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Abstract

The purpose of this thesis 1s to explore various aspects
of pastoral care and counselling in the black churches in
Britain. The first aspect of caring that has been explored is
acceptance. When people are genuinely accepted by others there
is the possibility for personal growth and development to take
place. Such acceptance can be therapeutic. It contains health-
giving qualities and 1s a means towards greater self-acceptance,
especially by those who may be affected by a sense of poor value
in the way they see themselves.

The second aspect is understanding. Part of what is
discussed here is that people who are connected by and share
similar life experiences, are equipped to care for each other in
ways that those who are detached outsiders may not be able to.
In other words, caring which 1s based on understanding is en-
hanced when the relationship is between persons who are party to
the same difficulties.

The third and fourth categories consist of an examination
of pastoral care within the context of housing and unemployment
conditions. Aspects of care which are featured are those that
entail sharing, support, and the promotion of self-help endeavours
such as repairs done to the homes of church members. There 1is
caring through the personal presence of individuals in the form
of visits to homes, prayers offered and encouragement given.
Ways in which such responses contribute to the affirmation of
worth and the empowering of individuals so that they are able to
take control of the adverse circumstances which affect them, are
caring factors which have been explored as well.

The fifth area looks at the black family. Caring under the
aepis of a network of support systems that nurtures and sustains
individuals is featured.

The sixth category is worship. Most of the ritual aspects
and component features which combine to make worship a fulfilling
and satisfying experience are assessed.

Finally, the conclusion points to other related areas

which might be looked at.
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B ACKGRUOUND AND EXPLANATTIGON

This thesis arose out of two predominant sets of factors which
are directly related. One of the factors represents the definite shift
in religious affiliation which many Afro-Caribbean people undertook
after they had settled down 1in Britain. The other is the concern
with which such an unexpected development was viewed in the Caribbean.
For example, during the first half of the 1960's much of the religious
information which was being received in the Caribbean about persons who
had migrated to Britain was that they were Jjoining newly organized
Pentecostal churches. Such a development was puzzling because the

ma jority of the immigrants had been very staunch members of the

historic churches: stewards, local preachers, dseacons, catechists
and other cateqgories of lay officers. A relevant guestion which was
being asked was, why had those individuals changed thsir membership
to the Pentecostal faith?

I was very interested in finding out what I could to account for
the change. Consegquently, I began to gather all the relevant
information that I could obtain about the religious activities of
Afro-Caribbean people in Britain. The most frequently mentioned
piece of evidence which was given by friends and acquaintances whom
I had had the privilege to speak to, centred upon the 'care' which
they did not get from the historic churches in Britain. If the

historic churches failed to provide them with the care that they

expected to receive, 1 endeavoured to ask myself, could the new
religious groups which they were founding and joining provide that
care? If so, how? It was in an attempt to explore those queries
that this thesis was undertaken.

The actual field research work here in Britain did not begin,
however, until 1986. One of the things which struck me even then
was the large amount of sociological attention that had been given
to the religious practices of Afro-Caribbean people (see Hill 1963;
Calley 1965; Hill 1971 and Gates (ed.) 1980 - to cite a few).

However, there was a striking and corresponding lack of any real

work done from the perspective of a pastoral care point of vieuw. In
other words, very little attention had been given toO the ethos of
pastoral care, or to a theological consideration in general, of the

new churches and the people who founded them. The very factor which
the black people themselves claimed had been the motivating inspiration

for their change of membership and the establishing of neu churchaes

was not addressed. This work therefore, as far as |l am awars of is




the first major attempt to date to look at the black churches in

Britain from a pastoral care and counselling perspective.

Pastoral Care and Pastoral Counselling Defined

The term 'pastoral care' (soul care) or the phrase 'pastoral care
and counselling' are used to describe the entire rangs of the caring
task of a pastor. That is, both the general and the particular
aspects of the pastoral focus are included. It is necessary to say,
however, that considerable speculation presently exists concerning
whether or not pastoral care and counselling should be used together
as being identical terms, In parts of the large body of literature
avalilable on pastoral care and counselling some writers use the terms

simultaneously. That 1s, they are 'indispensably link-ad‘1 in

purpose, meaning and function,

In other parts of the literature there are sharp distinctions
made between the two. That 1is so even to the extent of showing basic
degrees of contradiction between pastoral care on the one hand, and
pastoral counselling on the other hand. For example, pastoral
counselling, it has been argued, is primarily concerned with helping
people to come to terms with their problems, whereas pastoral care
consists of promoting those activities which bring persons in close
community within the church. So then, pastoral care is geared
towards building 'structures', and pastoral counselling functions to
remove those inner conflicts within individuals sometimes caused by
structuresg For those reasons the two often stand in direct
opposition to each other. One is therefore needed to eliminate that
which can be caused by the other.

Another argument that has been put forward is that pastoral care
refers to the wide array of ministerial duties which are necessary
for the building, nurturing and maintaining of a congregation.
Pastoral counselling is seen in the narrower sense as that function
specifically applicable towards the more personal relationships
between pastor and parishioner in need of special help. It is
therefore a 'unique form of pastoral care'3 exercised especially when

someone takes the initiative to seek assistance about a particular

problem.

In the chapters of this thesis the terms will be used as beilng
ldantical. In other words, to mean both the general and the
particular aspects of the pastoral endeavour and referred to as
'pastoral care'’. By pastoral care I imply in this specific context

the meaningful, mutual concern, and the sustaining support effectively
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given and accepted by one group to another, or to individuals who
are members of the black church and the community of faith. It 1is
caring that 1s akin to the general outreaching of selves with human

endeavours on behalf of each other as they carry one another's load

in the pattern of their master. Doing that is essentially what
pastoral care in the black churches is all about. It is not
particularly the 'professional' aspect of pastoral care, then, which
only certain trained individuals are supposed to do, but more

specifically one which all the members perform that I will be

interpreting.

In doing so, however, if it becomes necessary to make any basic

distinction between pastoral care and pastoral counselling - either
for clarity, specificity or otherwise (as for example, in chapter tuwo

which deals with 'understandingQ as pastoral care in the black

churches'), appropriate references and adequate lines of demarcation

will be made so as to identify very carefully whether one term is
being discussed, separate and apart from my use of the combined

meaninge.

Origin of the Black Churches

There is much speculation, coupled with a number of false assumptions,

concerning the beginning of the black churches. Ira Brooks in his

book Where Do We Go From Here? suggested that the Church of God in

the Caribbean was founded by a Bahamian called Edmund Barr in 1909?

That view is supported by Malcolm Calley who also makes specific

reference to Barr as the Founder? Both writers concur that the date

was 1909. However, Harold Turner has advanced the view that the

largest group within the black church movement - The New Testament

Church of God, began in Barbados in 1936. And, that it too, has been
among the 'various West Indian denominations to have followed their
own peoples as immigrants to Britain and to have become established

in this land also'?

There is obviously a difference between what Brooks and Calley

are describing on the one hand, and what Turner is portraying on the

other. Such difference is essentially this: Hill seems to have

taken a later arrival of the Church of God in the Caribbean - referred

to at that time as the 'Elders' Church of God, and to have connected

it directly with the black church movement in Britain. But that 1is not
a true reality. The branch of the Church of God which was founded
1n Barbados, is not the same branch which was established here.

tqually so, there is another mistaken belief held by many people



which purports that the black churches in Britain were founded by
Americans. One of the groups which is often named is the 'Wesleyan
Holiness Church'. But that opinion is also speculative.

I will show later that the black churches were founded
independently of any American initiatives. In addition, in the
case of the Wesleyan Holinsss Church, 'Pilgrims in Progress', the
Pilgrim Holiness Magazine speaks proudly and in glowing terms of the
'religious faith brought by Pilgrim Holiness people from the Caribbean'.
That was the 'faith' which formed the roots from which the Wesleyan
Holiness churches of the 'British Isles would grou'? Because of
that reason the black Wesleyan Holiness Church also had no previous
connections with the United States, Rather, it was the Pilgrim
Holiness Church which was so connected. One of the founding members:
Dennis Sampson informed us that the church was established here
because the Holy Spirit impressed upon him a 'deep concern and

sympathy for the spiritual well-being of (my) people in England'?

There were only 6 'holiness!'! believers in the first meeting of the

Wesleyan Holiness Church. None was American?

While the former black church, the New Testament Church of God,

therefore, has its roots within the 'primitive' new religious movements
in Jamaica, the latter - the Wesleyan Holiness Church - also has
'gvangelical' roots in the Caribbean as well.

Was the branch of the Church of God which I have already suqggested

had been established in the Bahamas the same branch which subsequently

moved to Jamalica and then to Britain? If 1t were so, then there would

actually have been some connection between the founding of the black

Pentecostal church movement in Britain and that in the United States

of America because, EBEdmund Barr first heard the new teaching in the
state of Florida. However, I will be showing that 1t was a

Jamaican who established the black New Testament Church of God in

Britain. And, the branch which was brought here was from a 'native
Jamaican stock! not akim to the American/Bahamian or Barbadian counter-

parts of the pentecostal movement.

But before doing so it is essential to look first at yet another

side of the mistaken assumptions about the origin of the black churches
put forward this time by Malcolm Calley, so as to aid us 1in the quest

for a more authentic picture of the true ancestry of the black churches

1n Britain.
Calley makes the claim that it was a 'Barbadian Church leader'

resident in Jamaica who 'led his flock into the Church of God in about




1917'20 The validity of that opinion too, is also questionable.

For example, Ira Brooks whose views I accept to be the more reliable

because it is confirmed by my own empirical findings said that, the
Church of God in Jamaica was founded by a Church of God 'evangelist
enthusiast' named Mundle. Although he was conceived to be an

'illiterate'11 person, he had been preaching Pentecostalism much

earlier than 1917, scome time during the year 1910, Mundle heard

that there was a similar kind of teaching in the United States which

began there about four years previously12 However by that time he

had already gathered many converts to his flock in Jamaica.
Botn the date which Calley has put forward and the nationality
of the founding personality - a Barbadian instead of a Jamaican

national - differ from Brooks' belief. Calley does not say whers

the Barbadian resident first came under the influence of the neuw

movement. But Mundle had been influenced by members of some so

called 'primitive' religious qroups better known to Jamaicans as
'Reuivalists':‘3 Those had been syncretized christian and African
religious forms prevalent on the island as early as the slave

plantation system and which developed from shango, pocomania,

malalism and kumina groups;l4 into an 'ecstatic! and 'Pentecostal

15

flavour!?, These are ancestral characteristics of the black churches.

It is now appropriate to develop more fully the other part of the

arqument which was referred to as the 'independent'! establishment of

the black churches without American help or involvement. To proceed

along this line is helpful because it is only after we have done so

that we can remove the remainder of the existing web of speculation

with reference to the origin of the black churches in Britain. That

is, many persons still believe that the larger number of Afro-

Caribbean peoples now living in Britain 'brought' thelir churches

with them - meaning the black churches, and seemed to have missed the

primary fact that on the contrary a far greater number of those persons

had some previous allegiance to one of the historic churches in the

Caribbean. It is to that misconception that we will turn our attention

in due course.

The Independent Origin of the Black Churches

The main factor which seems to prompt most peocple to assume that the

black churches in Britain were founded by Americans, is the

answerability of some contemporary groups to external leaderships.
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That is, they are affiliated with larger churches and have leaders irn
the United States. Examples of three such groups are the Church of
God of Prophecy, the Church of God Seventh Day and INCey City Mission

Church, However, while that is so, it must not be assumed that those

churches or any of the others were founded with external help. Any
relationship which presently exist. with American churches has come

about through invitation and mutual agreement after the local black

groups became well-sstablished in this country.

Malcolm Calley was on the right track, therefors, when he suggested
that black Pentecostalism was not 'transplanted fully-grown from North

: : 6
America to the Car1bbean'1 - and consequently, to Britain. The truth

1sy 1t did not come even minutely grown. On the contrary, it originated

from Jamaica (as we have shown presviously).

50 then, while some of the black churches originated in the

Caribbean without American connections, others like the Church of Jesus

Christ-Apostolic and Mount Zion Pentecostal Church-Apostolic, for

example, were founded here without having had any previous idea of an

American counterpart whatsoever. Bishop Wilfred Wood, writing in

The Hand Book of Afro-West Indian Council of Churches, said that the
black church movement in Britain is 'essentially! Afro-Caribbean in
character.17 It is the independent nature of its beginning more than

any other factor that provides it with such a character.

A Vision Actualised

In fulfilling the promise which was made earlier, it is a point of
much interest to note at this Jjuncture that the black church movement

in Britain began with the ingenuity of 0Oliver Augustus Lyseight whc

had been a young convert to Pentecostalism in Jamaica. He arrived
in Britain in 1951 and settled in the Wolverhampton area of the West

Midlands. After having made several unsuccessful attempts to worship

with native British Pentecostals, including those in Blackheath,

'persistent coldness! from those Pentecostals forced him to set up a

meeting place for seven black Pentecostals in Wolverhampton where

the black community was beginning to grow in numbers. In a direct

reference to that momentous move by Mr. Lyseight, Ira Brooks wrote:

From the very start, Mr. Lyseight and his companions
preached persistently among the people. The first
venture into the community was a rented hall 1in
the Wolverhampton Y.MeCsA. in Waterloo Road. The
entire prayer group consisted of seven members. 18

That 'venture! was the first public endeavour undertaken by the Black

church movement in Britain.19 Before that time, however, there were

Numerous religious meetings in the homes of black people wherever they
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had settled. Those meetings too can be classified as churches since

they represented an understanding of the 'gathered! community of

L . 20
christian worshippers’s That is so even if they werse not public

gatherings.

Previous Allegiance

As we have suggested, the impression is often given that the ma jority

of the present members of the black churches had been followers of

Pentecostal religious groups before coming to Britain, That, however,

was not the case. Malcolm Calley's view, that Afro-Caribbean people

who emigrated to England seldom joined English Churches but, rather,

brought theilr 'religious groups with them{31 18 a case 1in point.

Another such example is Ira Brooks' contention which stipulates that

'many' members of the black churches had been 'transferred from

congregations of the New Testament Church of God in the Wwest Indies'.z2

Those beliefs and pre-suppositions find ample support from another
writer. Krister Otterson's notion, that many black people who
emigrated to Britain 'tried at first to join English churches'23

(suggesting as it does that they did not already possess the status

of legitimate membership and, therefore, belonged to a church family),

must be placed in the same context.

There are a combination of myths and half-truths contained in

those assumptions which must also be corrected and put into their

proper perspectives as well. For example, while it is difficult to

obtain precise fiqures for the religious affiliations of Afro-Caribbean
people upon their arrivals 1in Britain24 - at least four major factors
which are in contradiction to those views are discernible.

Firstly, by far the greater number of immigrant-blacks belonged
to one or the other of the historic mainline churches i1n the

Caribbean. Even if all were not active office bearers and clerics,

they belonged to those denominations in the formal way, the majority

of whom brought relevant letters of transfer of their membership to

Britain. Therefore, they did not have to 'join' or even to 'try'

to do so for that matter. Is it a normal pattern that one is

expected to join an institution in which one already holds legitimate

membership and has valid credentials to verify one's status? In

this case, because of the historical links with Britain as the Mother

Country, membership of the churches here was expected to be the 'norm’

as it had been in the Caribbean%S In other words, the churches from
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which the immigrants had come were all governed by Synods and

Conferences in Britain. They were also led locally in the Caribbean

by pastors who were the representatives of the parent churches in the

Metropole. Consequently, all that was required of black members ought
to have been a valid transfer of that membership from the Caribbean
church to the apposite English counterpart of that denomination.

However, when such transfer-documents were presented the majority

of those who submitted them, having done so in the firm belief that

they were genuine members, were not accepted into membership.

Secondly, it 1s evident that a few membership transfers were

brought by people from the Pentecostal faith. But during the period

of the migration ysars, the persons who were able to obtain the

financial means to travel to Britain were hardly among those who would

have assoclated themselves with Pentecostalism, referred to at that

time as 'sideways' Churches. Such religious groups were looked down
upon and were said to be deviant groups made up of the lowsst classgﬁ.

The persons who actually migrated, therefore, represented more
of those who were classified as middle-class. Among them were nurses,
bus drivers, teachers, accountants, civil servants, together with

sglf-employsed shop-keepers and local wholesale merchantsg7

In the light of those factors, therefore, to assert that many
parsons were transferred from the Pentecostal churches in the
Caribbean to those in Britain is to exaggerate the facts 1n an
unnecessary way. The majority of the black church members definitely

Lo 28
came from the mainline churchese.

Thirdly, because the 'church' means so very much to Afro-

Caribbean people, concepts like 'tried to join', and 'seldom join'

create the false impression that those immigrants had had no previous

religious connections and consequently,it was only when they arrived

here that they endeavoured to affiliate themselves with a church

congregation for the first time. That too, is an incorrect assumption.

Finally, if it were the case that most of the people had indeed

brought their religions with them to Britain, a legitimate development

would naturally be for them to have established those religions as
soon as they were able. In which case, whether they had been genuinely

'welcomed' and cared for by the traditional churches or not, such

christian gestures would have made no difference to the general outcoms.

The result would inevitably be the legitimate existence of black churches

as a natural process.




One of the contributing values which such a supposedly inevitable
outcome has, is a Justification in defence of a rational stance and a
reasonable position for the attitudes of the established churches toward
the black christians. That is, whatever stance they had adopted:

whether they had done what was christianly possible to care, to make

black people feel at home and accepted as a natural extension of the

church, they would still have left eventually. Therefore, any

welcome or caring endesavour would have been in vain.

The fact is, however, that those black christians encountered

. : . : _ . 29 . .
rejection and even 'racial discrimination', in their endeavour to

continue their membership in the English counterparts of the historic

mainstream churches to which they had already possessed full membership.

It was membership in, and the faith of those religious groups, that Afro-

Caribbean people brought to Britain.

Mr. Desmond Pemberton, one of the leaders of the black church
movement, put it this way:

Black people brought back to this country a christian
witness and a christian message...but they had learnsd
the painful lesson that white ohristianitysaakes no
difference to how black people are treated.

It was the 'christian witness' and qgospel message of the very religious
groups which, as Clifford Hill has correctly suggested, 'was first
carried to many parts of the Caribbean by Eoglishrnen"E',I that was the

official religion of the vast majority of Afro-Caribbean people who

came heras. They were in no doubt, therefore, that membership in

them was a right whether they were in the Caribbean or in Britain.

The combined effects of deep shock and extreme disappointment

which many black people experienced after discovering that such

membership was not an automatic right gave rise to the need for

pastoral caring and the founding of the black church movement 1in

3ritain.,

Before looking specifically at the black churches in Leeds, 1t

is appropriate to consider first the factor of methodology and also

to say something about the black presence in Britain.

Methodological AEEroaoh

The approaches used for acquiring the empirical information contained

1N the thesis were threefold. They were,

(a) formal questions

(by in-depth, unstructured conversations, and

(c) attending and observing.
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By tormal questions I am referring to a number of questions (see

appendix 1), which were used as the basis for proceeding into informal
or unstructured discussions. Ffor example, I began a discussion by
asking a formal question which then led on to an in-depth conversation.
In-depth, unstructured conversations, therefore, have been the major
strategy used for obtaining the data. Those include conversations
consistent with a 'nmon-directive' counselling nature:j2 This approach
1s widely used 1in the field of counselling. Its basic strength and
usefulness 1in information gathering is that it helps to motivate,
encourage and enable the persons whom one is in conversation with to

speak freely without being prompted or coerced to do so. Part of the

information obtained in that way was assessed clinically and presented

as the case studies included in the thesis.,

I attended numerous worship services on Sundays and Saturdays

together with other weekday religious meetings. There were also many

visits with church workers to the homes of members. During such

visits I observed and participatedjf1uarious prayer meetings and Bible

study discussion sessions.

I also visited and conversed with people in three selected pubs,
and in churches representing all the mainstream denominations in lLeeds.
Three similar congregations in London were included as well.

The information was collated between 1986-1989. During that period
about 260 conversations were held. I attended a total of 95 worship
services - sometimes as many as 3 1n one day. The duration of the
sgrvices ranged between one and elght hours. For example, worship 1in

the Church of God Seventh Day begins at 10 A.M. on Saturdays and

ends at 6 P.M. - most often, it is much later. There were 46 visits

to homes and 6 to the pubs. Some conversations were done 1n Bradford,

Birmingham, Manchester, Huddersfield and Sheffield.

Black PeoEle 1n Britain

There has been a black presence in Britain for more than 500 years.

Beginning as early as 1507 that presence has featured 1n varying
material conditions and in sufficient numbers with significantly wide
talents, to have had profound effects on almost every aspect of
community life in Britainéz That was the case long before the

present group began arriving in 1948.

More will be said about the black presence when we come to deal

with the appropriate subsections in chapter four on ‘'those who came'

and the 'availability of employment and the growth of black churches

1N Britain'. In the meantime, however, we will turn our attention to




- 11 -

black churches in Leeds.

Research Focus

Fight local black churches in Leeds formed the principal focus upon
which the investigatlion was centred. They all have common features by
which they operate, are affiliated with national headquarters and

represent a common pattern of caring that is characteristic of black

churches in Britain as a whole. The churches include all the black

religious traditions in Britain. Among them are Pentecostals, who

are divided into Apostolic and Church of God Sabbatharian streams,

and the Holiness traditions. They are as follows:-

a. The New Testament Church of (God.

This congregation was established in 1958 by Pastors Curtis Grey and

Poyser Grey. The group's first meeting place was in Louis Street at

the then residence of Bro. P. Beckford. As the numbers increased,

they moved to 281 Chapeltown Road and later to 3 Easterley Road, where
the church building is presently located. In addition to the founding

pastors, the following persons have served the church as leadsrs:

Reverends Nelson, Kane, Little and Hastings, who 1s the present minister.
b. The Wesleyan Holiness Church.

This group was founded in April 1960. The first meeting was at
the home of Bro. James Hodge, 18 Preston Terrace, Chapeltown. They
subsequently moved to 51 Savile Place, then to the Shepherd's Lane
Primary School, to the Cowper Street School, and later to the present

church building in Leacock Place. The founding pastor was Reverend

Fdwards.

ce The First United Church of Jesus Christ-Apostolic.

This group came into being in May 1961. 1In that year at the

invitation of a young Leeds girl, Bishop Dunn and Elder Miller came

to Leeds from Birmingham. The visitors called a small group of

family members together at the residence of Sis. Mabel Stanley, No. 36

Hamlilton Avenue. Having assembled there for some time, the group

then moved to 45 Hamilton Avenue - Elder Williams' residence. Later

on they acquired their present church building in Victoria Road. The

pastor is Sis. Mabel Parris.

de The Church of God of Prophecy.

This congregation was established in 1962 by Pastor Austin Burke

at Savile Drive, Chapeltown Road. The Congregation subseqguently met

at several locations. Those included a location in Brunswick Road 1n
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the town centre, at No. 1 Roundhay Road, in Cowper Street at the United

Caribbean Association's Hall, at Nos. 10 and 25 St. Martin's View, then
1n Meanwood Road, and presently at the St. Martin's Institute. The
pastor is Reverend Douglas.,.

ee INC., City Mission Church.

This group came into being in 1973. It was established by Pastor
Palmers at 17 Ellers Road. The group then moved to Avenue Crescent,
Lesds 7. The pastor 1in charge is Deacon Wilton.,

f. The Church of Jesus Christ-Apostolic.

This congregation was established in 1975 by Elder Cunningham and

Pastor foster. The first meeting place was the Cowper Street Primary

School. From there they moved to Harehills at the United Reformed

Church building, then to Gledhow Terrace, Leeds 8, where theay presently

meet.

g. The Church of God Seventh-Day.

This congregation was founded in 1976 by Pastors Martin and Patterson.

The first mesting place was at 79 Shepherd's Lane - home of Pastor

Patterson. The group then moved to the home of Bro. Wint at Holdness

Place, to the Roundhay School Room, toc the St. Martin's Institute, and

later to their present location at No. 2 Roundhay Crescent, Leeds 8.

he Mount Zion Pentecostal Church-Apostolic.

This group came into being in 1984. They began to meet at 33

Hamilton Road under the lsadership of pastor Williams. Having

remalned there for two years, the congregation moved to No. 2 Avenue Hill -

its present meeting place.

The resedarch findings have been interpreted and presented as a true

index of what black people have said about their churches. It is an

index of how the churches are caring in the light of the real situations

and complex circumstances in which they find themselves. 5Such

situations and the experiences which they engender, are essentially

those of people in the position of under-dogs and ought to be Jjudged

by those criteria.

Chapters one and two deal with pastoral care in the black churches

from the perspective of acceptance - values and understanding - ideals.

In chapters three and four pastoral care is looked at in terms of housing

and unemployment situations. In chapters five and six, pastoral care

is considered within the context of the black family and worship

endeavours. The conclusion points to specific aspects of the thesis
which have presented themselves as sssential possibilities for future

research.
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CHAPTER 1

ACCEPTA ANTECLE A S P ASTORA AL C ARLE I N T HE

BLACK CHURZ CHES

INTRODUCTION

The role of acceptance in the offer of pastoral care is a major

one. That role 1s articulated and is understood within the context
of God's free acceptance of all humankind in that, while we were yet
sinners, God condescended to accept us as we were (see Rom. 5: 6-8).

In the same way that God demonstrated His acceptance of each individual

through Jesus Christ, so too, those to whom we offer pastoral care must

be accepted as they arej That acceptance must be unconditional.

The reason for that 1s because without such unconditional acceptance

there can hardly be any useful basis present, upon which true pastoral

caring may proceed. Acceptance then, 1s one of the most basic and

predominant components for effective pastoral caring.

There is evidence which seems to suggest, however, that many

black christians were not accepted by members of the historic churches.

Consequently, some of those black people were forced to leave the historic

churches to find 'immediate acceptance and pastoral care' in the black

church mouement?

If those black christians did not receive acceptance and care from

the historic churches, had the host christians acted 'unchristlike'

in the nature of the response which they had given?

This chapter will offer an evaluation of acceptance as a caring

factor. Following that we will focus on how pastoral caring in the

black churches is positively linked with acceptance as a Christlike

paradigm. Indeed, as a distinquishing feature, and one of the most

nrimary caring characteristics of the black churches. In doing that,

we will look at examples of pastoral care in relation to the black

Christians who remained in the historic churches to see how that

caring relates to, and contrasts with, pastoral care in the black
churches based on acceptance. The chapter will conclude by Dresenting

and analysing a relevant case study of such caring.

I ACCEPTANCE EVALUATED

The term 'acceptance'! as it is used in pastoral caring implies the
ability to appreciate others as they are, and to ascribe equal value
to the basic worth of each individual person. It consists further of

the need to refrain from being unduly critical of, indifferent to, Or
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to be lacking in compassion about the plight of those who may be 1n
need of our help. The concept entails, too, the necessity for those
who care for others always to remember the fact that, even if some
people may be in a position where they need our care, their possible
unfortunate present circumstance does not reduce their humanity in
any way. There must always be the recognition that they are still
human beings. It is only that such persons might be experiencing a
difficult patch in the path of 1life. Therefore, to face misfortune
and to be in need of the assistance of others, is not to cease to be

human, or to be regarded as less than human.

Acceptance as pastoral care calls for a 'firm conviction!' on
3

our part about what we are doinga It entails placing sufficient
worth upon each person, to the extent where we have 'a consistent
attitude of good will towards them'? That must be so irrespective

of how extremely disturbing their condition might be.

when Christ led the way and accepted us at the time that we were
helpless and died for us, there was no discrimination. We were
received exactly the way we had been. That non-discriminatory action
of Jesus has given a distinctilve quality to acceptance as a caring
factor. [t prohibits us from putting any limitation upon how we
accept the persons we are caring for.

There 1is, however, a sense 1in which the pastoral carer can hardly
succeed in limiting acceptance in the caring endeavour sven if one
tries. In that context Paul Tillich describes acceptance as'something

which transcends'S UsS. And, Thomas 0Oden suggests that we are 'not

the source' of that acceptance. Rather, we only point 'to an

6
acceptance that has its source beyond' ourselves.

In-Reaching and Out—Reaching

There is also an inner-quality about acceptance as well. That 1s one

which the individual carer has at his/her command to give. This 1s the

aspect of acceptance which stems from within the human giver. It 1is

akin to 'inner genuineness', and is contrary to any 'phonsy or putting

on act'!, or that which is not compatible with the process of authentic

pastoral caring?

Acceptance is, therefore, a multi-faceted concept. It consists

of an outward dimension given to it by Jesus Christ. Then, there 1s

an inward dimension which comes from the individual as one gives 1t tO
others by caring for them in the name of Jesus Christ. That inward

dimension represents a positive regard which the carer has as a result
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of having accepted oneself as accepted by Jesus Christ.
Seen from the context of pastoral care in the black churches,

it can be suggested that as the early migrants who eventually founded
the churches accepted other migrants, they had besn assisting sach
other to be able to deal with themselves as individuals. It enabled

them to search themselves inwardly: to take stock, to make personal

ad justments, so that they were able to cope in the midst of

. . 8
'disappointments's Such personal adjustments in response to their

experience of non-acceptance by the mainstream churches was sssential

for thelir survivale.

Also, there was the outreaching function. This included those

whom they cared for by means of acceptance and service to all black

people who availed themselves. In that way pastoral care was given

to those who were members or 'saints' as well as those who were not.

Self-Esteem

Another primary function of acceptance is related to self-esteem.

In this specific context, it takes into consideration the susceptibility
of human nature. Therefore, attention 1s given to the fact that there
1s always a possibility for someone who 1s in nesed of pastoral care

to be a deeply affected and vulnerable person. As a conseguence,

such people often have low evaluations about themselves. It purports

that what may have affected them sometimes causes them to devalue their

own humanity and self worth. 1Indeed, it suggests that such a state of

affairs is what we might call 'an outlook of low self-esteem and poor

appraisal about one's self,)) or a depreciatory view about one's conditiocn

1n Jife. For some people that outlook can be so negative that 1t some-

times leads to self-destruction.

How one perceives one's self during times when there 1s a

particular need for pastoral care is very important. And, those who

might be in any position to help ought to take the factor of that person's

self-image into consideration. To do that is a priority. That is soO

because the necessity to try to 'validate the humanity' of such persons,

or to help them to up-grade the level of their self-esteem, may some-

times be urgent and appropriate caring endeavours needed to be under-

taken on their behalf as soon as possible. And, one way by which that

can be accomplished is through acceptance.
When we know where a person who is in need of pastoral care 1s,

as percelved by one's self in terms of just where that person's self-

image is, then, the process of helping them begins. They have been
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accepted where they are. Help begins with the acceptance of people

where they are in pastoral caring?

When there is a need for help and uwe respond to that need by

successfully validating the humanity of such people through acceptance,

then, that is one way of having cared for them. That process combines

the outward resources which Jesus gave to acceptance when God accepted
us, with the inward potential of individuals, endeavouring to apply
them for the benefit of fellows in caring-accepting acts.

Many black people need to have their humanity constantly
validated. The majority have very low self-esteem. The reason for

that 1s partly because of their unigue colonial history. It reflects

what one man refers to as, 'our continued experience of struggle and

pain as black people, who are inheritors of plantation slave mentality'.

Many of the black churches seem to be keenly aware of the adverse

impact which those experiences bring to bear on their psople. They
are aware that there are serious consequences to be faced if nothing is
done to help their members to deal with those problems. As a response,

the churches are endeavouring to care for their members by providing

the opportunities in which they are encouraged to develop what a
prominent pastor calls 'practical caring for inner spiritual resources',
to help them to cope. Primary among those caring resources 1s the
value and use of motivation through the process of the development

of self-esteem, self-acceptance and participation within the community

of believers.

ACCEPTANCE AND PARTICIPATION

In the context of motivation by means of self-expression and participation

to increase individual worth and to validate humanity, as a method of

caring, members observe a principle which is respected by all. It is

based on a series of unwritten rules and practices. Among those
rules and practices is that no one is frowned upon, OT laughed at 1in
any demeaning way in the black churches. It 1s interpreted as an
unchristian act to laugh critically at a member who is trying to make

a contribution to any proceeding.

All individual inputs are accepted and considered to be valuable

and enriching to the whole. Therefore, contributions are accepted

as given. They are 're-affirmed'in simple and trusting ways by others,

-

despite the level of talent, the skill, or accomplishment of the

contributor.

No one is ridiculed, either for the simplicity or complexity of
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a testimony, the sharing of a success or particular misfortune, or the
nature and quality of the participation. Individuals who may be less

articulate in what they are sharing are 'upheld' by the community which

strengthens and encourages them by 'signifying' the input or the

contribution.

The value of such attitudes and considerate-involvement by all

the members, then becomes obvious. Under such circumstances and in that

kind of supporting atmosphere, there is never any need to be fearful

about the possibility or likelihood of having to defend what one may

have to offer. There is, therefore, less stress to deal uwith by the

individual contributor. tach person can then concentrate more fully

on giving his or her best, knowing that there is nothing to fear,

because, what they are offering will be accepted as an important

contribution - equal in value to any other.

At the end of each contribution, other members of the church may

offer an approving smile, accompanied by or supplemented with an
appreclative nod of the head, or a responsive 'Praise the Lord', as
they deem to be fitting. There may also be successive shouts of
'Amens', by others. And, even a hug and warm embrace or a handshaks,

are all 1n order.

The combined effects of all those meaningful common gestures by

the churches Qo a long way 1n boosting the self-confidence of each

individual and in promoting thelir personal development. In other

words, they are provided with the necessary space 1n which to grow and

to develop. By so doing the churches care by means of the affirmation

of worth.

In that context, individual self-confidence 1s further enhanced.
Through the process of participation there is the practice whereby no

one person is allowed to play too many roles in the black churches.

Activities are shared in such a way that there is a brisk rotation of

functions which provides each person with the opportunity to take one's

turn in the scheme of functions. Everyone is expected and encouragsd

to play a role.

Some of the functions which we have in mind here may consist of

individuals being asked to lead the community in corporate prayer,

the preaching of the word, the reading of the scripture, the rendition

of a particular song, commenting on a chosen passage oF scripture, Or

the sharing of a testimony. Similar examples of such participation take

place in the youth groups, the Sunday Schools, the women and men's

fellowships, as well as in all other auxiliary groups which might be

attached to the churches.
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Because members of the black churches are allowed to act as the

'Spirit leads' them to do, participations often take the form of

unscheduled performances in many instances. These may come at any
time during a meeting of the assembled congregation, or relevant

group. And they do not necessarily have to follouw any particular set

pattern of procedure.

That 1s due to the fact that there is not a reqular or fixed

pattern in which, for example, worship must proceed in the black

churches. 0On the contrary, what is being described here is akin to

the degree of freedom to 'act' which members have, as they are

spiritually motivated, to act. Therefore, a testimony attesting

to the goodness of God, which an individual cannot refrain any longer

from sharing, for instance, may be articulated. Ur, a song rendered
to express their present feeling of a sense of 'joy in the Lord!',

may be given before the scheduled preaching of the Word, or the

reading of the Holy Scripture. That 1is so whether the song or the

testimony was asked for and planned to be given at that specific place

and time or not. Spontaneity 1s the essence of participation in the

black churches.

In view of the fact that there are hardly any 'restrictions'’

placed on the need to conclude any event at a particular set or
scheduled time, as far as many black churches are concerned, any event

which is being undertaken, may go on according to the mood and the

spirit of the people. Consequently unscheduled contributions are

hardly seen to be taking up unnecessary time, which the church cannot

allow. Rather, unscheduled performances and participations are welcomed

and expected as normal.

A1l the various activities - scheduled or otherwise, are done 1n
an atmosphere of warmth, acceptance, appreciation and involved-support.

They are all generated by a sense of purpose and 1n the spirit of

encouragement and enthusiasmes In other words, there 1s the presence

of an atmosphere consisting of several ingredients that create the

appropriate caring-relationships for numan development, which is what

it means to care in the black churches.

Caring Relationships

Human growth is enhanced, and it develops and flourishes better,

whers there are conditions which genesrate and sustain cordial relation-

ships. This is a relationship which operates effectively and most

meaningfully when it fully ambraces its two-fold characteristic
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components, involving others and self. The reason for this is

because relationship necessitates a sense of involvement. Relationship

cannot take place if it is not done in association with someone else.

There 1s a relationship, then, when there is some form of interaction
between two or more entities - usually, between persons or between PErsons
and God.

Relationships can be meaningful and they can be meaningless. Also,
they can be broken and become ineffective. O0One of the truest and most
meaningful forms of relationship which is attainable, however, is the
individual and personal one which is possible with God who created us

for that specific purpose. But a true relationship with God is

pnossible only when 1t is articulated in participation and in interaction

with others within the community of believers in God. In other words,
there can be hardly any true, meaningful, lasting and rewarding personal
relationship with God, which 1s lived in isolationfygmwhat 1t means to
relate to, and to live for others, as a response to what God expects

of us for relationship with Him.

whenever any human person fails to relate properly to others 1in

God, and to God with and on behalf of others, then, the possibility of

a broken relationship, either between God and self, or between one's

self and others, becomes evident. When such conditions occur, there

may be a real need for restoring what has been broken. One of the

reasons for the necessity of restoration is due to the fact that

without some form of meaningful, wholesome-restored relationship,
either between God and self, or between one's self and others, it 1is
not possible for any individual to continue to function as a normal
person: in community with others, and 1n communication with God.

That is because the conditions which the Bible refers to as 'separation’

or alienation from God, have taken place (Isaiah 59:2).
Another way of stating this, is to suggest that what is implicit

with a notion of the loss of spiritual health from God, oT the loss

of wholeness by the individual, may have resulted. [t was consistent

with the knowledge of the possibility of such a situation, and,

~ure for it, that God acted 1n history through

therefore, to provide a

the Life, Death and the Resurrection of Jesus Christ. God's action

consisted, therefore, of that once and for all - curative activity

for separation, in order to provide sach individual with a chance for

the restoration of wholeness and relationship with Him.
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The writer of the Epistle of 1 John conveyed the intent of this

when he wrote: ‘'and if anyone sinsy that is, in the likely event of

a broken relationship with God on the part of an individual:

We have an Advocate with the Father, Jesus Christ
the righteous; and He Himself is the propitiation
for our sins; and not for ours only, but also for
those of the whole world (1 John 2 : 1 - 2),

The tact that each individual is required to maintain relationship

with others as a condition for relationship with God, is emphasised

as the writer continues to inform us that, 'If some one says, 'I love

God'y, implying that one's relationship with God is a harmonious relat-
ionship but 'hates his brother' - also, implying that there is an

impaired relationship with one's brother, then, such a person 'is a

liar', because:

the one who does not love his brother whom he has
seen, cannot love God whom he has not seen. And
this commandment we have from Him, that the one
who loves God should love his brother also (1 John
4 + 20 - 21, see also, 2 : 9 - 10).

It becomes very obvious then, to what extent to have a good relationship

with others, 1s conditional upon, and 1s indispensable if we are to

have a proper relationship with God which is not spurious 1in gquality.

Thus, there are many people in the black churches who contend

that the practice which is observed by affectionately referring to
each other as, 'Brothers and Sisters in the Lord', is a principal
affirmation of the genuineness of their love for one another 1n the
context of their reciprocal love for God as a caring people. And, as

human agents of healing through loving relationships.

The Gospels

The concept of 'healing' or the restoration of individual wholeness

and spiritual relationship with God as a conseguence of human sin, 18
near to the heart of the Gospels too. It 1s no accident, therefore,

that the verb meaning I heal, or 'I cure' ﬂb a 0 H & ( 1is frequently
used in the Synoptic Gospels. Also, in this context, it is useful to
observe that S6zo which means 'I save', can be translated to mean 'I
Heal', as well (See Matt. 4 : 23, 10 : 85 Mk.3 : 2, 5 : 23, 34 and

Lke 4 3 23, 8 : 36, 9 : 2, 11).
The restoration of health and wholeness OT relationship with God

is in keeping with a regquirement of the Gospel message. And, an

essential articulation of this is the requirement of the individual
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to participate in the life of the community wher

2, to live for God

is to serve others as a means of pr moting healthy relationships

with God and with others.

To serve our fellows as a means of promoting a healing relation-
ship with God and with them is to be engaged in doing pastoral care.
And, 1n both cases, caring is possible through the process of
‘acceptance’'. In other words, God in Jesus Christ offers healing

or the possibility of renewed relationship, when the individual accepts

a speclal way of life with Him. On the other hand, when we accept

others in Lod, we are not only doing to them what God has already done
for all numankind, but also, we are caring for them by creating the

necessary basis by which they are able to consolidate the healing

which 1s already made possible by God through Jesus Christ.

It was from that context, therefore, that John Patton in his book

Pastoral Counselling: A Ministry of the Church, suggested that, 'what

heals' in pastoral care 1is 'relationship{jo by means of the acceptance

of others, informed by our sincere endeavour on their behalf.

In the black church movement, then, caring through the process of

acceptance, healing and restoration, encompassing special relationships

with God, through and on behalf of others, has become a very important

principle consistent with individual faith and practice. The members
take their duty in that regard with utmost seriousness, so much so that

in all their undertakings, God becomes a real and active participant.

Such an involvement by God, they believe, is manifested 1n, and
informed by the very intense support system which the churches provide
for their members. It is one which is always, 'each for all and all
for each!'!. 1In other words, caring is made possible by the extent to
which they perceive it to be their committed-christian duty, in faith-
fulness to the Gospel Message of Christ, to care for each other in

genuine acceptance, relationship and participation, one with the other

in God.

Pub and Church

Uhat additional evidences do we have to support what we are interpreting
to be examples of pastoral caring in the black churches - based on
acceptance, as Christlike characteristics, which are clearly identi-

fiable in those Churches? How does that caring relate to OT contrast

(a) with what we have previously implied was not obtainable by Afro-
Also (b), what are the

Caribbean people in the historic Churches.

differences between tHe caring which some black christians receive
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: T
from their Churches,1 and what might be obtained by 'other' black
people, for example, from the 'secular pubs', which so many persons

visit very regularly? 1In other words, can any distinction be made

between what people get from pubs, through the process of acceptance,

participation and relationships, as caring features of the black

churches, which are also identifiable within the social interaction

between people in those secular institutions, as part of what they

offer to their customers?

In attempting to reflect on the guestions as they have been

posed, we will focus first of all on (b) while leaving (a) to be dealt

with subsequently under another appropriate sub-heading, dealing very

specifically with caring in the traditional churches. 1In doling so we

will look at the evidence which is considered to be part of the reasons

why some Afro-Caribbean people remain members of those churches,

claiming that they are being 'cared for' in them.
(b) Among some of the most freguently recurring references which
were made by the people whom I conversed with during my research

activities, had been, how they perceived themselves as members of their

various churches in comparison to those persons whom they referred to
as 'pub goers'. For example, such labels as being 'unchristian',
'unsaved', 'lost' and 'worldly', together with the term ‘winebibbers!',
were used in reference to and to categorize those who visited the pubs.

There were also phrases like, 'non-~fearers of God', and that, such

pgople were only 'out to have a good time'. Also, that they were

'worshipping the pubs and not Christ', and, that those black people
were being 'too dependant! upon the pubs.

It is necessary and appropriate to offer some relevant criticism
of the assumptions which we have listed abovs. To do so is essential,
because we take the view that they are based on beliefs which may be

seen as 'self-righteocus! assertions. In other words, they contain

an element of what purports to be the classical 'holier than thou'

attitude, which has so often seemed to be a trademark oOf fundamental
christianity. That is the mode of christianity which many of the
black churches exemplify. It is one in which they seem only able

to accept ideas and images about themselves and their own religious
groups as being the true representatives of the christian faith.
Therefore, as far as they are concerned, other religious groups can

never measure up to their own.

Those images and ideas about themselves and others are held in such
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ways that they zce portrayed as being on the 'right side of the
christian life', while other people are both 'lost and wrong' in their

ways of life. Because some of those images and ideas about the

christian life are seldom thought through, the result is for those
who hold them to appear to be judgemental, intolerant and to presume
to know who is going to be ameng God's chosen and who will be damned.

Those are just a few of the negative implications which can be

said to have suggested themselves as a result of the type of labelling

which was made by the Christians whom we have guoted.
However, having said that, suffice it to be stated here also,
that as we will see subsequently, some of the relevant remarks were

made after attempts had been endeavoured to witness to the persons

about whom they have referred.

Motivated, then, by what was being said so frequently and

passionately by members of the black churches, on the one hand, and

in the interest of obtaining accurate empirical information on the
other hand (information which I belisved would be useful in critically
examining what I was hearing),it was deemed vital to speak with some

of the visitors of a few selected .ubslz And, also, to observe those

persons in the same way in which I had been doing by attending the
black churches, listening to, and holding conversations with the members.
‘We will proceed by assessing some of the similarities and

differences which are part of the results of my findings.

Similarities
Some of the people who visited the pubs regularly claimed that the

reasons why they went there uwere because they obtained acceptance,

understaﬁding and care from the pubs. They, therefore, expressed a
remarkable degree of gratitude and indebtedness to the chosen pubs which

they attended. Many revealed, among other things, the fact that if 1t

had not been for the level of acceptance which they were receiving
from other people in the pubs, and the quality of relationships which
they had been able to develop among their friends, then, their lives

would be 'intolerable'. It would be impossible for them to make 1t.

That was so because they were too lonely otherwilse to go on living
without the 'connections' which they had established with the pubs.
Others contended that the pubs were the only places which gave

'validity' to their lives, and ‘meaning' to the reason for theilr

existence. The pubs were described as the centre of their world.
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Remove that meaningful centre, and their lives would Just 'fall

apart', they believed.

It 1s interesting to note, however, that a large proportion of
the various beliefs and responses from persons who are attenders at
pubs, are in many ways strikingly similar to the very ones which were
expressed by people from the black churches. Consequently, one of
the more obvious conclusions which is possible to be made about the
findings from both groups, is that, in their ouwn ways, they were all
receiving some form of caring. By that I mean, representatives from
the two groups were attesting to the possibility of having been cared
for through the process af éocialisation 1n their chosen pubs, or as

participating members of the particular black church to which the

others belonged.

Differences

One of the major differences is that, in the case of the church group,
they were witnessing christians committed to a way of life which they
belisve 1s superior to that of the pub goers. That difference 1is
reflected in the 'labelling! which they used to describe the pub

patrons.

To what extent then, can it be said,that they were justified or

not in thelir particular way of thinking about the others? There 1s the

view which holds that, contrary to their own specific teachings, beliefs,
motives and faith-values, they were being 'unchristian' themselves, when
they referred to other people as unsaved and, non-~-fearers of (God,

together with the several similar terms which we have referred to

previously,

This particular view has merit and can claim Biblical support

because the church members appsared to have engaged themselves in the

speculative practice of prejudging, when, to judge other people 1n such

ways, is not in keeping with a true canon of how christians ought toO

relate to other people. Remembering that, they were specifically

told by their Master, Jesus Christ,

Do not judge lest you be judged yourselves.

For in the way you judge, you will be |
judged and by your standard of measure, 1t

shall be measured to you (Matt. 7: 1-2).

Another way of stating what we are saying theologically, is to contend

that the members of the black churches were not gxercising the

principles of pastoral caring when deallng with others. They did not

Seem prepared to 'accept' those who belonged to the pubs as they were.
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They seemed bent on changing them first.

What are some aof the implications of this factor to our understand-

ing of pastoral care? tven 1f the reference to 'others'

In view of the fact that those particular questions are so very

important to our discussion, they require detailed treatment. As

a result, we will offer a more critical and developed assessment of

acceptance as a caring concept, in order to reflect both the narrouw

boundaries and limitations which are implied above, and the wider

horizon which it encompasses from the purview of its strengths

and weaknesses as a spiritual factor. That will be done when we come

to the section relating to acceptance as a 'spiritual reality’.

In the meantime, however, it is necessary at this juncture

to look at the other arguments concerning the theological implications
of the recognizable differences in the caring received from the pubs

and that which is obtainable in the black churches.

Nature of the Caring
It was suggested that both those who attended the pubs, and those

who are members of the black churches receive an element of caring within
their different groupings. However, there are clear distinguishable
features between the caring which is received in the black churches,

and that which is possible from the pubs.

In the first instance, the quality of the relationship through
which baring takes place in the pubs, consists of a horizontal and
one-dimensional series of basic social interactions, limited between
the participants only. There is the limitation made possible by
human social action, which is confined purely to whatever degree
of care is possible within the ambit of human restraints in the
sgcular context.

Secondly, the quality, value and expectation of the caring from
the pubs differs also. People seemed truly to be interested only

1n 'having a good tirne'13 - for the moment, while they wers there.

14
They were less committed to obtaining something 'for the futurel

as it is evident in the black churches. The level of participation,
therefore, and the motives for them, were all different as well.

That is because there seemed to be less importance attached to the

reasons for their actions, which were maostly sogcial.




churches, however, the opposites lmmediately emerge. Here the set of
relationships through which caring takes place are vertical and two-
dimensional instead. That is, there is no longer the prevailing
limitation which is confined to the human social and secular plane
only. Rather, the relationship now includes 'God' as an added
dimension. Consequently, instead of the limits that are evident
about caring in the pubs, the relationship is now substantially
enriched, Here 1t consists of the inexhaustible possibilities

which make for interaction and operation on a much higher plane. It
1s one which involves the unlimited spiritual realm with God as

participant in human affairs leading to personal salvation.

what motivates people to participate with God, and to be where
they are, is not based only on mesting present-existential needs.
More than that, there is the expectation of a future life, together
with the additional element of hope, and a belief grounded in God which

is not to be found in the pubs,

Some Effects

If the nature of the care which is evident both from the pubs and in

the black churches show striking contrasts, so too, are the effects

which the two communities have on the lives of their respective

members. In pointing out some aspects of this, a pastor from one of

the churches said,

The pubs with their particular emphasis on alcoholic
beverages, tend to destroy health, and to shorten lives
e eso0Ur church with its emphasis on salvation and
service in the communit¥5can contribute to good health

.seesand to eternal life.

A number of relevant issues can be conceived of and be deducted
from what the pastor has stated. Some of those issues surfaced when
a black man who goes to a pub was invited to respond to the pastor's
statement.

We will present part of that response and then attempt to show
how the pastor subsequently defended his claims. Following that we
will endeavour to offer some criticisms of the relevant factors as
they have surfaced, in order to show how they contribute to caring

in the black churches.

First of all, it was the opinion of the man from the pub that,

contrary to 'destroying' his health, there are medicinal reasons why

he drinks alcoholic beverages. It improved Nis health and enhances

his 'social well-being', he claimed.




- 30 =

By way of supporting his views, and also, to show his kKnowledge
of Scripture which he sald, gave 'credence' to his drinking habits,

Ne pointed out that, St. Paul instructed Timothy to,

No longer drink water exclusively, but use a little
wine for the sake of your stomach and your
frequent ailment (1 Tim. 5:23).

The man continued by saying 'there are churches in Britain

16
that actually own pubs'. That factor suggests to him that pubs
are not 'undesirable places to associate with!. A religious denom-

1nation would not have been in direct possession of them, if they were

'disreputable things to have'.

5o then, he feels that all the references which he has cited confirm

that, both from the scriptural perspective, and also, from the point

of view of practical and social examples, there are some good, legitimate

reasons for his frequent use of alcoholic beveragss. "As a matter of

fact', he contended,

I can't see any difference between the euphoria which
we're getting from the spirits that is in alcohol,

and the spirit which the Tembers of the black churches
get when they worship....

All of them got the very same 'feeling of high', in what they wers

L

doing and where they went in order to get it, he concluded.

Making a reply, the pastor said that he was 'in agreement' with
his friend that some churches do have ownership of pubs, and

encourage the use of alcohol. Also, there 1s, 1ndeed, a marked-

feeling of well being, which comes about as a result of drinking

alcohol in the pubs, and the 'spirit of God', in the black churches.

But, one cannot equate the two. They are not the sams. One is

derived from a 'personal relationship with God', while the other 1is

only the result of a temporary means of escaping from the 'trials'

of life. Those are the very trials which Our Lord invited us to
bring to him (see Matt. 19: 29-30), instead of trying to 'drown them

in drink!?.

Then, it cannot be denied that many people who drink die of
diseases such as 'sclerosis of the liver', because of the continued
and prolonged use of alcohol. So, too, there are many other social

consequences which directly affect the health and threaten the lives

of people which are caused by alcohol, one of which is accident f rom

drunk driving.

Because his church teaches 'total abstention' from the use of

alcohol and cigarette smoking, none of the members are likely to
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become ill due to the use of those stimulants. And, the 0One in whose

opirit they derive their happiness, the 0One in whom they are elated

daily, i1s the same God

who, 1n Jesus Christ said, 'I came that they might

have 1ife, and might have it abundantly' (John 10: 10). The abundance

of life which they enjoy here on earth, and hope to continue to live'more

fully 1in the next life

environment.

'y can hardly be obtained in a typical pub-

Secondly, the pastor made mention of some additional effects

of the social implications of alcohol and pub-culture on individuals

and families, and how his church was providing pastoral care to people

who were thus affected
be divided into three
(a) those who are
with problems that are
seek the assistance of
(b) those who are

church and vice versa,

. [Ihe persons who were involved in that way can

categories. They are:

not members of the church, but who, when faced

created as a result of relationships with pubs,

the church to help to 'solve them'

pub-goers while their wives are members of the

and

(c) the children who may belong to groups (a) and (b).

The pastor report

support', is given by

ed that care in the form of 'counselling and

him on occasions when, for example, some men

return home and they are drunk. They have used up a large percentage

of their wages, or unemployment benefits, if they are receiving any.

There is not enough money left to meet the 'material needs' of the

family. As a consequence, serious quarrels with their wives develop.

The wives are beaten up. They may then seek help and assistance from

him, instead of involving the police. Reasons for not 'going to the

police are', the pastor believes,

because of the
Afro-Caribbean

numerous harsh experiences that
neople have had with the police

....Many who have legitimate grievances are
reluctant to seek redress from them. Then

there are the cultural reasons why some prefer

the less-tedious and exposed public implications
and consequences that may come about if they
invite the courts or social services in their
personal affairs. Also, because of the particular
standing of pastors in the black community, and
what some of the women conceive of as, 'a deep

love for their

men' - even those who may not

profess to be christians, seem to prefer to.seek
the intervention of pastors and not the police,

when they have

domestic problems.

In the case of the children, the pastor mentioned that there are

those who have been affected 'socially and nsychologically' because

ot their fathers' behaviour. Some perform very badly at school.
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Part of the reason for that is due to the many stresses and strains

that their families are experiencing. He has been able to offer help

. 19
to some of the children. However, a major proportion of the

problems which they have, come from the 'effects of pubs and alcohol

on family lives', he concluded.

A Critique
There might be an element of truth contained in the argument that

alcohol provides some health benefits. But that could be so only

when it is taken in moderation. And, contrary to what the man from
the pub thinks, his consistent drinking habit may very well be slowly
damaging his health. His inference that the Scripture condoned the

drinking of alcohol - using the advice of St. Paul to Timothy and what

Jesus did at Cana of Galilee as supporting evidence, must be consideread

in thelr contexts.

Paul told Timothy to 'use a little wine' (v.23), and not an
excessive amount. And, there 1s no conclusive evidence that the
wine which Jesus made was not free of alcohol?o

There is no place, then, in the life of black church members for
any strong or intoxicating drink. That factor is taught and practised
by all the cﬁurches. Consequently, many of the members point to what
they believe is the writer of Proverbs description of the result of
strong drink to be: 'the bite of the serpent and the sting of the adder'.
No person in his or her right mind, they contend, would casually or
knowingly decide to play with dangerous creatures like serpents and

adders. Yet, as they see it, that is precisely what many people do

when they drink alcohol. The teaching of the Scripture is against

strong drink, and as such, any kind of indulgence is 'sinful', they

conclude.

Regarding the claim which linked the suphoric feeling which some-
times comes about when people are intoxicated with alcohol, to the

joyful experiences which others get when they respond to the movement

of God's Spirit in the black churches, the man was mistaken not only

when he contended that the two kinds of 'spirits' are the same, but also,

by saying that the effects on both groups were identical.

When people react in the way in which they often do in the black
churches, their actions must be construed to be in obedience to the

Will of the Lord to, 'be filled with the Spirit’. It is not that of

being drunk like, 'with wine', so that, they have no real control over

what they do. Rather, this involves:
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speaking to one another in psalms and nymns and
spiritual songs, singing and making melody with
(their) heart to the Lord; aluways giving thanks for
all things in the name of our Lord Jesus Christ to

LGod, even the Father; and be subject to one another
in the fear of Christ (Eph. 5: 17-21).

An 1nterpretation of what St. Paul is saying, especially in (v.18),

makes a clear distinction between the effects of what constitutes

being influenced by, or to be drunk with wine, as against the needful

and desirable attribute for persons to, 'be filled with the Spirit' of

God instead.

To be filled with the Spirit of God, to give thanks, and to speak

to each other with spiritual songs, are faithfully observed by people

in the black churches. Such forms of Christian faithfulness have often

been misgunderstood by some observers. However, they are evidence of

means of caring, as they allow the members the freedom to truly 'praises
the Lord'!, for what God has done in their lives.

That 1s the freedom which 1is provided by the churchses for their

members to express themselves within the context of meaningful forms
of 'acceptance! of, and fellowship one with another. They do so with
an active living-faith, articulated 1in song, praise and genuine
thanksgiving to God. Accomplishing that characterises an example of

pastoral caring in the black church movement.

There is caring, too, as members observe the call to tsubject’

themselves 'to one another in the fear of Christ' (Eph. 5:21). They

believe that one way of subjecting themselves 1s to respect’ each other.
And, this aptitude towards repect for each other becomes synonymous
with their ability to accept one another in the Lord, who has accepted

them in the first instance.

Much of the same principle can be said to hold true for visitors

to the pubs as well. hey receive caring by means of acceptancse and

fellowship. There is also freedom to express themselves. Houwever,
that sense of expression has very little to do with an understanding of
an endeavour to be faithful to God for what He has done for them, as

it seems to be with members of the black churches. 50 too, part of the

reason for accepting each other in the pubs, may not be as a result of

endeavouring to subject themselves to one another in the fear of

Christ, who has first accepted them.

An EscaEe

The pastor's belief concerning part of what some individuals obtain

from pubs as being only a transient form of escapism, may contaln a
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ring of truth to it. But, a similar claim can be made about religious

groups like the black churches. They too, provide a measure of escape

for their members. This is akin to a flight from reality. It is one

which offers hope in, and places emphasis upon a future life, 'somewhere’.

That seems to be done without a corresponding concern for any real

attempt to improve the existing conditions which adversely affect their

lives 1in this world, Because, as they see it, this world is not their

true home. Rather, they are only 'passing by'?1

In what may well have been a reference to that type of attitude,

Karl Marx suggested that religion had become the addictive drug upon

. 22
which some people depended. And, 1t could also have been for that

very reason why 1t was necessary to describe religion as worthless

currency 1n a soclety of valuable endeavours, which often served to

prevent people from recognising and facing up to the realities which

affect them and their immediates enuironmentsz.3

Here too, then, 1t must be seen that what the pastor suggested
was a way of life akin to the pubs only, might be said equally about

his church also.

The position which we take, however, is that there seems to be

sufficiency in whatever the two groups are seeking to find in the

set of practices which they identify with., In their own ways, both

in the pubs and in the churches, needs are met sufficiently to enable
those who are helped to say that they are being cared for. But,

while one form of that care comprises those attributes that are consistent
with enabling persons to make commitments to God as a witnessing
community, the other does not. Such difference, however, is due 1n

part to the fact that pub-goers do not necessarily invoke God in theilr

axpectations of the benefits derived from pubs.

A SPIRITUAL REALITY

The suggestion was made implying that everyone is capable of deriving
some degree of benefit from human interactions in which he or she 1s
fully and genuinely accepted. Thls primary factor remains pertinent
and valid, whether the acceptance is obtained 1n a church environment
and within a witnessing community of faith, 1n a social setting like

a pub, in a nuclear family, or on the basis of a one to one caring

sndeavour between two individuals.

In this specific context, Paul Tillich, in his book The New Being,
' than

refers to what he calls 'the power of acceptance which 1s greater

. . 24 iy .
those who give it, and those who may TeCelVe 1t Wwhat Tillich 1S
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advocating here demonstrates to a large extent the fact that another

vital aspect of acceptance is that it has the capaclity which is not

confined just to the narrowness of the respective human participants

who may be involved. Rather, it possesses that greater dimension which

1s outside themselves. Therefore, acceptance provides the possibility

for development. It allows people to grow, to actuate, to reach out,

and to expand beyond themselves. This entails the opportunity for

persons to begin where they are in life. And, then, from there, to
progress outwards towards greater horizons, enabled by the insight

gained from a new consciousness about one's self, having been accepted

by others.

To achieve all of those possibilities is not impossible because,
when we accept others, we enhance their consciousness to believe that

they are truly 'somebody'. We affirm their personhood, indicating that

they are whom they really are since there 1s nothing which prevents

them from being that 'special'!' somebody, worthy of acceptance by us.
Also, we enable and empower them by our action to see there 1s that
greater than both of us 'Christlike-principle', which they can ascribe

to.

William Glasser has aptly described this new consciousness about one's

sglf which can come from acceptance as, 'a clear, strong, positive

feeling of I am I'. This happens because,

All human behaviour, reactions, emotions, strivings
are directed, 1n a baslc sense, tagard the furthering
of a feeling of personal identity,

Since the factors relating to the enhancement of consclousness come
from us who are 'outside! those whom we accept, and what we are offering

to-them is that 'potential' which is greater than ourselves, then, such

a combination contains possibilities which are wholly spiritual. Those
possibilities are consistent with values and ideals that are capable,
not only of enabling individuals to know who tney are, but also, where
they are in terms of place and time and, where they are located in them.
So too, they are capable of leading persons to the place where they can
have genuine liberating experiences with God. 1In those contexts,

therefore, acceptance as a pastoral caring endeavour, has much merit.

The Motives of Members

Every one deserves the opportunity to benefit from the power and notential

of acceptanbe as a caring factor in the name of Jesus Christ who first

accepted us. Consequently, when the suggestion was made that the
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members of the black churches may not have been caring for the people

whom they described as 'pub-goers', 'non-christians!', and

of God' (referenc

'mon~-fearers

2s which implied that those persons were not accepted

as they were), that was the point which was being emphasized.

o ascertain the theological motive together with a probable

Justification for their claim, and, as a result, to see whethe

r they

had been caring then or not, it is necessary to determine what was the

character of the prevailing circumstances under which the relevant

statements were made. This specific way of approach is crucial so as

to put into proper perspective two very vital pieces of information which

can elucidate the position. They arejg

(a) the nature and level of contact or interaction which generated

the claims, and

(b) what those factors imply about the limits and strengths of

acceptance as a pastoral caring concept, within the purview of

the black churches.

In the first place, some of the black church members seemed to have

been clear about their actians. They said that they had been trying

to 'convert' the people who visit the pubs. In other words, they had

acted as they understood their christian duty to 'witness' to others.

That is, to try to obey the command of their Master, Jesus Christ, to
make disciples of others (see Matt. 28:19). And, if necessary, they
further stated, to try and 'compel them to come' into the fold (see
Luke 14:23). Many followers of the black churches interpret the words
of Jesus in this story ~ Luke 14: 16-24, to mean that they have a
christian responsibility which is supported by Scripture, to force
others into the 'faith'. They are not concerned to see that there are
serious difficulties to contend with by taking such action. One of
those difficulties is that Jesus Himself did not force anyocne to follow
Him., And, as such, means of duress are not compatible with Christian
evangelism.

The desire to evangelize, however, is very strong among members
of the black churches. That factor characterises the nature of the

interaction between the representatives of the churches and the pub-

goers whom they tried to convert. It was after the church members had

tried and failed in their attempts to 'win over' the Persons whom they

had approached in the Name of Christ, that they made the rglevant

assertions as a matter of zealous Christian concerf. That concern,

even if it depicts an attitude which might suggest that as christians

the Church members lacked the faith to persevere, they uwere reacting
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as people who were sincere about what they believed had been the 'lost
condition' that their brothers and sisters would remain in, if there
was no change.,

oecondly, what is most central about all of this for our discussion

1s the vital question that, even if the church representatives were

acting in response to their christian duty to win others for Christ:

were they not in effect acting contrary to what acceptance as a caring

concept implies? o put it in another way: had they not actually

declared to those whom they witnessed to that they must change their

ways of 1life?

Weakness

That particular approach, it must be conceded, contains cne of the

fundamental Jdilemma, for acceptance as a caring christian concept.

It 1s expected of christians, yet it limits the care which can be
given. While christians are duty-bound to attempt to change or to
'convert'! others to Christ, they cannot do so if they are also to care
for such people by means of accepting them as they ars. This

presupposes the presence of a major contradiction in basic expectation,

because christian conversion implies the hope of changing people from
who they are presently, to whom they can potentially bscome 1n Jesus

Christ (see Jn. 3 : 3 ff and Matt. 18:3).

The contradiction contains certain ambigquities which reveal that

they are not compatible components in the context of how the black

christians may have understood their religious duty.

Another way of stating this is to suggest that, even if botnh
christian conversion and pastoral caring as acceptance can be under-
stood within the same context of christian evangelism, to be basic

undertakings and responsibilities for christians, they relate 1n

such ways only in intent and purpose. They do not do so in application

or method of approach. The black christians were not concerned about

those distinctions. They were motivated by the desire toO 'evangelise'

above everything else.

However, it is undoubtedly within those very distinguishing
features that the limits and weakness of acceptance as a caring

christian factor are most pronounced. But, it is also in 1ts weakness

that its basic and underlying strengths are characterised.

Strength
Aspects of the strength of acceptance 1n pastoral caring terms
UNIVERSITY
LIBRARY

LEEDS
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have been proposed in the context of its wider usage. That 1is,

accepted. That is a universal human characteristic, whether we are

in a social club setting, or in the church and community of believers.
However, the greater and more profound aspect of the strength of
acceptance as a caring endeavour is derived when it is confined to, and

operates within the community of believers. It is in this sense that

the concept is'applied in terms of its narrower usage. Here, the

power and potential of acceptance is available to, offersd and received

by those who are the initiated, This grouping consists of the persons

who have already made the 1initial conversion commitment to lead a

different way of life in Jesus Christ. Here people are no longer
required to change. They have already become changed persons in
Christ. They are, therefore, on their way to greater things.
Acceptance, as 1t relates to those who have thus been spiritually
committed previously, generates an accelerated pace in christian

maturity and caring. That is so as persons move on to know greater

and to experience the depths of love in Jesus Christ and with others.

The power and potential of acceptance of this narrower but mors

endearing perspective, therefore, consists of that which 1s within the
givers., It includes Jesus Christ, accepted by, believed in, and shared
among all the faithful. It engenders much spiritual growth as persons
aspire to become more and more like Jesus Christ (see Phil. 2:4,

1 Pet. 1: 15-16 and 1 John 3:2). It is here that Christians in the
hlack churches actually 'live for each other', by living like Christ,
as much as is possible. In that context, they strive honestly and
sincerely to put into practice St. Paul's inducement: 'Wherefore,
accept one another, just as Christ also accepted us to the glory of God'

(Rom. 15:7).

To achieve those endeavours is very important to the Church

members. Those are deeply spiritual matters to them. Here the power

and strength of acceptance is so profound that individual perscnalility

does not matter very much. People are seen to be ‘one'! in Christ.
They are all brothers and sisters - saints, of the common Lord. That

state of being is another example of the basic difference between the

caring which takes place 1n the hlack churches, and what happens in

other secular institutions.

As long as a person is a 'born again’ member of the black churches,

then, one is accepted in a way that 1s almost beyond the capacity of
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words to describe. Others recognise such persons as no longer

his or her own but 'Christ's', who must c Nnsistently be seen to live

. 26 .
1n them One 1s expected to become, 'more spiritual' in every

way . Lonsequently, members are supposed to demonstrate that thers
ls always a personal desire and, indeed, a committed - readiness to

live each day according to the way the spirit leads. This 1is

indicative of the reason why it is often said that black church

members are 'more spiritual' than other christians who may belong

to the mainline churches.

For the majority of black chureh christians, an understanding of
what 1t means to be more spiritual is to endeavour to 'live a holy
life'. Indeed, the term 'holiness unto the Lord is our watchword',
1s a favourite saying of all the churches. O0One of the pastors
expressed 1t in this way:

OQur emphasis 1is on Godly righteousness and a holy
life. We try to live in the spirit according to

the will of God....We stand for what we teach and
practice what we preach. 0Our standards are very
high, but we know that if we continue to walk by the
spirit, we will carry them out?”’,

Whatever christians who are members of the black churches do when

the 'spirit moves', their actions are discerned to be, and interpreted

as, the work of the spirit. Wwhen such things take place, the entire

1aos people believe they are signs that the Lord is present with them.

In other words, the 0One who said, 'for where two or three have gathered

together in My Name, there I am in their midst' (Matt. 18:20) to bless,
manifests His presence powerfully in 'visible' activities among them,

they believe.

The more it appears that an individual's movements and actions

are spirit-motivated and controlled, the more such persons are

recognised and accepted as having besn chosen by God to be the 'vessel'
which conveys the most lucid example of the Spirit's presence among

them during a particular event. Those are supposed to be highly

intensed feelings of elation, accompanied by personal satisfaction

and self-worth experienced by most of the participants. The realisation
that God has indeed made His !presence' to be seen so vividly among

them, becomes a therapeutic experience of immense spiritual proportion

to everyone.

Dignitz Affirmed

For many Afro-Caribbean people in Britain today, the black churches are

the only places where they can go to claim a level of dignity and human




self-worth, Membership of those churches consists of a certain

ethos which they can relate to and identify themselves with. It

of fers them the only genuine opportunity where to be 'different’

1s not a predisposition which works to their dlisadvantage in a

society where, as one man put it, 'black people have the worst of

everything'. That is, everything apart from what they get out of

the black churches. All else seems to be decided upon in favour of

those who belong to the majority group within the population. Tony

Holden expressed part of that belief very aptly when he said,

The evidence suggests....(that) the ethnic minority
communities are disadvantaged in all areas of their
life. They live for the most part in the Inner City,
there is also active discrimination against them....
(in) the way things are organised in favour of white
people and against ethnic minorities<8,

Reflecting explicitly, both upon the affirmative role which the black
churches play 1in the lives of their members, and recognising the fact

that the status of those very people is a servile one 1n the society,

Rex and Moore in their book Race, Community and Conflict, have
concluded that the black churches 'provide! for black psopls,

a meaningful framework within which they can understand
and accept their relatively depraved position in the
society,2>

With assistance from, and under the aegis of that 'meaningful frame-

work', their self-worth as a people is confirmed, and their dignity

affirmed, as essential contributions of the pastoral caring process.

This entails a means of instilling the necessary element of pride
and positive self-image which they need to have about themselves.
And, about whom they really are as a people who lack a posltilve

ldentity.

Identity Vallidated

One of the attributes of pastoral caring in this context, then, 15

that it allows people the opportunity to develop a sense of identity

about themselves.

A substantial number of Afro-Caribbean pecple living 1n Britain
lack a sense of identity. Part of the reason for that unfortunate
lack has to do with the adverse effects of their peculiar cultural
past. That is one which was inherited from the colonial plantation
experience. It is presently reinforced and supplemented by the many

existing residual components of that past. They serve to prolong




and to sustain their subservient position in Britain today. Included
among those components are the pressnce of 'racism', informed by
beliefs and values associated with differences in the colour of skin
which people have, together with factors about 'inferiority' and
'superiority’ syndromes, that are used to maintain the status qua .

The need to have a well-defined sense of identity, is paramount in
order to be able to establish and to preserve the diygnity, zelf-worth,
stabllity and development of any people. The need to be equipped with
aspects of those vitally essential human traits are important because,
as William (Glasser has averred,

when we cannot establish our identity, we suffer
what 1s probably the most upsetting of all human
experiences?o

tven more than that, without a sense of identity, one has no real life
of one's own, no culture and no purpose. And, without the presence
of any of those primary human attributes, there is hardly anything left
1N a people.

The black churches help their members to become more aware of,
and to be able to validate their identity in much the same way that
the persons who are 'natives' appear to do with the presence of national
institutions such as schools, colleges, universities and the armed
forces, to name a few. There is a sense of 'belongness' which goes
with membership of the black churches which offers what is needed to
maintain a sense of purpose, and to have something to hold on to.
And, since one of the ways in which such sense of purpose, belonging
and identity-validation 1s achieved 1s by means of acceptance as a
pastoral caring principle, 1n that respect, therefore, the churches'

role in the lives of their members cannot be easily minimized.

SelFﬂAcceEtance

The black churches are able to promote awareness and validate identity
by inculcating virtues in theilir people which are commensurate with
sel f-acceptance. When a people sutfer from the effects of poor selt
image, a lack of dignity, or a confused sense of identity, they became
nrone to adopting a number of negative outloocks. One of those Negatlve
outlooks 1s to learn to 'hate themselves'. That 1s, invariably, such
nersons often wish they were members of some other rdace ot peouple,
instead of the one 1n which they are the authentic representatives,
There are several examples of black people 1n Britain who oftern
wish they had been 'born white!, instead of being black?1 oome of

the parents whom I spoke with, especially in the Chapeltown area ot

Leeds, were concerned about what they termed the 'attitudes' ot therr
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young daughters who sometimes deliberately used certain brands of beauty
cream 1in an effort to maintain a 'lighter shade of skin colour'. QOthers

attempt to keep their hair 'straight' and long instead of the natural

'kinky' appearance. Part of the reason for those practices is based

on the belief that what they have is not 'good enough's In other

words, the idea is, if theywere of a 'fairer complexion' , for

example, they would stand a better chance of becoming successful and

acceptable in a society where, 'to be black is to stand back', one

of the parents stated. In that context, some people feel that one of

the ways to 'move forward' in terms of increasing their life chances

and to obtain the necessary criteria for possible upward social mobility,

is to appear to be like the dominant group in the society as much as

they can.

The group of researchers whose work culminated in the book

With you in Spirit, appear to have observed such behavioural practices

in other parts of the country, one of which is London. Conseguently,

they were careful to emphasize the need for proper 'role models' for

black youngsters, and the need for black people in Britain, 'to remain

consclous of the merits and values of their own blackness'?2

An acquaintance of this writer who 1s one of only two black

consultant psychiatrists in the country informed how, on several

occasions when he visits the homes of Afro-Caribbean families and
introduces himself as ‘'doctor John', some of the children seem to

be doubtful. Sometimes, they would say, 'No, you are not a doctor'.
That is because in their experience, only persons who belong to certailn
ethnic groups are doctors.

Consciousness is instilled by the black churches as the members
are encouraged to see and to realise that there is nothing wrong with,
or degrading about being black. Asaresult, the type of skin colour
which one has is 'adequate' enough. It does not diminish his/her
basic worth in any way. Having been made in the image of (God (see

Gen. 1:26,9:6), they must accept and appreciate whom they are.

The churches promote the virtues of self-acceptance among their

members by offering to them the opportunity, where they are 'at home'

among equals - where they 'matterl and where, they can always be

themselves.

All those factors are examples of additional caring endeavours

which possess much positive significance 1n determining how people

view themselves. They are part of the product of acceptance as a

caring influence.
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IV DISTINCT GROUPINGS

It is now appropriate to begin to develop more fully the relevant

section which we had referred to previously as, 'caring in the traditional

churches?, The intellectual value of a consid,

eration of acceptance

as caring in the black churches in Britain is greatly enhanced if it is

informed Dy, contrasted with, and includes assistance in respect of

a treatment of the broader context of looking at 'other groups'33

of Afro-Caribbean people who are not members of those churches.

In this precise context, then, two distinct categories of black

people are identified. They are (a) those who remain totally committed

to the traditional churches, and (b) those who undertake and ascribe

to the practice which we shall call 'dual allegiance'.

We wlll proceed by comparing, assessing and analysing aspects of

the caring endeavour as these have been conceived in the context of

the two appropriate groups, and their significance for a look at
pastoral care in the black churches, from the perspective of acceptance.

Wwhen the two groups of black pseople are looked at together, one

of the first and more obvious factors which is revealed by the evidence

concerning them is that they are definitely receiving some degree of care

in the traditional churches. That is part of the reason why they

remain. They receive certain fulfilling responses from the mainstream

churches which are useful and valuable. Those responses reflect some

of the principles which they can relate to and which have meaning toO
them.

So then, there are Afro-Caribbean people in those churches who

maintain that they are 'accepted', and therefore, as a direct result,

they are being cared for. Houwever, there are others who complain
about not being 'fully accepted'. Nevertheless, they continue to
remain members of the traditional churches.

As a consequence, there are two primary, pertinent and inter-

related questions that one can ask about the nature of that caring.

First, what kind of acceptance constitutes the caring in terms of houw

it compares to, and contrasts with, the offer of care as it has been
conceived, articulated and interpreted in the black churches? And,
second, what are some of the contributing factors which can readily Dbe
identified to assist us in explaining why those persons continue

to remain in the traditional churches if they are not fully accepted?
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Caring as Constituted

In traditional church congregations, even where Afro-Caribbean people

are 1n the majority, the practice is for them to play subordinate

roles. In that way, they have very little influence over yhat

nappens. The organisation of those churches' life and activities,
as part of an historic tradition in the way things have 'alyays been

done', are too entrenched to allow for much black participation.

However, there have been attempts to redress that kind of imbalance.

Certain recommendations were put to the hierarchies of both the Church

of England and the Roman Catholic Church, suggesting to the Church
of England that,

Appointments (of black people) should be made to Boards
and Councils of the General Synod, and a new Commission
of Black Anglicans Concerns established, to enable the
Church to make a more effective response to racial
discrimination and disadvantage.... (affecting black
people) and....The General Synod should consider how a
more appropriate system of representation which pays
due regard to minority interegzs can be implemented for
the General Elections of 1990.

And, to the Roman Catholic Church that, there is the necessity for a
'more effective! system of 'communication with Afro-Caribbean
Catholics', which reflects,

a greater understanding of thelir problems
and a greater awareness of their spiritual
needsd2

A positive response to the relevant recommendations has subsequently
been made. The representation of black people to the General 5Synod
of the Church of England has been increased from Six to twenty-four.

However, an article entitled, 'Dismay over rejection of more

blacks', written in Church Times, february 10, 1989, informed us that a

'measure! that,

would have allowed unsuccessful black candidates to be
appointed to the Synod on a proportional respresentation
basis of selection if the numbser elected by the normal
process fell below a total of twenty-four....was rejects

d36

It is not only a truism that black people are unduly and proportionately

under-represented in the decision making process of the historic

churches, there is also the fact that they seem reluctant to embrace
the opportunities which they may have to make a contribution. The
reality of that fact is pungently expressed in the words of a black
person. When she was asked for the reason why she did not participate
in the discussions which were taking place between members of the

predominantly white congregation to which she belongs sald,
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I still don't feel free to put my views over
especilally in the presence of white people....

It wasn't the custom for black people to make
thelir voices heard....for fear that they were

not articulate enough, that they'd offend, or
they would be rejected. Even when I don't really
agree with what they are saying, because, I

know 1t affects me. I allow them to have their
way....lhen, I'd go home and fret over it3J7

while thls person could have articulated her views, fear of how others

might respond prevented her from doing so. Her failure to speak seems

to have been because of her own feeling of inadequacy and not the lack

of ability.

However, some of the people who left the traditional churches to

become very eloquent members of the black church movement claimed

that it was 'restriction' on what they wanted to say and to do, as

opposed to what was 'expected' of them, which were the motivating
reasons for leaving.
There 1s much evidence to support the view that some black people

are frowned upon whenever they may try to articulate their feelings

and express their views in many of the traditional churches. Ffor

that reason, it 1s not too difficult to see why the membsr whom we

quoted above had been reluctant to say anything.

Heather Walton et al, in their book A Tree God Planted, have
spoken with candour about the 'objections!' which come from 'white
people'38 (a number of blacks included) as a result of the way some

black people express themselves. That is so especially with

. 39
reference to the high 'tonal speech' sounds of Afro-Caribbean people.

. 40
Such objections come also as a result of what is seen as the 'Nnoise’
emanating from Pentecostal churches, as opposed to the calm and order
which characterises the way of procedure in the traditional churches.

The differences are aptly expressed by a young man who had been

a member of a mainstream church but left to join the New Testament

Church of God in Easterley Road, Leeds. when he was asked for the

reasons why he had ceased to be a member of the particular church

he said,

At Roscoe, everything comes from the pulpit....everything
remains inside you after the service, but it shouldn't

be so. You go to church because God has blessed you.
He's helped you to ocvercoms bDeCause gverywhere you're
under the control of others....at work you're at thelr
mercy, in the society you're nothing, you come to church
to seek peace and to find yourself. You feel like
giving God thanks openly, to let everybody Know....but
if you express yourself as the Spirit leads you, and

you shout ‘amen', 'Praise God', 'Hallelujah'....say how
.. .a= ameause vou want to give God thanks,
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they'll laugh and ridicule you. You are scorned.
But here you're frees. There's openness and you
can participate freely and you get a sense of

release, feel relieved and free to say it loudly41

Those words are an accurate summary of both the feelings and reasans

of many black people in the context of how they perceive and respond

to the objections of others, together with what ought to be expected

of them 1n the traditional churches.

How this young person has expressed himself may not make any

claim to intellectual style or competence. There may be an indication

of faulty logic, and his sequence of thought-pattern might even be
poor. He would make no pretense to scholarly articulation. But what
he has said represents a clear expression of reality. It has been
part of his personal experience. And, he is speaking on behalf of

a number of other Afro-Caribbean people in Britain. Those i1include

the ma jority who, like himself, have left the traditional churches.

For example, there 1s brother Legister who said that he left the

Anglican Church because he felt 'out of place in it'. He was always

'tensed'. And, there was the fear of reprisal, together with the

feeling that 'I'd to apologize for wanting to express myself 1n

worship'. Also, there are persons like Sis. Allice and Bro. Green
who left the Methodist Church to join the Church of God Seventh Day
and The Church of God of Prophecy respectively, citing among other

reasons for having left: the fact that their 'spiritual needs were

not being met', and that the denominations identified too closely with

too many of the 'discriminating' practices of the society.

One of the factors which the first informamt mentioned was that

'everything comes from the pulpit'. Fvidence of that very practice

has been part of my own observations about proceedings in that church.

What is implied here is the practice whereby, invariably, the minister

conducted the entire worship service. He read the Scripture passages,
preached the message, and also read out the notices. Very little, 1f
any opportunity at all was given for individual members to contribute

to the proceedings.

However, we have established the position that meaningful

And, those two caring concepts determine the nature of the relationship
through which effective caring may take place. So then, scope for the

right combination of those factors which are necessary SEems to be

woefully absent where black people are concerned: 1n the traditional

churches in general and in the Roscoe Church 1D particular. Therefore,
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in a true sense, 'everything' does appear to remain 'inside you',
because of the quality of the care which is avallable to the black
members. Despite those factors some black pecple will not leave

the traditional churches. The question must still be asked: 'why

do they remain?'

SUME CONTRIBUTING FACTORS
1. Social Explanation. There are a number of powerful social reasons
why black people remain in the traditional churches. Those who fall

into that category are mostly persons who consider themselves to be

among the 'black middle class', or those who are striving for upward

social mobility-status.

In a direct reference to those persons, Pearson suggested that

they EII‘E,

Mainly middle-class black people or those with middle-
class aspirations, who find a home for themselves
within established churches whilst those who perceive
themselves as working class are more likely to become
involved 1in black churches or lose contact with
organised religion4Z

The social impetus which motivates those people is not different from

what it had been during plantation slavery. And, the traditional

church in Britain is supposed to have the same 'status symbol' which

the estate great house formerly had on the slave plantation 1in the

Caribbean. The people who actually served in the estate great houses,

having been 'elevated' nearer to the ultimate source of all pouer -

the master, were deemed to have attained a much higher social standing,

far above that of their fellow slaves who laboured in the fields. 50

too, it seems to have become applicable among some black people 1n

Britain. To belong to the Church of England, or to be a member of one

of the Methodist Central Halls in a British City, translates into

social pluses for some Afro-Caribbean people. Consequently, 1t has

been observed that, 'some black people' associate themselves with the

Methodist Church becauss,

they value the prestige brought by their links.uith
the Central Hall (on account of) its standing in the

community and its traditional formality - works against

exparimentation anag Changef*3

The 'prestige' which a mainstream church may possess in the community

is interpreted as having benefits for them. It enhances thelr ouwn

personal status and makes them feel proud to 'belong’.
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It 1s useful to note that even if the Roscoe Church in Leeds, for
example, 1s not a Central Hall, the fact that it is a traditional

church denomination seems to serve the same purpose as the Central

Hall. Therefore, most of the black people in Chapeltown who are members

of that church (including those who may belong to any of the other

mainstream churches) take pride in being so connected.
Also, 1t must be noted that whereas most churches in Britain

today may not possess much prestige in the estimation of the majority

of native Britons, the same thing is not true for most Afro-Caribbean

people. That factor 1is true both for the persons who go to those
churches regularly, as well as for those who may not go to them. AN

essential aspect of the reason for that is because of the historical

importance which 1s ascribed to the traditional churches by those
followers in particular, and what religion means to black people 1n
gensral. For the majority of those persons, then, membership of an

historical church is akin to what a black man has described as the

'expression of a colonial consciousness which evokes memories and has

intrinsic values that are desply cherished'.

To a large extent, therefore, membership of a traditional church
denomination in Britain is motivated by what Pastor Brown sees as a
'conscious desire and a deliberate effort to become as much a part
of white middle-class society as possible'. In that context, it does

not seem to depend so much on what they may be able to obtain from those

Churches as far as pastoral caring is concerned in the same way as it

is with members of the black churches. That is, pastoral care which

emphasises and offers the promise of a Tuture place in heaven, as

distinct from caring that reflects the attainment of social status

here on earth. So then, what this particular group of Afro-

Caribbean people desire most of all, and what they derive from their

alliance with the established churches, may not include aspects of
caring with the promise of a future heavenly reward as the paramount
reason for gqoing to church. That is by no means & primary and wholly-

important criteria for them. They 100K for additional incentives such
as sducational attainments and middle-class status which can be trans-

lated into, and can supplement what they need for survival and caring.

For example, while they do not rule out the possibility of going

to heaven some day, they are not sOo ‘heavenly-centred', as to be

preoccupied with heaven as an oand in itself, as 1t seems the case wilith

members of the black churches. Their aim is to seek a more tangible

. : .
stake in this world and not to perceive themselves to be only "passing
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through'. One of the members articulated it this way:

I haven't the desire to live only on the hallelujah
side as the save soul black christian brethren....
Rather, I've a wish to live on the amen side where
I can enjoy as much material success as possible44

In sssence, then, most mainstream church members seem to envisage
themselves as the 'many Methodist' who are 'middle-class' do,

and whose 'children' Walton et al, believe,

have often achleved well 1n education and employment
and the advantages of thelr upbringing have shielded them

from some of the problems which other young blacks have
experiencedS

Therefore, because these persons may not be faced with all of the social

and economic deprivations that 'other' black people experience, they
are not obliged to 'seek solace and compensatory devices 1in the black

churches', one of the members informed us. Much of the 'compensatory'

incentive found in the black churches is related to the 'spiritual
care'! which they provide.

It is interesting to note that almost the identical principle

holds true among black people in the United States of America,
especially for those who are the middle-class. Kenneth Clarke 1n

his book Dark Ghetto, showed remarkable parallels when he wrote:

The interracial church outside the ghetto 1s a

social instrument for the upwardly mobile and
upper-middle-class Negro who uses the fact of his
membership as additional evidence of hls success.

He therefore tends to demand of the church that

it protect this image of himself above any other

ideal. Any issue which would tend to remind

the Negro of his racial identity would necessarily

come into conflict with the basic needs which he

sought to satisfy by joining. Even to discuss race

may shatter the delusions of denial and the fantasies
of acceptance which are part of his identification with
the interracial church. Such Negroes are noftetheless
able to derive satisfaction through their Jjobs and
nersonal success and are less dependant upon the church
for a more basic psycholopgical support than are the

Mlasses of Negroes@6

The social incentives to be derived by association with the historic

church is of such importance to some aAfro-Caribbean people in Britain

~fined only to those churches.

that there are those whose movements are C

When, for example, it might become necesSaly to change membership,

always, it seems to be the case vith this middle-class group, to go

from one historical church denomination to another. [t is seldom toO

a black church. 1In this context, it 1s not surprising, therefore, to

find black people who have left, say, for instance, the Church of England
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becoming Roman Catholics, or Methodists and vice VEersa. They usually

cite as reasons for having made the suwitch their basic dissatisfaction

with what they see as "active discrimination" against them. That

includes the lack of acceptance and appreciation of what they have to

offer.

It, however, those factors were primarily the motives for leaving

then, the relevant guestions must be, why move to another comparable

denomination within the established church tradition which is likely

to respond to them in the same way? In essence, why is there not such

a change to the black church movement, where acts of discrimination

against them may not be similarly experienced and where they are much
more likely to be accepted and their talents appreciated? One of

the more obvious reasons which can be offered in response to, and as a

way of explaining such actions 1s the supported conclusion that as far

as those persons are concerned, what is envisaged to be most important

for them has very little to do with feelings of discrimination or all

of the other factors mentioned. As pastor Martin has averred, 'they

do not seem to mind enduring those conditions or possible dissatisfaction

caused by such factors', as long as their chances for personal status-

enhancement remain open to them., Having that option available 1s a

supremely essential requirement. Consequently, they maintaln theilr

relationship with one or the other of the historic churches as a possible
guarantee towards that important end 1n vieuw.

In reality then, they are prepared to change their memberhip 1if
that is necessary. But, that is done only if it is to another

denomination which provides them with the same opportunity for social

status advancement. As far as they seem to be able to see things

through, the black church movement cannot offer them such goals.

1i. Specific Example. nn additional aspect of our interpretation

concerning the similarities in expectations and social behaviour-
pattern of black middle-class americans® choice of church, which has

precise parallel relevance to nfro-Caribbean people in Britain, can

be discerned. This is consistent with the way in which tney perceive

and react to any form of experimentation 1in church life and practice.
That is so particularly if it might affect the way things have alwyays

been for them. A very good example of this comes from a mainstream

church congregation in Lesds.
In spite of the fact that the membership of that church 1s over

85% black, yet the leadership 18 ~ot black. Neverthsless, there 1S

hf the membership

hardly any desire or conscious effort on the part

far a2 ~rhanaas Am~ ~~—kgr gxplained the position 1N this way:
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As far as I can see it, everybody is satisfied
with the situation as it Ppresently is. Because
every time the question of a change of leadership
comes up the majority of the members become Very
upset....They then complain that any such change
would only bring conflicts about race into the
church. They say it would split Up the membership
and divide the church. They think it's much better

to leave things as they are for the good of the church
and for everybody concerned4?

And another member had this to say:

There's nothing to be achieved by changing a system
that works. Uver all these years we've grouwn

-

accustomed to have it this wayeso. I think if

there's a change to a black minister you'd soon
be left with an empty church%8

wnat 1s implicitly at stake here, however, is not only the fact that

any question relating to a change in the leadership-structure would

of necessity generate and invoke aspects of 'racial ldentity,

which they would prefer not to face up to, or that there might be

an appreclable decrease in the membership of the church. There is also

the caution to guard against any other conflicting issues which may
serve to endanger or to shatter the hope which they so dearly entertain
about their social position with the church. In other words, as far

as the majority is able to devise the situation, if there is no

white minister as the leader - but rather, there is a black one
instead — then such a reality would go contrary to their much cherished
expectations about membership. Therse would be a simultaneous reduction
on the social premium and the potential in value to be derived by
remaining in and maintaining a continued identification with the church.

In that context, therefore, having a black minister as the leader

would defeat the very purpose for which they belong to that particular

denomination. Consequently, anything which would appear to have the
potential to deflect from that original meaning regarding why they are
members of the church, ought to be avoided. A change in the ethnic
composition of the leadership is one such danger to be avoilded.

Out of a total of 23 persons who were asked whether they would like

to have a black minister appointed to the Church, as many as 19, oOr

over 82% reponded in the negative: a factor which might very well be

indicative of the popularity of, and the affection which, those peqple

have for their minister.

The reaction of a member from the same church who attended a

traditional church service in the London area of Wandsworth, lends

additional support to our findings. Having visited a sister congregation




on that particular Lord's Day, the preacher was a black person. The

Leeds visitor poignantly expressed her apparent surprise by saying to

a member of the London-based congregation. 'I can't believe it's =

black minister you've got here. I'd thought he was white like the

49 . .
one we've got'. A possible interpretation which mi1ght be given

concerning the relevant remark is that it does not appear to have

been a reflection of solidarity at the prospect that a black person

could actually be the pastor of one of the historic church congregations.

Rather, 1t seems to have reflected a conscious internalisation into her

own particular situation. It is one which was expressed with mi~xed-

feelings. Here she seemed to have attempted to conjure up, to

speculate, and to determine what it would have been like, if the pastor

were to be appointed at her own church. That was a possibility which,

for her, would have had disastrous consequences. hat 1s primarily

so, because, the 'basic needs' which she seeks to satisfy through her

membership of an historic church stand a better chance of being fulfilled
when the pastor 1s not black.

It 1s worthwhile to note also, that during the time that this
particular portion of my research was being conducted (Jan. 1987 - 1988),
there was a vacancy for a pastor at another sister church of the same
denomination: the Halsden congregation ain London where the membership

is over 80% black. O0One of the persons who applied for the position was

an Afro-Caribbean minister who lives 1in Brixton, He had the necessary

qualification and experience for the job. However, he did not get

the position on the grounds that among other things, his presence at
the church would be 'divisive', and his contribution would be minimal
and counter-productive. The successful applicant was a white minister.
Reverend Joseph, the unsuccessful candidate was of the opinion that the
church had acted for 'continuation of what had always been'. In that

context, it could also be said that like the Leeds congregation, they

might have 'acted' to maintain the ethnic composition of the leadership,

and with it, the social values which such leadership may provide.

iii. Non-Acceptance. What constitutes by far some of the most pertinent
assumptions which can be arrived at within the purview of our
discussion thus far are the beliefs that any black leader who may be

appointed at the Leeds Church, would be confronted with the almost

1mpossible task of receiving any meaningful degree of support, acceptance

and respect from one's own people. And, with the absence of the necessary

‘acceptance', his ministry there would be hopelessly futile. There would

be a major limitation placed, not only on the extent of the caring which
Wiz ) |

.




he would be able to offer in such a situation, but also, in relation
to the degree of care he would receive from the membership in return.

When that reality is interpreted and extended to any of the black

churches, and a comparison is made, a c mpletely different picture

presents 1tself. There, the people accept their black leaders, and

consequently, much more caring is possible both in terms of what is

offered and what 1is received.

It is very evident therefore, how the fact of acceptance as a

caring process 1is one which is quintessentially governed by the
principle of a genuine 'giving and receiving - criteria', without
which, its effectiveness becomes greatly impaired. By that assumption

we are suggesting that caring is effectively given and received, depending

upon the extent to which acceptance is given or withheld.

However, whereas acceptance 1s something which some Afro-Caribbean

people who are in the historic churches have complained about not

'receiving fully' from others, there seems to be a basic unpreparedness

and an accompanying reluctance on their part, to offer i1t to persons of

their own ethnic background, especially to any would-be leader.

On the other hand, in the black churches, acceptance is 'freely

received'! and 'freely given' by all. In that context, we have another

indication of the fundamental difference in caring which 1s available

to black people within the two traditions.

iv. Hope Animated. There are black people who retain membership with

the historic churches precisely because of what any severing of 1t

might portray to relatives, friends and acquaintancesin the Caribbean.

Closely related to that motive is what such membership means to them

from a psychological perspective as well.
We' have established the fact that most of the people who migrated

to Britain from the Caribbean formerly belonged to one or the other of

the historic churches. One of the views which is still held Dy a
majority of people in the Caribbean is that to be a member of an
historic church, is to belong to the church for 'rich people'?o In
other words, those are the religiocus denominations which are percelved

to be the church of the upper class, the successful, privileged ana

the powerful. Synonymous with that notion was the added belief that

those persons who had been in the fortunate position to have migrated

to Britain - the land of opportunity, membership of an historic church
here was an open door to success. They would not only be better able

to improve upon their social standing, but also, become financially
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more successful too.

There are people here in Britain and in the Caribbean, therefore,

who still cherish the view (though unrealistic, and highly romanticised

a notion it may be) that the two sets of factors go together. That 1is,

membership of an historic church, and living in Britain, arse a

combination for success.

However, 1n reality, for the greater number of Afro-Caribbean
people in Britain their expectations, the hope and the dream of social
and financial success, have not materialised. As a result, some people
here are of the opinion that if they were to go to a black church,

for example, then such a move would be a way of suggesting to friends

and relatives 'back home' that they have truly failed. Once it has

become known in the Caribbean, they reason, that a person who had

previously held membership with one of the traditional churches, has

subsequently become attached to a 'sideun-’:lys;s’I or black church, then,

the probability that such a move could be interpreted as an indication

of failure, 1is a real one to guard against.

Membership 1n this context therefore, functions as a psychological

Prop. It serves as a means whersby some people can at least deal

with their failure. That is the case even if it serves to prevent

them from positively addressing themselves to the stark reality of

their true situation. Membership in this context helps them to

compensate for having failed to realise the success which they had

envisaged. In other words, it is a means whereby they can put their

failure 1nto a context. It is a context which can provide meaning

and give confirmation to the effect that it allows them to be able to

say: ‘'after all, our hope is not dead yet. A flicker of light keeping

alive the possibility of success is still visible in the reality of
membership to an historic church'.

For the most part such thinking may be nothing more than mere
illusions. Yet, it fills a need. That is so irrespective of hou
ambiguous and self-defeating it 1is. There is a usefulness in the

form of caring that is obtained in membership as it 1is thus envisaged.

In that way, the historic churches offer a relevant option to some
black people. The churches are conceived to be institutions that
can help to provide the success and respect which those black people
sincerely seek in Britain, even after so many years of achieving
very littls.

The role of acceptance in this context 1s very crucial. That

is because it offers such people a very essential and appropriate standarcd




achieve through membership of a mainstream church is related to the

kind of success uwhich those who have always be] Nged to them seem to

commend, then, their relationship with such people 1s crucial. If

they are accepted fully by those native members, it is a manifestation

of how far they have arrived and how much they have achieved socially.

An element of their original hope and purpose for naving come

to Britain 1s kept alive, therefore, not only by means of membership

of a mainstream church, but also, according to the level of acceptance
which they are able to receive from others in it. To be in such a

position is of extreme importance for such people, because, to have

some purpose left in life, particularly when all else may appear to

be lost, 1is one reason for hoping and wanting to go on. There are

-

black people who still retain membership of an historic church, if

only for those reasons.

The Afro-Caribbean people who have made the transition by going

over to the black church movement, on the other hand, may have accepted

the reality of how circumstances have developed for them in a different

way. As we have alluded to earlier in this chapter, they seem to be
less concerned with material and social success per se. Rather,

success for them is given a more spiritual interpretation. It 1is

something which is informed by a different motive for membership.

Consequently, they have a different set of purposes towards which

they must work now, in order to inherit ultimate 'success' in the

life hereafter.

Ve Individual Faith. The devotion to religious duty and the strength

and tenacity of faith which some black people have in their churches
provide powerful incentives for retaining membership in them. Some

of those incentives are characterised by, and are expressed 1in their

ability to hold on to what they refer to as 'things cherished', and

which are actualised in such concepts as tradition, allegiancs,

beliefs and practices. For example, most of all the Afro-Caribbean

people who are members of the Roman Catholic Church hold an affinity

to, and are so very well acquainted with the Parish flass, the Rosary

and the Hail Mary, that those religious symbols are inseparable from
any other aspect of their religious beliefs and practices. In other

words, much of what is religious for them, together with what 1t means

to be a Roman Catholic, are affirmed by those symbols.




Similarly, the devoted black Anglican is motivated by attachments
to the 'national character' of the Church of the State, and to the

peculiar liturgies of that tradition, in ways which auth

entically
identify them, as far as they are concerned, to be, in every respect,

genuinely Anglicans.

Those black christians would not want to give up the particular

forms and practices which are unique to those and other traditional
churches 1n exchange for any other. They are fully 'at home', in
their churches.

Acceptance and caring, therefore, as these are being conceived
of and articulated within the confines of their particular contexts
here, are not a matter of what those black people may receive from or
offer to others only. Rather, to a much greater degree, there is caring
which they receive by means of their identification with, faith 1in,
the use of, and the meaning which the religious symbols of the churchaes
to which they belong hold for them. That 1s so to the extent where

some of the members seem to have adopted a stance which may be akin

to what pastor Joseph referred to as, ‘'a high level of religious
pre judice against us'. Examples of some of the remarks which are
being made are firstly, this one by a lady who said,

Me, I can never join any Jamaican clap-hand Church.
It's too noisy. I prefer the gquiet and decent way of
worship. 1I'11 never change over to that nolse....

I just couldn't relate. I was born a Catholic, %2
was baptised a Catholic, and I'll die a Catholic.

and,

I'd been an Anglican back in the west Indies. UWhen
I came to England naturally, I've attended the same
church....It was different but I couldn't change
my church. I've difficulty relating to Pentecostal
churches. I quess it's all part of my religious
upbringing really53

ns far as members of the black churches are concerned, however, thelr
faith in, attachment to, preference for, and affinity with thelir own
set of religious symbols and ways of worship such as the testimaony,
feet washing, musical ghythm, freedom of expression and individual
participation, are in no way of less importance to them. In a true
sense they relate to their religious symbols and worshipping styles
in ways that identify them as black church members. Consequently,
what others may not be able toO 'relate! to, or what may not appear

to be 'decent' ways of church 1ife and practice, are nevertheless,

expressed with such meaning, Pentecostal fervour and enthusiasm, that

they function equally as well-tested examples of caring 1in those churches.
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VI DUAL ALLEGIANCE

There is now a very sizeable and growing percentage of Afro-Caribbean

christians who receive pastoral care through the method and

observation of what might appropriately be termed 'plural allegiance'

1n religlous practice. That is, to adhere to one of the traditional

churches and to the black church movement at the same time. In other

words, they retain their membership in an historic church, benefiting
from the psychological and social status - factors ywhich might be

provided- and attend functions as often as they can in one of the

black churches.

such people endeavour to divide their time and their support

between the two different religious groupings. The pattern, however,
is for members of the traditional churches to interact in this way
with the black churches. GSeldaom has it been the other way around.
That 1s, where a black christian who is a member of one of the black

churches, participates in, and 1dentifies so completely with what may

be taking place 1in the traditional churches. They may visit

occasionally at the traditional churches, but their commitment to the
functions are never as complete as it seems the case with some who hold

formal membership in an historic churche.

A major part of the reason for this might be due to the fact that
some of the people who are in the black churches have severed their
relationship with the mainstream churches because of unpleasant
experiences that they would not like to remember. Going to them again
may serve to bring back such experiences.

For others, the reason is because they believe that what some of

the mainstream churches stand for falls 'short! of their idea of

christianity. That particular belief can aptly be interpreted, houwsver,

to be the reverse form of the very 'religious prejudice' which pastor

Joseph seems to be complaining about.

A very appropriate example which helps us to see more clearly hou

the process of plural allegiance works, 1S Nou presented.

An Example

Mrs. Thompson and about four other ladies are members of a malnstream
church denomination which this researcher visited between January 1987
and February 1989, observing many of 1S religious activities. AU the

conclusion of one of the services, Mrs. Thompson SpoOKe to and extended

an invitation to me to speak at one of their women's fellowship meetings.

ohe did so in her capacity as the current president.
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Having left the church building, I immediately proceeded to the

bottom of the street to observe the religious functions at a nearby

black church. Ihe seat which I occupied was located at the right
hand corner of the sanctuary, adjacent to the main entrance door.
This position allowed an adequate view of what was taking place -~

including any entrances or exits of members.

About 5 minutes after my arrival, Mrs. Thompson, accompanied

by the other ladies entered the building and sat on benches directly

in front of where I was seated. Soon they became deeply involved in

singing, clapping, dancing and in testifying. They were participating

fully 1n the same way 1in which the regular members had been doing.

That 1s, they 1immediately got into the 'spirit' of the proceedings and
were caught up 1n the mood of the worship experience.

The warm acceptance of the testimonies which the visitors

eventually gave, together with the genuinely open and fervent

response, and the appreciation of them by the congregation were no
different from that of any of the reqular members. They had become
totally integrated as legitimate parts of the whole intensely-religious
experience.

when an opportunity presented itself, the following brief
conversation between Mrs. Thompson and the researcher took place.
(R = Researcher, T = Mrs. Thompson)

R: (speaking as if surprised, both at her presence and also at the
full extent of her involvement) Mrs. Thompson you seem to be
very much at home in this church.

T: (speaking on behalf of the group) Yes, we take an active part
in most of their activities during the week. 0On Sundays when
OUT Own service is over we come here....fhey are more spiritual

here you know. They have more to offer.

R what do you mean?

T3 well, you see, they involve you here, they are more caring, you
get something here that you can't get in the Methodist Church.

R: Will you leave the Methodist church?
T: No. I'm a Methodist.

AN InterEretation

This example is one which is consistent with a general practice among

a number of Afro-Caribbean Christians. They remain attached to the
mainstream churches but 'find a home' equally among the black church
movement. For that reason, this example is not one which 1is akin only
to a small isolated incidence. Nor is it one that 1s insignificant

so as to be confined to that small group alons. On the contrary, 1t
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ber

1s representative of an increasingly developing and burgeoning nu

of black people. They include members from all the ma jor Christian

denominations who are utilising a plural allegiance process to
supplement and to maximise the caring which they receive from the
traditional churches. The practice is endemic of a very interesting

means Dy which they are able to receive acceptance and caring from

two traditions each of which is distinctively different.

For instance, Mrs. Thompson is an office bearer in a mainstream
church. And she admits being able to obtain 'something' in the black
church which 1s not available to her in that denomination. Houwever,
she wlll not consider the possibility of severing relationship with

the mainstream church tradition to enter into full membership with the

hlack church movement.

Une possible i1nterpretation which can be put forward to explain

such behaviour i1s to say that: where such people are concernsd, their

motivating philosophy is, 'the more the merrier'. Their need for
religious caring 1s so great that they fare better when there is a
two-fold contribution of caring from two supplying sources.

Consequently, adhering to some tenets of both religious traditions,

is fully conducive to, and consistent with their need for pastoral

care. It is an indication of the extent to which satisfying their
pastoral care needs can be taken.

To give up one group entirely would of necessity 1nvolve

attributing their full allegiance to a single religious entity.

However, that too would mean the possibility of less care and a

reduced range of opportunity for acceptance. As they have reasonead

it out, such possibilities are not attractive alternatives to them.

So then, it can be affirmed and explicated here that, informed Dy such

essential motivations, as long as those people are able to, they will

continue to combine and share their form of religious allegiance

equally between the black church movement and the traditional churches.
But while they do so, they will always be particular to ensure

that their 'official membership? remain intact with a mainline church,

because, by so doing, they are provided with the advantages of better

chances for acceptance as a means towards the advancement of their

spiritual needs, together with that of their social status as well.

The fact that all of that can be gained through plural allegilance

serves to endear the practice to them.

The same principle is applicable 1n many of the areas in Britaln

where black church groups actually use the huildings of mainstream
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churches. After the worship servic

es of the host congregations are

over, for example, some of the black members often remain behind to

attend the services of the black groups who share their buildings.

Although thls particular practice is not in evidence in the case of

Leeds where none of the black religious groups presently use church

buildings belonging to any of the mainstream churches, the reason for

attending the services of the black churches, is also to be able to

get that 'something', which Mrs. Thompson referred to, or to obtain

a 'double portion' of religious caring in worship.

SuEEDrting Fvidence

There are additional aspects about what Mrs. Thompson has revealed

to us which need to be developed and interpreted more fully in order

to obtain a broader picture of what they might suggest concerning
acceptance as caring in the black churches.

It must be remembered, then, that she is the president of a

legitimate organisation in her church. In that context, therefors,

it must be further remembered that she undertook to speak on behalf

of the other persons represented 1n the group. Those two relevant

factors imply, to a certain extent, that she does possess some

lgadership qualities. Consequently, we may safely extrapolate from

such evidence that she must have enjoyed a degree of acceptability
and involvement in the ongoing life and activities of the church where
she maintains her membership.

However, it is precisely in the light of those very observations
that we are obliged to ask: how is it possible toO justify and to link
them with the pertinent revelations purporting that, 'they involve you',

and 'we take an active part', in reference to their level of

participation in the black church?

One of the more persuasive features of her statements, 1s the
concomitantly-powerful testimony contained in them about the caring
roles of the black churches. They offer sufficient evidence to support

the conclusion that for many Afro-Caribbean people, those churches

provide the natural forum which functions as a most suitable, perfectly

conducive and appropriate atmosphere, in the process of fulfilling

what black people desire for religlous acceptance, social expression,

worshipping style, and the satisfaction of needs.

church movement. In other words, even when they are legitimately -

genuine members exercising leadershilp roles, there are certain historical,
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structural and organisational impediments - the whole gamut of which

feature to influence and to prevent full involvement of black people

in those churches?4

Those hindrances in turn, serve to curtail the level of acceptance

which black people feel is appropriate and necessary tobe present in

order for them to 'truly belong! to theose institutions. As a natural

consequence, there 1s an appreciable reduction in, and a limitation of

the scope, together with the meaning, quality and content of the pastoral

caring which 1s attainable.
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