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Abstract

The purpose of this research is to examine the impact, which African Caribbean Scttlers
had on the British Seventh-day Adventist church from 1952 — 2001, and to dctermine
what characterises Adventist mission in Britain and worldwide todayv. Before the arrival
of African Caribbean settlers, the British SDA denomination experienced stagnation 1n
membership. In spite of the efforts of both the church administration and local church
pastors in organising evangelistic meetings to counteract such development, the
membership was in decline by the early 1950’s. It was this condition that African
Caribbean immigrants found Brnitish Adventism when they arrived in the early 1950s.

The research process 1ncorporated several methods: historical
documents, and interviews 1n the Caribbean. the USA and Brtain. A survey
administered to eight congregations in Britain was also used to determine the extent to
which Adventism and its mission 1s understood and practiced in both Black and White,
or Caribbean and English cultures.

The research findings begin with the affirmation that the Africans
forcibly removed from the continent of Africa to the Caribbean Islands 1n the 17" and
18" centuries had retained elements of their cultural and religious beliefs. They indicate
that African elements of oral culture, family and community orientation were also
carried over into Adventism in the Caribbean. Adventist teachings. philosophy and
life-style were well placed to accommodate these elements. Together with the rapid
ecrowth of church membership, the development of educational establishments, health-
care facilitics and other community training projects contributed to the mission of
Adventism 1n the Caribbean.

This concept of mission was transmitted to Britain with the arrival of
African Caribbean immigrants from the 1950's. From their armval, British Adventism
began to experience a steady increase in membership. Furthermore, African Caribbean
Adventists Christians continued to employ the philosophy and methods they were
accustomed to 1n the Caribbean to strengthen Adventist mission programmes on these
new shores. Similar results to what had been experienced in the Caribbean have been
achieved in Britain. For example, the research identifies areas such as the development
of new congregations, African styles of worship, the establishment of educational
facilities such as nurseries, evening and weekend schools, infant and primary schools,
adult training centres and day centres for the elderly and youth, and the overall drnive to
serve a multicultural community. From here it is evident that Adventism in Britain
today 1s concerned about the needs of individuals as well as different groups in the

wider society, and is finding ways of reaching out to them as part of the church’s
mission.

This reflects the larger picture of a paradigm shift in global mission 1n
the Adventist church internationally as well as in worldwide Christianity. especially of
the Two-Thirds world. This paradigm shift in global mission is reflected in the type ot
projects local churches are actively engaged in, both in the Caribbean and Africa, as

they are compelled to respond to the social. educational and economical needs of the
community.
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Introduction

The aim of this thesis i1s to examine the impact African Caribbean scttlers had on the
Seventh—day Adventist (SDA) Church in Britain from 1952 to 2001. It will focus on
their understanding and development of mission shaped out of their African cultural
background, their experience in slavery. and their acceptance and understanding of
Adventist teachings. As an African Caribbean SDA myself who has been an active
member in Britain since 1967. I am familiar with the aspirations of this cultural group

and of their experience within the British SDA church.

A) Organization of the SDA Church World Wide
Organised 1n 1860, the SDA Church is today recognised worldwide as an

international organisation and through its humanitarian programme exccuted under
the Adventist Development and Relief Agency (ADRA), a recognised charity.
Adventists also operate a network of educational establishments ranging from nursery
schools through to university level. Health care 1s also part of their programme with
Adventist health institutions found in nearly ¢very country of the world. With a
membership of over 12 million and an operational budget of over £5m per an annum,
Adventists are one of the contributors to the propagation of the Christian Gospcl.
Theologically, they are evangelical in their beliefs. The SDA church worldwide has
always benefited from the resources of its membership made up of people from
difterent nationalities, cultures and languages. Such diversity has been a problem at
times to hold together, but, by and large, coheres through the church’s philosophy and
doctrines, and 1s 1n agreement with the writings of Ellen G. White co-founder of the

SDA church. The SDA church has not suffered any denominational fragmentation.

The SDA church has five administrative layers extending from the world body to the
local congregation. First of all, there is the world church organisation called the
General Conference of Seventh-day Adventists (GC). This body oversees the global
mission of the church and is administered by a chief executive, called the President.
and associate staff: all currently based in Maryland. USA. At the next level are the
Divisions. Currently there are thirteen divisions for administrative purposes that
supervise the work of the church in their territories. such as the North American

Division, supervise the churches™ mission in North America and Canada: the Inter-
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American Division, sces to the churches” mission in South America and the
Caribbean. The Trans European Division (TED), with its headquarters at St Albans.
England, oversees the work in thirteen countrics and areas including Britain. The
British Adventist church is administrated from Garston. Watford. It is known as the
British Union Conference (BUC') and is responsiblc for the work in the entire British
Isles. Again 1ts leading executive is a President. The BUC is divided into two
Conferences and three Missions, to which local congregations belong. This structure

was already 1n place before the arrival of African Caribbean Scttlers to Britain.

B) Previous Studies on British SDA

Research on Black religiosity in Britain has focused mainly on Pentecostalism and
neglects the contributions of Blacks fellowshipping in other denominations. writes

Robin Theobold, in the Brnitish Journal of Sociology in 1981.% Pentecostalism was

seen as the most visible form of Black religion in Britain, as such nearly cvery Black
person that attended church worship was assumed by the general public to belong to a
Pentecostal church. This 1s to be expected since outside of Adventist circles no
academic studies had been undertaken on the denomination up to the late seventies
and early nineties. Robin Theobald 1n his thesis (1981) examined British Adventism
from a socio-political point of view. assessing the impact of a large influx ot African
Caribbean migrants into what was essentially an "Anglo-Saxon® movement. Hc
focused his study on the tension that developed betwcen Black SDA leaders in
London and the White administrators in the BUC. He discussed the situation against a
broader socio-economic context and examined the cumulative impact of changes
from that context. He concluded that the difficulties within British Adventism are not
peculiar to it but are confronted by any religious movement striving to maintain the
commitment of existing members as well as attract new ones within the context of an

advanced capitalist society.”

Roswith Gerloff in her study A Plea for British Black Theologies (1992) included

British Adventism as part of the Black church movement and Black religiosity in
Britain. Writing on Adventism, she focused on its development in North America.
Jamaica and Britain. She acknowledged the role of lay-members in the Caribbean in
the development of the movement. She also focused on the tension that developed

between the White administrators and Black members in the context of race relations



and mission, and discussed in detail the issues of Black consciousness. the
Institutional conflict between the Black lay-men and the BUC, and the “Advent Hope
of the church”. Her study identifies areas of membership growth and large financial
contributions to the SDA church by the West Indian Adventist immigrants.
Examining the motive for the tension within the church she concluded that:

Racism as a historical and collective phenomenon, and
Institutional racism as the structural aspect of this

collective phenomenon, in Western societies penetrates all
patterns of life.....and all ways of thinking including the
methods of doing theology, so that it is simply an illusion to
assume that single-handed actions can quell unrest of this kind.
Unless the organization in question is prepared to introduce some
process of re-defining itself as a whole and re-interpreting itsel
in the light of present truth’...the protest inevitably continues.

Her study on British Adventism and the internal racial and cultural issues only

reaches to 1977 and theretore does not cover the periods of the "Pierson Package’ and

beyond.

C) Why this study?

It 1s the intention of this thesis to examine further the impact African Canbbean
Adventists have made on British Adventism. This will be undertaken through the
context of their African heritage. For it 1s the author’s firm belief that one cannot have
a full picture of an individual, group or community of people without first having an
understanding of their background: where they came from and what has been their
experience in life; how their historical background and experience has shaped their
identity; what are the underlying reasons for their outlook and actions. All this 1s
important for any study investigating the African Caribbean community. Not only
will the socio-economic and socio-political be examined, but also their religious
background. Certain elements inherited from African Traditional Religion together
with Adventist teachings produced a distinctive type of Adventism in the Caribbean,
which also shaped their perception of mission. These are important elements that are
lacking in previous studies on African Caribbean Adventists and their affect on
British Adventism. Information not previously brought out in other studies includes
the influence of Black Adventists leaders in North America in the formulation of the

Pierson package, an interpretation of British Union Conference minutes and, of



course, an update on the impact Black Adventists are continuine to have on the SDA

church in Britain.

Why ask about the impact of African Caribbean Settlers on the SDA church in Britain
1952 — 20017 Atrican Caribbean Adventists on their migration to Britain from 1932
brought their suitcases together with a strong desire to succeed in a new country.
From the very offset they demonstrated a strong faith in God and confidence in the
SDA teachings and practices. Their resilience and those of subsequent migrants from
the Caribbean who have joined the SDA church or have continued to attend it have
resulted 1n the rapid progress and development of the denomination in Britain. W hat
1s the evidence that Black migrants have retained their styles of worship. preachineg,

music, witnessing and other aspects of mission on their arrival in Britain, and how

these factors have had an impact on British Adventism?

(hanges can be observed in the ethnic make-up of the membership of British
Adventism over the past forty-nine years. Also. but less obvious to some members of
the public, 1s the increase 1n the number of SDA congregations and the different types
of buildings that are used today for worship. The way 1n which congregations identity
themselves within British Adventism has also changed within the last three decades.
In the past SDA congregations were named after the town in which they were
situated, for example, Bath SDA church or Colchester SDA church. Today SDA
congregations are not only named after the streets or roads on which they are located,
but other forms of identifications are used to reflect ethnic makeup or spiritual
aspirations. These changes are examined in the phenomenology of change in the

next section.

D) Phenomenology of Change

[t may not be obvious to non- members of the SDA church in Britain, but for nearly
fifty years (1952 - 2001) the British SDA church has witnessed the greatest period ot
change since its inception in 1874. For this thesis, it is important to establish why
such radical and far reaching changes have been concentrated into such a
comparatively short period of time. The thesis trics to identify the processes at work
within the SDA church that promote change, and endeavours to trace the source of

the forces that underlie these processes. Understanding the changes that have taken
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place within British Adventism under the impact of African Caribbean settlers can be
examined 1n two ways, by looking at 1) Place of Worship and 2) Congregational

[dentification. These will be looked at in turn.

| ) Place of worship

T'he number of places of worship has increased rapidly over the years. There are now
a total of two hundred and fifty-five SDA congregations in Britain, one hundred and
seventy-one or 6/% own their own building (Chart 1). The SEC is the largest of the
two conferences within the British Union Conference (BUC) of SDA. with 64% of its
congregations worshipping in their own building; this 1s 3% below that of the overall
percentage for the BUC. Of the one-third of congregations that worship in rented
buildings, their accommodation ranges from school-halls and community-centres to
hotels, civic buildings and the buildings of other denominations (Chart 2). The

congregations examined in the survey (chapter 7) own their own buildings: they

belong to the 67% of the congregations 1n possession of their own church building.

While a breakdown of the total number of congregations 1s given for the two
Conferences and three Missions within the BUC, 1n chart 1 we also analysed the total

number of buildings that are owned or rented in the respective Conferences and

Missi10ns.

Chart 1: Buildings Owned or Rented.
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I'he use of denominational buildings is preferred over other types of rented
accommodation. Community centres are also favoured; some are attached to a
church but on the whole are run by local community groups. There are exceptions to
the use of premises particularly in Ireland due to the political and religious situation.
T'en from the eleven congregations in Ireland worship in their own church-property.

as shown 1n chart 1. At the same time, the Irish mission is the only territory in which

one congregation worships in a hotel (Chart 2).

[n total there are more congregations within each of the two Conferences, North
England Conterence (NEC) and South England Conference (SEC), than there are in
the Scottish Mission, Welsh Mission and Irish Mission. However, these missions
have a higher percentage (76%) of congregations owning their own building than

congregations 1n each of the two Conferences.

Congregations 1n the SEC own 64 % of the one hundred and twenty four buildings
used each week for worship. This 1s below both the BUC percentage of 67% and the
NEC 68%. From the 33% of congregations worshiping in rented buildings in the
BUC, 39% of their services are held in other denominational buildings as observed 1n
Chart 2. This gives an indication of the relationship that exists between SDAs and
other Christian denominations, underlined by the Observer-Status of the SDA church

in Churches Together in Britain and Ireland.

Chart 2: Types of Rented Buildings Used for Worship.

| 1 %
Other
®==Denominations
| R0, 39%
& .Community Centres
F ivic/Public Buildings

[ Bchool Buildings

31% '—lotel Premises



Church of England and Methodist church buildings are widely used by Adventists
within the BUC (Chart 3). There is a strong link between Black Adventists in the
Caribbean with Anglicans and Methodists. Also. many former members of these

denominations are now members of the SDA church in Britain.

Chart 3: Other Denominational Buildings Used
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2) Congregational Identification

Due to the increase in the number of congregations caused by African Caribbean
immigrants establishing new SDA places of worship, the custom within the BUC of
naming a congregation after the town in which it 1s found becomes inadequate.
Betore the rapid increase, congregations were easily identified through the area in
which they were located. From the 1970°'s SDA congregations no longer followed
this pattern, but instead began to adopt an identity that reflected more clearly their
exact location, their ethnic identity or their spiritual experiences. These different
types of 1dentifications, although new to British Adventism, were standard practice in

North America and the Caribbean.

*k

Location Identity Congregations

T'his 1s an identifiable feature of the SDA church not only in Britain but also in other
parts of the world. This means was used as an aid for easy reference and location of
congregations. The area in which the SDA church is located 1s pre fixed to the name

Seventh-day Adventist; therefore the SDA church in Grantham 1s known as



‘Grantham SDA church’. Location identity has served its function in that it

established which town or city had an SDA congregation therefore defining its
geographical location. This model of identification was sufficient while there was one
congregation located in the town or area, but later become Inadequate when more
than one congregation began to be established in the same town or city. A new way of
identitying the different congregations became necessary. When more than one SDA
congregation was located in the same area, the name of the Street or Road was often
used to differentiate each one from the other; for example, in Wolverhampton we
find, Oxford Street and Great Brick-Kiln Street; or Windsor Street, Birmingham; and.
in Tottenham, the West Green Road and Holcombe Road congregations.

Cultural or ethnic composition was disregarded in this process of locality
identification. For example some SDA congregations are situated in predominately
White areas. Visitors attending worship for the first time might expect the
membership to be mainly White. This was my expectation when I visited Grays SDA

church 1in Essex, yet I saw that its membership was 100% Black with no White

members present.

* Ethnic and Cultural Identity Congregations

The majority of cities and large towns in Britain are multi-cultural and multi-ethnic in
the composition of their population. The most diverse city is London with over a
million Londoners belonging to an ethnic minority group. The effect and extent of
diversity is felt in inner London schools, with over 150 different languages spoken by
children. The largest ethnic groups originate from South Asia (comprised of Indians,
Bangladeshis and Pakistanis), the continent of Africa and the Caribbean. There are
also other cultural groups to be seen in the capital. The Jews with their synagogues
and schools were well established before the armnival of any of the groups mentioned
above. Other cultural groups are also visible, the Cypriot, Chinese and South

European communities.

Cultural identity is also evident, with the need for it becoming a means of solidanty
within ethnic communities. Each cultural group, with its distinctive religious
practices 1s evident in its determination to retain a religious identity. Both of these

\dentities are now becoming apparent within the SDA church in Britain. The SDA



church in Britain is composed of members from various cultural backgrounds. with
the African Caribbean the largest cultural group. In the nineteen sixties it was
estimated that British SDA church membership was 75 — 90 per cent Black and today,

twenty years on, the percentage of Black members is estimated to be approximately

90 per cent.

The second type of congregation I refer to as ethnic identity congregations, because
they are named after their main user group. In recent years there has been a distinct
shift towards 1dentifying ethnicity in the naming of congregations, particularly in the
metropolitan city of London. This shift appeals to the user group and is acceptable to
both the leadership and membership in general within the BUC. Language barriers
are a problem to many ethnic groups in inner city areas, especially those in the older
age group who can speak and understand little or no English at all; worshipping in a
congregation where English 1s the main language only serves to 1solate them from the
rest of the worshipping community and prevents them from making contributions to
the mission of the church. There are several congregations situated in London that are
known for their ethnic composition: the Filipinos, Hispanic, Nigerian, Portuguese,
Russian and London Ghanaian congregations. There are, however, some within these
cultural backgrounds whose membership lies with Black or White congregations

within the Adventist church.

To give one specific example, the Ghanaian congregation in London 1s the largest
amongst the ethnic group congregations that hold weekly meetings. Their worship 1s
conducted in ‘Ashanti’, their mother tongue, with interpreters provided for visitors.
Their music, singing and dancing are distinctively African-orientated. Their style of
worship is patterned after the way it is done in Ghana. Such groups are able to
maintain their ethnic identity and the particular style of worship they are used to.
They are able to attract those from their own ethnic background who are not
proficient in English, therefore catering for spiritual needs that would not be possible
with another congregation. Attending worship that is particularly geared toward their
own cultural group is one means by which they are able to construct their own
history. In the Ghanaian congregation there is a distinctive effort to retain their
cultural background. This is evident each week as both men and women wear their

national dress to worship. Beneath the surface are the expectations of parents for their
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children to learn and retain both the language and custom. In doing so they are
ensuring the maintenance of their customs, and are instilling and sustaining an
identity in their children. In this way each person is nurtured through the behaviour
and activities of the group, therefore establishing also a corporate identitv. It could be

argued that such groups foster a dual identity, their cultural and religious identities.

* Spiritual Experience Congregations

This final shift is towards what I refer to as the spiritual experience identity. In tune
with the modern Pentecostal/ Charismatic movement new congregations are now
adopting names that define their spiritual experience rather than using the traditional
naming processes mentioned above. It might be that the traditional names represent to
them a worship style that does not correlate with their spiritual experience. There are
three congregations that have taken this new route, New Life. Stanford Hill North
London; Breath of Life, Smethwick:; and Maranatha, Hayes, Middlesex. With regard
to the New Life congregation, for example, its style of worship offers more of a
contemporary style than the conservativeness that is found in the majority of
Adventist congregations. Young people are more attracted to this style of worship
than to the traditional style, as it allows them to be more expressive in worship. Both
the ethnic and spiritual experience groups have emerged within the past ten years. [t
1s likely that more congregations in the future will adopt similar ways of defining and

identifying their congregation.

The SDA church in Britain 1s now a multi- ethnic, multi- cultural and multi- linguistic
denomination; its membership 1s drawn from various cultures and ethnic backgrounds

with those from the Black community forming the largest representation.

E) Methodology

In order to examine the Impact of African Caribbean settlers on the British SDA
organization I have used a number of research techniques. These include fieldwork

undertaken in the UK, and visits to the Caribbean and North America. Data has been

collected as follows:
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1) Libraries consulted in Britain

Ditferent libraries were used by the researcher they included those of the University
of Leeds, the Brtish Library in London, local libraries such as Newham and

Redbridge and Newbold College Library, the Seventh-day Adventist educational

institution 1in Bracknell.

2) Survey and Interviews conducted

The interviews and survey were conducted between 1996-2001. Interviews were
conducted with African Caribbean settlers who came to Britain from 1952 to the
1960s. Adventist pastors representing both the Black and White sections of the
church were also interviewed. The survey identified four congregational categories as

outlined in chapter 7 in order to obtain a comprehensive overview of British

Adventism.

3) Visits to SDA Church Worship Service

Visits were made to congregations in London as well as further a field as Scotland.
Between 1998 and 2000 1 visited the following congregations. In London I visited
Balham, Croydon, Leytonstone, London Ghana, New Life and Plaistow.
Congregations out of London were Basingstoke, Bristol central, Gloucester, Grays,
Guildford, Hemel Hempstead, Isle of White, Portsmouth, Southend, and Great Birck-

Klin Street—-Wolverhampton. Glasgow in Scotland and Cardiff in Wales were also

visited.

4) SDA Administrative Offices

[ visited the British Union Conference and the South England Conference oftices in

Watford, and the North England Conference in Nottingham in 1998 and 2001. |

conducted interviews and looked at archives.

5) Overseas Visits

In 1998. from the 13 August — 30 September I visited Jamaica, Trimdad and
Barbados with financial support from the University of Leeds, the SDA London Lay
Advisory, Chingford SDA Church, and my family. In Jamaica | attended the four day
West Jamaica Conference of SDA Ninth Triennial Session held in Montego Bay. |

also went to Ochio Rios, Spanish Town, West Indies College and the West Indies
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Umon Office in Mandeville, the Central Jamaica Conference Session held in St
Catherine and the SDA Andrews Memorial Hospital in Kingston. In addition to visits
made to the above mentioned headquarters, institutions and convocations. visitations
were made to several evangelistic meetings in Jamaica and Barbados. In all three
countries interviews were conducted with employees, members and administrators
from the various conferences. The purpose of the Caribbean visit was to examine and
understand Caribbean Adventism in its original form within its own environment.
with particular attention given to the training and role of lay members, to establish the

extent to which they fulfil the mission of the church in the region.

A North American visit was made to Andrews University Berrien Springs, Michigan,
a Seventh-day Adventist educational institution. The visit from 10 — 20 November
2002 was made possible as a result of financial support from my family and the
generosity of the theological department at Andrews University. The purpose of the
visit to Andrews was to examine minutes and reports of the GC of Seventh-day
Adventists that are held in the University Library. Talks were also held between the
researcher and Dr. Walther Douglas regarding his and other Black Adventist leaders’
roles in the USA in facilitating a peaceful and reasonable solution to the racial tension
which existed within British Adventism during the 1970's and early 1980's. These
Black leaders, cooperating with Robert Pierson, the General Conference president,
presented an acceptable proposal in 1978 to British Adventist known as the "Pierson

Package’. This will be discussed in chapter six.

6) Methods of Data Collection

A combination of several methods was used for data collection 1n this thesis. This
was done 1n order to understand the reasons for the impact ot African Caribbean
settlers on the Adventist church in Britain. It was also done so that it would be easy to
locate the areas where impact had taken place. The primary purpose in selecting a
method or research technique 1s to gather data that will help to provide answers to the
evaluation questions.” Silverman argued the case for a multiple methods,

Bv having a cumulative view of data drawn from

different contexts, we may, as in trigonometry, be
. ‘ gonomel

able to triangulate the true state of affairs.
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It 15 rare to find an evaluative study based on only one method of data collection. A
range of techniques forms the core of an overall research strategy. In order to show 4
clear analysis of the impact of African Caribbean settlers on the British SDA church,

the tollowing methods of data collection were used: documentary sources, interviews.

questionnaire and participation observation.

* Documentary sources - Under this category, Clarke makes distinctions between

primary and secondary sources, and public and private documents.” He explains that
‘primary sources are documents compiled by individuals who have firsthand
experience of the events described’.® BUC and GC minutes mentioned in this thesis
come under primary sources, as they are an account of actions taken in ¢xecutive
meetings. Only minutes pertaining to the 1ssue of African Caribbeans have been used
in this thesis. It must be noted that there are limitations to the amount of information
available from minutes, as they sometimes give only the decision of the committee
and not the reasoning on how they reached the decision. Secondary sources were also
used. They include published and unpublished matenals. Sources under this category
are books, session reports — from both Britain and the Caribbean - and church

publications, which include the British SDA church journal Messenger.

* Interviews and Questionnaires — In addition to documentary sources, interviews and

questionnaires were also used. The interviews were both structured and unstructured.
For the Black Adventist members who were interviewed, the unstructured interview
method was used; this method allowed the interviewee a greater opportunity to relate
to their experiences. | also had some control in determining the order of asking the
questions, in this way such interviews are best described as a conversation with a
purpose’ or 'a guided conversation’ that captures the complexities of ndividual
perceptions and experiences..9 The purpose of this method was to obtain data that
provide an insight into how the interviewee defined and accounted for particular
situations and circumstances. In a structured interview questions are asked 1n a
systematic and consistent order. The rationale behind this approach 1s that. by
enforcing a uniform structure on the interview. each respondent is effectively exposed
to the same stimulus. This ensures the ‘responses are comparable’.'” This method was

used for interviewing the Black and White pastors. Pastors that were interviewced
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were restricted to those working within the South England Conference. the recion

with a majority of Black members.

The questionnaire that was conducted extended beyond the South England
Conference and included the North England Conference. In total e1ght congrecations
were chosen, four from each conference that represented a difterent congregation
category. The congregation categories chosen were White congregations. African
(aribbean congregations, Mixed Black/White congregations and Mixed Black
congregations. Each participating congregation was given six questionnaires for six
ot their members to fill in. (Due to the fact that the local SDA church leader is more
familiar with the membership of their respected congregation, the distribution of the
questionnaire was their responsibility.) An accompanying letter was sent with cach
set of questionnaires to the local church leader (see appendix 'D’) explaining what
they should do, and the different criteria for those that would be asked to participate.
A letter was also attached to each questionnaire explaining my identity to the
participant and the reasons why I needed their cooperation. A stamped addressed
envelope was included with each questionnaire for respondents to post back their

answers (see appendix E’).

* Participant observation — This research method was very useful as it allowed mc to

experience and 1dentify with those in worship. In this way I entered into the religious
environment of those engaged in worship. As a member of the SDA church and of
African Caribbean origin, participating in worship in the different congregations did
not cause me any uneasiness. I was easily recognised as an insider from the moment |
entered the group that I wished to observe, because | had my own bible, hymnbook
and Sabbath school study book with me. This approach 1s known as that of 'complete
participant”. ' Informing the congregation of my reasons for worshipping with them
was not necessary. Such information would not have altered or affected the worship
service itself. In small congregations both the moming services would last a total of
two hours. For larger congregations the total morning service might be expected to
last for over three hours. The observation of different congregational groups cxposed

mc to a decper understanding of styles of worship within the SDA church.
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F) Being An Insider versus Detachment as an Outsider

The advantage of being an insider was that I am familiar with the organization and
knew many of the people in it. Trust had developed over many years, which was a
good foundation when I interviewed some participants. It was conversations with
some whom [ interviewed about the past that helped me to understand the tension that
had developed 1n the 1970°s between Black members of the London Laymen’s Forum
and the BUC’s White administrators. It was through such informal conversations that
the 1dea of investigating the impact of African Caribbean settlers on the SDA church

in Britain was conceived. I did not experience any problems in arranging dates and

times with interviewees.

I became aware during my studies that being an insider can be counter-productive
causing appropriate information to be overlooked, or to interpret findings from an
insider’s point of view only. Some form of detachment from one’s subject 1s
important. Being conscious of this, | had to learn to step outside the realms of my
own tradition and try to evaluate and analyse my findings from different perspectives.
| viewed and linked my research to the developments in international Adventism as
well as to the shifts in Christian mission generally. This was to reduce any bias in

order to give the thesis the credibility it deserved.

* Problems Accessing BUC Minutes

Accessing documentation such as session reports from the church headquarters in
Britain and the Caribbean was without problems. Difficulties developed, however,
when | wanted to examine British Union Conference (BUC) minutes from the 1950's
to the 1980°s that were held at Newbold College library. Having negotiated access to
these materials prior to going to Newbold with both the BUC executive secretary and
Newbold library, on arrival I expected to be allowed to view the minutes. This was
not the case. Instead, I was told that, even though they knew before of my visit, [ still
needed a letter from the BUC granting me permission to view the documents. Having
travelled for over an hour from London on a Sunday to get to the College to be told |
could not have access was very disappointing. I contacted the BUC and I received a
letter permitting me to examine the minutes. After some weeks I returned to Newbold
with the letter of authorization from the BUC with the expectation there would be no

more problems. But I was told I would have to wait for a member of staft to
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accompany me to the room where the minutes were held, and for that person to be
present for the duration of time while I examined the documents. To this request |
took offence and strongly protested against it. Eventually, | was allowed to view the
documents alone and as often as I wished. This was in sharp contrast to my Visit in
the Caribbean to the Church’s head office requesting to examine minutes and other
reports, and at Andrews University library to examine General Conference minutes. |
did not need to produce a letter granting me permission to view any of the documents

[ wished to see, nor was I told a member of staff would need to accompany me.

Writing on this issue of negotiating access and the problems of ‘inside rescarch’
Judith Bell acknowledges that permission to carry out an investication in an
institution or organization is needed.'” Even though I am a member of the SDA
church, the 1nstitution often treated me as an "outsider’. This might be. because [ am
not part ot the ministerial work force, it is felt that [ should not have access to certain

information.

() Structure of thesis.

This thesis will be presented in two parts. The first section consists of chapters one to
four. Chapter one will focus mainly on the historical aspect of the development of the
SDA church in North America and the formation of its mission and it subsequent

spread to Britain. Chapter two will centre on the African population in the Carnbbean

since they will be the focal point of this thesis. How did they reach the Caribbean 1n
the first place? What was their cultural and religious background? These are some of

the questions that will be investigated in this chapter. Chapter three will examine the

arrival of Adventism to the Caribbean. One of several questions that will be of
importance is how did the Black community respond to the teachings and practices ot
a White American denomination. What elements of African Traditional religion
(ATR) helped many in the population to accept Adventism? How did their concept of

mission affect the growth of Adventism in the region?

Chapter_four, the final chapter in this historical section, will discuss the appeal ot

Adventism to the Black emancipated population in the Caribbean. Given their
cxperiences of suffering and inhumane treatment at the hand of W hite slave masters.

why did these ex-slaves respond to and accept Adventist teachings? In this chapter it
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will be argued that Adventist teachings and practices were suited to meet the needs ot

the emancipated slave community.

The second section will include chapters 5 — 8, and beginning with chapter five, will
discuss the arrival of African Caribbeans to Britain with particular reference to those
belonging to the SDA denomination. Their concept of mission will be brought out in
order to understand the differences between African Caribbean Adventists and British
Adventism, and the problems that led to tensions during the 1970's and early 1980's.
This chapter will also explore the various means applied to resolving the tension.
Chapter six will focus on the "Pierson Package’ and will discuss its contents,
implementation and aftermath. Importantly, the role of Black Adventist leaders in
North America together with the financial commitment of the GC to enabling the

implementation ot the package will also be discussed in this chapter. Chapter seven

will offer a presentation of the findings of a survey conducted to establish the
differences and similarities between African Caribbean Adventists and British White
Adventists, and to find out to what extent both cultures understand and carry out the
mission of the SDA church today. Chapter eight will be an analysis of the survey
findings in chapter seven. In this chapter I will draw together what has been
according to this study the impact of African Caribbean settlers on the SDA church 1n

Britain. Chapter nine will be the concluding chapter, in which trends in mission will

be discussed. This chapter will examine Adventist global mission programmes and
establish the challenges that Adventists face worldwide. This chapter will also
examine Black Adventists in Britain and their response to church mission
programmes. Their methods of reaching out to the wider community include
educational projects for children and young people, and day and training centres for
adults. Young people are also actively engaged in reaching out to the wider society
through worship and music. For example, this can be observed with Adventist singing
groups such as the London Adventist Chorale, winners of the Sainsbury’s Choir ot
the Year; The Croydon SDA Gospel Choir and more recently 'Blessed Voices’ year
2002 Channel 4 Gospel Singers of the Year. Together these groups along with many
Adventist groups and soloists in Britain are making an impact in society today. '

Overall. I shall show that British Adventism has benefited greatly from the presence

of African Carnibbean migrants.
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(CHAPTER ONL

A HISTORICAL OVERVIEW OF THE SEVENTH-DAY ADVENTIST CHURCH I\

BRITAIN 1874--1952, WITH REFERENCE TO THE MILLERITES" MOVEMENT I\
NORTH AMERICA AND ITS SPREAD TO BRITAIN.

1.0. Introduction

[n order to understand the development of Seventh-day Adventism and its worldwide
mission, an overview of the historical background will be presented in this chapter. The
Seventh-day Adventist denomination as it is known today. grew out of a movement that
emerged 1n the 1830°s in North America that was known as the "Millerites™. It is
appropriate that this chapter first examines the theological development of this movement
with particular attention given to the factors that shaped its theology. The involvement of
Black people in the movement will be discussed; also the change from Millerism to
Sabbatarian Adventism will be looked at. Other areas that will be cxamined will include
the rolc of Ellen White, Adventist mission to Britain and its subscquent development and

progress before the initial influx of African Caribbeans in 1932.

|.1. Background to the Millerites Movement and their Belief
The Seventh-day Adventist (SDA) Church originated in North America during the 1840 s.

This period 1s referred to as the Great Advent Awakening.' It was a time when the "Advent
message’ was widely proclaimed by William Miller. Born in 1772, Miller was raised 1n the
Baptist Church. He experienced conversion in 1816, which led him to study the scriptures.
The significant fact is that Miller concentrated his studies on the book of Daniel 1n the Old
Testament and Revelation in the New Testament and became particularly attracted to end-
time prophecies. After reading in the books of Daniel, 'Unto two thousand and three
hundred days; then shall the sanctuary be cleansed™ (Daniel 8:14), interpreted from the
commonly accepted understanding of Numbers 14: 34 and Ezekiel 4: 5. 6 that a day In
prophecy equals a year. Miller concluded that Jesus would return within the next quarter of
a century in 1844, Apart from the prophecies. there were other factors that influenced
Miller such as: a) the teaching of Jesus: b) the teachings of the Early Church: and ¢) the

Reformation Church and Hyvmn writers. These will be examined in turn below.
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a) The teachings of Jesus

Miller’s teaching regarding the "Second Advent’ was not a new and original message, it
was a continuation and development of the idea that Jesus and his disciples in the New
Testament, especially in the synoptic, taught the "Parousia’ or Second Coming. Before his
arrest, trial, death and resurrection, Jesus promised his disciples that when he goes to
heaven he would return’ again (John 14:3). Two Angels also reiterated this promise at
Jesus ascension as they assured and comforted the disciples that Jesus would ‘return’
(Acts 1:11). Using the metaphorical imagery of ‘lightning’, which they were all familiar
with, Jesus speaking with his disciples illustrated that his Second Advent would be visible,
one that everyone would see as they do with lightning. "For as the lightning comes from the

east and flashes to the west, so will be the coming of the Son of Man’ (Matt 24: 27 NIV).

Other scriptural reterences referring to Jesus imminent return convinced Miller and his
followers (later to be known as Millerites) that this event would take place in their lifetime.
For example the following scriptures: Jesus will be seen coming’, for every eye will see
him’> (Matt 24:30, Revelation 1:7). "Many will mourn as a result of his coming’ (Matt

24:30). He will be coming to reward individuals (Matt 16:27, Revelation 22:12). All these
played their part in shaping Miller’s concept of the Second Advent.

b) Teachings of the early Church

The early Christian church also taught the Parousia as reflected in the Apostles’ letters 1n
which they were certain the return of Christ would happen in their generation. This 1s
clearly observed in many of Paul’s letters. In his writings to the Thessalomans, especially
in the first epistle of the same name, the doctrine of the Second Advent is prominent. Each
of the five chapters ends on the topic of the Lord’s return (1:10; 2:19; 3:13; 4:16-17; 5:23).
In his letter to Titus at Crete, Titus was encouraged to wait for the "blessed hope the
glorious appearing of...Jesus Christ’ (Titus 2:13). Believers again were assured that Jesus
would ‘appear a second time’ (Hebrews 9:28). James also encourages the believers to be

patient and stand firm, because the Lord’s coming is near’ (James 5:8). This eschatological
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message or revelation of the Lord’s second coming has been of special interest and

inspiration to the church down through the centuries.

c) The Reformation Church and the Hymn Writers

The Puntans in England during the seventeen century advocated the ‘eschatological
character of Scrip‘rure"..2 Puritan theologians published books extensively on the subject.

Bryan Ball, referring to Christopher Love, argued that

the certainty of Christ’s coming rested on a three-fold biblical
foundation - ‘the immutability of God'’s degree...the infallibility
of Christ’s promise...the impartiality of his justice’. It was a
promise made by Christ Himself, and hence the great pillar of
our hopes.”

Christ’s promises of his imminent return sparkled hope and assurance in the mind of
many, such promise being a certainty that would one day be a reality for the whole earth.
Christians 1n every generation and from every cultural background cherished the
eschatological hope that they may witness Christ’s return in their lifetime. Puritan
Christians accepted that Christ’s coming would be 'literal’ and not a spiritual’ coming
through the Gospel.* Concerning Puritan theologians and their attempts to explain the
manner in which they believe Christ would come, Ball states that they,

often compare His second coming at the end of time with

His first coming at the incarnation. When our Saviour Jesus
Christ lived on earth, He came in misery, very base and lowly
but now, He shall come as a king full of majesty and glory.”

The Puritan Christian accepted and expected Christ’s second coming to be a physical and
visual one. Christ’s visual appearance (Revelation 1:7) captured the imagination of
songwriters, for example Isaac Watts’s “Lo, What a Glorious Sight Appears”,® written in
1707. This hymn is based on Revelation 21:1- 4, the fourth stanza however 1s an allusion to
Revelation 6:10. The words of the refrain describes the fullness of joy to be experienced
when death shall be no longer, and finally the partings caused by death will be eradicated.
John Leland’s hymn “O, When Shall | See Jesus,”’ written in 1833 two years after Miller
began preaching on the Parousia echoes the deepest desire of the Millerite. It captures the

feeling of those anxiously waiting the day when Jesus would return, and blends that future

event with present reality. It tells of the unity, trust and acceptance that will exist amongst
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the believers — “faith, hope and love™; when these are practiced all believers will hear the
trumpet when Jesus comes. These hymns inspired and instilled courage 1n the Millerite

believers, helping them to soar above the reality of their situation and gave them a vision of

hope.

Another favorite hymn of the Millerites was “Don’t you see my Jesus coming” ® published

about 1800.

Don’t you see my Jesus coming, See Him come in yonder cloud?
With ten thousand angels round Him, How thev do mv Jesus crowd!

Don’t you see the saints ascending, Hear them shouting thro’ the air.
Jesus smiling, trumpets sounding, Now His glory theyv shall share.

Refrain,
I am bound for the kingdom, will you go to glory with me?
Hallelujah! O praise ye the Lord!

Originally a dialogue hymn with men or women singing the stanza-question and the other
giving the refrain-answer, this may be classified as a revival spiritual song. With no author
assigned to 1it, 1t can be assumed that this song originated among the African slaves in
North America as members of the evangelical churches. Since there i1s no evidence to
support such an assumption, one must bear in mind that spiritual were also composed by

white Christians; the "‘complete Africanism of the spirituals was never tenable’.’

Singing the above song assured Christian of the certainty of Jesus returning again, granting

them the spiritual ability to transcend to future times when Jesus would actually arrive and
they would see him. The effect of maintaining such hope was one of expectation, by which
they were able to anticipate the future and realize their dream 1n the present. A song has
power to ‘motivate’ people, because it calls for and creates an emotional response in
humans’.'” When men and women sing such songs, they are identifying or expressing their
viewpoints and loyalties. The above song helps people to express their theological position
and in so doing to confirm that they are loyal citizens of Christ’s kingdom. This song
expresses the deep desire of Christian believers during the nineteenth century to see Jesus

coming in the clouds to create a new earth. Miller and his followers not only preached
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about the Advent, but they sang about it. Songs were also a means of "talking back’ to the
wider community and affirming their theological belief. The belief in the Second Advent
has been part of the Christian heritage of faith inspiring songwriters to articulate the hope
and desires of Christians in North America and England from the Reformation period to

early nineteenth century particularly articulated by the Millerites. More will be said

regarding the influence of songs on the Black community in the Caribbean in chapter four.

1.2. The Influence of other Denominations in shaping Miller’s Theology

Miller’s theology was shaped not only by the factors mentioned above, but also by
teachings of other denominations. In August 1831 Miller began to preach on the Second
Coming of Chnst in the local Baptist church at Dresden, New York,'' followed by

invitations from ministers of other denominations (Congregationalists, Methodists and

Presbyterians) to preach in their congregations: 2

Almost everywhere Miller preached, people were converted to
his message of the imminent return of Christ. Often there were
revivals; sometimes, whole towns were transformed. H

Religious ministers of these denominations joined the movement, Joshua V. Himes, Josiah
Litch (Methodist), Charles Fitch (Congregationalist), James White, and Joseph Bates. '
Miller’s preaching was having an impact on his listeners because he emphasized that Jesus
would return within their generation. This differed from the seventeenth century Puritan
theologians and preachers who only confirmed that "Chnst would return’.’> The beliefs in
the 'imminent return of Jesus’ influenced the Millerites to actively participate in social
reform. Changes taking place within an individual would be reflected through their
activities in the community. Millerite leaders became committed to several reform projects,

according to Bennett,

Millerite editors at times helped to produce the abolitionist journals
The Liberator and The Emancipator. Himes was interested in all
kinds of reform: the immediate emancipation of blacks, women s
rights, temperance...and interdenominational cooperation.. =

Bennett concludes that

some believe Miller’s movement may have turned into one of
the many utopian reform movements of the time. What prevented
this from taking place, ....was only the fact that the movement s
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leaders considered their second advent preaching to be of
: 7 '
unparalleled importance.’

It can be observed that the prospect of Jesus’ Advent tricuered off the formation of mission
projects, which meant informing the wider community of the soon return of Jesus. At the
same time, 1t motivated the action for social reform in the Millerite movement. However.

they did not get involved in formal organization and establishing institutions.

1.3. Involvement of Blacks in the Millerites movement

Many emancipated slaves became involved in the development and growth of the Millerite
movement. They were attracted to Miller's message concerning Christ’s imminent return.
This obviously was an important event for the Black population just out of slavery.
Miller’s message was good news’ for Black believers. becausc 1t meant an end to all
injustices and 1nequalities, a time when they anticipated to be free, liberated from the
experiences of oppression, racial prejudice, social deprivation and social cxclusion in work,
education and housing. It further meant gaining a voice 1n society, where they would share
one common identity with other ethnic groups. Miller’s message projected the Black
community into the time when they will be delivered trom their present circumstances, one
that offers something better - freedom. While Miller’s message was propagating Christ’
imminent return and the practice of unity and racial togetherness. mainstream churches
were practising segregation between White and Black:; imitating conditions in society. The

practice of segregation would have been a direct contradiction to Millerite teachings.

At least three Millerite preachers were of African decent; Charles Bowles, John W. Lewis
and William E. Foy.'® With the exception of William E. Foy, not much has been written
regarding their actual role. Charles Bowles and John W. Lewis were active Millente
preachers.'g Foy lived in New England and was a member of the Freewill Baptist Church.
As he was preparing himself to take up Holy Orders as an Episcopal minister when in 1842
he had two visions of Christ. These visions not only disturbed him, but also dwarfed all his
worldly ambitions. Prior to these visions. Foy admitted he had been opposed to the
‘doctrine of Jesus' near approach’. But after the visions he joined the Millentes 1n

proclaiming the message of Christ imminent return to this earth.




Foy received his first vision on January 18™ 1842. and according to one cvewitness he was
‘n vision® for two and a half hours. The medical doctor who examined Foy contirmed that
he could not find any life in him “except around the heart”.* Foy summed up his

experience while in vision as follows:

[ was immediately seized as in the agonies of death,
and myv breath left me.”’

His spiritual experience together with the account of the revelation given him was later

RA

published as a pamphlet in 1845 in Portland, Maine. entitled “The Plain of Paradisc .~

T'wo factors prevented Foy from revealing to others what he had seen and heard. Firstly, he
knew there were critical voices of Millerite members who feared publicity concerning
those 1n their midst who claimed to have divine revelations. Secondly, Foy stated he was

.
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aware of 'the prejudice among the people against those of my color.”” [t 1s
understandable therefore that he was reluctant to share his visions with others, as he once
remarked, "Why should these things be given to me. to bear to the world?’-> The
opportunity to speak came to Foy on February 6, 1842 when the pastor of the Bloomfield
Street church asked him to describe the visions to his congregation. Still reluctant to do so
at first, he was surprised by the large crowd that turned out to hear him. As he began to
relate his experience, fear and apprehension left him and he related with freedom the things

he had seen and heard in vision. He traveled widely, presenting his message to crowded

churches of different denominations.>

|.4. Brntain’'s Millerites

Periodicals played a vital role 1n the advancement of the movement. Joshua V. Himes made
his greatest contribution to the Millerite movement through publications. In 1840 he edited

the first Millerite periodical, Signs of the Times. He also initiated journals 1n other cities

and encouraged people who were able to do so to publish papers of their own. Theretore.
within four years the Millerite message had spread to different cities through a variety ot

journals such as the Midnight Cry, the Advent Chronicle. the Glad Tidings, the Jubilee

Trumpet, and several others.
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T'hese journals were not only distributed in and around North America, but also reached
Britain. English men and women who had joined the movement in North America were
Instrumental in establishing the Millerite movement in Britain. For example. Robert
Winter, an Englishman converted in North America, set up a press in London in |843 and
reprinted 15,000 copies of the Millerite Journals. William Barker. another convert in North
America, returned to England and lectured in the streets and commons in most of the large
towns of the South, Norfolk, Suffolk and the Isle of Wight. In the North of England.
Charles Dealtry in 1843 preached Millerite theology in Nottingham, and founded a chapel
at New Radtford. Within four years, from 1842 to 1846, the Millerite movement in Britain
grew at a rapid speed. When Joshua V. Himes visited Britain in 1846, he found a number
of organized Millerite congregations in Truro, Plymouth, Exeter, Uckfield (Sussex).
Liverpool, London (two groups), Derby. Bristol and Lincoln. There were smaller groups in

206

places such as Birmingham, Sheffield, Leeds, and Tiverton.

In the 1850 s, however, the movement began to decline rapidly. Various factors contributed
to this. Robert Hutchinson returned to Canada:*’ Millerites were persecuted; and wcere
constantly accused of being “Latter-day Saints™. Many, therefore, reconverted to other

denominations.

1.5. From Millerism to Sabbatarian Adventism

Millerite believers in North America were more organised than their counterparts 1n
Britain. In Boston in October 1840, they held their first "General Conference of Christians

It attracted two hundred clergy and laymen representing a wide

Expecting the Advent .
variety of churches.” It was one of sixteen conferences, which continued to the spring of
1843."" They also held camp meetings, from 1842. These meetings aroused interest, as

well as increasing hostility from cartoonists. journalists, and from the general public.

A group of Millerite Adventists first became aware of the Sabbath observance in 1843,
when Rachel Oakes a Seventh—dav Baptist visited the Christian Connection Church 1n

Washington, New Hampshire. She advised the minister, Frederick Whecler, that he was not
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keeping all of the Ten Commandments. Convinced that he should become a Sabbatarian.,
Wheeler, together with members of his congregation, became the first North American to
join together the beliefs of Millerite Adventism and Sabbatarianism.” Thomas M. Preble.
a member of the Seventh-day Sabbath Keepers group. wrote an article for the Millerite

paper, The Hope of Israel, in February 1845. This paper influenced Joseph Bates. a Baptist.

to worship on the Seventh-day.””

In 1846, James and Ellen White, who were both Methodist, joined Joseph Bates™ in
propagating the Second Coming and the Seventh-day Sabbath. A number of conferences
were held from 1848, which put together the various doctrinal strands that had devcloped

since 1844.%> At these conferences it was voted to publish a magazine. called The Present

Truth. It would be used to proclaim the distinctive message of Adventist Sabbatarianism to

the world. James White (husband of Ellen White) became the first editor. After several
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earlier changes to 1ts name, in 1851, it became The Advent Review and Sabbath Herald.

These publications played a part in communicating the doctrines of Scventh-day

Adventism to a wide audience, as part of their development in mission.

James White, who strongly advocated the New Testament models of Church Government,
suggested to the group in 1851 that they should organize themselves. Many former
Millerite members resisted White’s proposal, on the grounds that the large number of
Christian sects already in existence were evidence of Babylonian confusion’. However,
with the rapid increase in the number of adherents 1n the 1850s, several problems arose that
brought into sharp focus the need for the movement to have a name and a corporate
existence. There was no agreement on the ownership of church buildings and institutions,
nor on the ordination of regular ministry. Most of the early leaders in the movement were
already ordained ministers, from their previous denominations. The largest single problem
related to the ownership of the publishing house, which in 1855 had moved to Battle
Creek, Michigan.” The publishing business was legally the property of James White, but

he wanted the newly formed Adventist church organization to control and own 1t

Eventually, it was incorporated under the law of the State of Michigan, in May 1861 A
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The name Seventh-day Adventist was adopted at a General Conference held at Battle Creek
on 1™ October 1860. Referring to the name, Ellen White remarked:

No nuame, which we can tuke, will be appropriate
but that vwhich accords with our profession and
cxpresses our faitn and marks us a peculiar
people. The name Seventh-dayv Adventist is a
standing rebuke to the Protestant world.”

The conference drew up a legal constitution for the ownership of the publishing housc and
the church buildings. Despite opposition, the Scventh-dav Adventist denomination was
formally organised 1n 1863, 1t had a membership of 3.500 in 125 churches with 22 ordained

. 1()
ministers.

|.6. Blacks Associated with the Mission Development of the Early SDA Church

Despite the fact that Seventh-day Adventists mission developed very slowly amongst the
freed African slaves in North America, there were Blacks who were associated with the
denomination from its inception. Sojourner Truth and Charles Kinney were known to be

associated with the SDA church. | will now turn to these individuals.

Sojourner Truth was born a slave in 1797 as Isabella Van Wagener. Owned by a Dutch
family called Dumount, she was the second youngest of twelve children.*'  State law
emancipated her in 1827. It was not long after her emancipation that she experienced a
‘dramatic conversion'™ as a result of which she visited several churches. including the
Methodist Church and the African Methodist Episcopal Zion Church.* She was
influenced in 1843 by William Miller. Having heard him preached and,

Believing herself to be part of what she called u
great drama of robbery and vwrong. she felt that
she must make a definitive break with her old way
Y
of life.
This decision resulted with her changing her name on June 1% 1843, from Isabella Van

,. . SRR . 35
Wagner to Sojourner Truth, meaning 1tinerant preacher .

[n that same year she traveled
to New England to preach and became a prominent New England abolitionist leader. In

1856, she moved to Harmon, Michigan to settle: later she moved to Battle Creek, where
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she became acquainted with Seventh-day Adventism. She spoke at the Battle Creek

Sanitarium and several other church gatherings. She was buried in the Oak Hill Cemetery

in Battle Creek in 1883. *°

Charles Kinney was born a slave originally in Richmond, Virginia, in 1855, but when he
was about 10 or 11 years he moved to the West. At that time the Civil War had ended, and
many former slaves traveled in groups, seeking a better future for themselves. Therefore.
while in Reno, Nevada, in 1878, Kinney attended tent meetings held by John N.
Loughborough. Kinney believed and accepted the message Loughborough preached. Duly

baptised, his name appears as one of the seven charter members of the Reno church.”’

After some time, the Reno church members sensed his earnestness and elected him as
church clerk. Eventually, news of Kinney's outstanding ability reached the Leaders at the
conference office. They offered him the position of secretary to the Nevada Tract and
Missionary Society. His duties included preparation of quarterly reports for the Review and

Herald, and to formulate a progress summary for the Nevada Tract and Missionary

Society.”® Reynolds states, 'Kinney was a person who loves books’. During his time with
the Tract Society he arranged for a complete collection of Adventist books and periodicals
to be placed in the public library of Reno Temperance Reform Club. Additionally, Kinney
placed the names of friends he knew in Richmond on the mailing list to receive copies of

Signs of the Times magazine and other literature.*’

Kinney received sponsorship from both the Reno church members and the Adventist
California Conference to study at Healdsburg College in 1883,”° where he stayed for two
years. On successful completion of his studies, he was sent to Topeka, Kansas, by the

Conference to commence work among the growing Black population 1n the city.”' In 1889.

4

he became the first Black person to be ordained as a Seventh-day Adventist minister.’

The question arises, to what extend Seventh-day Adventism appealed to the Black

community as a whole? This will be discussed fully in chapter four. But new we will tumn
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our attention to the large population of Blacks living in the South of North America. W hat
were the attitudes of White Adventist leaders in preaching Adventist mission in that

region? What was the role of Ellen White?

1.7. The Role of Ellen White and Adventist Mission to the South

Prior to the early eighteen seventies, Adventists confined their efforts primarily to the
northern part of the USA. When they began to consider a broader perspective for mission.

their attention was turned to Europe. In 1895, Ellen White highlighted such inconsistency
in regard to the church’s mission why .she counseled the church leaders:

We should take into consideration the fact that efforts

are being made at great expense to send the gospel to
the darkened regions of the world... ..... to bring
instruction to the ignorant and idolatrous, yet here in
the very midst of us are millions of people.............
who have souls to save or to lose, and yet they are set
aside and passed by...”’

Adventists were under obligation to share the gospel with any and every person she wrote.

It was their responsibility to do so (Revelation 14: 6).

From there Ellen White repeatedly informed the church leaders they were not fulfilling
their mission, if they did not direct their efforts to the South. The needs of Blacks just out
of slavery made the responsibility of sharing the gospel very urgent. Baker argues that

in light of cultural selfishness and residual prejudices
natural to human heart, Adventists were challenged
to see if the power of the gospel was able to stir

up a love that would actively assist the

oppressed and unfortunate.”

According to Ellen White, the neglect of support for the Black community was not just the
failure of the Northerner but of the whole population of America, including the government
and the Christian churches. She wrote

Much might have been accomplished by the people
of America if adequate efforts in behalf of the freedmen
had been put forth by the Government and by the
Christian churches immediately after the emancipation
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of the slaves.”

Ellen White felt that much more practical help could have been given to enable the Black

community to develop their own potential whereby they would eventually be in the

position to help themselves:

Money should have been used freely to care for and
educate them at the time they were so greatly in need

of help. But the Government, after a little effort, left

the Negro to struggle, unaided, with his burden of
difficulties.”

The situation here was clearly one of joint responsibility, between the Government the
Christian churches and the community to undo some if not all of the damages affecting the
Black community. According to Ellen White, Adventism rightly understood could have
moved away from the established norms, however, SDA followers did not want to be
labelled as ‘different’ or not conforming to ‘doing as we do’. North American racial

stereotype and prejudice were too strong.

While not enough efforts were made by the SDA leaders to assist the freed slaves, there
were some, members of the church who realized and recognized the needs of the Black
community and endeavoured to improve their situation. They did not receive the support
needed from the wider church organization. Ellen White commented on such lack ot
Christian charity as she summed up the situation as follows:

Noble efforts have been put forth by some Seventh—day
Adventists to do the work that needed to be done for the
colored people. Had those who were engaged in this work
received the co-operation of all their ministering brethren,
the result of their work would now be altogether different
from what it is. But the great majority of our ministers did
not co-operate, as they should have done, with the few who
were struggling to carrv forward a much needed work in a

difficult field.”’
It is evident that Ellen White was displeased and frustrated with the attitude of the White

leadership and their complacency towards helping the Black community to develop their
potential and enable them to provide for themselves. Not only would the SDA church have

been in a position to help Black people, but also, as Rock states, 'SDA teachings were
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uniquely suited to address their needs’,”® and Adventist beliefs were appealing to the
Blacks just out of slavery. From this understanding Ellen White wrote in 1895 that the

'SDA church has failed to act its part™” in supporting the Black community.

The attitude of the leadership in the church did not change. In 1900, she confronted them
and the church membership by stating; "The Lord is grieved at the indifference manifested
by His professed followers towards the....oppressed colored people’.®® The SDA church
leaders valued the counsel of Ellen White with regard to the mission of the church, yet in

the area of race relations they failed to accept her advice and act upon it. Why were they

reluctant to develop the Black population of America?

1.8. Ellen White and Race Relations

The existence of racial prejudice within the SDA church amongst the leaders and members
was evident; even whilst they were preaching the imminent return of Jesus. This should
have placed them 1n a position that enabled them to rise above social, cultural and racial
attitudes toward the Black community. During the formative and developing stages of the
Millerite movement, as pointed out earlier, many Blacks were active participants in the
propagation of the message of the imminent return of Jesus. The urgency and certainty of
this event might have caused whatever feelings of superiornity or inferiority on either side to
be suppressed, 1ignored or eliminated, in so doing enabling both White and Black to work

°l" However, as the period set for Jesus’ return

toward one common goal in mission.
expired, so their sense of equality and justice for all men and women vanished. Many
settled back into their former ways. Similar to the early Christians, when the enthusiasm
and motivation derived from their eschatological hope had faded; a vacuum was left to be
filled with attitudes and opinions in conformity with society at large. Ellen White
denounced this attitude and addressed the issue time and again. Her writings, particularly
those within the nine volumes of the Testimonies, were written for the sole purpose of

giving counsel to SDA church members and leaders. She recognized that there was a need

to set out the improved principles which the SDA church had to follow.
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Before the SDA church was organized in 1863,°” its leaders were committed to the
abolition of slavery. Roy Graham in his book Ellen G. White: Co-Founder of the Seventh-
day Adventist Church argues that the early leaders of the SDA church were "undoubtedly
abolitionists’.% According to Graham, they did view slavery as sin,,()4 and 1n 1859 clarified
their position with regard to the 1850 Fugitive Slave Act, which required American citizens
to return runaway slaves to their masters. Uriah Smith, editor for the church paper, summed
up the SDA Church position in one of his editorials as follows:

....We do not tell the slave that he can afford to be content
in slavery, nor that he should not escape from it whenever
he can, nor that all good men should not aid him to the
extent of their power, nor that this great evil should not
be resisted by any and all means which afford any hope
of success. All this should be done. And we rejoice when
we hear of one of that suffering race escaping bevond the
jurisdiction of this dragon—hearted power.®

Clearly the emphasis here rested on the slave community themselves to do something
themselves about their predicament. Smith’s statement inferred, in other words, that if the
slaves are not contented with the circumstances they are in, they should find ways of
escaping. Help would be available to them, because those 1n a position to help would take
on the responsibility to do so. It is also interesting that Smith should resort to the use of
apocalyptic terms in referring to the system of slavery. The dragon hearted power’ here
refer to Revelation 12 and 13. The dragon here represents a power, authority and 1deology
that destroys human rights and exercises a system of injustice that demeans society. The
system of slavery, and the various concepts that protect and safeguard its continuation, fall
under this category, as does the institution of greed which secures financial stability to
those directly involved, allows a sense of superiority to some within society, and renders

others to a perpetual state of inferiority, poverty and dehumanization.

There were definite signs of frustration and antagonism between Ellen White, the SDA
leaders, and some of the members, as can be viewed from her writings. She was absolutely
clear in the position the church should take regarding the enslaved Africans. She described
her perception of the institution of slavery as an "enormous and grievous sin’*® against the

Black community. for which ‘God’s wrath burns against America’.®’ Pointing specifically
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to protessed Christians who not only had sanctioned the institution of slavery but also had
participated in 1t she stated quite emphatically that they have made a "solemn mockery™ of
Christianity and Jesus Christ.®® She also wrote against Adventists who retained their “old
political prejudices’®” and sympathized with the slaveholder. She confuted their arguments
such as that the slave is "the property of the master, and should not be taken from him' " or

those who ‘categorised slaves as cattle, saying it 1s wronging the owner just as much to

]

deprive him of his slaves as to take away his cattle’’’. She contended that God has given

man no title to human souls.”* Therefore, no human has a right to hold slaves as his

property.”

She developed her argument further by establishing the character of the human family.
which includes both White and Black, by which people have exclusive rights and freedom

to make choices:

Christ died for the whole human family, whether white or
black. God has made man a free moral agent, whether
white or black. The institution of slavery does away with
this and permits man to exercise over his fellow man a
power which God has never granted him, and which
belongs alone to God. The slave master has dared assume

the responsibility of God over his slave, ... . He will be
called to an account for the power which he exercises

74
over the slave.

She concludes by strongly emphasizing the following fact that the

Colored race are God’s property. Their Maker alone is their
master, and those who have dared chain down the body and

the soul of the slave, to keep him in degradation like the brutes,
will have their retribution.”

Ellen White therefore recommended that SDA members who advocated pro-slavery views
be dis-fellowshipped, and their names removed from church membership, in order to
safeguard the Church’s reputation in the wider society. Her reasons for this were that;

We must let it be known that we have no such ones in our
fellowship, that we will not walk with them in church

.76
capacity.
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Ellen White recognized that the SDA church had been losing out on the opportunity to
assist the emancipated African. Therefore, the church should make a real effort to establish
a mission amongst them. For many years after emancipation, Blacks were still deprived of
their rights, values and integrity as a community. Basic human rights were withheld from
them; they were prevented from functioning and developing as a community. Africans.
though on one hand they were free, were still in bondage because they were denied access
to jobs, education, housing and the choice of where to live and shop. Ellen White believed.
however, that, 1n spite of the unreasonable and unbearable behaviour of Whites towards the
emancipated Black community, there was a period of opportunity in which the SDA church
could have helped them to develop and care for themselves.

When freedom was proclaimed to the captives, a favorable
time was given in which to establish Schools and teach

the people to take care of themselves. Much of this kind

of work was done bv various denominations, and God
honored their work.”

Some other denominations took the opportunity to help the Black community to develop

but in White’s opinion the SDA Church failed to act its part’.”®

The reasons for the failure and lack of co-operation that existed amongst the SDA ministers

she analysed as follows:

It is the prejudice of the White against the Bluck
race that makes this field hard, very hard. 7

Pointing to the deep-seated racism, she stated:

It is more difficult to labor for the people in the
South than it is to labor for the heathen in a
foreign land, because of the prejudice existing
against the colored people. 30

She related this problem to the Lordship of Christ:

The Lord is grieved at the indifference manifested
bv His professed followers toward the ignorant and
oppressed colored people.®’
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Workers went to the South, and slowly the work among Blacks began to pick up
momentum. Records indicate that in 1890, there were only 50 Black Adventists in North
America; however, twenty years later, in 1910, there were more than 3500 Black Adventist

members. Similar increases could also be seen in tithing, mission schools, workers and

churches. %

Ellen White evidently wanted the church to be viewed by both the Black and White
communities as one that accepts people from all racial and cultural backgrounds. At the

same time she was aware that the relationship with the White community had to be

maintained, as re-distribution of wealth had to come from that side.

Adventist eschatological hope and its teaching that everyone is equal in the sight of God
makes 1t mandatory to include ‘every nation, kindred, tongue and people’. Truly,
Adventists have the least excuse to practice exclusionary racism; Adventist Christians
should not entertain such evil, because theirs is a message of hope and restoration to those

who are in despair and suffering in society.

1.9. Mission to Britain
In spite of Ellen White numerous appeal to the church administration to officially begin
missionary work amongst the Black population in the South, the leaders choose instead to

extend the church’s mission to Europe.

John N. Andrews left America for Switzerland in 1874, the first Seventh-day Adventist
missionary to travel outside of North America. He stopped off in England tor two weeks.
Arriving at Liverpool dock on 24 September 1874, he traveled to London where he met
William M. Jones, the pastor of the London Seventh-day Baptist congregation. During his
stay, Andrews visited a number of Seventh-day Baptist congregations in [London,
Tewkesbury in Gloucestershire and Glasgow. Andrews considered all Sabbath-keepers as
brothers and sisters; therefore, he accepted an invitation to speak at the Seventh-day Baptist

conference held on 8 October 1874 in Scotland. Andrews addressed the meeting on *What
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we hope to be able to do in Great Britain’, to which six persons from Scotland and Ireland

responded, with regular Sabbath meetings been held under the care of the Seventh-day

83

Baptists.”” From the beginning Andrews observed, that ‘the Sabbath cause is very low in

Great Britain’, and estimated that there were only about thirty Seventh-day Baptists within

the whole of Britain in 1874. Writing for the Review and Herald, he encouraged Seventh-

day Adventists to ‘meet the Seventh-day Baptists in such a manner that we shall be helpers

to them and they to us’.** Andrews in this article expressed a strong belief that an effort

should be made by the SDA Church in North America to reach the British population:

I believe that the time has come when a special effort
should be made for this country and when the state of
things is propitious for such an effort. I have been

sensible of the presence of God every day since we
left Boston, and especially since we came to England.”

The North American leaders did not respond to Andrews appeal. James Scott, an Adventist

living 1n Scotland, wrote to them 1n 1878 and express why 1n his view a missionary from

America should be sent to establish a mission in Britain:

[ wanted meetings in the open air, and offered to
lead off, but this plan was not adopted, hence there
has been no progress. Still, seeds have been sown,
and it is my opinion that if there was a suitable
missionary here, one who would preach Christ’s
gospel and teaching, and of course the Sabbath
Keeping, in the corners and the public places in

Summer, and indoors in Winter, progress would
be made...............

Let a missionary be engaged for two years,

who will be subject to a director or directors in
America or Scotland, or in both Countries combined
Let him preach to ali,............ let there be free
communion, lets make it imperative to preach
salvation to all................. 5

He did not consider finance to be a problem and estimated that

It would cost very little; about £200 might
nearly cover the entire expense for one vear....
Suppose two hundred persons, as an experiment
would subscribe £2 each, to be paid in quarterly,

LEEDS UNIVERSITY LIBRARY
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as needed, it would be no mighty: matter as to the
. 87
moneyv whether it would succeed or not.

Scott was correct in his observation. Even after 1875, following Andrews’ initial visit to
Britain, the General Conference (GC) in America made no efforts to develop a mission in
Britain. Scott challenged the leadership in the conclusion of his letter,

[ hope that the subject will be considered, and
that some, which have fuith in God, as the
nusbandman has, will cast the seed on the earth,
that it may appear aftervward. 3

In 1877 the GC had to address the embarrassing situation. The committee on Resolutions

resolved:

That we express our sympathy for the friends of

the Sabbath reform, in those portions of Europe

where the English language is spoken, and vwe hope

(o be able ere long to establish a mission in that field. M

Due to lack of funding, it took another year before money was available to send a
missionary to work 1n England. Funding for the British mission was raised through
mcmbers’ pled;:,‘res.g0 While the GC was trying to raise funds to dispatch a missionary to
Britain, William Ings on 23" May 1878 visited England from Switzerland. During his stay
he went from house to housc and aboard ships, distributing tracts and selling magazines.’
Ings wrote enthusiastically to friends and SDA believers in North America informing them
of the openings for the message and solicited their support. He observed the people’s
willingness to learn about the Bible and he wrote:

[ vwas astonished to find the people so eager to
read.....As I talked on some of the prophecies,
my heart was made glad to see how eagerly they
drank down the truth. So far I have had no
opposition and the people receive our reading
matter gladly....”

After four months, he was able to report ten persons keeping the Sabbath.” Ings nceded
: : .. 04
help with the work, and requested the GC to send their best ministers to England.

James White agreed and presented a recommendation to the readers of the Review and

Herald deploring the fact that.
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while the denomination had been sending
missionaries to Switzerland, Germany, France,
[taly, Denmark and Exvpt, ... ....so little

work had been accomplished in England

He was convinced that

we are making a mistake in neglecting Great

Brituin and these countries where the people
95

speak our language .

He explained that

as there 1s a general expectation in England and

Scotland that we sent help very soon, the

present autumn is evidently the time to strike.”®
He recommended J. N. Loughborough to take charge of the work in Britain.”’ He also
recommended that John Smith, an Englishman who was trained at the denominational
school at Battle Creek, be made available to accompany Loughborough.” Loughborough
arrived at Southampton on 30 December 1878.”” He began working 1n the area

immediately. The first evangelistic meeting started on 18 May 1879, with an audience of

six hundred people. Meetings were held daily until 17 August 1879.

At the end of his first year Loughborough reported that a great numbers were taking their
stand’; however, despite possible frustration concerning this slowness of progress. he
wrote:-

I'e have seen that the influence of our work

is spreading, and that many, on sea and land,
. 100

are determined to learn the truth.

Adventist Missions were also inaugurated in other parts of England. According to

Loughborough’s reports,

his team were making efforts by the distribution
,. . , 101
of reading matter and by correspondence.

He added that

the work in England demands great courage.
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chergy, wisdom and prudence, ... ..........a
good degree of success will result fron

) . 02
the effort made in England.’

On 3 January 1880, Loughborough submitted his official end of vear (1879) report to the

leaders in America :

The annual report of T. and M. work at Southampton, for
the year ending Jan. 1, 1880, 1s as follows:-

No. reporting, 1
“ of families visited, 4353
" * letters written, 967
a h received, 250
“ subscribers obtained, 101
* perniodicals mailed, NOT8
“ distributed otherwise 5227
Pages of tracts given away, 105,683
" “ * and pamphlets loaned, 62,780
Amount of tracts sales, 549,78
No. of ships visited, 264

Concerning the above reading matter, that was placed on ships
1,719 periodicals and 17,730 pages of pamphlets and

103
tracts.

Loughborough behieved that *“‘the people in America, who were supporting the English
Mission, may be interested to learn 1ts financial standing.” He willingly shared this

information in the Review and Herald.

So it will be seen that, although, with the exception of sone
few donations of provision, nothing has been done here
toward supporting the missionaries, vet some proof has
been given of the sincerity of the faith of those who have
cspoused the cause. We hope for still more in the future,

as the influence of the truth extends. o

Loughborough speaking both for himself and his colleagues summed up their first year
CXPErience:-

[1'e know that to introduce the truth into this Kingdom
will require a steadv, earnest, and persevering effort; but
in the name of the Lord that effort must be made. In his
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name we scatter the seeds of truth. If the Lord v ater the
seeds sown, fruit will someday appear. .................. As
we enter upon the new year, - the second of our mission
here, we seek Divine guidance, that this year may tell

more for the advancement of truth than has the one
already past. '

Loughborough baptized six persons on 8 February 1880. This was significant for it was the
first success 1n baptism, and a confirmation that work could be done in Britain. The work
in Ireland and Wales began in 1885, in Scotland in 1886.'"° Under various leaders the

work 1n the United Kingdom continued to make progress that resulted in the establishing of

the British Union Conference.

1.10. The Development and Progress of the British SDA Church from 1902 — 1952
From 1902-1952 the mission of the Seventh-day Adventist Church in Britain began to take

shape, despite insufficient financial backing from the GC. In North America both the Battle
Creek Sanitarium and the Seventh-day Adventist Publishing Association (which 1s now
known as "The Review and Herald ) had been destroyed by fire in February and December
1902.'"” Against this background the British Union was organized during the general
meeting held in Leeds in 1902. Arthur G. Daniells, the president of the GC, proposed

that Scotland, Ireland and Wales should be separated
from England, and organized as mission fields,.....the
division of the populous district of England into two
two conferences, with seventeen counties in the North
and twenty-two in the South, about fifteen millions in
each conference; about three hundred Sabbath keepers
in the North and something over five hundred in the

South.'”

Daniells further argued that reorganization, ‘'means making available more workers in the

British Union from the Scottish and Irish missions.' "’

At the same meeting the printing press, the health food factory, and the Adventist college
became departments and were placed under the general management of the Union. At the
first annual session held at Southsea, Portmouth, in June 1903, a constitution for the British

Union was approved, with the executive committee consisting of:
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I'ne president and vice-president of the Union Conference,
the president of each local Conference, and the director
of each Mission Field, und of one representative of cach
of the Union Conference Institutions, viz.: the publishing,
educational and medical departmem‘s.”o

This reorganization meant more money and workers were made available by G(

administrators. As a result, three years later membership and workers had almost doubled

and over twenty more churches were established.

Over the next 25 years the British Union went through a series of internal reorganizations.
There were numerous geographical rearrangements. and the present system of two
conterences and three missions was not finally re-established until 1928. Not only did the
missions become conferences and then reverted to being missions again, but new
conferences sprang up and disappeared. For example, in 1912 a Union District was
formed, which incorporated London, Hertfordshire, Middlesex and Esscx. The East Central
Conference, was formed 1n 1916, comprising Norfolk, Suffolk, Bedfordshirc,
Cambridgeshire and Huntingdonshire. Similar restructuring took place within the North
England Conference and the Welsh Mission. The Midland regions and the Welsh Mission
amalgamated to form what was known as the Welsh-Midland Conterence in 1919. At least
six regional conferences were formed over a period of 22 years. """ Having so many
regional conferences induced comments from some of the leaders, such as W.H. Meredith,
who wrote;

All these changes may not have been best for
the field. but as the steps taken seemed at the
time to be the best we must trust God who
overrules all to work out His own good will
for us.''

M.N. Campbell'"’ also noted the changes:

[t is unfortunate that the British field has been
broken up into so many small conferences. This
has been a serious handicap to large undertakings.
A has consumed much money in administrative
work which might have been used to far greater
advantage in soul winning ... ... A
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A.S. Maxwell added to the debate when he concluded,

Searcning for the best organization for the field, our

policies have chopped and changed, slowing up the
wheels of progress.’"’

Maxwell felt that due to the constitutional changes that had taken place within the British

Union, little progress had been achieved.

The GC leaders in North America were displeased with the changes taking place in the
British Union, and therefore, put an end to what they saw as experimentation. In 1924 J.E.
Jayne, the British Union Conference president, returned from the GC session, and called a
Union session. The delegates voted that, as of October 1, the same year, the North England
Conference and Scotland should become the North British Conference, and the South
England Conference, Wales and Ireland should form the South British Conference. This

arrangement however, lasted only four years before reverted back to two conferences and

three missions in 1928.''¢

1.11. Black Membership in the British SDA Church Before 1952

There are no records of Black involvement in the British Seventh-day Adventist Church
when 1t was organised in 1902; even though Black people had been living in Britain since
1504.""" Tt was estimated that there were around 10,000 Black slaves in Britain during the
eighteenth century.''® Some of the slave owners allowed their slaves to be baptized.''’ By

the end of the eighteenth century all major towns 1n the British Isles had sizeable Black

population the majority of whom were men.

In the nineteen twenties, there were some Black members in the Battersea Seventh-day
Adventist Church in South London.'*® The significant point about this group was that, in
August 1922, they criticized the BUC leadership for not "employing Black preachers‘.'z'
In response to this M.N.Campbell, the BUC President pointed out

that during the past five vears only three black men
had asked for ministerial credentials. One had no
qualifications whatsoever, another had been dismissed
from the ministry in America....and the third a lawyer
from the West Indies was rejected because it was felt
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that he would be more effective in his own country.'**

In general Campbell claimed:

Lxcept in extremely rare instances no denomination has

made u practice of emploving colored preachers in this

freld. This is not because of anyv special prejudice against

the colored race, but it is felt that their labours are not

likely to be sufficiently effective to justify the plan.

There is a reul need for talented colored men to labour

Jor their own race in countries where they are numerous

especially in the Southern States of America and in the

West Indies.'
The request for employing Black preachers in the British Union was not unreasonable, and.
as we will see 1n chapter five, such requests were to be repeated as a result of immigration.

[t raises the question whether the leadership at that time was insensitive to the needs of

Black members or were they showing racial prejudice?

1.12. Development of SDA Institutions in Britain

Development and changes not only affected the constitutional boundaries 1in the new
British Union, but also led to the establishment of institutions. These included the training
college, printing press, food factory, and sanitariums. The food factory was based in
Birmingham, the sanitariums in Belfast and Leicester; the BUC office based in North

[.ondon housed the other two 1nstitutions.

[.12.1 Educational Programme

According to R.H. Surridge,'“* Stephen N. Haskel established the first college for the SDA
church in Britain. The “training mission’, as it was called, opened in October 1887, 1t was
located at 'The Chaloners’. Anson Road, Tufnell Park, North London. Haskel s reason tor
establishing the training college was that "individuals of the better class.... may be

.:‘

educated in the work'.'”” FEvening classes were held there three nights a week. where

Biblical subjects were taught. One of the many instructors to this training mission was
W.W. Prescott, who became president of the British Mission from 1897—-1900."" It was

Prescott's intention to sce the evening school develop into a permanent traiming college



Theretore during his presidency, plans were presented to the British Union C ommittee for
endorsement. Action was taken by the British Mission committee on September 18" 1900:

That this conference take steps for the starting as

Soon as possible, a training school where consecrated
VOURG persons may obtain the Instruction necessdary
to fit them for efficient service, both in this country
and in foreign fields.'*’

Even though 1t was agreed 1n principle that the training school should be established, it was
another two years betore the final decision to open the college was taken at the annual
BUC session held in Wanstead, East London, in August 1901.'-" As a result of this the
official church training college was opened on January 6™ 1902.'~”

The tuition fee for each student was £4. 10s per year."

Classes were held only 1n the
morning, allowing students in the afternoon to sell Adventist literature on the streets of
North London. A portion of the money from the sales of the litcrature went to the students
to help with the cost of their tuition fees and living expenses. Students enrolled from
Britain and from North America. At the beginning of 1904, they had seventeen American

students, from a total of seventy-two enrolments.’”

Students were given employment by
the church administration when 1t was felt they were ready.”* From the first group of
students to leave the training school in 1903, eight went abroad to work as missionaries
(four went to Africa, three to Spain, and one to India); six entered the ministry or Bible
work in Britain. A further five wecre accepted as nurses at the denomination’s new

Sanitarium at Caterham: others entered the colporteur ministry.13 3

The church administrators felt the institutions should be centralized 1nstead of each being
in a different location. So they bought the “Cottrell Estate” at Stanborough Park in
Watford. about 15 miles northwest of London. This property included fifty-five acres of

land and a manor house with stables surrounded by trees.

The church bought the estate for £8,368 in 1906. It is not clear if the BUC received any

financial assistance from the GC. but they started immediately to build factories for the
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printing press and food company. The college moved immediately from Manor Gardens in

North London to the Park for the 1907/8 academic year.

The numbers of students continued to grow. bringing with them the need to provide jobs.
Theretore 1n 1919, the James estate called Kingswood. adjoining to Stanborough Park

134

became available as a farm with 163 acres.”™ The church bought the entire cstate tor a

sum of £16,200.">> When the BUC took on an extensive building project to facilitate the
development of the Church’s various institutions, they were not able to adequately finance

these projects, even though the GC gave a loan of $100,000. The development accumulated
debt and the estate was sold in 1930."°

Without the farm and the extra buildings Stanborough Park became inadequate for the
training school. This led the BUC to search for a new location for the training school and a
new property was purchased in Binfield in 1945, and was given the name Newbold
College." In addition to the college, several schools were cstablished and between 1918

and 1952 Adventist schools rose in Watford, Plymouth, Walthamstow and Bintield.

1.12.2 Other Adventist Institutions

J. Hyde at Salford Mill, Horley. first established a food factory in 1899. After 1t was
destroyed by fire it was again re-established in 1900, at 70 Legge Street, Birming_z;ham.138 [t
continued at Birmingham until its reallocation to Stanborough Park in 1907 as part of the

centralization program of the BUC.

Whilst at Stanborough Park, the food company became known, as "Granose’. The company
took on the phrase ““Life and Health™, which appeared on their food cartons as part of their
‘trade mark™."?® Osborne, the manager, explained why they used the phrase Life and
Health:

Thev are words of import, but we can truly and
rightly use them, for a large numbers of people
have testified to the great benefits derived from
the use of our health food 0
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Adventist has always felt that part of the church’s mission was to promote healthful living.
not only within the SDA church community. but it was to be made available to the wider
society. For these reasons that we find Dr A.B. Olsen opened the first SDA sanitarium in
Caterham (Surrey) on May 30". 1903. supported by the BUC. After a successful start
Olsen returned to North America in 1919. Under pressure to centralize the institutions. the
health work was also moved to Stanborough Park in Watford.'*' The sanitarium. which
could accommodate fifty-five patients, was an instant success with the public. Its facilities
included: radiography, hydrotherapy, physiotherapy and a small operating theatre. It also
incorporated a maternity section. However problems developed with the rise of the national
health service 1n 1948, statutory restrictions prevented the running of nurses training

programme, and with free health care many former patients opted for the National Health

Service. Without sufficient finance the sanitarium was closed.

The printing press was another institution established by British Adventists. Registered as a
limited company under the name of the “International Tract Society”™ when 1t was
established in 1894, at 451 Holloway Road, North London.'** It was reallocated to
Stanborough Park along with the other institutions 1n 1907.'** Examining the rolc of the

Press in the development of Adventism in England, Marshall states that

the publishing work from its inception wus a powerful
means of spreading a knowledge of the message in

[44
England.

The weekly magazine, Present Truth, printed and published by the press, was said to have

come in time to have a goodlv number of permanent
subscribers who had the paper delivered to them weekly

49

by regularly appointed agents.””

1.13. Membership Growth and Evangelism

The growth of the Scventh-day Adventist Church in Britain during the first fifty years was

(>

: : : : 14 : 1
due mainly to the circulation of magazines and books. Referring to the membership
erowth Dunton gave the following account:

Voembership grew 379 per cont between 1902 and
1918, from 838 to 3, 25317
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Apart from the sales of the publications that undoubtedly attracted people to the Seventh-

day Adventist Church, public evangelism also played its part in nearly every town and city.

During the period between 1918 — 1927 evangelistic efforts were concentrated mainly in
London, 1in both the North and South regions. They took place at Lindrick Housc. Seven
Sisters Road, Finsbury Park, and at the Presbyterian Church in Lambeth, South London.'™"
Meetings were also conducted in West London, Chiswick and Wimbledon; as well as in
Manchester. These meetings were held in large buildings with a maximum capacity of
more than a thousand people. In addition, many local congregations held Sunday night

49

revival meetings.” Through these efforts, and those of the \oice of Prophecy Radio

broadcast and Bible correspondent school. ™ ¢vangelism was conducted.

The growth of membership during the 1920's and 30's was the best the BUC had
experienced. Between 1924 and 1927 there was an incrcase of 492, and between 1931 and
1936 an 1increase of 782. These periods of success were soon to be reversed as membership
growth began to decline. Between 1943 and 1952 membership increased by 752. which
worked out to be an average of 75 members per year over a ten-year period. Summing up
the situation on the stagnation of membership, M.L. Anthony wrote:

An examination of the decades shows a 9.8%6 increase

from 1940 — 1950, the increase being largely achieved

in the first half of the decade.”™!
The Seventh-day Adventist church was by no means the only denomination that was
experiencing difficulties in attracting adherents. The level of church attendance 1s often
considered to be a key i1ssue affecting churches. It i1s the means by which the religiosity of a
nation and the popularity of a church can be accessed. The Church of England had a
‘stable” membership between 1945 and 1960.""" The Roman Catholic church on the other
hand was still growing, because of the ‘proportion of younger adults attending their

« |S3 . . . : . : . ‘
churches'."”” These two denominations were the religious giants in Britain, but all began to

be experiencing difficulties in keeping their members.
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Of the period 1830 and 1914. Hempton made the following observation:

Victorian Britain was...at the same time remarkably
religious and disturbingly irreligious. 19

Religious organizations were busy working among the fast increasing populations in

155 4 . . 1 . -
Britain; °~ their activities were designed to ‘convert the heathen at home™.'”® The reli glous

bodies worked extensively in the towns. Two reasons for urban concentration:

e Many young people had moved away from the rural areas to live in the urban
areas.

 (Church attendance was at it lowest in town areas, with London having
157
the lowest attendance.

Missionaries distributed ‘“over thirty million pieces of religious literature” in this period.'™
Yet within British Adventism there was stagnation in membership growth, and the

leadership was struggling to prevent it from falling still further.

Not all cultures and societies were this way inclined. For example, the slave population 1n
the Canbbean, due to a holistic African worldview different from secularized Europe, held
on to many aspects of their African Traditional Religion, through rituals and ceremonies.
These activities were more than just daily or weekly performances; they were part of their
tidentity as individuals and as a community. It 1s to the religious experience of slaves to the
Caribbean that we will turn our attention in the next chapter. We will also observe their

attitude and reaction to Adventism on its arrival in the Caribbean in chapter three.
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CHAPTER TWO

The Impact of African Religion on the Slaves in the Caribbean.

2.0 Introduction

In the previous chapter we have observed the development of Adventism as it emerged
through the Millerite movement in North America to its spread to Britain. Adventist
mission also spread to the African population in the Caribbean. It 1s the intention of this
chapter to give an historical overview of the African slaves found in the Caribbean at the
time of the arrival of SDA mission. Firstly. specific attention will be given to the cultural
and religious systems of belief from within their community from which they werc taken.
This 1s to establish that the African slaves, taken mainly from West Africa, had knowledge
of God before their arrival and those of the Christian missionaries in the Caribbean. The
last section of the chapter will focus on the attempt of these missionaries to convert the
African slaves to Chnistianity, and the resilience of the slaves to retain many aspects of

their cultural and religious practises.

The Caribbean Islands to which millions of Africans were forcibly transported as
slaves during the Middle Passage as early as the 16th century have become one of the
regions where hundreds of thousands have embraced Christianity in the ninetcenth and
twentieth centuries. The effect of this embracement is seen as a strong component of
Christianity in Britain today. The following factors explain why such development 1s

evident.

2.1 African Traditional Religion

Unlike other migrants who voluntarily moved from one country to another as their chosen
destination, or refugees who fled their own country for political reasons, through starvation
or persecution, slaves did not have a choice as to where they went or the power to decide
when they wanted to go. They were deprived of those basic human rights. Not being able
to take any personal belongings, apart from their religion, their captors referred to them as
‘primitive” people. Thosc outside African cultures did not recognise or even imagine that

Africa was invested with its own religion that was “historically older than both Christianity
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and Islam’.’ Evolutionary theories affected their concept of other cultures and their

religions.

Some scholars have described African religion as ‘ancestor veneration® or 'magic’.” Such

terms show a lack of understanding for other cultures and their religions. African
traditional religion (ATR) has been misunderstood in such a way that two different
descriptions have been used to categorise it. Those who are hostile toward it call it
‘primitive’; whilst those who are favourable call it 'primal’.” Critics of ATR have
concluded that its collective character has constituted a tyranny over individuals, and that
Its conservative character served to prevent the development of progress. Its admirers have
commended 1t for its contribution to solidarity, stability and community. Furthermore,
nineteenth-century Western Protestant missionaries did not recognise ATR as a religion,
, 4

and 1f at all, 1t was considered a very ‘primitive and immature one’.

These missionaries ran together every sort of African belief
and practice, confusing religion and witchcraft belief under
the general heading of superstition, and describing every
African ritual practitioner as a witch-doctor.

Ranger analysis raises two important points. Firstly, it suggests the missionaries’ lack of
understanding of other culture’s religion. Secondly, leaders of ATR were not recognised
by the missionaries as authentic clergy or priests, but as negative role models in the

community.

These missionaries, 1n order to justify their assumptions about ATR, developed a "defence
mechanism’ that enabled them to reject the fundamental beliefs and practices in ATR as
heathenism. They could not recognise ATR as a genuine faith, because, in doing so, they
would have accepted that ATR embodied important religious beliefs and practices within
the African community. This being the case, they would have to learn something from
Africans, therefore, admitting that neither African people nor their culture or religion was

‘primitive’.

The missionaries’ concept of ATR denved from the views of evolutionary anthropologists

who
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often sought to discredit all religion by revealing its irrational
beginnings. Such anthropologists used data on African religion
as evidence for the beliefs of the earliest human societies, ..."

Only from the nineteen sixties, do we find a shift from such evolutionary understanding.

Theologians who were before bound to such theories began to evaluate ATR from a

different perspective, as Parrinder explains:

Some writers have attempted to apply evolutionary concepts

to African society and religion. But, however suitable these

may be in biology, it does not follow that they can be applied
strictly in the very different sphere of religion. In fact, modern
theologians, after a period of deference to the evolutionists,

are now beginning to stand on their own feet again and question
the validity of importing evolutionary concepts into religion at all.”

Religion for the people of Africa is a 'living religion’.® It is practised everywhere and it is
part of their daily routine. Religion infiltrates every aspect of life in traditional African
societies and its history 1s inseparable from that of their social and political institutions. To
those tfrom other cultural backgrounds, Africans and their religious worship patterns may

seem strange, but this can also be said 1n reverse.

Referring to ATR, and its contributions to other religions, Harold Turner concludes that,

...these religious systems are in fact the most basic or
fundamental religious forms in the overall religious
history of mankind and that they have preceded and
contributed to the other great religious svstems. In
other words, there are important senses in which they
are both primary and prior; they represent a common
religious heritage of humanity.”

[n the light of this, ATR is a dynamic force within human cultures. Other cultures

demonstrate similarities or are influenced by the African worldview in their concept of

God.

2.2 Theological Debate

Western theologians who saw themselves as the ‘guardians and interpreters of the
Christian tradition’ have historically excluded ATR from participating in interreligious
dialogue between Christianity and other religions; Judaism, Islam, Buddhism, Hinduism

and Confucianism. They argued that ATR was not a “serious religion,’ therefore. its beliets
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and rituals were not much spiritual value for the world as a whole."” In other words.
nothing 1n 1t was of benefit to other religions or cultures. Furthermore, with regard to its
content 1t was said to lack a developed theology and philosophy comparable to that found
in Christianity, Islam or Buddhism.'' Those who saw African religions as powerless and
highly vulnerable when confronted with allegedly more sophisticated belief systems point
to evidence of rapid growth of Islam and Christianity in sub-Saharan Africa. Clarke argues
that such an attitude ignores the continuing vitality of African religions in Africa itself.'* It

also overlooks the fact that African Christianity in i1ts modern form integrates the African

worldview into the Christian faith.

Whenever dialogue began to take place, it happened on the basis of supplementing church
history from a western perspective. Hood comments on this state,

African Christianity.... has been seldom engaged for its
intellectual and theological thought, rather, more usually
it has been engaged as an appendage of nineteenth century
FEuropean and American missionary church history. H

However, through increased writings in social anthropology, history of religion, and also 1n
mission reports, theologians have begun to be better informed about the nature and beliefs
of traditional religion in Africa., However, at the same time they have not developed much

interest in exploring the theological nature of African traditional thought.'*

2.3 African Concepts of God

How does one come to know God? Is it being taught by an authoritative person or by
reading one of the “holy books’? Can a person get to know God without having made
contact with a spiritual leader or with a holy book? With these questions in mind, [ will

now examine the African conception of God.

Both Mbiti and Parrinder have argued that African people had a concept of God long
before the first missionary arrived on the continent. This is summed up in the proverb of
the Ashanti, ‘Obi nkyvere akwada Nyame’ (No one shows a child the Supreme Being). This
means that everybody knows of God’s existence almost by instinct, and even a child can

know Him.'® This knowledge of God is thought to have derived from nature, therefore,
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belief in God in Africa, so far from originating in ancestor-
worship, was a reflection of the worship of nature... ... ‘The
mind of man refuses to acquiesce in the phenomena of sense’,
and hence man seeks for something more abiding than the
sensible world and conceives the idea of spiritual beings."°

For Western missionaries to accept such theory was inconceivable. They therefore resorted
to the 1dea that Africans must have been in contact with other religions centuries before the
first missionary arrived. To deny the possibility that African people themselves had
knowledge of God before the missionaries arrived, was to assume that God communicates
only with those who know him already, and to know God 1s only by reading or instruction.
To evaluate God 1n such fashion 1s to deny his ability and power to choose any nation or
person to communicate with him directly. Regarding the argument about whether or not
ATR was founded as a result of contact been made with another religion, Mbiti has
written,

There are cardinal teachings, doctrines and beliefs of Christianity'
Judaism and Islam, which cannot be traced in traditional religions.
These major religious traditions, therefore, cannot have been
responsible for disseminating those concepts of God in traditional

religions which resemble some biblical and semitic ideas about God.... 17

To really drive this point across, he further states:

[ maintain that African soil is rich enough to have germinated its
own original religious perception. 8

He explains how this religious perception germinated:

Many factors must have played a part in its development. These
include the geographical environment, mountains, rivers, deserts
and forests; the change of the seasons, the powers of nature (such

as earthquakes, thunderstorms and volcanoes), calamities, epidemics,
diseases, birth and death, and major historical events like wars,
locust invasions, famines, migrations... ... ... To these must be added
man'’s reflection on the universe, the questions about its origin, the
earth and the sky, the problem of evil and suffering, the phenomena
of nature....Religious ideas and practices arose and took shape in the
process of man’s search for answers to these questions........ 7

Obviously, the absence of written records within a society explaining how life began leads
humans inevitably to investigate their origins for themselves. Research done by R.S.
Rattray, the British anthropologist, regarding the Ashanti of Ghana, affirmed that the

Ashanti conception of God was not influenced by Christian missionaries or any other
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religion, but from its own imaginary perceptions, or through the influence of the Holv

Spirit. He informed us that;

The conception in the Ashanti mind, of a Supreme Being has
notning whatever to do with missionary influence, nor is it to
be ascribed to contact with Christians or even with Moslems.""

Like Parrinder and Mbiti, Rattray arrived at the conclusion, that no other religion or culture

did influence the African conception of God. An examination of the Ashanti religious

belief will be considered further in this study.

Bradford’s*' recent study adds to the argument that God has revealed Himself through

nature. Psalm 19 expresses the following,

The heavens declare the glory of God, the skies proclaim the work
of his hands. Day after day they pour forth speech; night after night
they display knowledge. There is no speech or language where their
voice is not heard.*”

Psalm 19 argued that nature speaks a universal language, one that is not tied down to any

cultural or local dialect. It is multilinguistic.

African knowledge of God 1s not to be credited to outside influences, but as Bradford
asserted such “knowledge of Yahweh is from Creation itself”.”” He therefore concludes

that

Yahweh has not ceased to visit the African people in ways that we
cannot anticipate or journalize. Nor should we be surprised to discover
wherever we go that He has already been there: In the past God
spoke to our forefathers through the prophets at many times and in

various wayvs. Hebrew. 1:1, NIV 4
Because there were no founders in ATR it cannot be called by a specific name. There has
been no preachers or missionaries to change it or improve it. This means it 1s a 'lifestyle

religion’.

ATR practice eradicates the theory of evolution in the history of religion. Without the
influence of Scriptural authorities, African people using their natural instinct were able to
recognize that there was a "Supreme Being’- God. This God, whom they referred to by

various names, was ultimate. Their acknowledgement of God was rooted in their rituals
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and ceremonial practices, which thosc outside the African community were not able to
comprehend. They could not associate African knowledge of God as a distinctive leading
of the Holy Spinit. This of course i1s in accordance with the promise Jesus made while he

was on earth, “When ...the spirit of truth is come he will guide you (men women) into all

truth™.?

In ATR worship, people express themselves in different ways than people 1n other cultures:
but they are equally aware of the ultimate source of life that manifests himself to them in
their particular situations. Idowu, having studied the structure of African theology. stated

2y

that the term ‘“‘diffused monotheism™ could be used as an alternative to describe the

religion of the people. Mbiti also stated that "African concepts ot God are strongly
coloured and influenced by the historical, geographical, social and cultural background or
cnvironment ot each people.."27 People’s various experiences 1n life lead to the tormation of
their religious concepts of God, and over a period of time. these concepts became

established.

2.4 Sacred Writing and Stornies.

World religions such as Islam, Judaism, Sikhism and Christianity have holy books" or
‘sacred writings’. In this way their beliefs are preserved and passed on from generation to
ocneration with little or no alteration made. Each generation has had access to the onginal
information but also interprets it in a new way. This ensures that different generations can
monitor any changes in practice and beliefs that have taken place. Those belonging to thesc
different religious communities are able to read and refresh their minds and go back to the

original instruction when problems or questions arise.

There arc no ‘sacred writings’ or “holy books” in ATR. This does not mean that believers
in these communitics are without guidance. Those outside of African tradition are theretore
less likely to perceive what is required of them. With these points in mind, the most

obvious question is how ATR has been preserved from one generation to the next.
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In spite of the fact that there are no "holy books™ or “sacred writings . at least not within the
recognisable form of Western cultures. there are records. These records are evident as story

telling 1n the life experiences of the people. "Wherever the African is. there is his

2
religion’. ;

Mbiti, explains,

because African traditional religion permeates all the departments
of life, there is no formal distinction hetween the sacred and the
secular, between the religious and non religious, henween the
spiritual and the material areas of 'lg'/éﬁ.jo

He concludes,

Africanys are notoriously religious, and cach people has its own
religious svstem with a set of beliefs and practices. Religion
permedtes into all the departments of life so fully that it is not
casy or possible albwavs to isolate it. A studv of these religious
systems is, therefore, ultimately a studv of the peoples themselves
(n all the complexities of both traditional and modern [z_'/é:*.jo

African religion 1s integrated in every day activities. Unlike Western cultures, which do
distinguish between religious and secular activitics, ATR is abl¢ to combine the two parts
to establish the whole. It is therefore difficult for Africans, including those of the past, the
present or those of the future to easily relinquish their African traditional pattern of
worship totally. It 1s not possible for them to do so; it 1s an integral part of their culture. It
IS part of their heritage that they pass on from one generation to the next. This transferral
process can still be seen clearly 1n the style of worship within the Black churches in Britain
today. In whatever type of religion or denomination people of African descendant 1s found.
their particular and distinctive style of worship 1s easily recognisable in comparison with

those of other cultures. This distinctiveness 1s observed in chapters seven and eight.

2.5 Rituals

There are different kinds of rituals. Some are concerned with the life of the individual
before birth and extend to after death. Through these rituals everyone is bound up with

others through his or her own experience. For example Mbiti explains,

Rituals gencrate a sense of certainty and familiarity. They provide
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continuity and unity among those who perform or attend them. In
turn people find a degree of identity through this common observance
and experience. For example, the young people who go through the
same rite of circumcision are bound together into a unitv, and each
finds his own identity within the unity of the group.”

Each person supports the other because of the bonding that exists in his or her community
or group. In this situation it is difficult for individual group members to stray from the
norms. At the same time for those within the group who want to reject such support for

whatever reason, the experience of peer pressure can become counter- productive.

Individuals are part of the community including the religious dimension and are therefore
accustomed to the various rituals and ceremonies common in their society. The various
methods used include symbols and colours, incantations and prayer. Through these

methods each person contributes to the group and shares in participation. Evidently ATR

5

L

sees the individual as part of a larger community.”

Rituals -'rites of passage’- accompany the life of each individual. Personal rituals are
performed, for example during pregnancy, naming, teething, marriage and at death.
Personal rituals theretore draw attention to the uniqueness of the individual, both as a
person and as part of the community. Every person matters and the time of transition from
one status to the next is celebrated.

The initiation rites terminate a person s status as a child, and
confer on him the status of adulthood. They separate him from
one phase but link him up to another...psychologically the
ritual concerned gives the individual confidence in himself,
and stimulates him to conduct himself with courage in his

new status.”
Rituals are also performed for the purpose of blessing and the protection of the mother and

the unborn child and for recognition when the child is born. In these rituals, the individual

is inactive; other members of the family perform the rituals on their behalf.

There are other rituals that affect both the individual and the community: Rituals to cover
means of livelihood; rituals concerning the earth, soil, crops and seasons. The most

common and significant is the rain-making ritual, as a religious act of renewing life,
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sanctifying life, reviving life, of both human beings and other creatures.™ This ritual is
symbolic, as no one is able to perform an act that will cause rain to fall. Yet. it is at the

centre of people’s welfare, for much of the life in Africa depends on rain.

Rituals empower people; they enable cohesion in the family and the community. Thev
enable 1ndividuals to have one common objective whenever the need arises. Thev assure
individuals that they are not alone, their family or community is also involved. Another

aspect according to Mbiti is that individuals are able to demonstrate their control over the

invisible world.

Through the ritual action and word, people feel able to excercise

a certatn amount of control over the invisible world and the forces
of nature. In this way man feels himself to be not just a passiyve
credature in the universe, but a creative agent. For the purposes of
ritial he uses almost evervthing at his disposal, including syimbols
and colours, incantations, oral formulas....and the help of

mvstical powers If necessary. >

Monica Wilson™

, In her study on social change in Africa, categorises rituals and
symbolism under five headings: transition, dependency, reconciliation, sympathy and

comtort, and rights and obligations. Here 1s a summary of these categories.

a) lransition: For the individual is signified as an acknowledgement of a change in status.

The new born baby is acknowledged as a member of a family and lineage; the mother
of a first child, or of twins, as a person of a different category from a childless woman,
or one who has never born twins. Rituals celebrated by the community also mark
change in the seasons, and transition from hunger to plenty, peace to war, from one
reign to another.

b) Dependency: In African societies there is a dependency on kinsperson, both living and

dead, and on the chief and his ancestors. Kinspersons are members of the samc
community, and what affects one may affect all. Senior kinsmen and chiets are priests
who control health, fertility, and rain. Co-operation in practical affairs and in religion

happens between kinsmen, fellow villagers, members of an age group. and members of

a chietfdom.
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c) Reconciliation: —This happens between fellow citizens of various categories: between
rulers; between chief and people; and between kinspeople. The rituals mav be
inettective 1if there i1s anger present in their hearts. So repeatedly there is confession of
anger, of quarrels, and a rejection of anger symbolised by the blowing out of water.
While admitting their anger, the people desiring reconciliation eat and drink together.

d) Sympathy and Comfort: The basic insecurity of human being derives not from poverty.
but by the feeling that no one cares about them. Rituals express mutual sympathy and
comfort 1n extremity. Kinspeople and neighbours must mourn and rejoice with one

another.

e) Rights and Obligations: Rituals reflect a social order with a hierarchy of rights and

obligations. They also reflect rights of precedence in the family and chiefdom, and

respect for seniors. Rituals symbolically reject the selfish overstepping or over reaching

of others.

Rituals therefore enhance relationships not only between family members but also with
everyone in the community. They enable the family or community to express solidarity
with an individual, family or group. Rituals are therefore used as acts of expression 1n
certain situations, comparable to Western societies with their rituals for funerals, baptisms
or communion services. For example the latter, particularly within SDA and Black
churches where the act of washing each other’s feet 1s part of their communion service

signify a good relationship existing between members.

2.6 Divinities and Ancestor Veneration

In the past, some anthropologists used the words, “god” and “divinities” interchangeably to
designate several forms of spiritual reality. It became obvious that the term “god™ was used
by some anthropologists as a derogatory term for the religions of African people. Parrinder
noted that early European writers failed to treat African religious beliefs seriously, and that

they used vague and misleading terminology in the past. He argued,

One thing that clearly emerges is the necessity of using more precisc
terms than in the past, and of abandoning some of the old words as
absolutely devoid of any consistent meaning....The word fetishism
(as well as others like juju, animism, pantheism, elc,) has long been
used as a rough description of the religions of much of Africa ......



67

....... fetishism is a thoroughly unsatisfuctory word, and it gives a

distorted and unfair picture of the religion of the African peoples.”’
African indigenous writers such as E.B. Idowu have reacted to the various errors of
terminology or misconceptions by non-African investigators. He states that,

The western scholar created an “inferior” god or “inferior” gods for

the inferior races of the world. It became complicated when he created
not just two gods — one for his ovwn race, and one for the collective batch
of the “primitives - he retained his ovvn one god und gave his Imagination
retn to overrun the world of “the primitives " with high gods ™ of all
descriptions.”®

Mbiti, writing on the divinities in Africa, notes,

[ am using the word “divinitv’ to cover personifications of God's
activities and manifestations, of natural phenomena and objects.
the so-called “nature spirits, " deificd heroes and mythological

figures.””

Awolalu and Dopamu took the same position. In their view. especially in African context.
'divinities are gods with the small letter "g.’* Most ancient centres of civilisation.
according to Bouquet, with reference to Egypt, emerged with the pluralistic notion of
divinities. He explained that the presence of a variety of deities represented 1in animal, bird
or reptile forms, suggests the incorporation of totem animals among the objects of
worship.*' Among the Egyptians, the divinities were conceived in anthropomorphic terms.
On this point, Wiedemann stated,

The gods, while they might assume the external form of men, animuals,
plants or even the products of human art, were abways represented as
having the feeling and needs of men. They required sustenance,
food and drink vwere accordingly offered to them in sacrifice.””

There are different opinions on the position of God and the authority of the divinities in
African religions. Idowu has argued for a monotheistic interpretation of Yoruba religion.
Among the Yoruba, he argues, 1s the concept of the Supreme Deity. He emphasises that
one essential tactor by which the life and belief of the Yoruba have sustenance is the belief
In God, since God 1s real. In his view. the divinities which form the bulk of Yoruba

religion should be regarded as attributes and functionaries of the Supreme God, therefore

-~

4

making Yoruba religion a kind of "diffused monotheism’™.™
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Commenting on this aspect, Mbiti presented a generalisation of African divinities in

several societies. He argued,

Divinities are on the whole are thought to have been created bv God,
in the ontological category of the spirits. They are associated with
Him, and often stand for His activities or manifestations either as

personifications or as the spiritual beings in charge of these major
objects or phenomenon of nature.”*

The Yoruba, Mbiti notes, have one thousand and seven hundred divinities collectively
called ‘orisa’. Awolalu and Dopamu divide divinities into three categories: First. there are
primordial divinities. These are believed to be the divinities of heaven since they have been
with the Supreme Being from the creation of the universe and they participated in the
creative work. In the second category are divinities that are referred to as deified ancestors.
These were human beings that had lived extraordinary and mysterious lives on earth; after
their death, they were canonised’ or deified as gods. The third categories are
personification of natural forces and phenomena. Under this group are myriad spirits which
populate the world of the West African peoples; 'such spints are associated with hills,

- - - , 45
mountains, rivers, rocks, caves, trees, brooks, lakes or thick forests’.

Mbiti further states the extent to which these divinities are organised and tunction. They
are structured similar to the Yoruba social-political system of hierarchy. Divinities can be
found on four different levels. 1) Orisa-nla 1s the supreme divinity in a country; he acts as
God’s earthly deputy in creative and executive functions. 2) Orunmila 1s reputed to be an
omnilinguist divinity who understands every language spoken on earth, and who represents
God’s omniscience and knowledge. 3) Ogum is the owner of all iron and steel, being
originally a hunter who paved the way for other divinities to come to earth, for which
reason they crowned him as ‘Chief among the divinities’. 4) Sango represents the

manifestation of God’s wrath; he is the divinity of thunder and lightning.*

Parrinder enumerates the various divinities and their functions. According to him, the Ga
of Accra has a very important thunder divinity called Gua. He is the god of blacksmiths
and closely linked with agriculture and manufacture of iron tools. The Ewe calls 1t ‘So" or
'Hevioso’ while the Yoruba and Igbo call it ‘Songo’ and *Amadioha’ respectively. Among

these peoples, the thunder divinity is believed to strike down the impious and destroy the
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trecs, which witches use for their meetings in the night. Those struck by lightning are not
allowed normal burials, as it is belicved that the divinity has taken them. Apart from
celestial divinities, there are terrestrial divinities. Among the Igbo, earth is the great mother
goddess. She 1s called Ala. As the spirit of the earth and also the queen of the underworld.
she rules the ancestors who are buried in it. She is also the giver and administrator of moral

laws. Among the Ashanti, Parrinder notes that the earth divinity is called Asasa Yaa or

Aberewa (old mother).47

The Nigerian Urhobo people’s concept of divinity is different in some respects, as pointed

out by Ernvwo,

I'he cult of ancestors is particularly potent among the Urhobo; perhaps
it is here more pronounced than it is among the Yoruba where greater
cmphasis appears to be placed on divinities than on ancestors...........
Ancestors (among the Urhobo) are worshipped. Like the divinities,
they are believed to be serving as ministers of Deitv, and are
approached for various blessings: blessing of wealth, health, children
and fertility of the land as well as blessing longevin:.™

According to Ernnvwo, 1n Urhobo traditional religion, the divinities or nature gods perform
an important, but difficult role. They are called edjo’. and are basically of two types:
‘cdjorame’- water spirits and "edjoraghwa’™ — bush or forest spirits. Such differentiation
was the starting point for the departure from the typology and classification of Awolalu
and Dopamu. They assert that,

Although the cult of the ancestors forms a part of the (religious)
structure, divinised ancestor’ is not acceptable. First, not all
ancestors are deified if that can be taken to mean divinised.’
Secondly, once an ancestor is deified, he ceases to be an ancestor.
He is now a divinitv, although he may become so by absorbing
the attributes of an early divim'{r...w

Awolalu and Dopamu proposed a fivefold classification; God, divinities, spirits, ancestors,
magic and medicine. This 1s radically different from the Urhobo conception of divinity.
Among the Urhobo, one becomes an ancestor as soon as the necessary funeral rights are
completed. Ancestors are neither deified nor assumed to have acquired the attributes ot an

carhier divinity.
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In most African religions ancestors are recognised as mediators. Aylward Shorter
explained they are plenipotentiaries of the Supreme Being, their role is mediating his
providence and receiving worship in his name.”’ They are seen as mankind’s companions
In their approach to the Supreme Being. While protecting the living. they ensure that
customs are maintained.’’ Generally speaking ancestors are seen as elders.”” The people
approach them in much the same way as the most senior of living elders. Hastings,
distinguished between those belonging to a God-conscious societies, when ‘ancestors may
be approached simply as intermediaries to God’ and ‘ritual, petition and sacrifice’
regularly directed to ancestral spirits with little or no reference to God, which seems
'linguistically perverse to deny that this is worship’.>’ He argued that there is clear verbal
distinction among some people between reverencing ancestors and worshipping God. The
Gikuyu for example use the word gothaithaya (worship) with reference to God, but not in
relation to ancestors. The Zulu also use the word wkukhonza for worshipping God, and
ukuthetha, (literally “speaking with’) when referring to ancestors’ veneration.” This
distinction 1s important as 1t seeks to ratify the position of ancestors in the lives of African
people, and presents a clearer understanding for those outside of the African community.
The concept of ATR 1n relationship to ancestral veneration i1s similar to the concept of
Luke or James or other apostles regarded as Saints because of the sacred works of their
life. Not every Christian church has a Saint; similarly in ATR, only those ancestors whose

pattern of life upheld a genuine lifestyle are given such honour.

2.7 God’s Name

In Africa there are different names by which God 1s known and referred to among people.
God is known through different attributes. The Mende people of Sierra Leone believed 1n a
creator God that they called Nbewo. He existed from the beginning and was the author of

all life, from the visible world and human to the invisible spirits. In Central and South

Africa the name Nzambi or Nyamba was used. The Ga of Southern Ghana used Nyonmo.

This was essentially a god of rain; this name translated means Nature. In Nigena the
Yoruba called God Olorun owner of the sky, and creator of all things. The Ngombo 1n

Congo believed in a supreme spirit called Akongo. He is also called Beginner, Unending,

Almighty and [nexplicable.™
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In Ghana the Akan name for God is Onyamee Kwaame — 'God of Saturdav’. Akan reli z1on
1s monotheistic: they recognize only one Supreme Deity. They also acknowledge this all-
powertul being as the same as the Yahwe of the ancient people of Israel, as well as the
great Allah of Muslims. As the most significant being, God is accorded a special role and
accepted as the undisputed master of the whole universe. The Akan people regard God

with fear, awe and respect. The reason for this is found in the appellation civen to God.

A E : e ) S
Onyamee’ meaning, “vou are greater than . °

Dayname 1s another aspect of tradition that can be found in the Akan society. Traditionally
dayname 1s given to everyone born in Akanland. Each person is given the name of the day
on which they are born. This dayname tradition 1s automatic; a child is given his or her
dayname from birth before the formal naming ceremony. and thus i1s the one that remains
with them throughout their life, and after death, when reference i1s made to them.”’
Dayname 1s also allocated to the Supreme Being, the Onyankopon or Onyamce of the
Akan. In Akan society God ts known by the dayname Awaame’ — (Saturday boy) or
Onvamee Kwaame. *® The Akan call Saturday AMemeneda’ meaning "a day in which vou
just eat or swallow food and rest.” Memenda, 1s also referred to as "‘Dapaa’, - a good day, a
real, special or precious day- Memeneda Dapaa.ﬁg On the Ashanti traditional calendar,
every sixth Saturday i1s called Alemeneda Dapaa — "Saturday, the good d<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>