black Americans.

Housing

It is difficult to conceive a domain more inflected by the harm of systemic racism than housing. Access to safe and adequate shelter has long been a function of race in the United States, and the reasons for this are built into the very fabric of public policy. Between 1934 and 1968, even as the Federal Housing Authority (FHA) sought to make the dream of home ownership more widely achievable to more Americans, the agency also intentionally blocked access to that dream for people who were not white.14 When the mortgage lending arm of the FHA—the Home Owners Loan Corporation (HOLC)—drafted maps of American communities with an eye toward deciding which neighborhoods were investments worthy of federal backing, they systematically outlined communities of color in red, deeming them inharmonious and excluding their residents from access to mortgages. This practice was known as “redlining.” It had devastating effects on conditions of life and opportunities for upward mobility. As writer Ta-Nehisi Coates poignantly observed, “the ghetto was intentional. Black people were pariahs whom no one wanted to live around. The FHA turned that prejudice into full-blown racism by refusing to insure loans taken out by people who live near Blacks.”15 A staggering wealth of scholarship supports and extends these claims of government complicity in perpetuating the deprivation of black neighborhoods.16

Crucially, even though explicit government-sanctioned housing discrimination was banned by the Fair Housing Act of 1968, the legacy of discriminatory housing policies endures. For example, one study found that areas “redlined” by HOLC in the 1930s are still more likely than other areas to house low-income people of color.17 Moreover, the practice of racial discrimination in housing remains active in the present. One of the largest redlining complaints ever brought against a mortgage lender was settled in 2015.18

Manifold forms of housing discrimination now erode economic stability in communities of color. Numerous studies confirm that landlords discriminate against black renters.19 Research also indicates that racial bias in mortgage lending has an effect equivalent to having a credit score that is 71 points lower.20 Strikingly, a good job, high income, and hard work do not protect black Americans from housing discrimination. Analysis of mortgage data from just prior to the Great Recession that began in 2007 shows that black and Latino borrowers with higher incomes (controlling for other factors) were actually more likely to be targeted for subprime loans, even when they could have qualified for prime loans.21 At the height of the housing boom, black and Latino families making more than $200,000 a year were more likely to be given a subprime loan than white families making less than $30,000.22

The research cited here on health and housing is just a very small slice of a much larger research record. Though the wide-ranging and debilitating effects of systemic racism have been demonstrated again and again, the reality of racism remains difficult to grasp for those who do not experience it personally. In a 2019 survey, 84 percent of black Americans said that “being Black hurts people’s ability to get ahead,” compared to just 54 percent of White Americans.23 The same survey revealed significant differences in views of how black people are treated. Only 38 percent of whites agreed that black people are treated less fairly when applying for a loan or mortgage (compared to 74 percent of black survey respondents), and only 26 percent said that black people are treated less fairly when seeking medical treatment (compared to 59 percent of black people). Both abundant scholarly evidence and the expressed experiences of black people contradict common understandings of race among white people. This reflects a troubling lack of knowledge. Such a deficit of understanding impedes the empathy necessary for sincere love and stymies the pursuit of justice. Bridging this gap of knowledge requires continued effort, commitment, and openness to understanding the sources and bases for the pain and suffering expressed through the racial uprisings that racked the country in response to the killing of George Floyd.
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TO THE GRAVE

an imperfect pantoum

NATHAN SHANK

When I survey that wondrous cross,

I count on its points the men who died;

and following a path, pale and tortuous,

half a league onward, they half a league lie.

I count on its points my men who died

after days in Moslawi caves, hearts terror torn

half a league downward—we half a league lied,

Junior, Reggie, Gunner, and Cade.

After days in Moslawi caves, hearts terror torn,

I dashed to the open, but they fell from the back:

Junior, Reggie, Gunner, and Cade.

I came to doubt the Lord who made.

I dashed to the open, but they fell on the hillback

and following a path, pall and torturous,

I come to doubt the Lord who made,

when I survey the wondrous Cross.










Empathy in the Midst

JENNIFER KONZEN




The first edition of this journal is being created in the midst of a worldwide pandemic and world-wide unrest. There have been a number of articles written and an increasing amount of support provided for challenges that people are experiencing with anxiety and fear. As a therapist, I have been asked a number of times if the number of those reaching out to me for care has increased during this time. It has, but not always for the reasons one might think. A significant portion of my private practice is couples. In the last few years, there have been a number of worldwide phenomena that have created challenges for those who come into my office (or, most recently, are on my computer screen): the Me Too Movement and the women’s role in our churches, all things regarding politics and political leaders, Covid-19, and the most recent issues concerning social justice, racism, and worldwide protests.

Each of these topics has the potential to create heated discussions in marriage. These issues have also brought up conflicts in the families I work with. Adult children have expressed the hurt and anguish they feel when they argue with their parents about these difficult topics. Parents have shared with me the pain and anger they experience when they feel attacked by their kids regarding their views on these subjects. Couples are struggling with questions about how to discuss these sensitive issues in a way that draws them closer instead of driving them apart. My clients have shared stories about conflicts they are having with coworkers and online disagreements they’ve become embroiled in with strangers and friends. Challenging conversations are taking place in our families, our friendships, our workplaces, our churches, and our communities. Talking about these things has the potential to deepen one’s relationships and promote connection, but it also has the potential to sow division. How can we discuss important topics like these in a way that unites us and brings us closer to those we love, live with, work with, and worship with?

We do need help with the anxieties and fears that have come up during these challenging times. However, I would propose that the real need is empathy. For most of us, when we feel anxious or fearful, when we feel frustration or even despair, when we feel passionate about wrongs being done and the right things we believe need to happen, knowing that someone listens and cares is literally a balm to the soul. Most of us hunger for understanding. Feeling validated and heard can be incredibly healing, and not feeling understood can be deeply painful. To some of us, feeling and expressing empathy comes naturally. Others have to be lifelong learners in order to get there. Fortunately, for those who worship Jesus, we have the ultimate examples of empathy in God and Jesus. Let’s take a look at what science and scripture can teach us about empathy.

What Is Empathy and Why Is It Important?

In the field of psychology, empathy has been researched extensively, yet it is defined differently depending on the writer or researcher. Empathy has been defined as the reaction someone has when observing another’s experiences.1 Empathy is seen as the ability to understand and react to what others think, feel, and experience in a way that allows us to perceive their point of view and resonate with their emotions.2 Empathy has been viewed as the ability to enter a person’s private perceptions, how they see the world and how they feel, and to somehow communicate this understanding.3 Empathy is the ability to shift from a self-centered focus to an other-centered focus in order to understand and experience the emotional perspective of the other person.4 This last definition resounds beautifully with Philippians 2:4 (NIV): “Each of you should look not only to your own interests, but also to the interests of others.” What is common to these definitions is the idea that when you empathize with someone, you come to understand their perspective on both a cognitive and emotional level, and you express that understanding in a way that makes them feel that you really get them. This is the simple idea of getting into someone’s shoes.

Why is empathy important? Empathy has been found to lower anxiety, strengthen relationships, improve police–citizen interaction, improve employer/employee relationships and the quality of work life, lower prejudice and racial tension, motivate one to serve and give to others, lower aggressive behavior, promote conflict resolution, and lower substance abuse. Research has shown the benefits of empathy in relationships. Empathy is the glue that makes intimate relationships satisfying.5 In marital relationships, expressions of empathy lower defensiveness, make an apology feel genuine, and lead to forgiveness. Empathy and good communication skills help couples who are dealing with mental health challenges. In other words, empathy is life-giving and relationship-building, and when people experience empathy, they enjoy greater physical and mental health. We need empathy.

What Do the Scriptures Have to Say About Empathy?

From the definitions above, we learn that empathy involves coming into someone else’s experience and feeling it with them. Look at God. “In all their distress, He too was distressed” (Isa. 63:9). This scripture alone sets the stage for the empathy that God feels for us. God tells Hezekiah, “I have heard your prayer and seen your tears” (2 Kings 20:5). David says of God, “You keep track of all my sorrows. You have collected all my tears in your bottle. You have recorded each one in your book” (Ps. 56:8, NLT). God says, “Ephraim my dear son … my heart yearns for him” (Jer. 31:20). This phrase in the Hebrew means my bowels are troubled. The Psalmist says of God, “You hear the desire of the afflicted … and listen to their cry, defending the fatherless and the oppressed” (Ps. 10:17). God is the God of All Comfort and the Father of Compassion (2 Cor. 1:3–4). He feels with us. He aches with us. He is distressed with us. He is moved. And then look at God’s direction to us: “Mourn with those who mourn” (Rom. 12:15). God has compassion and empathy for us, and he calls us to have compassion and empathy for others.

Jesus, as the exact representation of God, is the ultimate example of genuine empathy. Read Luke 7:12–15. Here we find Jesus in the town of Nain as he sees a funeral go by. The dead man is the son of a widow. When Jesus saw the widow as they carried out her son, “His heart went out to her” (v. 13). The term used here for his heart going out to her is splagchnizomai, which in Greek means movement in the inner parts, the gut—much like what we saw in the Hebrew. Jesus saw this widow walking down the street at the funeral for her son, and He was viscerally moved. His heart went out to her. Jesus also wept with Mary and Martha when their brother died (John 11:35). He provides us with the example for us to imitate, that we would see someone’s pain or hurt, the most inward parts of our heart would go out to them, and we would express that with compassion. Jesus feels our pain, and he sympathizes with us when we struggle (Heb. 4:15). The example of Jesus calls us to give the same to others.

Our brothers, the apostle Paul and the apostle Peter, also set the example and called us to have empathy and compassion. “Who is weak, and I do not feel weak? Who is led into sin, and I do not inwardly burn?” (2 Cor. 11:29). “Rejoice with those who rejoice, and weep with those who weep” (Rom. 12:15). “Be kind and compassionate [meaning “tenderhearted”] to one another” (Eph. 4:32; italics added). “Remember those in prison as if you were their fellow prisoners” (Heb. 13:3). “Be sympathetic, compassionate” (1 Pet. 3:8). We are commanded in the many letters our brothers wrote to feel what others feel, to weep and rejoice with them, to have a soft heart toward their suffering, as if we were there with them.

Can We Grow in Our Ability to Feel and Express Empathy?

One question that I get asked by clients and others—one that is also a question asked in the field of psychology—is whether you can teach someone to be empathetic. Though the answer to that is complex, overall we know, and the scriptures support, that we can learn to be more empathetic. God can take a heart of stone and make it a heart of flesh (Ezek. 36:26). This is true for people dealing with many different challenges. Research has found that teaching empathy helps students build conflict resolution skills rather than engage in bullying.6 Those diagnosed with autism, narcissism, schizophrenia, and psychopathology have developed empathy skills.7 Doctors and nurses have learned to feel and express empathy in their medical training.8 Husbands who have committed infidelity learn to respond with empathy rather than defensiveness and minimization to their partners’ expressions of pain.9 In multiple studies with different groups, people learned to adopt the other’s perspective, to become more open and respectful in their communication, and to have a greater desire to help and validate others.

One of the precursors to developing empathy is to be able to identify, understand, and feel our own emotions. Research has found that when individuals are able to identify and articulate their own feelings, they have a greater ability to empathize with others.10 When we are able to identify our own emotions and have self-compassion about what we feel, we are more capable of sitting with someone else’s emotions. One husband who was a part of my research explained in his own words what he had learned. “So you want me to sit in my crap. And you want her to sit in her crap. And then you want us to sit in our crap together. And then we’ll feel closer and connected. Is that right?” Yes!

How Do We Do It?

In the midst of this pandemic, in discussions about racism and social justice, through movements like Me Too and Black Lives Matter, and during the daily challenges associated with all of these, we can learn to have conflict that actually leads to connection. When you experience fear about things related to Covid-19, remember the Father of Compassion and the God of All Comfort. He cares. Bring that fear to him and share it with someone. When you are that person who hears those fears, listen with the heart of God and allow your gut to be moved in order to understand others’ fear. Rather than quickly reassuring them, first feel with them. Then together you can both go to God. When you are feeling strongly about the wrongs done to others, remember that God hears the afflicted and oppressed. He feels as strongly as you do. And when you share what you think and feel with others, be patient with them as they strive to come to an understanding of your convictions. When someone comes to you with passionate feelings about injustice, make it your goal to genuinely understand. Ask questions that come from a place of wanting to understand. Show love by learning and being curious. Come into their emotion with them and seek to understand their view at a gut level. When you disagree with someone about masks, vaccines, quarantining, protests, the women’s role, or prejudice, listen and try to get into their shoes to understand their perspective. Even if you do not agree, you can have empathy for someone’s experience and learn from their perspective.

How does this apply to those who teach and lead others? If there are views that someone has that you believe do not reflect what is in the scriptures, there is a time and place to help and instruct. It can be important to remember that the desire to teach the truths of God’s word will be more effective if that teaching comes from a place of compassion and empathy; a place where you genuinely understand where someone is coming from and what they have experienced. When our teaching is informed by the heart of God, it will reflect him all the more. Teaching that comes from a place of empathy imitates our Lord. “O Jerusalem, Jerusalem … how often I have longed to gather your children together, as a hen gathers her chicks under her wings, and you were not willing…. As he approached Jerusalem and saw the city, he wept over it.” (Luke 13:34, 19:41). Jesus felt deeply for those who were oppressed, and he felt longing and wept over those who rejected him. When we teach and guide others, we need to imitate the heart of God and the compassion and empathy of Jesus.

For those of you wanting to express things to someone, to be heard and understood, and for those who are on the continual path of needing to grow in empathy and listening with compassion, here are a few practical suggestions:


1. Breathe.

When you are upset, angry, or distressed, either about an issue or in response to someone bringing up a difficult issue, your body responds with a quickened heart rate and faster breathing. This kind of physical reaction is a God-given automatic response of the body when your brain thinks you’re in danger. When you are activated like this, it can be hard to remember that the person you are talking to is not the enemy. In order to remember that, breathe and let your body take a break and slow down. Note the amazing body God gave you and all those activated signals, and then take a breath. Adrenaline floods the body in less than a second when we are distressed, it can take twenty minutes to come back down to normal levels. Take a breath and give your heart some time to rest in God.




2. Pray.

Pray to have God’s heart about whatever has been brought up. Remember, “You hear, O Lord, the desire of the afflicted; you encourage them, and you listen to their cry, defending the fatherless and the oppressed” (Ps. 10:17–18). If you are the one who is feeling anger, distress, or hopelessness about any of these issues, take your distress to God in prayer. He hears and he cares. If you are the one listening to someone’s distress about these things, pray to have God’s heart as you listen to the person’s thoughts and feelings. You may also want to pray together after you talk, lifting your hearts to God.




3. Soften Your Start-Up.

The researcher John Gottman recommends that when you are coming into a difficult conversation, use a softened start-up. If you are the one who is feeling distressed about something, you may be tempted to approach others with an angry or attacking stance: “I know you think I’m [fill in the blank], but….” or “Hey, you really blew it when you said …,” or “I know you hate when I bring this up, but can you believe….” These start-ups may lead to frustration rather than connection. Instead, consider starting with, “Hey, I know sometimes I can be a bit … but after reading/hearing/watching that, I’m feeling….” or “Hey, it was hard for me when you said …,” or “Hey, I’m having a hard time with what is happening and I need to talk about it.” Remember to “speak the truth in love” (Eph. 4:15). If you feel the person you are talking to cares about you, then you can usually be sure that they want to understand and listen. Consider the way you start the conversation.




4. Take a Time-Out.

You may be the one your friend, loved one, or co-worker is coming to with distressed or passionate words and feelings, and you aren’t sure how to respond. Make sure to breathe while they are sharing with you. Consciously take breaths as they are talking. Your body is getting activated as you are hearing them, and it can be hard to stay present or to listen when your own heart rate is up. It can also be a temptation to feel you have to answer them right away. They are bringing to you a deep concern they have about an important topic, and you may feel you have to have a solution or immediately provide support. However, if you’re not in a great place to either support or empathize, you may need a break in order to get there. You may need to say, “This is important and I really want to be able to understand what you’re sharing. I need to take a few minutes to get myself there in order to listen well. Can we continue this conversation in about thirty minutes?” (or in an hour, or tomorrow, or after you both are off from work). If you ask for some time to process, use that time to get yourself in a place of wanting to understand and listen, and then make sure that you are the one to come back and re-start the conversation.




5. Ask Questions.

Their feelings may be different from yours. Find out why. Be curious. “Each of you should look not only to your own interests, but also to the interests of others” (Phil. 2:4). Learn about the other person’s view. Care enough about them to understand why they see it the way they do. You don’t have to agree with them, but you can ask them what they have experienced that brings them to that view. What have they read? What makes them feel that way? “The purposes of a person’s heart are deep waters and one who has insight draws them out” (Prov. 20:5).




6. Validate.

Before you tell them what you think, let them know you care about what they are expressing. Just a simple “this is important” can convey your care and kindness and validates their importance to you, even if you think differently. You do not have to agree with everyone. You can hug them, though.



Conclusion

In conclusion, as we look at God, we learn empathy. He is abundantly present when we face trouble. He has engraved us on his very hands. Jesus has literally experienced at all levels and all senses every temptation we have. The painful emotions we feel, he has felt in his body. He can literally get into our shoes. He put his eternal spiritual body into human flesh, experiencing all our pain and weakness so that he could love us and save us. God is not distant. He walks among us. When I feel distress, he feels distress. When I ache or mourn or cry, he places my tears in his bottle. Jesus is literally moved at a gut level when he sees our pain. He is the exact representation of God. God is ever-present in our trouble and puts himself in a human body to be there with us. He is a God of deep, unending, incomparable empathy. Let us also learn to embody Him.
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LINGUISTIC INSIGHT

Τέλειος, Teleios, Perfection?

DOUGLAS JACOBY

Let us consider the Greek word τέλειος, teleios (TEL-lay-oss). The word means “complete, perfect, whole; full-grown, mature (when used of persons).” Among the places it appears in the New Testament are Matthew 5:48; 19:21; Romans 12:2; 1 Corinthians 13:10; 14:20; Ephesians 4:13; and Philippians 3:15. (NRSV).

Teleios is related to the word telos, which means “end, conclusion, termination, or outcome.” To be teleios is to have reached the end of a process, or to be perfected (perfection in its original and etymological sense of having completed a process).

Hebrews 5:9 says that Jesus was “perfected,” not that he sinned. This is where a little linguistic insight can help. The connotation of the word includes the idea of growth and maturity, not necessarily of moral perfection (though our Lord possessed that, too).

Keep the sense of the word in mind as you reflect on the scriptures listed in the first paragraph:

In Matthew 5:48, Jesus states, “Be perfect, therefore, as your heavenly Father is perfect.” Here we are commanded to “be perfect.” Impossible? Yes, if we take teleios to mean perfect in the modern sense of the word. But can we not all strive to become mature and complete?

In Matthew 19:21, Jesus admonishes the person often identified as the rich young ruler, “If you wish to be perfect, go, sell your possessions, and give the money to the poor, and you will have treasure in heaven; then come, follow me.” The rich man’s moral growth was not complete. There was one more thing he needed to do.

Romans 12:2 offers a challenge from the Apostle Paul to the disciples in Rome: “Do not be conformed to this world, but be transformed by the renewing of your minds, so that you may discern what is the will of God—what is good and acceptable and perfect.” God’s will is complete, perfect, whole, and it will help us to move in the same directions of completion, perfection (maturity), and wholeness. The idea of not being conformed to the world, but instead being transformed by the renewing of our minds, is a key concept in spiritual maturation. God’s complete, perfect, and whole will directs us toward maturity in Christ.

As Paul begins to conclude his great composition of love in 1 Corinthians 13, he writes in verses 9–10: “For we know in part and we prophesy in part, but when the perfect comes, the partial will pass away.” (ESV). Regardless of how we interpret to teleion (usually rendered “the perfect”), if we do not grasp the basic meaning of the word, we are likely to go wrong. Read the phrase as not only “the perfect,” but also as “the complete,” or “the mature” (more smoothly, as perfection, completion, and maturity, respectively). The tie-in to the concept of emotional maturation in 1 Corinthians 13:11 and 14:20 is hard to miss. In 14:20 Paul challenges the disciples in Corinth, “Brothers and sisters, do not be children in your thinking; rather, be infants in evil, but in thinking be adults.” His admonition is clear: “It’s time to become mature in your thinking.”

In Ephesians 4:11–13 Paul writes to the church in Ephesus, explaining the purpose behind the gifting of gifts in their fellowship:


The gifts he gave were that some would be apostles, some prophets, some evangelists, some shepherds and teachers, to equip the saints for the work of ministry, for building up the body of Christ, until all of us come to the unity of the faith and of the knowledge of the Son of God, to maturity, to the measure of the full stature of Christ.



Paul’s expectation is clear: the whole body of Christ is to grow “to maturity, to the measure of the full stature of Christ.”

Paul writes about his own journey toward spiritual maturity in Philippians 3:12–15, noting:


Not that I have already obtained this or have already reached the goal; but I press on to make it my own, because Christ Jesus has made me his own. Beloved, I do not consider that I have made it my own; but this one thing I do: forgetting what lies behind and straining forward to what lies ahead, I press on toward the goal for the prize of the heavenly call of God in Christ Jesus. Let those of us then who are mature be of the same mind; and if you think differently about anything, this too God will reveal to you. Only let us hold fast to what we have attained.



Paul does not claim to be “perfect.” (After all, that would contradict his point about not having arrived.) He is talking about adult thinking and spiritual maturity, a “mature” perspective. He expects all who are mature to have this “same mind.”

Teleios is rich in meaning. The next time you run across the word in the text, think “mature, complete, whole, perfect.” And while you’re at it, reflect on your own spiritual journey towards becoming teleios.
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NOTE

MERLE K. GATEWOOD

I opened a note from

one I don’t know well.

The message brought me joy.

She kindly said,

“Your insight into scripture

inspires me.”

Could that be true? I’m so—

fully retired.

Now I fail to inspire

even myself.

But soon I realized

that note I opened

came from Him to prove

He’s working still

powerfully through his Word

as ever He has.

And also, sometimes, faintly,

through me.










PSALMS OF HAGGAI

CAELAN KNOX

Pre-Exile:

 

A child,

I witness,

Prayers echo

careening off stately walls

As twilight

sweeps down upon the city of Zion.

Gate of Gold

glistening in the morning sun

reflecting on Jerusalem stone

blinding the eyes.

If this is the last image I see,

blessed be my blinded eyes.

“If you have not seen the House of Adonai,

you have not known wonder.”

Marble stairs rise to Huldah’s Gate.

My robes fall at my feet.

I purify my body,

immersed in a mikveh of stone.

I rise

pure, fresh, clean.

I join the march

regal, solemn, majestic

to Solomon’s Colonnade.

Shalom peace and serenity

envelop me as I ascend.

Court attendants interrogate,

“Who shall ascend the mountain of Adonai?”

“Are your hands pure?”

“Is your heart free of sin?”

Not as pure or free as

the Holy Other who dwells here.

The Wholly Other.

Men sing of your beauty.

Women pray in your courts.

Children play on your pavement stones.

All bow to your majesty.

The Shekinah Kavod resides

in your Holy of Holies.

Post-Exile:

An elderly man,

I witness,

Is it possible?

Can it be?

Heaps of ash and stone

burned, charred

beyond recognition.

Lifeless rubble scattered and strewn.

That smell?

Not of sacrifice

of pigeon and lamb?

Of excrement

of vulture and badger.

Swine roam your courts.

Desolate wind is your song.

Your treasures are lost, forgotten.

Where is your Presence?

Where is your Glory?

Pillaged, tattered,

torn, burned, broken.

Tears stream down my face,

trails of salt stain my cheek.

Forming a wadi,

The Wadi Ha-Melach.

Why does your abode lie in ruin

while people panel their houses?

Who will cover your nakedness?

Who will hide your shame?

Who will recover your glory?

Who will rebuild the

House of your Presence?

I go to the hills

harvest wood

cut stone.

I roll up my sleeves.

I set my heart for work.

Until the glory of Yahweh

sits enthroned upon Zion.










SO REMEMBER

KEVIN WRIGHT

It happens every day
I even do it myself
We pick him up and dust him off
And stick him on the shelf

He doesn’t put up a fight
Cause we keep him pretty small
In fact if I didn’t know better
I’d say this isn’t God at all

We trim him with our ego
And shrink him with our doubt
We tell him what’s good for us
And boss him all about

We make him into a lucky charm
So life can’t burst our bubble
Or maybe he’s our fire alarm
To keep us out of trouble

We rub him like a magic lamp
To grant us wishes three
And when we get ourselves locked and chained
He is our skeleton key

Also he’s our scapegoat
When we lose that long shot bet
We’re so tied up in what he does for us
That sometimes we forget.

We forget the hope-filled voice
Raised in joy on the hillside
We forget the love-filled choice
Decided before time began
We forget the leprous eyes
Clean and sighted and whole
We forget the sin-drenched woman
Blessed with a brand new soul

We forget our Father crying
And our best friend lying there

We forget the spit running down his face
And the knives in his back
And the rusted nails
And the splintered beam
And the thorns ripping into his skull
And the wagging heads
And the ones who turned away
And the abandoned Son
And “My God, my god, what have you done?”
And “Father, forgive them”
And “It is finished”
And the Father crying
And our best friend lying there

We forget

We forget that the tomb is empty
Where they laid him in the ground
We forget that God made us in his image
And not the other way around

So remember







THE DOCK | Sissi Hopper
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BOOK REVIEW

Douglas A. Foster | A Life of Alexander Campbell

Grand Rapids, MI: Eerdmans, 2020. 368 pp. | $29.99




It is dangerous to add one’s voice to a conversation that has existed for ages and has so many voices. At its best, it can be like Lin Manuel Miranda’s brilliant retelling of the story of Alexander Hamilton, which is impossible to forget (and even harder to get out of your head). At worst, it becomes a bland retelling of an old story. With A Life of Alexander Campbell, Douglas Foster ambitiously sets out to tell the story that so many others have told, bearing the risk of either adding a fresh contribution to the library on one of the nineteenth century’s most significant religious figures or falling flat and disappointing readers. It appears that he has accomplished the former.

Eerdmans has included this volume in the Library of Religious Biography Series (alongside Emily Dickinson, Fanny J. Crosby, and Thomas Jefferson), situating it in American religious history. Restoration enthusiasts will also place Foster’s book near Robert Richardson’s Memoirs of Alexander Campbell and Eva Jean Wrather’s Alexander Campbell: Adventurer in Freedom; A Literary Biography. Foster’s book appreciates Campbell both for his contribution to those of us in the Stone-Campbell movement and his significance for American history at large.

The volume’s five sections (Formation; Creation; Defense and Conflict; Surrender; and Legacy) organize Campbell’s life within an infrastructure of topics, allowing Foster to address significant matters related to Campbell and followers within the movement. The chapters are thematic, though they basically follow the timeline of Campbell’s life. The book is written on a level that non-specialists can follow and appreciate the main storyline. Foster’s tone is forthright and more geared to telling readers what to know about Campbell than what to think about him. Without question, Foster’s critical approach distinguishes this book from some earlier biographies of restoration leaders that leaned toward hagiography.

Foster places Campbell’s intellectual origins in the volatile political worlds of Ireland and Scotland during the seventeenth to the nineteenth centuries, as well as that era’s fragmented religious context, which is best summarized by the title of his father, Thomas Campbell: ordained minister in the Anti-Burgher Seceder Presbyterian Synod of Ulster. This is critical to an understanding of Campbell’s theological and ecclesiological trajectory—and why he advocated for non-denominational Christianity and favored the simple “Disciples” as his group’s designation. But Campbell’s ideas differed from some on his native continent, since his view of mission was connected to the role of the United States in the salvation of the world (88). Campbell’s view of the millennium becomes a distinguishing feature of his theology, though it is not widely held in the movement that now bears his name.

“The Creation of a Better Bible” is a strong chapter for readers interested in Living Oracles, Campbell’s New Testament. In many regards, Campbell relied on earlier translators. Foster follows earlier scholars who suggest that Campbell was the first to translate “baptizo” as immerse/immersion rather than transliterating it as baptize/baptism. This change was significant for the wider population, since Living Oracles was believed to trail only the King James as the most-sold English Bible translation in the United States until the arrival of the American Standard Bible (1901). He was accused of omitting key Trinitarian passages (such as 1 John 5:7–8) on text-critical grounds. He believed in the Father, Son, and Spirit, but he simply wanted to speak of them the way the New Testament did, and not some later creed. This becomes clear in exchanges with Barton Stone, where Campbell’s view of God is considerably more trinitarian than Stone’s.

Though he goes to secondary literature on occasion, Foster relies primarily on Campbell’s words, often those in the Millennial Harbinger. This helps the narrative flow and avoids too many topical digressions.

It’s hard to read the book and not see Campbell’s life as one of constant conflict (Baptists, Presbyterians, skeptics, Mormons, Robert Richardson, Walter Scott, Barton Stone, etc.). Foster portrays Campbell as dismissive of others’ viewpoints and rather controlling. He asserts that Campbell might have secretly enjoyed the name “Campbellism,” since it allotted him a certain control over the movement (156).

The recent volume that honors Doug Foster, Slavery’s Long Shadow: Race and Reconciliation in American Christianity (Eerdmans, 2019), deals with the matter of slavery. So I was glad that Foster carefully interacts with Campbell’s relationship to the matter. Foster portrays Campbell as one who opposed slavery, despite harboring glaring feelings of white supremacy. He quotes Campbell by saying, “Much as I may sympathize with a black man, I love the white man more” (274). Foster shows how Campbell’s silence on the Dred Scott decision made this clear (285–86).

Regrettably, the book lacks a bibliography, which complicates further research. The market still needs a handbook-style book on Campbell that identifies all relevant articles, essays, books, and bibliographies pertaining to him. Also, Foster claims that biographer Robert Richardson was Campbell’s friend and colleague (xiv), son-in-law (86), cofounder of Bethany College and professor of science (256), and personal physician (266). To call Richardson a co-founder of Campbell’s Bethany College is too generous (though Richardson did attend early planning meetings that were convened by Campbell), and it is W.K. Pendleton, not Richardson, who was Campbell’s son-in-law.

The book is ideal for graduate and undergraduate readings in Stone-Campbell history and would be appropriate for academic work in American religious history. Foster is one of the most significant historians in the Stone-Campbell Movement, so it is fitting that he should write the most current biography of the movement’s foremost figure. Yes, it is dangerous to tell a story that has been told so many times. But Foster does it well, and his story is worthy of a hearing.

BOB TURNER

Harding School of Theology










BOOK REVIEW

Marlena Graves | The Way Up Is Down:
 Becoming Yourself by Forgetting Yourself

Downers Grove, IL: Intervarsity Press, 2020 | 168 pp. | Hardcover | $22.00




In this book, Marlena Graves offers that Jesus’ way—“empty that we may be full”—is the pathway to a deeper communion with God. Recognizing that Christians are challenged by kenosis and how to incorporate the self-emptying of Jesus into their spiritual journeys, Graves challenges readers to consider their capacity to love, to trust, and to abandon their egos in total surrender. The author shares her naked portrayal of struggles through a variety of vignettes, including personal stories, labors of motherhood, and everyday anecdotes. The integration of Graves’s personal narrative with a plethora of theological and spiritual wisdom sources creates a fruitful synthesis that offers a path forward for all Christians who seek the Kingdom. Graves’s expansive knowledge captures a diverse worldview as she expertly weaves a tapestry of scripture with the thoughts of theologians, ancient and contemporary spiritual writers, philosophers, and clergy from multiple denominations in her quest for truth. It is nearly impossible to read the pages of this book without considering underprivilege and social injustice, rendered by and to ourself, our community, and our world.

Following the introductory chapter, the book presents nine additional chapters that explore ways in which God is “calling you and me to surrender continually to being emptied and then filled with his abounding grace” (11). These nine chapters constitute the categorical lenses for the author’s exploration of kenosis, highlighting metanoia, hesed, repentance, grace, humility, poverty, death, gratitude, and presence. Chapter Two calls one to be “down low” with Jesus, imitating God’s hesed through the rejection of what Graves coins the “counterfeit trinity,” a trinity composed of money, power, and social status. Chapter Three locates the centrality of prayer and its integrating dimensions of fasting, prayer, and action to the process of kenosis. In a bold prophetic voice, the author calls out the disassociation between the “so-called followers” of Jesus and radical anti-love behaviors found in the spectrum of social injustice that permeates today’s world. Metanoia is the theme of Chapter Four. Graves illustrates how one’s sinful actions are not always self-apparent. She calls for both individual and communal repentance, explicitly highlighting the sinful pharisaic tendencies of judgment, superiority, and self-righteousness.

Chapter Five builds upon the theme of transfiguration through the lens of humility, which the author equates with the “position of the servant” (68). In this chapter, the reader is encouraged to assume the lowest position because “that which is bent low rises in the glory of God” (70). Chapter Six explores the relationship between the grace of one’s teachers and kenosis. Utilizing the parable of The Rich Man and Lazarus (Luke 16:19–31), Graves elucidates the implications of the rich man’s behavior and draws parallels to contemporary life by inserting Lazarus into the traditional role of teacher. Graves engages apocalyptic language to contextualize the reality of readers’ choices regarding their perception of those they deem “undesirable,” their “Lazarus.” The author, in a prophetic voice, warns that “Our smallest attitudes and behaviors turn to atrocities when we unsee and dehumanize others instead of welcoming them as gifts” (85). Chapter Seven situates poverty in relation to kenosis. Looking to the poverty of Jesus, the author turns to scripture: “You know the grace of our Lord Jesus Christ that though he was rich, yet for our sake he became poor, so that you through his poverty might become rich” (2 Cor. 8:9). The reader is called to offer a life of generosity of time, treasure, and talent modeled on Jesus' example of love, self-giving, and kenosis, which Graves acknowledges as the basic tenets of Christianity.

Chapter Eight confronts death. Graves navigates the longstanding Christian practice of mometo mori, “a remembrance of death” toward the concept of kairos time, intending for the reader to get a sense of the paradoxical reality that “remembering our deaths allow for much more joy in the little things of life.” Chapter Nine locates gratitude in relation to kenosis. Graves provides insight into the daily tension that exists between accepting God’s will and a person’s need to control his or her life, future, and calling. As consolations and desolations dance within a person’s life, Graves advises that “I can choose to go in the direction of grace or I can fight it and induce misery in myself and others” (131). Insightful reflection leads the author to recommend that “we surrender our agenda when it becomes idol” and turn to Jesus in gratitude (131). The final chapter of the book discusses the theme of presence. A life emptied of one’s own agenda in favor of God’s is a powerful presence, a servant life, never limited by our education privileges, worldly possessions, or lack thereof (144). Graves assures her audience that if “we put ourselves in a posture to receive his kingdom, it will come in and through us, and also despite us” (147). Readers are ultimately left to consider if their selfless lives exhibit holiness because the heart and the life of Christ has been woven into the fabric of their very being.

Graves successfully distills the complex theological concept of kenosis through her presentation of a spirituality that appropriates her theological and spiritual reflections to everyday life. She masterfully provides a bridge from the theological to the spiritual in accessible language, rich in metaphor and analogy. Graves gives voice to her personal experience in a way that allows readers to see themselves in her journey. It is within this magnetic pull that transformation away from the values of contemporary culture toward authentic discipleship shows promise.

This book has many merits; however, there is one disappointment. Although notes are provided in the final section of the book, the note identifiers are absent within the text, rendering the references essentially unusable. This publishing omission detracts both from the richness of the author’s work and the general scholarship of the publication.

The quality of Graves’s narration and her command of expertise in this subject area makes this book a valuable resource for the spiritual reader. The format lends itself to small group work, Christian book clubs, retreat material, or as a Lenten reflection. The richness of the text draws the reader deeper into the mystery of God, ideally changing the way an individual understands, experiences, and embodies kenosis.

MARY BETH BOWEN

Oblate School of Theology










BOOK REVIEW

Benjamin L. Merkle & Robert L. Plummer | 
 Beginning with New Testament Greek:
 An Introductory Study of the Grammar and Syntax of the New Testament

Nashville: B&H Academic, 2020 | 416 pp. | $39.99




“Of the making of books, there is no end.”

—Qoheleth (Ecclesiastes) 12:12

An updating of this quote by Qoheleth might read, “Of the making of New Testament Greek grammars, there is no end.” This present-day reality exists, in part, because of the latest discoveries in the field of pedagogy, the advancement of technological resources for students, and the desire of professors to teach self-generated material.

Publishing houses devoted to producing works in the field of biblical studies crave a part of the Greek New Testament market. This is the reason why it is important to review each NT Greek grammar based on its own merits. Benjamin L. Merkle and Robert L. Plummer have added their voice to this long list of grammars in this excellent volume, Beginning with New Testament Greek: An Introductory Study of the Grammar and Syntax of the New Testament (BWNTG).

Each chapter introduces a new aspect of the Greek language systematically: beginning with a clear overview, transitioning to the material to be studied in the lesson, and finishing with ample exercises to help learn the material. In the next section, I would like to offer a few of this title’s strengths and weaknesses.

Strengths


1. Each chapter has an accompanying video that gives an overview of the chapter. I watched a sampling of the videos and enjoyed Dr. Plummer’s introductions (www.beginninggreek.com). Many textbooks offer this enhanced feature, and it is a valuable addition to the textbook industry. The videos accompanying this volume provide the student with an opportunity to learn NT Greek without sitting in a classroom.

2. The chapters are easy to digest. In other grammars, some chapters contain too much material to learn in a week or even a month. For example, in David Allan Black’s introductory grammar, the Greek participle is covered in one chapter. Chapters like this are typically the nail in the coffin for struggling students. In comparison, BWNTG covers the Greek participle in three chapters. In general, the chapters in this grammar are very manageable.

3. This grammar requires students to learn four case endings (nominative, genitive, dative, and accusative; not vocative, locative, etc.). This is a favor to the student. It clears space for students to focus on other important matters, like vocabulary and syntax.

4. Merkle and Plummer do not spend much time on the Greek accents. Ἁλληλούϊα! (Hallelujah!) Some New Testament Greek instructors will protest this exclusion. I have found that little is gained by students when accents are a focus in elementary Greek. If students want to master the minutiae of the language, then accents need to be learned; but accents can be learned later. The point of elementary Greek is to focus on learning a strong foundation for the language, not the minutiae.

5. The book includes abundant exercises at the end of each chapter. Many grammars require the purchase of an additional workbook. Fortunately, that is not the case with this text. It also includes an answer key. Although students in the classroom might become too dependent on answer keys, students who are attempting to learn Greek on their own will find this additional help indispensable.

6. There are six essays infused throughout the text, discussing matters such as textual criticism, Greek-language commentaries, various editions of the Greek New Testament, diagramming sentences, Greek word studies, and important digital resources. These essays are a fabulous feature and invite the student to sign up for intermediate Greek.

7. The text is divided into twenty-four chapters. This makes the grammar suitable for use in one semester (accelerated pace) or two semesters (traditional pace).

8. I saved what I consider the greatest feature of this grammar for last. The translation exercises use sentences that come directly from the Greek New Testament. This means that beginning in chapter two, students are reading from the Greek New Testament. Say Αμεν!



Weaknesses


1. One question: Where is the foldout chart of the Greek verbal system? That is one of my favorite features of J. Gresham Machen’s and David Allan Black’s grammars. Perhaps it was too costly to glue the chart into the back of the text? Perhaps we are now too sophisticated for foldout charts? I miss the chart. Students will miss the chart. In the second edition, please include the chart.

2. A second question: Where is 1 John? Toward the end of the study of elementary Greek, students are traditionally assigned sections from 1 John. For beginning Greek students, this is a thrill like none other. I remember when I first opened my newly purchased United Bible Society Greek text and read directly from 1 John. Ευρηκα! (Eureka!) That moment made all the study worthwhile. To this day, it continues to be why I study NT Greek: There is nothing like living in the Greek text. Granted, it is wonderful that the authors use NT passages throughout the grammar, but setting aside the textbook and diving into the Greek New Testament is the highlight of first-year Greek! Apart from these critiques, BWNTG is a fantastic elementary Greek grammar. Its strengths far outweigh its weaknesses.



Remember, Qoheleth said, “Of the making of books, there is no end.” Perhaps this would be a good time to slow down the production of beginning Greek grammars! Merkle and Plummer have produced a grammar that is current with modern Greek scholarship, user-friendly, integrated with technology, and affordable. It seems that Beginning with New Testament Greek: An Introductory Study of the Grammar and Syntax of the New Testament will float to the top of the beginning NT Greek grammars that exist today and remain there for years to come.

G. STEVE KINNARD

Rocky Mountain School of Ministry and Theology
Lincoln Christian University










BOOK REVIEW

Edward J. Robinson | Hard-Fighting Soldiers:
 A History of African American Churches of Christ

Knoxville, TN: University of Tennessee Press, 2019 224 pp. | $54.00




If timing is everything, then Edward J. Robinson’s book Hard-Fighting Soldiers: A History of African American Churches is punctual. During a time when racial tensions rage in our nation and questions of social justice frequent the national news, this straightforward history of the African American Churches of Christ demands the attention of every Church of Christ historian. Situating itself in the larger tapestry of U.S. history dating from the Antebellum period through the Civil War, the Reconstruction, and into the twentieth and twenty-first centuries, Robinson relates the story of how the black Churches of Christ were formed from the Stone-Campbell Movement, its exclusion and break from the white Churches of Christ to develop into a viable and growing separate set of Churches of Christ.

Hard-Fighting Soldiers is not just a title, but a theme throughout the book. Robinson argues that black ministers of the gospel were “hard fighting soldiers” in how they preached the gospel despite “racial discrimination and economic oppression” (xxv). Meanwhile, they challenged “religious error” and “forged their own unique theological identity” (xxv). They fought racist Jim Crow laws that not only pervaded American society but had also seeped into the white Churches of Christ, preventing true racial unity and fellowship. Despite their exclusion from white Churches of Christ, African American churches baptized scores of souls, carved out a role for women, developed a unique repertory of worship music, educated and trained their own preachers, and planted churches domestically and abroad.

In this monograph, Robinson organizes his treatment of the African American Churches of Christ into a prologue, four parts with twelve chapters, and an epilogue. The prologue features F.F. Carson, a “spiritual warrior” who embodied the African American Churches of Christ’s quest to “lead lost souls to Christ,” despite working in a racist American world (xxiii).

In part one, Robinson traces the roots of the black Churches of Christ from American slavery and describes the conversion of enslaved African Americans during the Stone-Campbell Movement beginning in 1816. He then follows its development through the Civil War and Emancipation, the Reconstruction, and into the turn of the century. This part of the book describes how formerly enslaved African American preachers Levi Kennedy, Sr., S.W. Womack, and Alexander Campbell led the emergence of a separate black church within the Stone-Campbell Movement.

In part two, Robinson provides a sustained look at the racial views of leaders of the white Churches of Christ, and how black preachers such as S.R. Cassius responded to prejudice from their white brethren and the nation at large from 1900 to 1930. Robinson describes how racial thought among white preachers made racial unity impossible in worship and Bible study at their segregated churches and colleges.

Part three describes how the black Churches of Christ grew from 1931 to 1968 due to the “hard theology” of preachers like Marshall Keeble, and the focused church-building strategies of leaders such as G.P. Bowser and the “Big Four” (Levi Kennedy, G.E. Stewart, J.S. Winston, and R.N. Hogan). Embedded in this part is a chapter dedicated to those who, while building their congregations, were also involved in the Civil Rights Movement of the 1950s and 60s. Special attention is given to the struggle to integrate with white churches and Bible colleges. While white churches and Bible colleges resisted black entry to their institutions, one person in particular stands out for his advocacy for his black brothers: Carl Spain, Bible Professor of Abilene Christian College, who in 1960 challenged his college to admit black students and was heard (107).

Part four delineates how the black Churches of Christ gave voice to African American women and the key women, including Annie C. Tuggle and Thelma M. Holt, who rose to prominence; how worship music was developed by black song leaders; the focus on education and the training of African American preachers; and the global outreach of African American churches primarily in Africa and the West Indies. The book ends with an epilogue focused on the election of Barack Obama and the rise of social movements like Black Lives Matter (BLM).

What makes the book enjoyable is how it provides the reader with the dual knowledge of the development of the African American churches in the context of key markers in American history. Thus, the reader receives an education on concurrent levels. Key historical markers are touched on from the Antebellum period to the Civil War and the Reconstruction. Furthermore, key markers such as the Plessy v. Ferguson decision and the de jure establishment of Jim Crow segregation laws through World War I, the Depression, and World War II provide further context. Robinson also shows how the church participated in the Civil Rights Movement from the Brown v. Board of Education decision of 1954 to the passing of the Civil Rights Acts of 1964 and 1968 and the Voting Rights Act of 1965. He shows how the church also suffered through the assassination of Martin Luther King, Jr., and celebrated the election of Barack Obama. Throughout, Robinson weaves his story of the African American Church’s growth within the great tapestry of American history. The thought of prominent black leaders like Fredrick Douglass, Booker T. Washington, W.E.B. DuBois, Marcus Garvey, and Martin Luther King, Jr., is also woven into the narrative and demonstrates how black preachers meshed intellectually with their contemporary thought leaders.

Hard-Fighting Soldiers adds to Albert J. Raboteau’s more expansive work Canaan Land: A Religious History of African Americans, which describes the rise of such major black denominations as the African Methodist Episcopal (AME), Baptist, and Holiness-Pentecostal, as well as the Black Muslims, while covering the same historical ground. African American Churches of Christ, however, are obscured in Raboteau’s work.

If there is a criticism of this work, it is that it leaves one wanting more. Because the text is so engaging, one is left with questions about the extent to which the church has grown numerically and geographically. Any subsequent editions would benefit greatly from a table of churches throughout the nation and abroad. Despite this small criticism, the book is well researched and includes an ample list of sources and a solid bibliography for those wishing to use it as a springboard for further research.

In a time when race relations have attracted national attention, students of both the Churches of Christ and race in the United States can benefit greatly from this book, which tells the story of the hard-fighting soldiers that built the African American Churches of Christ.

RICHARD RODRIGUEZ

Florida International University










BOOK REVIEW

Ronald Rolheiser, OMI | Domestic Monastery

Brewster, MA: Paraclete Press, 2019 93 pp | $16.00




Ronald Rolheiser’s most recent publication, Domestic Monastery, might easily be overlooked, as it is a very short, 93-page monograph that would most probably be described as a collection of ten devotional reflections tied together by his theme of lessons from the monastic life as applied to domestic sensibilities. It should be said that the reader who does take notice to engage this work will quickly realize the spiritual depth and profoundly appropriate insights that a 2019 publication could hardly have predicted, considering the cultural and pandemic challenges of 2020, and yet Domestic Monastery possesses a timeliness that, if not prophetic, could certainly be called providential.

Each of Domestic Monastery’s chapters draws its wisdom from the longstanding and rich monastic tradition. Rolheiser stipples the pages with insights from an eclectic pool of diverse writers that varies from the desert fathers to Augustine to Rumi, Rilke, Bonhoeffer, and more. Every chapter introduces a monastic wisdom trait, shares an insight that applies to domestic life, and leaves readers with room to consider and assign meaning for themselves. In other words, Rolheiser taps into a creative expression of an ancient idea but leaves room for readers to imagine its use for themselves. It is not overwritten.

Monasticism and Family Life (9–15) frames parenting as a spiritual act, suggesting that spending the day with children can produce the same outcome as prayer in solitude. Drawing from sixteenth-century mystic John of the Cross, Rolheiser suggests that the goal of prayer is to become less selfish, more tender, and in harmony with the mild. Where a monastic may need hours in solitude and prayer to accomplish such goals, parents may find these qualities in the day’s engagement with their children.

The Domestic Monastery (17–24) begins with an observation from desert hermit Carlo Carretto comparing his isolated Saharan desert devotion to his mother’s busy family-rearing spirituality, expressing respect for different approaches to the spiritual life. Rolheiser then shifts the focus to the role of the monastic bell as the familiar call to duty. The bell reminds its disciples that their time belongs to God and is not their own. Similarly, the rigor of daily duty serves to remind the disciples of Jesus of their own submission to God’s time in their lives.

Real Friendship (25–34) conveys the teaching of twelfth-century Cistercian monastic fathers and how friendship between human beings can reflect and inspire greater friendship between a person and God.

Lessons from the Monastic Cell (35–40) builds on the desert fathers’ and mothers’ premise that “your cell will teach you everything you need to know.” Rolheiser uses “cell” as a metaphor for the commitments that we all must stay inside, whether relationships, church, vocation, or other duty. Staying inside these “cells” will similarly teach us all that we need to know.

Ritual for Sustaining Prayer (41–48) reflects on the personal wisdom that can only be obtained by living a life of devotion. As a lifelong Oblate priest, Rolheiser has spent nearly five decades celebrating mass and praying. He argues in this chapter that prayer is sometimes a banquet feast, but no one has the energy for a banquet every day. Likewise, any longstanding relationship will reveal that no one can be interesting all of the time. Real life does not work this way. The most important aspect of prayer is showing up. The ups and downs are secondary.

Tensions Within Spirituality (49–56) highlights the maturity needed to hold seemingly contradictory realities in tension in our spiritual lives: contemplation and action, the monastic and domestic, passion and purity, duty and personal actualization, this life and the next, intellect and will, and community and individuality. Rolheiser quips at the end of the chapter, “One is wise not to cut off part of one’s keyboard.”

A Spirituality of Parenting (57–68) recognizes that there has been little written by monastics regarding marriage and family life, as they are celibate. He turns to spirituality scholar and mother Wendy Wright, who states that parenting stretches the heart, just as the womb is stretched in pregnancy. In Rolheiser’s words, “To be a mother or a father is to let your dreams and agenda be forever altered.”

Spirituality and the Seasons of Our Lives (69–76) outlines the three stages of discipleship Rolheiser draws from John of the Cross. The first stage he calls essential discipleship, which entails getting one’s life together (spiritually, family, career, etc.). He treats this life stage in his book The Holy Longing. The second period he calls generative discipleship. He explores this in his book Sacred Fire. Rolheiser titles the third stage radical discipleship, which articulates giving our death away. This will be explored in his highly anticipated third book in this series, to be entitled Insane for the Light.

The Sacredness of Time (77–84) reminds us that our time is not our own. It calls on us to see the sacredness in the discipline and rigor of life’s demands and seasons of life. Our ability to give full attention to the moment not only helps us to engage our work and other duties masterfully, but also creates the space to smell the flowers more profoundly when leisure time comes.

Life’s Key Questions (85–90) addresses the question, “What should I do to make myself more ready for death?” Rolheiser challenges us to love more deeply, less discriminately, more affectionately, and more gratefully.

As a Roman Catholic priest and spirituality scholar, Rolheiser offers insight from a bounty of spiritual thinkers as well as the wisdom that comes only from personal practice. Considering the wide variety of today’s Christian spiritual seekers, the idea of drawing meaningful insight from the traditional monastic life might appear far-fetched and even irrelevant. Rolheiser’s use of metaphor and illustration brings life and substance from a seemingly distant land and expertly demonstrates that spiritual wisdom speaks across time and culture.

Domestic Monastery is accessible, practical spirituality. It would be best utilized as a “chapter-a-day” devotional thought or small-group discussion starter. Rolheiser seems to have the “everyday Christian” in mind as his audience.

DAVID POCTA

Oblate School of Theology
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Douglas Jacoby, DMin, has degrees from Drew, Harvard, and Duke. He is an international Bible teacher. Following his service as a minister on church staff for twenty years, in London, Birmingham, Sydney, Stockholm, Philadelphia, Indianapolis, and Washington, DC, Douglas has worked as a freelance teacher and consultant since 2003. He has engaged in a number of debates with well-known atheists, imams, and rabbis. Douglas is also an adjunct professor of theology at Lincoln Christian University and professor of theology in the Rocky Mountain School of Ministry and Theology. Since the late 1990s, Douglas has led annual tours to the biblical world. He has written more than 30 books, recorded nearly 800 podcasts, and spoken at more than 100 universities, in more than 500 cities, and in 126 nations around the world. The Jacoby’s have three adult children. Douglas and his wife, Vicki, reside in the Atlanta area.

G. Steve Kinnard, DMin from Drew University, is dean of the Bible department at the Rocky Mountain School of Ministry and Theology and an adjunct professor of Bible at Lincoln Christian University. He serves as a teacher and evangelist with the New York City Church of Christ and has trained congregational teachers across the continent of Africa. Steve has published more than twenty books, including King Jesus, Getting the Most from the Bible, and a novel entitled Our Struggle. He recently finished translating the Greek New Testament into English, in a work entitled The King Jesus Translation scheduled for publication in 2021.

Caelan Knox began writing poetry in college. He was inspired by his English Literature professor, who introduced him to Blake, Wordsworth, Coleridge, and other poets of the Romantic period. For decades Caelan has enjoyed exploring themes drawn from his study of theology, history, nature, literature, and philosophy.

Jennifer Konzen, PsyD, LMFT, CST, CCDC. Dr. Konzen is the director for the Center for Sexuality in San Diego, CA. She is a licensed marriage and family therapist, a certified sex therapist, and a certified chemical dependency counselor. She is also a twotime nationally award-winning researcher, an international speaker, and an adjunct professor in San Diego at Bethel Seminary and Point Loma Nazarene University and online at Rocky Mountain School of Ministry and Theology. Dr. Konzen is the author of The Art of Intimate Marriage and Redeemed Sexuality and the upcoming The Ransomed Journey: Couples Recovery from Addiction. Jennifer and her husband Tim have been married more than twenty-five years and have four wonderful children. They live in San Diego, California where Tim is a deacon and they are involved with shepherding and leading in the married and youth and family ministries.

Jamila Michener, PhD, is an associate professor of government at Cornell University. She studies race, poverty, and public policy in the United States. She is the author of Fragmented Democracy: Medicaid, Federalism, and Unequal Politics (Cambridge University Press). She is co-director of the Cornell Center for Health Equity, board chair of the Cornell Prison Education Program, and co-director of the Politics of Race, Immigration, Class and Ethnicity (PRICE) initiative.

David Pocta is a Christian Spirituality Scholar, public speaker, and ministry trainer. He spent the first twenty-six years of his career serving in full-time ministry with his wife, Beth, in the International Churches of Christ in the USA and Africa. The Poctas devoted the majority of that time to training ministry leaders and parents about family-based church cultures. David holds a bachelor’s degree in Civil Engineering, a master’s degree in Bible and Ministry, and hopes to finish his PhD in Christian Contemporary Spirituality in 2022. His research interests include the spiritual journey, secularity, and Christian mysticism. His working title for his dissertation is, “Lost at Sea: Why So Few Wandering Christians Find Their Way Home.”

Edward J. Robinson, PhD, is an associate professor of history and religion at Texas College. He has published seven books, including Hard-Fighting Soldiers: A History of African American Churches of Christ, To Save My Race from Abuse: The Life of Samuel Robert Cassius, A Godsend to His People: The Essential Writings and Speeches of Marshall Keeble, and I was Under a Heavy Burden: The Life of Annie C. Tuggle.

Richard Rodriguez earned a PhD with distinction in U.S. History from Florida International University, where he now serves as an Adjunct Lecturer for U.S. History and Religious Studies courses. He is the author of An Unsealed Indictment: How American Slavery Violated the Scriptures.

Ronald Rolheiser, OMI, is a specialist in the fields of spirituality and systematic theology, and a New York Times best-selling author. His regular column in the Catholic Herald is featured in newspapers in five countries. He is the author of many books, including the best sellers The Holy Longing and Sacred Fire, as well as The Restless Heart, Forgotten Amongst the Lilies, Bruised and Wounded, and Domestic Monastery.

Gabriel Santos, PhD (University of Delaware) is a Regional Minister and Teacher at the Greater Richmond Church of Christ, which he serves with his wife, Betsy. He is also Adjunct Associate Professor of Sociology at Virginia State University. He was formerly Chair and Associate Professor of Sociology and Human Services at Lynchburg College (2005–2016). He is the author of Redeeming the Broken Body: Church and State after Disaster (Cascade Books, 2009), along with numerous articles and book chapters in the sociology of religion, disasters, and poverty.

Nathan Shank, PhD in literature from the University of Kentucky, is an Assistant Professor of English at Oklahoma Christian University. He loves all things writing and lives in Edmond, Oklahoma, with his wife Manda and two beautiful children, Hannah and Amos.

Speech is the leader of the two-time Grammy Award–winning hiphop collective, Arrested Development (AD). He and the group have been a groundbreaking force in hiphop culture since 1991. Their debut album, 3 Years, 5 Months and 2 Days in the Life of … (EMI), sold more than 4 million copies, earned them two Grammy awards for Best New Artist and Best Rap Single (“Tennessee”), two MTV awards (“People Everyday”), a Soul Train Music Award, and the coveted NAACP Image Award. Rolling Stone magazine named them Band of The Year (92), while VH-1 named them one of the greatest hiphop artists of all time. The Rock and Roll Hall of Fame even named the AD smash “Tennessee” one of the “500 Songs That Shaped Rock and Roll.” Speech has continued to be a trailblazer with the group and as a solo artist, sharing stages with Nelson Mandela, Minister Louis Farrakhan, Hilary Rodham Clinton, and Barack Obama. He is the categorical definition of legendary.

Bob Turner is Director of the L.M. Graves Memorial Library at Harding School of Theology. He holds degrees from Harding University, Harding School of Theology, and the University of Illinois. He has been at Harding since 2009. His research has largely focused on large sets of theological information, including “Luke, Luther, LOGOS, and Libraries” (ATLA Proceedings, 2016) and Mission: An Oral History (Missio Dei Foundation, 2017).

Kevin Wright has served the Lord in the United States, Mexico, Peru, and South Africa, doing youth and campus ministry, church planting, and pulpit preaching. He has seen God do some amazing things. He wrote the poem in this collection some 20-odd years ago at the outset of his ministry career.
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JUSTICE
ROLL!

A Virtual Conference on the
Bible and Justice Presented by
the ICOC Teachers Team and the
Teleios Society

Teleios Society members are
invited to the annual meeting of
the Teleios Society. Break out

ies for

classes and opportul
online fellowship
will be available.

Presenters Includ:
Fred Gray, civil rights attorney, represented Dr. Martin
Luther King, Jr.; Rosa Parks; and the plaintifs of the
Tuskegee Syphilis Experiment, author of Bus Aide to
Justice
Dr. D. Newell Williams, president of Brite Divinity
School at Texas Christian University, author of
Barton Stone: A Spiritual Biography
Linda Biehl, attendes of the Truth and Reconciliation
Commission in South Africa,
co-founder of Amy Biehl Foundation
Dr. Richard Hughes, Lipscomb University, author of
Myths America Lives By: White Supremacy and the.
Stories that Give Us Meaning
Dr. Jerry Taylor, Abilene Chrisian Universiy, Direc
of Carl § tter of Race Studies and Spirtual

on
Dr. Jamila Michener, Comell University, author
of Fragmented Democracy. Her r jses on
poverty, racial inequality, and public policy in the United
States
Dr. Alicia Crumpton, Johnson Uni
specialst
Dr. Dan Rodriguez, Pepperdine Univ
AFuture for the Latino Church
Dr. Ben Barnett, Mercer University, Chief Evangelist
of HOPE worldWide
Dr. G. Steve Kinnard, Lincoln Christian University,
editor of Teleios, author of Jesus and the Poor
Robert Carrillo, MDiv, Fuller Seminary, author of
Living by Faith, former CEO HOPE worldwide
Suzette Lewis, Executive Director of the Murray
McKinnon Foundation, Char of the ICOC Teacher Task
Force on Race Relations and Reconciliation

ity, leadership

author of

Michael Burns, intemational speaker, author of
Escaping the Beast
Ted Williams, Professor Kennedy-King Col

commentator, actor. He will perform excerpts
play1619: The Joumey of a People
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