CHAPTER 2

REVI EW OF LI TERATURE

In this chapter aspects of AFAM theol ogy, religious
soci al structure, mssionary notivations, denography, and
soci al psychology will be exam ned to determ ne what factors,

if any, help to explain the small AFAM m ssions invol venent.

Aut hor’ s Theoreti cal Mbdel

The core val ue of AFAMs, both churched and unchurched,
appears to the author to be survival. A distinction is made
bet ween “churched,” on the one hand, and “evangeli cal
Christian,” or “born again,” using Barna's definition of
“evangelical” (below, this chapter), on the other. Apparently
AFAMs are concerned to hold on to material resources
i ndi vidually, and at the church and denom national |evel to
keep material resources within the AFAM community, in order to
help it survive. The mndset of “we are the needy” is
expl ai ned by this assunption.

By stating the overall explanatory theory early in the

study, it can better be conpared with previous findings and
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constructs, and referred to nore easily. In large neasure the
t heory enconpasses the dissertation findings.

Wth the breakdown of the AFAM fanily, such as has not
occurred since famlies were torn apart both in Africa and at
t he American auction block, the m ndset of survival is easily
under st andable. Wth mnorities gaining econonically al
around them with H spanics closing in on themas the new
largest U.S. mnority, and the incarceration and homi cide rate
of AFAM mal es, this is al so understandable. Further, today’s
AFAMs are but four generations renoved fromthe | ast AFAM
generation in Anerican slavery. Oal tradition in the AFAM
comunity is strong. Mjor US. civil rights were gained only
within the | ast generation.

Abr aham Masl ow s si x-1evel hierarchy of notivations
begins with the “physiological” level, which is survival. His
next level is “security and safety” (Mcrosoft Encarta 97
Encycl opedia, s.v. “notivation”). This appears to be,
according to sone AFAM mi ssionari es who have participated in
the research, the first generation of AFAMs who have really
had the opportunity to experience the “Anerican Dreani (see
chapter four for exanples). Those who have noved beyond

survival in the AFAM community appear to be oriented toward



26

security and safety, neither of which is particularly
descriptive of IC mssions. This level two is but a sinple
extension of the desire for survival, and is considered to be
part of the core value of survival. But the core value is
shifting toward security, as affluence increases.

Theol ogi cal |y, the New Testanent describes a
prinordi al decision facing each human bei ng--whet her that
i ndividual wll serve God or Mamon, which is the power of
noney (Matthew 6:24; Luke 16:13). Geed is considered by God
to be idolatry (Col ossians 3:5)--a spiritual issue--the
consequence of a fundanmental decision to acquire that which
can be seen and that which can satisfy the various |usts of
the flesh, “the lust of his eyes and the boasting of what he
has and does” (1 John 2:16, NIV). Indeed, John saw that, “If
anyone | oves the world, the love of the Father is not in hinf
(1 John 2:15, NIV). Nothing can provide for the lusts of the
flesh as can the god Mammon. |If indeed giving to the work of
Jesus Christ is an indicator of spirituality, giving is a
direct repudiation of trust in Manmon, and a direct act of
worship of the living God. Yes, there is the matter of sound
teaching to instruct true believers in proper doctrine, giving

anong them and Christian maturity cones, when it does, as a
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process. But fundanentally, the location of our treasure

betrays the |l ocation of our hearts (Luke 12:34). Christianity

is areligion of the heart, as well as the head.

These doctrines are conformable to the testinony of

pastors of AFAM churches, as reported later, that forty

percent of those churches are liberal. C assic theol ogical

liberalismis in fact disbelief in fundanental Christian

doctri nes such as these:

Phi |

say

The fundanental s thenselves are usually identified in
terns of five essential truths: 1) the inspiration and
inerrancy of the Bible; 2) the deity of Christ and his
virgin birth; 3) the substitutionary atonenment of Christ’s
death; 4) the literal resurrection of Christ fromthe
dead; and 5) the literal return of Christ. (Schaeffer
1982, 350)

osopher and theol ogi an Schaeffer would lovingly and firmy
to liberals, and the rest of us:

Hi storic Christianity, biblical Christianity, believes
that Christianity is not just doctrinal truth, but flam ng
truth--true to what is there, true to the great final
environment, the infinite-personal God. Liberalism on
the other hand, is un-faithfulness; it is spiritual
adultery toward the divine Bridegroom W are involved,
therefore, in a mtter of loyalty--loyalty not only to the
creeds, but to the Scripture, and beyond that to the

di vine Bridegroom-the infinite-personal divine Bridegroom
who is there in an absolute antithesis to his not being
there. (Schaeffer 1982, 356)

The author’s “theory of survival/security” is in

agreenment with major tenants of the theol ogy of the AFAM
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church, at least the traditional AFAM church. Loritts has
noted what he has ternmed a “theol ogy of survival” in the AFAM
church. Not many visits to AFAM worship services are required
to hear how God has hel ped believers to “wake up this
nmorning”--which is survival. He is praised for keeping those
there “in their right mnd.” Many of the hyms attest how God
provi des, such as the song, “He is able,” which speaks of
deliverance fromthe “fire.” The “theol ogy of Providence” is
prom nent, enphasi zing God sustenance in |ife. Certainly none
of these expressions are criticized. Thankfulness is
characteristic of a Christian (1 Thessal onians 5:16-18). What
is noteworthy is that thanks for life itself is an enphasis.
By contrast, a typical Wite service stresses neither survival
or Providence, even though a “prosperity gospel” is sonetines
taught in both Black and Wi te churches.

What then, engages the lives of AFAMs who have noved
far beyond trying to neet physiological, security and safety
needs, and indeed have flaunted security and safety needs?
Sonme descriptors are identifiable, such as will be noted in
t he anal ysis of individual survey questions in chapter 4. But
the author would posit that Christ has “filled all their

vision,” and neets in Hnself all the six |levels of needs
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descri bed by Maslow, and indeed, nore. The ability to both
descri be the current AFAM situation and to predict the
responses of AFAMIC missionaries will be investigated in

chapter 4.

Di agr am Expl anati ons

Figure 1 diagrans conmponents and inter-relationships
of conponents as they relate to the core value of survival for
the churched. Overlapping circles denote rel ated phenonena,
and arrows denote inter-relationships. The current situation
stands in the shadow of slavery--the sin of Wites, and
liberal theology is also a negative Wite | egacy.

The AFAM church stands cl ose to personal survival,
giving a sense of inportance and providi ng encouragenent,
community, and spiritual nurture. The church is still the
dom nant AFAM institution. Indeed, it is sonmething of a
protective hen, gathering its young beneath its wi ngs. Church
resources are kept largely within the AFAM community, and
expendi tures for other people groups discouraged. The
hi stori c and now accel erated breakdown of the AFAM fam |y
hei ghtens the sense of urgency. Many seemto find security
within the material realm The focus is upon personal

survival and growh, but those who do succeed are subject to
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community sanctions for having “made it.” Risk is
di scouraged, since survival itself is seen to be at risk
(Hi ebert 1998b).

AFAM past ors have usually not been training in
evangel i cal institutions, sonmetines due to racism and have
little apparent interest in CC missions. Their success is
nmeasured in their | ocal conmunity.

Gving is wthheld, except to the nuclear and extended
famly. The local church receives a snall proportion of
per sonal spendable incone, as will be seen.

Figure 2 diagrans the core belief of the AFAMIC
m ssi onary, as hypothesized. They are secure individuals,
wlling to stand against their own culture to obey the G eat
Comm ssion. They have already had a nmeasure of success before
they cone to the field. They still favor going to Bl ack and
Westerni zed nations, and sonme experience pressure to work
anong AFAMs. They are risk takers--conservative in their
Chri stol ogy--having truths and a Master, for whomto |ive and

di e.
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A Historical Perspective

The | ongi tudi nal perspective upon the research question
at hand is found in the over two-hundred-year history of AFAM
| C m ssions.

A three-fold division of AFAMIC m ssion history was
offered by Sandy D. Martin: (1) the "“col onization phase,” from
the late eighteenth century to the Gvil War; (2) the
“i ndependent organi zati onal phase,” fromthe GCvil War to
Wrld War 1; and (3) the nodern period since then, nmarked by
fewer AFAM I C m ssionaries from Bl ack denom nations than the

i ndependent phase (Sal zman, Smth, and West 1996, 4:1817-18).

Col oni zati on Phase, Late 1700s-1865

During the Anmerican slavery period, both pro-slave and
anti -slave forces supported AFAM emigration to Africa, in
order to Christianize Africa (Harr 1945, 130). The line
bet ween em grant and mi ssionary was often blurred. For
exanple, James M Priest went to Liberia in 1843, serving
forty years until his death, under both the Anerican
Col oni zati on Society and the (White) Presbyterian Executive
Committee of Foreign Mssions (Seraile 1972, 199).

The earliest AFAM m ssionaries served in Wite m ssion

boards, as did the majority (Jacobs 1993, 22) [Jacobs thinks
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about half] of all AFAM nmissionaries to Africa (Seraile 1972,
199). The fampus Lott Carey was sent by the Anerican Bapti st
M ssionary Union to Sierra Leone in 1821, together with the
short-lived Wiite m ssionary Collins Teague, although Carey
had forned the African M ssionary Society in 1815 (Seraile
1972, 198; Hughley 1983, 8). Carey wanted to spread the
CGospel, but he al so said:

I aman African, and in this country, however neritorious

nmy conduct, and respectable ny character, | cannot receive

credit due to either. | wish to go to a country where

shall be estimated by ny nerits, not by nmy conpl exi on; and

| feel bound to I abor for ny suffering race. (Seraile
1972, 198)

Not surprisingly, nultiple notives operated. Carey el oquently
voi ced the notive of racial affinity, Africa being the focus
of nost AFAM I C effort.

The issue of discrimnation by Wiite m ssionary boards
surfaced after 1900, with the Jim Crow Reconstruction era,
when Bl ack rights were rescinded in the South. Before 1900
White m ssion boards did not appear to discrimnate agai nst
Bl acks by not deploying them By 1855 all U. S. Mt hodi st
m ssionaries to Africa were AFAM of thirteen Presbyterian
m ssionaries in Liberia in 1868, twelve were Bl ack; and al
ni net een Sout hern Baptist m ssionaries in Liberia in the late

1850s were Black (Seraile 1972, 199-200).



35

The indi genous Bl ack church fornmed in the latter
1700s, as anti-slavery ardor waned in evangelical churches and
as Wiite raci smwas sensed (Sal zman, Smth, and West 1996,
4:1815). Then the Second G eat Awakening (1790-1825) incited
bot h hone and foreign m ssion Black denoni national activity
(Sal zman, Smth, and West 1996, 4:1815). However, Bl ack
m ssion soci ety resources were neager (Harr 1945, 96, 132).
The Bl ack church was trying to survive, so engaging in African
evangelismwas difficult (Harr 1945, 11).

AFAM | C m ssionaries were welconed into White m ssions
during the colonial phase partly because they were perceived
to be nore resilient to African diseases. This notion
surfaced around the m d-1800s:

West Africa, where so many of the societies began their
work, was | abeled the “white man's grave” because of the
frequency with which white mssionaries died or were

i nval i ded hone. Partly because of this difficulty of
survival, the m ssion boards searched for an alternative,
and the use of American Negroes entered their thinking. A
majority of these white boards, at one tine or another in

their early history, considered and sonetines sent
Anerican Negroes as mssionaries. (Harr 1945, 12)

Harr hinself studied the longevity of both Black and Wite
Presbyterian m ssionaries to Africa from 1837-87. O his
survey of the ten nen and wonen of each race with the | ongest

mnistries, he found the average | ength of Black service to be
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20.7 years; that of Wites, 18.9 years (Harr 1945, 119-21).
VWi te m ssion organi zati ons eventually realized the rough
parity, although experinments were still going on in 1897 (Harr
1945, 30), so this incentive to use AFAM I C mi ssionari es

eventual | y evapor at ed.

The I ndependent Phase, 1865-1914
A parallel devel opnent to the wi despread enpl oynent of
AFAM | C mi ssionaries in White mssion societies was the
activity of Black foreign m ssions.

The period from 1865 to 1914 was a tinme when the Bl ack
Church had its greatest inpact on organizing and
structuring the lives of Black Anericans. Through the
church cane soci al cohesi on, self-expression, recognition
and | eadership. Self-respect and pride were stinmnmulated
and preserved.

In this period of identity recognition anong Bl ack
Christians there also arose the second nost significant
period of foreign mssion outreach since the pioneering
era of Lisle, Carey, and Coker. The Bl ack denom nati ons

began to see their responsibility to partake in fulfilling
the Great Conm ssion and did sonething about it! (Hughley
1983, 30)

The African Methodi st Episcopal (AME) church in 1844
becane the first AFAM denom nation to forma foreign m ssion
board (Roesler 1953, 24). It worked in the Caribbean during
this period and the AME Zi on denomni nation (notably, Andrew
Cartwight c. 1876) |abored there--also in Wst Africa

(Hughl ey, 1983, 13-14). The National Baptist Convention,
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US A, Inc., whose noted m ssionaries W W Colley (c. 1875),
and contenporary J. H Priestly served in West Africa, fielded
twel ve m ssionaries to Liberia from 1880-95 (Hughl ey 1983,
15). The Azusa Street Revival (1906-09) |aunched Bl ack and
Wiite Pentecostal world m ssions from Los Angel es (Sal zman,

Sm th, and West 1996, 4:1817).

The Modern Period, 1914-Present
Early in this period various influences converged to

di scourage AFAM | C m ssi ons.

Forei gn Col oni al Resi stance

Resi stance from Afri can col oni al governnments hi ndered

AFAM mi ssionaries trying to get to their colonies, especially
after 1920. The status quo | ooked good enough, a status
t hreat ened by AFAM ni ssionaries, representing Bl acks who had
advanced educationally and politically (particularly between
1865 and 1873) far beyond their African forbears. J. E East,
of the National Baptist Convention [Black], expressed this
view in 1925 (Harr 1945, 40). Harr noted:

Wil e the Anerican Negroes were generally as efficient as

any of their white contenporaries, they experienced

di sadvantage in dealing with sone governnents, even a

Negro governnent such as is found in Liberia. . . . Wite
officials in Rhodesia and the Congo were even nore | acking
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in synpathy than were the Liberian and Portuguese West
African governnments. (Harr 1945, 27)

Illustrative is the South African government’s requirenent in
1925 that a White nust head the mssion if a Black AFAM

m ssionary wanted to obtain a steanship ticket (Harr 1945
40). By 1926 the African colonial governnent barriers were
not so much |l egislative as obstructionist (Harr 1945, 94).

The Bel gi an governnment from 1920 was reluctant to
admt AFAM m ssionaries, due to the Garvey Movenent (“Africa
for Africans”), clained the Arerican Baptist Foreign M ssion
Society [White] (Harr 1945, 61). The Bel gi an col oni al
governnment in the Congo had earlier encountered the AFAM
Sout hern Presbyterian m ssionary WIlliamH. Sheppard.
Sheppard cl ained that by 1917, 15,000 Congol ese were in
churches and 160 were in mnisterial training, due to m ssion
work (Seraile 1972, 199). Revival had spread through his
m ssion station, with 730 professions of faith in 1903 al one
(Harr 1945, 51).

In 1900 Sheppard found that the State rapaci ously
collected tribute fromnatives through soldiers of the
canni bal i stic Zappo Zap tribe [ Sheppard said, “You can trust
themas far as you can see them-and the farther off you can

see themthe better you can trust thenf (WIlianms 1982, 143)].
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He appeal ed not only to the Congo Free State, but also to King
Leopol d of Bel gium (Harr 1945, 52). Sheppard in 1909 was
indicted for the “slander” of Bel gian rubber conpany
officials, was tried and found innocent, but conditions
i mproved through world press opinion (Harr 1945, 53). Bel gi um
had reason to fear African Americans who could and woul d
expose injustices.
VWhite Anmerican m ssion boards circa 1920 were,
further, pressured by colonial powers to recall AFAM
m ssionaries to Africa (Jacobs 1982, 20). In sum
During the forty-year period between 1920 and 1960,
few bl ack American m ssionaries not already in Africa were
assigned there by white boards. . . . By 1945, white
boards generally agreed that blacks served better as
m ssionaries in Asia and Latin America. However, after

1960, white boards again used a nunber of blacks as
m ssionaries to Africa. (Jacobs 1982, 22)

Roesl er in 1953 found that of the twenty-seven
|.F.M A mssions which responded to a survey, none had an

AFAM in their mission at that time, although sone had had

AFAMs previously (Roesler 1953, 39-40).

Wiite M ssions and AFAM M ssi onary Advancenent

As was nentioned, Wite m ssion agencies began to see

no conpel ling health advantage to sendi ng AFAM m ssi onari es.
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. it can be noted that the boards ceased sendi ng

Anmeri can Negro personnel. Wy did that happen? .

Certain convictions cane to be the property of the
societies after they had started sendi ng Areri can Negro

m ssionaries. As the years passed, the societies

concl uded that there was no proof that Negroes of Anmerican
origin could withstand the climate. Mreover, it was
difficult to find the Negro personnel which was adequately
prepared to neet the standards of the boards. Then again,
soneti nes apparently for no particular reason, the sending
of Negro missionaries was discontinued. The societies
sinmply quit sending them hardly aware that they had
ceased doing so, and in certain cases blissfully unaware
that they had ever sent them (Harr 1945, 130-31)

The Race Factor in AFAM M ssi ons

Race has been the dom nant underlying issue in
virtually all AFAMIC mission history. The first AFAM
m ssionaries, such as George Lisle, Loyalist em grant
m ssionary to Jammica in 1782(?) (Trulson 1977, 1), who |ater
sent fifty mssionaries to Africa, and Lott Carey, who |eft
for Africa in 1821 (Hughley 1983, 5-8), had to obtain their
personal freedomfrom sl avery before proclaimng freedomin
Christ. As has been noted, sone AFAM sendi ng denom nati ons
and even churches were born out of protest against the Wite
church. Richard Allen, a founder of the African Methodi st
Epi scopal denomination in 1787, “cited the need at an early
point in his mnistry for nore evangelical attention to

African Anericans” (Sal zman, Smith, and West 1996, 4:1815).
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The denom nation arose as protest agai nst segregation (The
Wor | d Book Encycl opedia, 1984 ed., s.v. “African Mt hodi st

Epi scopal Church”)

A historical perspective on recruiting sheds |ight.

Harr did find obstructi ons anong sone White agencies,
but added:
Let it be understood at this point that not all of the
negati ve aspects of the problem which have appeared as
board action can be classified as deliberate board policy,

for there have been tinmes when governnent and ot her

factors conpletely out of the control of the m ssion
boards have dictated policy which whould [sic] certainly

not have been chosen by the m ssion boards thensel ves.
(Harr 1945, 11)

In 1883, it appeared that the [White] Protestant
Epi scopal church in Africa tried to retain Wiite control of
certain mssion activities (Harr 1945, 22).

The many international debates by Wite churchnen
chronicled by Harr on the | ack of AFAM m ssionaries, together
with the difficulties of finding “qualified” candi dates,
hi ghlight the race issue. After 1920, race worked agai nst
AFAM mi ssionaries, due to colonial power. Harr concluded with
four observations on the race issue:

First, American Negroes have carried the racial tensions
found at honme, to Africa, to the detrinment of

rel ati onships particularly between m ssions and
governnents. Second, and closely allied to the first,
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some severe and easily visible raci smhas devel oped

bet ween peopl es of the sanme racial stock but of varying
cul tural background. Such issues as devel oped under those
condi ti ons have been nore difficult to handle and to
adjust than if the issues found rationalization at a point
wher e sponsoring people were of different racial stocks.
Third, intimtions have been given in certain areas that
white and bl ack m ssionaries did not get al ong when on the
same field. Wite mssionaries were jealous if a Negro
secured prom nence. Negroes resented any signs, imaginary
or otherw se, of discrimnation on the part of the whites.
The unhappy situation did not lend itself to constructive
m ssionary work. Fourth, different criteria for neasuring
efficiency have been used in relation to whites and

bl acks. Consequently the Negroes have been at a

di sadvantage, for they have had to be superior individuals
to succeed in an ordinary situation. (Harr 1945, 132)

As Harr showed, racial problens did not always have their
genesi s anong Wites.

The Sout hern Presbyterian Church in 1953 cl ained for
m ssionaries at one Bel gian Congo m ssion station “absol ute

racial equality,” but had a “cast-steel understanding that no
steps were ever to be taken that would lead to intermarri age
bet ween the races” (Roesler 1953, 98). This is an oxynoron.
Perhaps it may be considered unfair to neasure an earlier
generation by standards that probably are not even w despread
today. Cultural standards are not the arbiter--biblical ones
are, and they should be applied inpartially and hunbly. Al

are descended from Adam and Eve (Genesis 1-2). God punished

Mriamwith leprosy for attenpting to humliate Mdses because
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he married a Cushite worman, presunmably Bl ack (Numbers 12:1-
12). That presunption is certainly challenged. J. Daniel
Hays, who has extensively investigated the Cushites, wote:

Two |ines of evidence denonstrate that the Cushites
were bl ack people with classic negroid [sic] features.
First, Egyptian, Geek, and Roman art presents the
Cushites as black. Second, nunerous ancient literary
texts also refer directly and indirectly to the black skin
col or and other negroid features of the Cushites. (Hays
1996a, 272)

The word “Cushite” is used twice in Nunbers 12:1,
probably for enphasis. Throughout the ancient world this
termcarried strong connotations of black ethnicity.

Anci ent readers woul d visualize a black woman fromthe
regi on south of Egypt. Jerem ah referred to Cushites’
skin w thout any explanation (Jer. 13:23), inplying that
his readers associated “Cushite” with black skin. The
ethnicity of Mdbses’ new wife was stressed and then
opposition arose within his famly. The nost | ogical
explanation is to associate these two as cause and effect.
(Hays 1996b, 399)

The tenptation always exists to place cultural norns over
Scripture.
Raci al hostility has included the Black m ssionary in
a variety of ways.
After 1900 Jim Crowi sm |ynchings, and
di senfranchi senent becane a way of life for black
Americans. Not surprisingly, mstrust and hostility were
directed towards black m ssionaries. No |onger were white

m ssion boards full of praise for blacks. (Seraile 1972,
200)
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The Sout hern Bapti st Convention
George W Sadl er, speaking for the Southern Bapti st
Convention in 1945, referred to the “strong Baptist Negro
church of the South and the consequent absence of Negro
constituency in the "white' churches,” when stating that it
was not the policy of the SBC to send AFAM I C mi ssi onari es.
He did say that the policy would probably be reviewed after WV
Il (Harr 1945, 21). However the SBC had sent AFAMs to
Africa as early as 1855 (Harr 1945, 20). Gordon, citing Harr,
noted that the Southern Baptists in 1949 had a policy agai nst
usi ng AFAM m ssionaries (Gordon 1973, 271), although by 1953
they were accepted (Roesler 1953, 38). Sadler, apparently
earlier in 1953, stated that the appointnent of Bl acks by the
SBC Boar d,
woul d be a source of enbarrassnment to the
m ssionaries on the field already under appointnent due to

the prejudice carried over fromtheir residence in the
South. (Roesler 1953, 97)

O her I ndependent M ssions

Al t hough the Sudan United M ssion had used AFAM I C
m ssionaries in Africa in 1910, in 1945 they stated that they
woul d not accept such candidates (Harr 1945, 34). Edw n

Thomas of the United Lutheran Church of Anerica in 1945
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reported that there would probably be an objection within the
church at that tinme to integration of the m ssion force,
particularly in the South (Harr 1945, 33). Although there was
no policy, he doubted that his church would begin to send AFAM
m ssionaries, even if they were prom sing candi dates (Harr
1945, 33).

For various reasons, The Evangelical Alliance M ssion
(TEAM, Cospel M ssionary Union and Sudan Interior M ssion
(now SIM did not accept AFAMs in 1953, according to Roesler
(Roesl er, 1953, 39). The AFAM I C mi ssionary Janes T. Robi nson
st at ed:

Anmong the nost inportant reasons why we have been so sl ow
to respond to this nodern call fromthe “Macedoni as of
Asia” was the resistance of the Col onial governnents which
were in control of m ssion areas, the refusal of our
governnment to nake a strong effort to support the
requests, the attitudes of our m ssion boards which were
not different fromthe general cultural pattern, the
social pattern of our American race relations and our
church structure, and the di scouragenent on the part of
many Negroes who felt they were not wanted. Consequently,
few applied. Sonme of the first Negro m ssionaries (these
were only a few) were failures and our boards took the
easy way out and never worked hard at the task of
recruiting others. Unhappily, it nust be recognized that
the attitude of many m ssionaries in the field was either
negative or hostile to the sending of Negroes. (Roesler
1953, 101)

An e-mail nessage from Ken LI oyd of SIM USA on

Decenber 15, 1997 stated that SIMUSA' s first AFAM
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m ssionaries joined in 1959. The experience of SIMUSA is
illum nating:
We are actively recruiting AFAMs and our U. S. Director,
Larry Fehl, has relationships with the | eaders of the
Desti ny Movenent and ot her AFA pastors. Special efforts
have been made to recruit out of the African Anerican
community, but there has been sl ow progress.

It seens that one of the nyths back in the 1950s was
that African Anericans would not be well received in
Africa. However in our limted experience this has not
been true in nost cases. There was the reality that nany
African Americans struggled with their identity in Africa
since they were not Africans culturally but rather African
Anericans. In ny opinion this varies fromperson to

per son dependi ng on their own self perception and
acceptance. This is true for every m ssionary candi date.

TEAM was unawar e of any policy agai nst accepting AFAMVs
due to race, in an e-mail fromthe New Menbers division of
TEAM of Novenber 20, 1997. Roesler, who serves with TEAM was
e-mailed for clarification, but no reply was obtained, perhaps
because it was not received.

The i ndependent m ssion societies were even |ess
willing to accept AFAMs than were denomi nations in 1953
(Roesl er 1953, 37-39). Interestingly, Roesler wote, “The
denom nations that have used and are using Negro m ssionaries
the nost are those that would be classified as ‘liberal’ in
their theol ogy” (Roesler 1953, 43). Such policies are |ong

remenber ed.
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So perfectly adequate historical justification exists
for Hughley to enquire of White m ssion boards in 1983, “Wuld
your mission be willing to actively recruit Blacks?” To
Hughl ey's surprise, of the thirty-six evangelical m ssion
boards whi ch answered the survey, thirty-ei ght percent
(fourteen) reported that they were already actively recruiting
Bl acks, and fifty-one percent (nineteen) were willing to
recruit them Another three mi ssions said that they recruited
regardl ess of the candidate's race (Hughley 1983, 51). A
thirty-seventh mssion did not answer the question. Even if
we presune that to be a negative response, ninety-seven
percent of the mssions were willing to recruit Bl acks, based
upon self-reporting. This was not a huge, nor random sanple
of m ssions, but the consistency of the response | eads one to
believe that this attitude prevailed in 1983.

Way the sea change in the attitudes of these Wite
m ssions? 1In all probability the |evel of consciousness of
racial inequalities in Amrerican society was raised by the
Cvil R ghts Movenent, including the Cvil R ghts Act of 1964
and the Voting Rights Act of 1965, and in particular, by
Martin Luther King, Jr. (1929-1968).

King's chall enges to segregation and racial discrimnation
in the 1950s and 1960s hel ped convi nce many white
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Americans to support the cause of civil rights in the

United States. (Robert J. Norrell, “King, Mrtin Luther,
Jr.,” in Mcrosoft Encarta 97 Encycl opedi a)

Extrenely unlikely today woul d be any evangeli cal
Christian m ssion categorically rejecting AFAM I C m ssionary
candi dates. Additionally, all the m ssion boards respondi ng
said that they would give assurance that they would evaluate a
Bl ack candidate as fairly as they would a Wiite candi date, and
over half clainmed that they were already doing so (Hughley
1983, 54).

Hughl ey al so asked the m ssions,

What reason would you give as to why Black Anericans seem
to be not as actively involved in world (foreign) m ssion
as, for exanple, white Anericans? . . . The follow ng
poi nts were seen as sone of the nore significant and were
gi ven as choices for the respondents: (a) |ack of
i nformation regarding the need, (b) too nuch enphasis on
community (home) m ssion involvenent in the Bl ack Church,
(c) lack of a strong biblical theology to give a solid
base for world m ssions, (d) poor recruitnment efforts on
the part of white foreign m ssion boards, and, in case
they could think of other reasons, (e) other. (Hughley
1983, 63, 49)
The first choice by the white m ssion agencies (37 percent of
them) was “d” (Hughley 1983, 49). They nay be conmended for
candidly admtting the problem Mark Bradley, D rector of
M ssi on Personnel of Overseas M ssionary Fellowship, said in

an e-mail message to the author in August 1996 that m ssions

need help in this effort. “Knowhow and “people resources”,
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both AFAM field representatives and “gate keepers” opening
doors into the Black community, are needed. AFAM m ssionaries
are wanted. The White boards did not go where the Bl acks are,
nanely to schools and churches where Bl acks predom nate. In
fairness, how often have they been invited?
A former AFAMIC missionary to Irian Jaya, J. C
Upton, concurs with the adm ssion. He believes that part of
the reason for AFAM under -representation in IC nissions is
that nost Wiite agencies do not go to Bl ack churches,
m ni sters' associations and national denom nati onal neetings
(Upton 1996).
Loritts thinks racismis the greatest reason for the

| ack of AFAM I C m ssionari es:

The big problemis this whole suspicion and the root edness

of racism That is an insidious thing dowmn to the core

and fiber, and so it just feeds on that suspicion. |

think that is the biggest issue. You know |I've been back

and forth on the continent of Africa back through the

years nunbers of times and in private many of ny African

brothers will tell me, no matter what country it's in,

they articulate a suspicion of notives, and that kind of

thing. The Black church here, because of a truckl oad of
hi story, always wants to know, “Well what really is the

real deal?” |s there sone control piece in this? Are you
selling out by joining a predom nately Wiite Christian
organi zation? And so | would say . . . probably [this is]

t he hardest one to overcone. (Loritts 1996, 2)
In fact, racismnust die, both anong Wites and

Bl acks, to end this historic inpedinent. The Prom se Keeper
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nmovenent, with its open focus upon racial reconciliation and
the identification of racismas sin, is historically
significant. Probably never before in Anerica has a Wite
Christian organi zation of such influence so openly condemed
raci sm worked so hard to eradicate it, and nmade it a cause
cel ebre.

The “Sout hern Bapti st Convention Resol ution on Racism
Resol uti on on Racial Reconciliation,” however, approaches the
stance of Proni se Keepers:

Wher eas, Raci sm has divided the body of Christ and

Sout hern Baptists in particular, and separated us from our
African-Anerican brothers and sisters; and

Wer eas, Many of our congregations have intentionally
and/or unintentionally excluded African-Americans from
wor shi p, nmenbershi p, and | eadership; and

Therefore, be it RESCLVED, that we, the nmessengers to the
Sesqui centenni al neeting of the Southern Bapti st
Convention, assenbled in Atlanta, Georgia, June 20-22,
1995, unwaveringly denounce racism in all its forns, as
depl orabl e sin; and

Be it further RESCLVED, that we apol ogize to all African-
Aneri cans for condoni ng and/ or perpetuating individual and
systemc racismin our lifetime;, and we genuinely repent
of racismof which we have been guilty, whether
consciously (Psalm 19:13) or unconsciously (Leviticus
4:27); and

Be it further RESCLVED, that we ask forgiveness from our
African-Anerican brothers and sisters, acknow edgi ng that
our own healing is at stake; and

Be it further RESOLVED, that we hereby conmt ourselves to
eradicate racismin all its forms from Sout hern Bapti st

life and mnistry; . . . . (Southern Baptist Convention
1995)
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A nore thorough expression of repentance--the above excerpts
are |l ess then half the paragraphs--can hardly be imgi ned, and
represents, at the very least, a determination to break with
the past. The S. B.C now has over 2,000 AFAM congregations in
t he Convention, as stated in a letter to the author on January
31, 1997 from David Cornelius, the AFAM SBC Director of
African Anerican Church Relations. The spirit of the
resol ution gives great encouragenent that the Holy Spirit is
reviving the Church. The door is open to AFAM m ssionaries in
the SBC, two of whom have returned a survey. Better by far is
to confess racism than to excuse it for cultural reasons.
Loritts, in an interview by the author, called for
nmore than openness anong Wite m ssions:
There’s a lack of trust there, fromthe Bl ack
perspective in terns of White nission agencies .
there’s historically certainly been a |lack of an
aggressive, in a right sense, posture by these agencies to
intentionally, aggressively go out and recruit and to
establ i sh neani ngful relationships cross culturally.
(Loritts 1996, 1)
He want s m ssion agencies to intentionally pursue AFAM
candi dat es.
The need for trust will probably not be satisfied by

an official policy of openness to AFAM mi ssionaries by Wite

m ssi on organi zations, but rather by the tinme-consum ng and
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ti me-maturing devel opnment of friendships between White m ssion
representatives and AFAMs, particularly AFAM pastors. Those
rel ati onships are fostered by trust established with AFAM
comunity “gatekeepers”--those known wi dely enough to vouch
for the Wiite recruiter.
Bill Thomas, AFAM missionary to the Congo, articul ated

the need for relationship and fell owship:

I do not believe that the major m ssion societies are

going to be able to encourage many young Negroes to “sign

up” for overseas work until they [Blacks] have beconme part

of the regular fellowship of the churches at hone, for,

after all, if you are not happy about ny worshipping in

your church with you, you would not be happy about ny
working with you on the mssion field. (HIlis 1969, 24)

G ven the shortcom ngs docunented by Hughl ey, and with
the i nput of the AFAM expert panel consulted before the final
survey was constructed, it would be expected that problens vis
a vis Wite mssion organizations and Bl acks are not yet
renmedi ed. However the author, even after consulting with the
above panel, with which the racismissue ranked second in
i nportance behind | ack of exposure to IC ministries, did not
antici pate that Blacks would still seriously question Wite
m ssion board racial attitudes today and did not consider this
issue inportant. This was the |ast of the topics addressed in

data analysis. Candidly, the author wanted desperately to get
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beyond this issue, and indeed had little patience with those
who woul d not .

AFAM | C mi ssionaries are asked for their evaluation of
the efforts of AFAM denom national m ssions. Question 15
concerns AFAM m strust of Wiite m ssions. The supposition is
that m strust would be low, with a consequent nean above 2.5.
Question 33 grades efforts of White m ssions to aggressively
recruit Blacks, with the anticipated outcone that they would
be given a poor grade (nean above 2.5). Question 29 asks if
White mssions are racist to the point of not accepting AFAMs
today. The expectation is that they woul d not be consi dered
so raci st, wth a nmean bel ow 2. 5.

The verdict of history on racismin Wite m ssions and
ot her conservative Christian institutions, as outlined in this
chapter, nmust be returned “guilty.” But historical postures
are radically changi ng, as denonstrated in Hughl ey’ s study,
and by the SBC stance. How long it will take for AFAMs to
trust such institutions is uncertain, except that nenories are

| ong.

AFAM M ssi onary Educati on

Mentioned above is the issue of inadequate AFAM

m ssionary preparation, as perceived by Wite boards. Harr,
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who di d exhaustive research in the primary historica
docunents of m ssion agencies in his dissertation, sunmed up
this issue:
Al'l through the long history of the problem|[of few AFAM
I C missionaries] has run the idea that one of the
difficulties in the way was that American Negroes were not
prepared, and facilities were not provided by which they

m ght becone prepared to do an adequate m ssionary service
as required by sending agencies. (Harr 1945, 103-04)

Are m ssion educational requirenents too difficult?

In 1843 the Presbyterian Church in the U S. A wote:

Very few qualified coloured m ssionaries can be obtained.
It is also the judgnment of the mi ssionaries already there,
and of others who have exam ned the question wth nost
care, that in the present state of the mi ssionary work in
Western Africa at |east a portion of white nen are

i ndi spensable. As far as qualified coloured nmen can be
obt ai ned, they ought by all nmeans to be sent; and there is
cause of thanksgiving to Gd, that two such nmen have j ust
been sent out. The principal |abour of evangelizing
Africa nust devolve on her sons, either natives or those
born in other lands. (Harr 1945, 29)

Wth slavery still practiced, such a situation does not appear
strange, and when qualified Black nen were | ocated, they were
sent. In 1848 the sane church added that Bl acks were
“handi capped” in obtaining adequate preparation for m ssions
(Harr 1945, 31).

Not e the candid adm ssion that facilities were not

provi ded for such m ssionary qualification. Evangelical
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Christian schools until recent decades have not trai ned many
AFAM st udent s.
Then doctrine plays a larger part in the |ack of Negro
m ssionaries than we would like to admt. There is no
| ack of Negro congregations, but how many of these
churches are evangelical? This |eads Negro song | eader,
evangel i st and author Bill Pannell to observe: “You can
check the yearbooks of major Christian Bible colleges and
liberal arts schools and | amsure there will be |less than
100 Negro [sic].” (Hllis 1969, 24)
Among the fifty-six Christian independent, interdenom nati onal
school s responding to one of Roesler’s surveys, there were a
total of 128 AFAM graduates in the previous ten years, only
ei ght of whom were missionaries still on the field in 1953
(Roesl er 1953, 52-56). However, two schools with | arge AFAM
popul ati ons, Carver Bible College of Atlanta, Ga., and Bapti st
Sem nary of Cleveland, Chio, with a conbined enroll nment of 318
students, had no AFAM graduates in 1953 who were on the
m ssion field (Roesler 1953, 57-58). This is nost probably
not the case today. So the opportunity for evangelical
bi bl ical training does not necessarily result in AFAM
m ssionaries, unless those prograns at that tinme were
deficient in mssion education, which is not assuned, or the

schools were too young at that time to have nm ssionary

graduates. At the |east, under-representati on does not seem
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to be fully explained by the absence of evangelical biblical
trai ni ng.

AFAM t heol ogical training simlarly has not seenmed to
yi el d m ssion-m ndedness. O thirteen AFAM t heol ogi ca
school s and departnments with a conbi ned student body of 1550,
only nine of their graduates were on the mssion field in 1953
(.5 percent). Very possibly the theol ogy taught was not
evangelical, and only four of the schools had m ssionary
training in their prograns (Roesler 1953, 60-61). This in
itself is a statenent of the perceived value of such training

by AFAMs.

Educati onal requirenents inpacted recruitnent.

Roesler felt that: “The greatest probl em connected
wi th the appointnment of Anmerican Negro foreign m ssionaries
appears to be the lack of qualified candi dates” (Roesler 1953,
43). Hughl ey asked White m ssion boards: “Wat reason(s)
woul d you give as to why the majority of white foreign mssion
boards do not actively recruit Bl acks?”
Some of the nore frequent [sic] occurring answers given by
the other twenty-six boards [the seventy-six percent
selecting “other”] could be summed up as follows: there
are few academi cally (Bible school or semnary) qualified
and adequately trained Bl acks; few Bl acks attendi ng

school s that are prinme recruiting areas; and since
invitations are not received from Bl ack schools or
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churches, no effort is made on the part of the mssion to
make contacts. (Hughley 1983, 49-50)

Academ c preparation headed the list. Hopefully in the years
since 1983, and with the opening of evangelical schools to
African-Anericans, this situation is not the problemit once
was, but that assunption needs to be tested. The expected
outconme is that educational requirements of m ssion boards
woul d be consi dered di scouragi ng to AFAM applicants (SQ 27).
Notice too that AFAM churches did not invite Wite mssions to
visit. AFAMIC missionaries were asked if the educationa
requi rements of White mssions are currently too stringent.
The expectation is that such requirenents woul d be so
consi dered (nean above 2.5), in light both of history and that
relatively few AFAMs are in evangelical post-secondary
schools. Because one AFAM ni ssion executive suggested it, a
second query concerned whether or not |anguage requirenents
were too difficult (SQ 25). |If unusual ethnocentrismis
operative (see “Ethnocentrisni below then lack of interest in
forei gn | anguages woul d be an expected corollary.

The inportance of m ssionary education is highlighted
in the African context, however, and if taught well, would

apply to the AFAM
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Qur Western partners can help us with theol ogi cal
cross-fertilization. They have nuch to teach us about
education for world mssion. Education is the key to
devel opi ng our African mssionary potential. (Niringiye
1995, 61)

Hi storical Summary

Only God coul d assess the spiritual inpact of AFAM

m ssionaries to Africa--we can only lanment their relatively
smal | representation, often for reasons outside their control.
Jacobs, a historian of AFAM mi ssions, sumari zed:

Because of the small nunber of Anerican m ssionaries in

Africa before 1945, the inpact of black Anerican

m ssionaries was severely limted. Afro-American

m ssi onaries were an insignificant percentage of the total

American mssionaries stationed in Africa before 1960, and

they were restricted to certain areas of the continent.
(Jacobs 1982, 225)

Donal d F. Roth concl uded,
As noted earlier, in ternms of the nunber of m ssionary

years in Africa, the novenent barely existed. Yet this
area of black activity was a significant one. (Roth 1982,

36)

VWhile Wiite m ssions have at tines been guilty of
hi nderi ng AFAM m ssi ons invol venent, this does not itself
explain the problem of under-representation. Fromthe |late
1800s AFAMs have been able to go to the mssion field under
AFAM mi ssion boards. |If several countries would not allow

themto enter, then there were and are the vast majority of
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countries that would. Even if sone Wite evangelica
educational institutions refused AFAM students, many other
school s accepted such students. So the problem cannot be
expl ained sinply by pointing at the Wiite community. Today
many Wi te m ssions appear eager to accept AFAM candi dates. It
woul d appear that a research enphasis upon White m ssions
as a mpjor factor in the |ack of AFAM m ssionaries woul d be

m spl aced t oday.

A Monment of Opportunity for AFAM M ssions:

Twel ve Reasons for Hope

Many i npedi nents to AFAM I C service are gone. (1)
Africa and other nations are wi de open to AFAM mi ssionari es.
(2) Cvil rights legislationis in place in Anerica. (3)
White m ssion agencies and school s wel come AFAM candi dat es
(see http://ww. ReconciliationNetwork.org/ mssions_|ist.htn.
(4) Evangelical Christian Bible institutes and col | eges not
only welcone mnorities, but sone provide special funding for
mnority attendance. So proper preparation for the field is
far nore avail able today. (5) New AFAM non-denom nati onal
m ssi on agenci es have arisen. (6) Racismis newy and
i ncreasingly unpopul ar anong Wiite Evangelicals. (7) The

necessity of the AFAM church serving interculturally has



60
recently had a higher profile through The Destiny Moyvenent
(especial ly through 1992) and through COM NAD (The Cooperative
M ssion Network of the African Dispersion). COM NAD i s AFAM
led and its purpose is to awaken the AFAM church to world
m ssions. (8) Independent and ot her churches are conmtting to
a foreign mssions program The witer knows of at |east four
conservative Black churches in Chattanooga, Tenn. which have
decided within the past three years to give ten percent of
their total income to mssions outside their church. (9) Black
income has risen in the past 20 years [see below]. (10) Bl ack
clergy al so have access to the aforenentioned schools, which
hopeful ly inmpacts their pul pit teaching and preachi ng
m nistry, including evangelical m ssions theology. (11) The
world is getting over, in Loritts' words, “Wite idolization.”
To be frank, too, | think nmuch of the world is overcom ng
white idolization. . . . It's not a nationalism so-to-
speak, | think that has a lot to do with it, but I think
frankly that many of the | eaders even on the continent of
Africa now are less and less inpressed with the Wite
presence. In the past Wites have been both | oved and
hated at the sane tine--admred because of the power that
was W elded, and the civility and all that stuff, but I
t hi nk now what's happening around the world is that there
is sort of a growing up of people in an enbracing of
parity and equality. . . . The playing field is being
|l eveled, so it is an exciting tinme. (Loritts 1996, 1-2)

(12) Opportunities for short-term m ssions exposure abound,

and such exposure is a very powerful recruitnent tool.
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The | npact of the AFAM Church upon | C M ssions

M ssion is the child of the church. Wen the
i nfluence of the parent is rightly appraised, the character of

the child is elucidated.

The Bl ack Church and Intercultural M ssions

C. Eric Lincoln described the Black church as “the
wonb or the nother of the black experience, and the bl ack
church provides the crib for the black community” (Cchillo
1990, 118-19). This is exactly what St. George and McNamara
report ed:

Bl acks' sense of well-being seens markedly enhanced by
religious attendance and by stated strength of
affiliation. For blacks, nmenbership in a church or
wor shi ppi ng conmunity continues to be a “nmajor source .
of positive nmeaningful self-identity and a gratifying
self-location within the primry and secondary
rel ati onshi ps, the social structure, of a community”
(Wnter, 1977: 276). Such is not the case for whites,
whose sense of well-being is apparently derived from ot her
sources. (St. George and McNamara 1984, 361)
The degree of religious affiliation was not found to di m nish
with upward nobility. The question remains that if church is
so significant for Black Christians, why does this not

translate into planting new churches interculturally? 1Is the

| ocal church too nuch a wonb, or social safety zone, from

whi ch nenbers do not want to depart? O is the primary
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probl em educational--that is, given proper exposure, the AFAM
church woul d i ndeed becone an | C missionary church? Question
24 inquires whether or not exposure of the |local AFAM church
to IC mssions is a mgjor solution to the problem of under -
representation. The assunption is that the nmean val ue of

responses will be above the 2.5 m ddl e point.

Sel f - preservati on

Wal ter Banks, fornerly prof essor at Mody Bible
Institute, said in 1983:

Qur churches were not spawned in evangelical zeal, but
through protest. There appears to be nore enphasis on

sel f-preservation, a tendency to enjoy |ife as Christians
in Arerica, a desire to reflect the kind of euphoria [sic]
inthis life. There is not a feeling of enpathy or
synpat hy for those who do not have the gospel. (Hughley
1983, 18)

A short step |ies between a theology of survival and the self-
perception that "W are the needy."” Marge Patrick, AFAM
m ssionary wwth TEAMto South Africa, has witten

A principal reason why so few m ssionaries of color serve
IS because all too often we still consider ourselves to be
a mssion field. Even after decades of strong Biblica
truths preached in churches of color, these truths are not
lived. :

The problens greatly affecting communities of color
persist: poverty, crine, unenploynent, substance abuse,
famly deterioration, and despair are quite real. The
need in our comunities are [sic] so great, how can one

even think of going beyond “Jerusalem” Many are blinded
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and unaware of the role they could have in m ssions
outside of their own comunity. . . . (Patrick 1996, 1)

A synposium of | eaders from seven maj or Bl ack
denom nations, with a conbi ned menbership of twenty-three
mllion AFAM Christians, was held in Hanpton, Va. in June
1996. Bennett Snmith of the Progressive National Bapti st
Convention, was reported to have said, “W need to use our
resources to set our people free,” and advocated a renewal of
boycotts agai nst busi nesses which discrimnate agai nst Bl acks
(Barisic 1996, B2). |In the sane article Bishop John Hurst
Adans of the African Methodi st Episcopal Church reportedly
said, “Not only nust we save the individual soul, we nust also
redeem the social order,” and nentioned, according to Barisic,
the need to “help end race, gender, class and age inequities”
(Barisic 1996, B2). However Bishop Thomas Weks, Pentecost al
Assenblies of the World, “argued that black churches nust
return [ny enphasis] to their primary focus, which is to save
soul s.”

Presi dent Johnson's "War on Poverty" has resulted in
five trillion dollars being spent on welfare since 1964
(Knol I enberg 1995). Results have included nulti-generational
dependence upon gover nnent housi ng, food and heal th subsidies

and disincentives to formng traditional famlies,
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particularly in housing projects. U S. Representative from
M chi gan Joe Knol |l enberg stated in 1995 that nore people were
bel ow t he poverty level in 1995 than when the “War” started
(Knol I enberg 1995). However, Black m ddle class incone has
increased in recent decades. In 1996 dollars, Black husbands
who wor ked year-round in full-time jobs, in Black married
famlies, without their wi ves working, had a nean i ncone of
$32,584.00 in 1976, and of $40,267.00 in 1996 (U.S. Depart nent
of Conmerce, Table F-13B). Very possibly, overwhel m ng needs
Wi thin the AFAM conmunity have cl ouded the perception of the
spiritual and material needs of other ethnic groups.
Roughl y anal ogous i s a Ugandan situati on:
Ugandan churches did not go to Libya in the 1970s to
evangel i ze Li byans, since they were in a "receiving

church” m ndset, not a "sending church" m ndset. M ssions
was the work of the Western church. (N ringiye 1995, 59)

| s m ssions perceived as the work of, or perhaps only

af fordable to, the Wiite church, which has substantially nore
financial and human resources? And does an AFAM “t heol ogy of
survival ”--or focus upon survival-- countermand the G eat
Commi ssion by circunscribing the vision (SQ 16)? A val ue

strongly above the nean of 2.5 is expected.
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Et hnocentri sm

Does et hnocentrism a word coined by G A Sumer in
1906, work against | C AFAM m ssions (Wber 1994, 482)? Wlter
Wl lians researched the lives of sixty-eight Africans who
studi ed at Anerican schools between 1870 and 1900 (WIIians
1980, 228). African Americans, he found, were ethnocentric,
but this ethnic inclusion did not reach to Africans:
Bl ack Anericans were certainly not prejudi ced agai nst al
Africans, because they did accept the Westernized
Africans, but they were ethnocentric. There was not
strong acceptance of African cultures in their own right,
and there was no pride for Afro-Anericans in anything
whi ch smacked of “barbarism” (WIIlians 1980, 237)
I n anot her study, WIlIlianms wote:
Bl ack m ssionaries were not as ethnocentric as white
m ssionaries, but they did condemm i ndi genous African
cultures as inferior. However, once African persons were
Westerni zed, the Afro- Anericans dropped their negativism
and accepted them as equal brethren in Christ. (WIIlians
1982, 132-33)
Hi storical evidence exists of a reluctance of sone
AFAM | C m ssionaries to evangelize nationals in Africa. The
(White) Methodi st Episcopal Church in Liberia found in 1848
t hat AFAM col oni sts were not eager to evangelize Africans in
the interior (Harr 1945, 24). This was al so the opinion of

Presbyterians in 1877, and continued to be a problemeven in

1945 (Harr 1945, 69-70). It should be borne in mnd that
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t hese were colonists, not sinply mssionaries. Presbyterians
in 1871 noted that AFAM m ssionaries to Liberia worked
primarily anong “Anerican-Africans”--Liberians of AFAM | i neage
(Harr 1945, 32-33). The (Black) Protestant Episcopal Church
m ssion society wote in 1876:

The native people of Liberia, constituting fully 95
percent of the whol e popul ati on have no churches of their
own and are not admitted to the churches of their so-
called civilized brothers, and, so far as we were able to
observe, are devotees of the Mohammedan faith. (Harr,
1945, 69)

Martin has a simlar analysis:

Most m ssionary efforts for the first forty or fifty years
of the black Baptist presence in Liberia were directed
toward the colonists rather than toward i ndi genous

i nhabitants. One factor contributing to this situation
was the | anguage and cultural differences between the two
groups. . . . The Africans understandably resented the
presence of the colonists [due to | and fraud?], and the
superior attitude on the part of the col onists exacerbated
conditions. (Martin 1982, 70)

But by 1868 mi ssionary attention turned to Africans (Martin
1982, 70).

M ssi onari es Sheppard and, in nore nodern tines,
Linton Wells, of Angola, an AFAM physician who began work in
1929, and who nedically treated over 80,000 Angol ans (Harr
1945, 54), were certainly in contrast. Do, then, AFAMIC

m ssionaries prefer to go to nore Westerni zed peopl e groups
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(SQ 34)? The nean is expected to be above the m dpoint of
2.5.

How m ght et hnocentrism exi st today? Hughley's
research elicited the observation fromAfrica Inland M ssion
in 1983 that “they noted pressure fromsone in the Bl ack
community urging Blacks not to affiliate with white m ssion
boards” (Hughley 1983, 41). Loritts expressed the idea that
Bl ack churches wonder when an AFAM missionary joins a
predom nately White mission, if that represents “selling out”
(Loritts 1996, 2). Have AFAM I C m ssionaries generally been
criticized by AFAMs for going to those who are not AFAM ( SQ
17)? The expectation is that they are. Are they regarded by
AFAMs as disloyal? The AFAM I C mi ssionaries are al so asked
whet her or not ethnocentricity, or ethnocentrism defined here
as an ethnic group focusing in upon itself, has hindered AFAM
IC mnistry (SQ 14). The strong expectation is that this
query will be answered affirmatively.

Et hnocentrismhas its upside. Six m ssion boards
reported to Hughley that their work anong Bl ack popul ations
was t he cause for AFAM i nvol venent (Hughley 1983, 44).
WIllianms also found a Iink between ethnicity and giving:

It is significant that, while there were a substanti al
nunber of American Baptist m ssionaries in the Congo, the
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bl acks preferred to contribute to a black m ssionary
[ Presbyterian WIliam H Sheppard] of a different
denom nati on whomthey had nmet. (WIllians 1982, 143)

AFAM Theol ogy of Provi dence

Henry Mtchell believes that the doctrine of God's
Provi dence is the foundational Black religious belief. He
wote, “. . . the nost popular belief or doctrine in the Bl ack
wor |l ds of either church or street [is]: the Providence
of God” (Cooper-Lewer and Mtchell 1986, 2). He also wote,
“The nost essential and inclusive of these affirmations of
Bl ack core beliefs is called the Providence of God in Western
terns” (Cooper-Lewter and Mtchell 1986, 14). |If true, does
this belief tend to condition Blacks to receive from God,
rather than to serve God, whatever the cost?

This “theol ogy of Providence” probably enmerged as soon
as African slaves first nmet Christ, being the | ogical,
contextual response to the need, in Loritts' terns, for a
"t heol ogy of relevance and survival." Loritts sees this
t heol ogy dom nating near the md-twentieth century. In an
interviewwth the author he said:

There's been a theol ogical place that historically the
Bl ack church has gotten stuck at, and that is our theol ogy
of relevance and survival, in which we have dealt with the

i mredi at e needs around us, but have not really enbraced a
real gl obal perspective to a |arge degree. Now,
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ironically, that was not true the early part of this
century. The early part of the twentieth century there
was vision and passion for the world, but when the Bl ack
church, in the words of E. Franklin Frazier [prom nent
AFAM soci ol ogi st (Bennett 1982, 634)], becane increasingly
secul ar when the great Northern mgration that took pl ace,
with that al so cane a theol ogy of survival where we began
to view m ssions as taking care of our own community. Now
there is nothing wong with that, but the G eat

Commi ssion, particularly outlined in Acts 1, has to do
with both . . . so it is a sinultaneous and concurrent
thing. (Loritts 1996, 1)

The AFAM survey respondents will be asked whet her or
not they agree with the statenent, “An enphasis in the AFAM
church upon God’ s provision conveys the idea that God is our
Servant, rather than the King who conmands H's servants to go”
(SQ 38). Values higher than 2.5 on the 1-5 scale are

anti ci pat ed.

AFAM Past or s

As will be substantiated, the AFAM pastor, conpared to
the Wiite pastor, has unusual power to determ ne the direction

of the church.

AFAM Pastors and | C M ssi on Educati on

Chat t anooga AFAM pastor of Church of the Firstborn,
Al fred Johnson, in a conversation with the author on June 14,

1996, said that, in general, Blacks have not been taught to go
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to the intercultural m ssion field--that Bl acks have not been

discipled to take the gospel. Roesler stated,

On the whole there still seens to be a |ack of vision for
the work on the foreign mssion field. This condition is
partially due to a |l ack of true evangelical teaching and
preachi ng, and an over-enphasis of the social needs of the
Ameri can Negro.

Much of the lack of mssionary vision nust be attributed
to pastors who are indifferent or uninformed. It is

evi dent that where the pastor is burdened for missions the
church learns to share that burden. (Roesler 1953, 29, 32)

Formal theol ogi cal education helps to formthe pastor—
t he assunption of all pastoral theological training. Roesler
had a good grasp of the picture when he wote:

Few of the denom national schools having conparatively

hi gh standards of education are fundanmental in their

theol ogy. There are a |limted nunber of fundanental

i ndependent and i nt erdenom nati onal schools for Negroes,
but these attract conparatively few of the future

m ni sters because the denom nati ons nmake strong efforts to
keep their future church | eaders in their own schools, and
because these fundanental schools do not offer the degrees
that many theol ogi cal students desire. These schools are
nostly on the Bible school and Bi ble college |evel.
(Roesl er 1953, 77)

To ascertain whether or not AFAM pastors seemto
foster 1C mssions, three survey questions were asked: do AFAM
pastors seemto understand “faith” m ssionary support (SQ 20);
does a lack of global mssion vision of AFAM pastors hinder
AFAM | C m ssions (SQ 28); and do | ocal AFAM churches negl ect

the doctrine of global Christian mssions (SQ 37). Wth the
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prom nence of the AFAM pastor in the local church, the third
guestion concerns pastors primarily. Mean val ues

significantly above 2.5 on these Likert itenms are expected.

AFAM Pastoral Authority

The Barna Research G oup, funded by the Mclellan
Foundati on, conducted an extrenely el ucidating survey of three
AFAM popul ations. The last of the three was a nati onw de
random sanpl e of four hundred pastors of AFAM churches. That
report was produced in 1997, the research having been
conpl eted during Novenber and Decenber 1996, and January 1997.
This survey found that, while ninety-eight percent of them had
lay | eaders, nost had little authority over the pastor.

Nearly 8 out of 10 pastors (70% (sic) maintained that the

group of lay |eaders provides information and advice, but
has no real authority over them (Barna 1997, 8)

Therefore, the mssion recruiter who wi shes to gain entrance
into the | ocal AFAM church woul d best knock on the pastor’s
study door. Wen he does, he will likely find that the pastor
believes that race relations are getting worse in the country,
as seventy-one percent did in Barna's research, and a pastor
who believes that AFAMs are not treated the sane as are al

other mnorities, as ninety-two percent of those pastors
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bel i eved [conpared with ei ghty-one percent of churched AFAMs]
(Barna 1997, 12).

The AFAM pastor’s position of esteemin the AFAM
community, if not in the pastor’s church, seens to have
suf fered, however. For instance, Barna found that eighty
percent of AFAM pastors believed that,

The pastors of black churches are generally viewed by
bl ack adults as the nost significant |eaders in the
African-Anmerican comunity. (Barna 1997, 14)
Only sixty-three percent of “all black adults” and sixty-siXx
percent of “churched adults” agreed (Barna 1997, 14).

Several Bl ack pastors suggested to Hughley ways to
begin m ssion involvenent in churches that had interest:

. . comunicate with various m ssion boards and expose
the people to the mnistry of these boards, educate and
i nform nmenbers about the inportance of m ssions on a
systemati c basis through pul pit preaching [ny enphasis]
and through the use of literature, organize a m ssions
conference, bring in mssionaries to speak, and give
responsibility to mssions. (Hughley 1983, 37)

The apostle Paul had strong confidence in the efficacy
of teaching “sound doctrine” (Titus 2:1, NV), together with
encouragi ng and rebuking (Titus 2:15, NV), to change
behavior. This regard for Scripture as change agent is

reflected in 2 Tinothy 3:16-17:

Al'l Scripture is God-breathed and is useful for teaching,
rebuki ng, correcting and training in righteousness, so
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that the man of God may be thoroughly equi pped for every
good work. (2 Tinothy 3:16-17, NV)

Wil e the disposition of those who hear is crucial (Mtthew
13:23), pastors are actually expected to bring godly change:

It was he [Christ] who gave sone to be . . . pastors and
teachers, to prepare God’'s people for works of service, so
that the body of Christ may be built up until we all reach
unity in the faith and in the know edge of the Son of God
and becone mature, attaining to the whole neasure of the
full ness of Christ. (Ephesians 4:11-13, N V)

Li beral Theol ogy

Li beral theol ogy has wounded AFAM church m ssions.
Ant hony Evans, who in 1982 was the first AFAMto earn a Th. D
from Dal | as Theol ogi cal Sem nary, wote that after WVII:
Earth rather than heaven becane the major focus of the
church. . . . Jesus Christ was no |longer sinply the Savior
of the world but the revolutionary who was | eadi ng the
soci al seize on Anmerica. Salvation was not just
i ndi vi dual forgiveness fromsin but community [i.e., the

Bl ack community's] liberation fromwhiteness. (Hughley
1983, 32)

The Barna AFAM pastor survey denonstrates that the
| ocal AFAM church pastor’s priorities are overwhel m ngly | ocal
in scope (figure 3). Those pastors were asked to nane their
three mnistry priorities for the comng year. Seventy-two
percent nanmed “outreach,” which included the follow ng

m nistries:
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AFAM Church Pastors’ Mnistry Priorities

item cat egory

t ot al t ot al
Mnistry priority*
Qutreach 72%
Hel pi ng people in crisis

food m nistry/soup kitchen 27%

prison mnistry 13

cl ot hing 12

addi ction assi stance/ awar eness 10

housi ng 8

honel ess aid 6

financi al assi stance 5

El derly 11%

Evangel i sm 50%

door -t o- door 15

bri ngi ng people to Chri st 15

preachi ng the Gospel /Bible 9

inviting people to church 6

tract distribution 6

street preaching 5

evangel i smtraining 4

Chri stian education/training 47%
[no nmention of mssion education per se]

Youth/Children's Mnistry — 37%

M ésiohs.[énbhésis.shpblied]. S gqé
*Conponents of categories may add up to nore than the
category itself, because pastors nmay have provi ded nore

than one response in a given category. Used by
perm ssion. (Barna 1997, 9-10)

Figure 3. AFAM Pastors’ Mnistry Priorities—Barna Research
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Only eight percent of pastors had “m ssions” as even
one of the three priorities, which by default woul d have to be
non-1local, since alnost every category of local mnistry has
al ready been naned. However, evangelismis a strong priority,
named by fifty percent of pastors. The provenance of this
evangelismis strictly local, face-to-face evangelism wth
the potential for building the I ocal church. Conceivably for
sonme, even the term“m ssions” connoted mnistry within the
Bl ack community, but if not, the typical pastor’s priorities
are thoroughly local, not international. This represents no
trifling inpedinent to AFAM I C m ssi on

Anmong the categories of “evangelical,” “theologically

conservative,” “Charismatic or Pentecostal,” “theologically

liberal,” and “fundanentalist,” thirty-nine percent reported
their own churches to be liberal (Barna 1997, 7).

If alnmost forty percent of AFAM churches are known by
their own pastor to be theologically liberal, then little
pronotion of world evangelismcan be expected of these
churches, and a significant portion of the nystery of under-
representation is herein exposed. Liberalismis in conplete

contrast to the theol ogical stand of the AFAM m ssionaries in

this study, as will be presented. Liberalismdoes not hold a
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high view of the literal inspiration by God of the Biblica
aut ographs. One would assune that the G eat Conm ssion of
Mat t hew 28: 18- 20, woul d not be taken literally, particularly
if there were nultiple ways to sal vation, and nore
particularly, with pressing | ocal AFAM needs.

It woul d appear obvious that the |ocus of the problem
today is no longer the Wiite m ssion organization, but appears
to be the | ocal AFAM church, and very possibly the pastor, but
a liberal church does not presuppose a |liberal pastor.
However, the m ssionaries have not yet been heard. 1In any
event, these m ssionaries are asked whether or not their
pastor did “focus upon in-depth Bible exposition each week” at
the time when they decided to becone a m ssionary (SQ 35).
Three assunptions of the witer operate here: first, that
pastors who carefully taught the Bible would be rather
t heol ogically conservative; second, that such pastors were
nore |ikely to have preached upon m ssions thenes, which are
replete in the New Testanent, and nore latent in the Ad (the
book of Jonah, for exanple); third, that such pastors would
encourage their congregation into I C mssions. A mean val ue

above 2.5 is antici pat ed.
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Ot hodoxy and Consequentiality
George Gallup, Jr. gave an astounding portrait of AFAM
religion generally:

Ameri can bl acks are, by some neasures, the nost
religious people in the world. In 1981, for exanple,
Gal lup International organizations conducted surveys on
religious beliefs in twenty-three nations. One question
asked respondents to rank the inportance of God in their
lives, with 10 the top score. The highest score recorded
was by Anerican blacks--9.04. (Gllup and Castelli 1989,
122)

VWiile “religion” may not be Christianity, Gllup
found Black religion to be closely tied to the Bible.
The religious beliefs and practice of Anmerican bl acks
are closely tied to the Bible--blacks are nore likely than
ot her Anmericans to read the Bible frequently, and half (48
percent) read it at |east once a week. A Novenber 1986
survey found that 17 percent of blacks and 12 percent of
all Anericans read the bible daily; 32 percent of blacks
and 22 percent of all Americans read it once a week or
nore; . . . . (Gllup and Castelli 1989, 123)
In 1996 the Barna G oup surveyed at random 254 AFAM t eens,
between thirteen and eighteen. They found that forty percent
of those teens had read the Bible during the previous week
(Barna 1996b, 9). Thus, whether or not the Bible is taught in
church, Blacks in 1989 were nore involved in Bible reading
t han the average Anerican: “43 percent of blacks and 26

percent of the general population took part in [outside of

church] Bible study” (Gallup and Castelli 1989, 123).
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Consi stently, Blacks have indicated very high
agreenent with basic Christian orthodoxy. In one study of 456
Bl acks in Miuncie, Indiana (“Mddletown”), responses to the
Li kert-style belief orthodoxy questions in the “agree,
strongly agree” range are pertinent: 92.8 percent believed
Jesus to have been perfect, 83.1 percent believed that the
Bible is God's word and is conpletely true, and 77.1 percent
agreed with the statenent that, “Christianity is the one true
religion and all people should be converted to it” (Jacobson
1992, 219; cf. Landrine and Klonoff 1995, 125-26; cf.
Jacobson, Heaton, and Dennis 1990, 260).

Gal l up found Blacks to be religiously active outside
t he church.

A 1985 survey found that blacks are considerably nore
likely to be involved in religious activities outside of
church attendance than are other Anmericans. Two-thirds of
bl acks (65 percent) and | ess than half of the general

popul ation (41 percent) took part in at |east one listed
religious activity. (@Gllup and Castelli 1989, 123)

Note that this is “religious activity,” such as Bible study,
neeting for prayer and religious education, and not charitable
activities generally.

The Barna Group conducted a national random sanpl e of
800 AFAMs eighteen years old and higher early in 1996. Fifty-

one percent of those surveyed had attended church within the
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previ ous seven days (Barna 1996a, table 2.2.5). Collating the
AFAM teen and adult surveys, of those surveyed, fifty-seven
percent of AFAM adults and fifty-ei ght percent of AFAMteens
agreed strongly that, “the Bible is totally accurate in al
its teachings”; forty-six percent of adults strongly agreed
t hat “peopl e who do not consciously accept Jesus Christ as
their savior will be condemmed to hell”; and forty-five
percent of AFAM adults and forty-one percent of AFAMteens

agreed strongly that, “you, personally, have a responsibility
to tell other people your religious beliefs” (Barna 1996a,
table 2.2.5; Barna 1996b, 10). Not surprisingly, Wites
pol l ed by Barna during February 1996 answered those three
questions, respectively, 44, 35 and 30 percent. It appears
that the level of Christian orthodoxy anmong AFAMs is in
decline, conpared with earlier findings of George Gll up
(Gl lup 1989). Indeed, the gap between the proportions of
AFAM and White “born again” Christians and between proportions
of “evangelicals” of these ethnic groups has evaporated,
consi dering sanpling margins of error:
Overall, 45% of black Anericans have beliefs which
woul d classify them as born again Christian; only 5% have
beliefs which would classify them as evangelicals. The

proportion of those groups within the US white popul ation
is 44% and 8% respectively. (Barna 1996a, 4.4)
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Barna defined “born again” Christians as:

I ndi vi dual s who say they have “nmade a personal comm tnent

to Jesus Christ that is still inportant in [your] life
t oday” and whose perspective on their own life after death
was “when [you] die [you] will go to Heaven because [you]
have confessed [your] sins and have accepted Jesus Chri st
as [your] savior.” (Barna 1996a, 4.4, n.)

An “evangelical” is one who:

Meets the born again criteria (described above) as well as
the followi ng: strongly agrees that the Bible is totally
accurate in all it teaches; strongly agrees they have a
personal responsibility to tell other people their
religious beliefs; strongly agrees that their religious
faith is very inportant in their life; strongly disagrees
that anyone can earn their way into Heaven through good
behavi or; strongly disagrees that Jesus Christ conmtted
sins when He was on earth; and believes that God is the
al | -powerful, all-knowi ng perfect creator of the universe
who rules the world today. (Barna 1996a, 4.4, n.)
Among U. S. teens, thirty-one percent of AFAMs coul d be
classified as born again, as could thirty-five percent of
Wiite teens (Barna 1996b, 9). Neverthel ess, Bl ack orthodoxy
is such as would raise the expectation of their not being
under -represented, anong |IC mssionaries. The supporting
belief system seens to be in place, and they are religiously
active, but the m ssiological consequences of orthodoxy seem
to have been aborted. O is Christianity nore a culture-
religion anong African Anericans, on the order of being “a

mle wide and an inch deep”? |In support is the Barna finding

that while only ten percent of pastors (N=400) of AFAM
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churches agreed with the statenment, “Most of the people in
your church believe that there is no such thing as absol ute
nmoral truth,” of churched AFAM adults, sixty-three percent
believed this: “[There is]? no such thing as absolute truth;
two people could define truth in totally different and
conflicting ways, but both could still be correct” (Barna
1997, 15). Barna's survey of AFAMteens found that sixty-five
percent believed this (Barna 1996b, 5-6). Seventy-five
percent of churched AFAM adults (N=552) believed,

When it conme to norals and ethics, each person nust decide
for thenselves [sic] what is right and wong; there are no

absol ute standards that apply to everybody in al
situations. (Barna 1997, 15)
O AFAM teens, eighty-three percent attest to this relativism
(Barna 1996b, 5). The pastors here estimate their
congregations to be nore conservative than they report
t hensel ves to be. This epistenological and ethical relativity
potentially undermines all issues of Christian doctrine and
m ssi on.
Jacobson, testing nore concrete measures of
consequentiality, wote:
Despite the higher belief orthodoxy scores of the
bl acks, whites are nore likely to indicate that religion
affects friendship, politics, leisure activities, famly

rel ati onshi ps and job performance. Wites average 25.7
per cent age points higher on these itens. The clear
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suggestion fromthese data is that, to paraphrase Stark
(1972:490), race differences in piety are of kind, rather
than degree. (Jacobson, Heaton, and Dennis 1990, 261)

However, Bl acks considered holding a position in the church to
be consequential, and thirty-six percent held office, conpared
with twenty-four percent of Wiites (Jacobson, Heaton, and
Denni s 1990, 265). Perhaps holding office is a neans of

gi vi ng honor to one-anot her —+espect not as nuch received from
the majority culture. This “difference in kind” seens to
include the relative mnimzation of IC mssions. One
guestion whi ch gauges both orthodoxy and m ssionary notivation
has to do with whether or not Jesus represents the only way to
sal vation, and SQ 43 asks it. The supposition is that of a
strong agreenent that Christ is the only way to be saved,
since the level of such orthodoxy in general is so high. Wat

does notivate AFAMs to becone | C m ssionaries?

AFAM Chur ch Summary
In sunmary, several trends energe. First, the AFAM
church, while still the center of social |life and source of a
sense of well being and safety for nost in the AFAM community,
has grown nore liberal within the past decade. Careful
denogr aphi ¢ studi es have shown a decline in the |evel of

ort hodoxy in AFAMs since 1989. |If forty-five percent are
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currently born again, according to Barna, leaving fifty-five
percent who are not, this fits the data from AFAM pastors t hat
forty percent of their churches are liberal. In 1987,
seventy-two percent of Blacks said that they attended church
(Gl lup 1989, 123). |If about forty-five percent are
regenerate, approximately twenty-five to thirty percent of
AFAM chur ch- att endees are not, assuming that all the
regenerate attend church. |f sone do not, due to age and
ot her factors, the percentage of unsaved i n church is higher.

Pastors express a very strong desire to evangelize and
serve their local comunities, probably in response to a
perception of the spiritual needs in the AFAM community, but
seemto have, in general, little global vision. Ei ght percent
expressed any near-terminterest in “mssions,” as cited
above. Since they are church gatekeepers, w thout their
willingness, little can be done within the | ocal AFAM church
in any area, and little hope is seen for I C m ssions.

It seens to be a church inwardly focused,
under standable in origin, and consonant with a posture of
being the truly needy. The Theol ogy of Survival/Security
(Endur ance-Provi dence) is prom nent, which again focuses upon

recei vi ng.
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The inward focus woul d explain as well the near
absence of foreign mssions vigor. Wile the |evel of
ort hodoxy is conparable to that of Whites, the consequences of
this orthodoxy do not seemto overcone ethnocentricity, by

focusi ng upon the needs of other cultures.

M ssi onary Mbtivations

H ghly orthodox Christian beliefs would |ikely be
associ ated with high mssionary notivation, if m ssions
t heol ogy, beyond basic doctrine, is taught and believed in
church. Know edge is essential in the formation of
convictions, particularly those that have the potential to
separate a person for everything famliar and “safe.”
Know edge, however, is insufficient of itself, as this study
of African Anericans illustrates. Wth an extrenely high
| evel of orthodoxy, even if in decline, as an ethnic group,
little 1 C m ssiological consequence is seen. As Paul Hiebert
has noted, Pietists and Mravians acted upon their orthodoxy,
while little mssiological fruit issued for well over two
centuries fromthe Reformati on denom nati ons (Hi ebert 1998a).
Pietists, a cognate of “piety,” had a “heart” religion
Francis Schaeffer had a brilliant explanation for that

abortion of m ssionary zeal, when he wote in 1958:
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The Roman Cat holic Church had cone to teach the wong
doctrines. And | feel that nost of the Reformation then
| et the pendul um swi ng and thought if only the right
doctrines were taught that all would be automatically
well. Thus, to a large extent, the Reformation
concentrated al nost exclusively on the “teaching mnistry
of the Church.” 1In other words al nost all the enphasis
was placed on teaching the right doctrines. In this I
feel the fatal error had al ready been made. It is not for
a nonent that we can get anywhere until the right
doctrines are taught. But the right doctrines nerely
assented to are not an end in thenselves, but should only
be the vestibule to a personal and | oving conmuni on with
God. . . .

Personal ly | believe church history shows that as this
basi ¢ weakness in Protestanti sm devel oped into a
conpl etely dead orthodoxy, then liberalismcanme forth.
Thus, the solution is not to intellectually and coldly
just shout out the right doctrines and try to shout down
the false liberal doctrines. It is to go back to a cure
of the basic error. It is to say “yes” to the right
doctrines, and, w thout conprom se, “no” to the wong
doctrines of both Romanismand |iberalism-and then to
commt our lives to the practical nmonment by nonent
headshi p of Christ and communi on of the Holy Spirit.
(Denni s 1985, 71)

Jesus told us to pray for laborers for the spiritual
harvest fields (Matthew 9:38; Luke 10:2). Those under H's
“practical nmonent by nmonment headship” will respond. God nust
t hrust out |aborers, and the best recruitnment is done in
private prayer. God al one can overcone the nultitudi nous
i npedi nents to notivating, equipping, supporting and
sust ai ning m ssionaries of whatever ethnic origin. Yet since

God presumably is at work, because such prayers have been
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prayed, prospecting for patterns and trends in this research
is not unspiritual.

Psal m 68: 31 (“Envoys will conme from Egypt; Cush will
submt herself to God.” NIV) was a notivating verse for Bl acks
and Whites to evangelize Africans toward the close of the
1700s (Sal zman, Smth, and West 1996, 1:1815). WIlians found
m ssionary notives of AFAMIC nmissionaries to be nuch the sane
as for Wites, near the beginning of the 1900s (WIIlians 1982,
131).

James Pressley articulated in poetry his own notives.
He served under the Bl ack Foreign M ssion Convention as a
m ssionary to Liberia from 1883 until 1885, when sickness
forced his return to Anmerica. In his poem “The Cry of the
Heat hen” he wote:

In this [ and we have our Jesus,
Wio will save us when we die;
When we | eave this world of trouble
We shall live with Hi mon high.
But they know no God of nercy,
Wio wi Il hear them when they pray;
There they have no | oving Jesus,
Wio will take their sins away.
(Jacobs 1993, 19-20)
The Bapti st John Day, sent to Liberia in 1845, and

t hankful to preach to the “heathen,” wote on Novenber 17,

1853 that it was inperative that the unconverted admt to
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being a | ost sinner and becone “a penitent seeker after

sal vation” (Martin 1982, 68). WIlianms found two notives

oper ati ng:
By 1935, when Mdtton [2nd president of Tuskegee Institute
after Booker T. Washington] resigned, the scale and scope
of Afro-American m ssionary contact with Africa had grown,
but the underlying notivations remai ned constant, the idea

of religious regeneration and noderni zation al ong Western
lines. (WIlians 1982, 222)

These dual notives are understandabl e, even if Wsternization
woul d not be openly espoused today. The scientific and

t echnol ogi cal benefits of Western culture a century and a half
ago woul d appear overwhel mi ngly hel pful when gazi ng upon

tri bal peopl es--many of whom probably were candi dates for

nmedi cal attention. Lott Carey's notives, again dual, were

sel f -expressed: “l long to preach to the poor Africans the way
of Iife and salvation” (Seraile 1972, 198). These notives
were fairly common anong m ssionaries of, at |east, those
times.

What of these tinmes? Survey question 8 probes into
two possible specific notivations: first--short-term m ssion
trips, and if so, to where; second--the influence of sone
individual, and if so, the relationship to that individual. A

third part of SQ 8 is open-ended, to list other notivations.
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Bot h naned notivations were expected to be nentioned

frequently by respondents.

Racial Affinity
Hi storically, Blacks have mnistered primarily to
ot her Blacks. Interculturally, they have gone particularly to
West, Central and South Africa, as well as to the Cari bbean.
Wul d appealing to racial affinity induce nore Bl ack

candi dat es?
Syl via Jacobs gave historical perspective:

Many African Anmericans accepted the contenporary [circa
1850] theory of “providential design,” the idea that

Bl acks had been brought to America for slavery so that
they m ght be Christianized and “civilized” to return to
Africa with the light of “civilization.” Basically,
African Anericans endorsed the Western inmage of Africa as

a “Dark Continent.” (Jacobs 1993, 10)
Edward Bl yden, a Liberian citizen of the 1800s, urged AFAM

emgration to his country.

He argued that such em gration had a direct mandate from
God. Their sojourn in slavery was providential, according
to Blyden, in that it prepared themto return to Africa
and spread “Christianity and civilization” anong their
African kin. (Shick 1982, 47)

According to Jacobs, Bl acks have had special concern for their

honel and:

Bl ack Anericans al so supported m ssion work in Africa,
believing that this religious and cul tural exposure woul d
hel p make the continent nore acceptable to the world.
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Nei t her the Bl ack masses nor their | eaders have ever
forgotten their ancestral honeland. . . . (Jacobs 1993,
10)

Robert Gordon not ed:

Negro evangel i zation of Africa was based on the belief
that Afro-Anericans were obligated to return to redeem
Africa because of: racial affinity, providential
preparation, special adaptation, and divine conmand.
(Gordon 1973, 269)

Donal d Ro conmented on the affinity of Bl ack
denom national |eaders to working with Africans:

To maj or black church | eaders, |ike African Methodi st

Epi scopal Bi shop Henry McNeal Turner and National Bapti st
Convention founder WIlliam W Colley, the African m ssion
field was obviously a special “black man's burden.” This
was work that Afro-Anericans were (in Colley' s words)
“nost sacredly called to do.” (Roth 1982, 32)

Wlliams saw this affinity froma different angle:
The fact that the black churches, especially the African
Met hodi st Epi scopal Church (AME) and the National Bapti st
Convention (NBC), sent their mssionaries to bl ack-

popul ated nations reflects their race pride. (WIIlians
1982, 132)

In a large (N=2,107), carefully selected national
sanpl e of Bl acks, M chael Thornton and Robert Tayl or found
that, “US blacks hold a strong affinity with blacks in Africa”
(Thornton and Tayl or 1988, 146). Men, ol der persons, the
econom cally marginal, the | ess educated and the rural showed
a significant, strong affinity to Africans. That |ower incone

and | ess-educat ed persons had cl oser feelings toward Africa
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contradicted earlier studies (Thornton and Tayl or 1988, 146).
Thornton theori zed,
In the nore general area of racial group identity, blacks
who have not gai ned access to the val ued social goods of
education and inconme remain |less assimlated to mai nstream
val ues and retain a strong race consciousness. (Thornton
and Tayl or 1988, 147)
M ssiologically, then, (1) the least fit for
m ssionary service, by current educational standards, are
t hose nost favorable to Africa, and (2) other cited research
shows that young, urban, Black nales (YUBM in the ghetto, or
“hood,” have the strongest racial identity, and poorest
attitude toward Whites. The higher the econonm c and

educational |evel of urban Bl acks, the better the attitude

toward Whites (Thornton and Tayl or 1988, 141).

Racial Affinity and Westernization
In Walter WIlliam s study of sixty-eight African
students in Anerica near the turn of the century, he found
that Afro-Anericans received nost cordially those Africans
nost Westerni zed.

What does seemto distinguish the ethnic relations of
the two groups, nore than any other factor, is the degree
of Westernization of an African. The greatest evidence of
favorabl e reactions by Afro-Americans cane from those
students who had al ready been exposed to Angl o- Saxon
education and culture. Their intellect and refinenment, in
Western norns, surprised and inpressed bl ack Americans who
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had only heard negative coments about African “savagery.”
(WIIlianms 1980, 236)

This attitude is reflected in AFAM I C m ssion history.

Most m ssionary efforts for the first forty or fifty years
of the black Baptist presence in Liberia were directed
toward the colonists rather than toward indi genous

i nhabitants. One factor contributing to this situation
was the | anguage and cultural differences between the two
groups. (Martin 1982, 70)

Wl lianms noted ethnocentrismanong Wites and Bl acks:

Bl ack mi ssionaries were not as ethnocentric as white
m ssi onaries, but they did condemm indi genous African
cultures as inferior. However, once African persons were
Westerni zed, the Afro- Anericans dropped their negativism
and accepted them as equal brethren in Christ. (WIIliamns

1982, 132)

Wl lians concluded with a principle of ethnic
relations, which posits culture over race:

In terms of ethnic relations, this case study denonstrates
that cultural identity and nutual advantage is nore

i nportant than race itself, in fostering close relations.
The nere fact that Africans were the sanme skin col or was
not enough, by itself, to produce a feeling of identity by
black Anericans. It was a simlar cultural world view,
held by the Westerni zed Africans, which paved the way for
unity. (WIlianms 1980, 241)

His theory is supported by the experience of sone AFAM
m ssionaries in Africa. Africans will call them*“White” if
their behavior is simlar to Western Wites, despite racial
affinity. One mssionary wote:

It was rather anusing to nme personally to find that the

mass of the native people in our section of Bel gian Congo
di sregarded the color of the Negro mi ssionary for the nost
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part and considered them as being white nen. | could not
di scover any advantage or di sadvantage attached to the
color of the Negro mssionary; . . . . (Roesler 1953, 92)

In fact, AFAM I C mi ssionary Leslie Pelt wote:
Because of the N gerians' expectations, if a black
m ssionary is a cultural inperialist and has little
appreci ation of the national way of life, he or she wll

be ostracized twice as quickly and nmuch nore severely than
a white person who behaves the sane way. (Pelt 1989, 33)

W1l the increasing Westernization of Africa foster
nore Afro-Anerican m ssions involvenent, or wll economc
di sparities foster a sustained | evel of social distance
between all Western m ssionaries and Africans? Thonmas Sowel |
has conpared race and econom c inter-rel ati onshi ps worl dw de.
Sowel I found that, “. . . social acceptance seens to be
correlated with econonm c success, both at a given tinme and
historically,” as denonstrated in recent decades by
interracial marriages and residential nobility in Anerica
(Sowel | 1983, 188). This is the teaching of Proverbs, where
econoni ¢ disparity outweighs friendship and even kinship
(19:4, 7). Not only cultural affinity, but econom c status
outwei ghs the factor of a simlar racial background.

Racial affinity was al so denonstrated in AFAM m ssion
giving. WII Black churches nore readily support Bl ack

m ssionaries than Wiite m ssionaries? The answer seens to be
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tentatively affirmative, if for no other reason than to help
the few who attenpt to becone m ssionaries. Wites have a
much | arger support base, potentially, due to relative Wite

af fl uence.

AFAM | C M ssionary Rol e Mdel s

Exposure to AFAM mi ssionary rol e nodel s, when
avai |l abl e, has been effective. AFAM m ssionary to the Congo
Sheppard, near the turn of this century, is an exanple:

The nost direct evidence of Sheppard s influence on
bl ack Anericans, besides their offers of nonetary
contributions, was represented by those [four] blacks who
volunteered to return with himto the Congo as
m ssionaries. (WIlIlians 1982, 143)

WIllians [who is Black] had these things to say about

AFAM mi ssi onari es of the decades straddling 1900:

They tended to be individuals who had a strong sense of
social duty to helping others, and this sense of duty was
focused on m ssion work because of their intense religious
upbringing. Many of the m ssionaries received their
interest fromthe exanple of other m ssions advocates, who
spoke at their churches or schools. (WIlianms 1982, 131)

Hughl ey quoted Loritts to say,

W may be seeing just the tip of the iceberg in the growh
of the Black vision for m ssions. W have not produced
the type of [Black] heroes to serve as rol e nodels; but
this may begin to change! (Hughley 1983, 60)

Whet her or not such rol e nodels have influenced our popul ation

is tested by SQ 8b.
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Wo WII Be the M ssionary?

Denogr aphi cal ly, the nost probable m ssionary
candi dat es--young nale adults--are least likely to be
religiously involved. Robert Taylor analyzed data fromthe
Nat i onal Survey of Black Anericans (1979-80) to determ ne
correlates for non-participation in religious affiliation.
Four dependent vari ables were used: (1) “current religious
affiliation”; (2) whether respondents had ever gone to church
since the age of eighteen, except for weddi ngs or funerals;
(3) how often they prayed; and (4) how religious respondents
percei ved thenselves to be (Taylor 1988b, 130). As predicted,
those with no religious affiliation, youths, nales, and those
l[iving in areas other than the South were least likely to be
affiliated.

Regardi ng those never attending religious services:
Respondents with | ower |evels of incone, education,
younger persons, and nen are nore likely to be religious
service non-attenders than their counterparts. Anong the
marital status groups, never narried respondents are nore
likely than those who are narried, whereas w dowed
respondents are less likely than married respondents to be
non- attenders. (Taylor 1988b, 131)

Incredi bly, of those with no religious affiliation,

forty-one percent clainmed to pray daily, and forty-eight

percent of those never attending church made the sane claim
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Only about ten percent of Blacks were non-affiliated and non-
attenders (Tayl or 1988b, 132-33). These data denonstrate that
the | east churched Bl acks are likely to be found in inner city
ghettos, particularly in areas other than the South.

Several studies seemto point to a trend that AFAM
church attendance rises with education, and inconme. These
phenonena may be due to economic “lift,” with Christian
conversion (Canpol o, 1986, 36).

M chael Wl ch’s analysis of Gallup survey data from
1971-72 (N=1,516) resulted in these finding for three
i ndependent vari abl es:

It appears overall differences in educational |evel,
occupational attainment, and gross annual inconme between
bl ack non-affiliates and church affiliates (black
Protestants and bl ack Catholics conbined) are slight [in

the direction of non-affiliates being higher]. (Wlch
1978, 293)

Leonard Beeghl ey, Ellen Van Vel sor and W W/ bur Bock (1981)
found a m xed pattern. Previous enpirical studies showed that
hi gher SES (soci o-econom ¢ status) is positively correl ated
with higher religiosity anong Wiites, while the relationship

i s inconclusive anong Bl acks (Beeghl ey, Van Vel sor, and Bock
1981, 403). Qualitative studies have al so shown inconsistency
between SES and religiosity anong Bl acks. Findings al so

vari ed anong denomi nations. Black Baptists showed no
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significant rel ationship between SES and church attendance,
but the relationship was positive anong Wites (Beeghley, Van
Vel sor, and Bock 1981, 406). However, SES and attendance were
positively rel ated anong Bl ack (and Wi te) Methodists and
Roman Cat holics (Beeghl ey, Van Vel sor, and Bock 1981, 407).
Gal lup found that fifty-two percent of Blacks identify
t hensel ves as Baptist (Gallup and Castelli 1989, 124).
In a study of correlates of religious participation in
1988, Tayl or again anal yzed data fromthe National Survey of
Bl ack Anericans, taken frominterviews (N=2,107).
The maj or findings were not surprising:
Age, education, gender, marital status, urbanicity, and
region all exhibited significant relationships with church
menbership, while incone bordered significance.
Respondents who have hi gher incones, nore years of
education, and are ol der have a greater |ikelihood of
bei ng church nenbers than their counterparts. (Taylor

1988a, 120)

Concerni ng church attendance, but not menbershi p:

Wth reference to gender, wonen indicate attending
religious services nore frequently than nen. Anpng
marital status groups, divorced, separated, w dowed, and
never married all indicate attending religious services
| ess frequently than married respondents. Both age and
education are positively related to church attendance,
such that increasing age and | evel of education [ny
enphasi s] are predictive of nore frequent attendance.
(Tayl or 1988a, 118-119)
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In addition, Blacks in the South and rural Bl acks
attend church nore than do urban Bl acks, when frequency of
possi bl e services to attend is considered (Taylor 1988a, 119).
H gher SES | evels positively correlated with higher church
attendance. Interestingly, older Blacks participate in nore
spiritual disciplines, and rural Blacks attend nore possible
services than do urban Bl acks, probably due to the sharing of
pastors by several small churches. Wlch's analysis of Gallup
survey data from 1971-72 (N=1,516) generally agreed with

Tayl or (Wl ch 1978, 290).

Mot i vati onal Summary

Common ancestry has fostered an affinity between AFAME
and Africans. Africa has been the preferred destination of
nost AFAM overseas work. The nore Westernized the Africans,
t he nore AFAMs have seened to be willing to identify wth
them The strongest affinity appears to be felt by the | ess
educated and | ower income AFAMs. Short-termtrips to Africa
may be an effective gateway into other 1C mnistries.

The trend seens to be that the better educated and
socially placed attend church and/or are church nenbers nore
frequently. Attendance also increases in a linear manner with

age (Taylor 1988b, 136). Since religious participation
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increases with age, perhaps ol der adults can be nore
successfully notivated to participate in short and | ong-term
m ssi ons, or could support the younger nenbers on the field.
So the nost powerful in the Black comunity are likely to be
in church, as well as the best-educated and nost prom sing
m ssi on candi dates. Wiy then is there not nore powerful

backi ng for m ssions?

AFAM G vi ng

A rare but sinple index to spirituality is giving.
Jesus said, “For where your treasure is, there your heart wl|
be al so” (Matthew 6:21; Luke 12:31, NIV). Conversely, where

treasure is not, neither is the heart.

Gving to Mssions and “The | nmage
of the Limted Good”

George Foster defined a people's “cognitive
orientation” (or worldview as:
an unverbalized, inplicit expression of their
understandi ng of the “rules of the gane” of |iving inposed

upon them by their social, natural, and supernatura
uni verses. (Foster 1965, 293)

He di stingui shed between a description of that worldview and a
t heoretical nodel based upon it, which nodel (1) accounts for

nost observed behaviors, and (2) enables accurate predictions
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of behavior (Foster 1965, 294). |If Foster is correct, then
what is the core value of African American people, which can
predi ct the behavi or of having very few intercultural
m ssionaries? This question will be addressed at the
conclusion of this chapter. The operational question can be
found in the follow ng way, in Foster's words,

We can view the search for a cognitive view as an exerci se
intriangulation. O each trait and pattern the question
is asked, “Of what inplicit assunption mght this behavior
be a logical function?” Wen enough questions have been
asked, the answers will be found to point in a conmobn
direction. The nodel energes fromthe point where the
lines of answers intersect. (Foster 1965, 295)

“How can these behaviors be logical, froman emc, African
Aneri can perspective?”

The “image of the Iimted good,” although not verbally
articul ated by any of the Tzintzuntzan |Indians of Mexico,
expl ai ned puzzling phenonena in social relations and fol kl ore
(Foster 1965, 297). Foster defined the core val ue:

By “Image of the Limted Good” | nean that broad areas of
peasant behavi or are patterned in such fashion as to
suggest that peasants view their social, economc, and
natural universes--their total environment--as one in
which all of the desired things in |ife such as | and,
weal th, health, friendship and | ove, manliness and honor,
respect and status, power and influence, security and
safety, exist in finite quantity and are always in short
supply, as far as the peasant is concerned. Not only do
these and all other “good things” exist in finite and
limted quantities, but in addition there is no way
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directly within peasant power to increase the available
guantities. (Foster 1965, 296)

The only sanctioned wealth was that attained from outside the
comuni ty--through working outside the village or through a
patron or “luck” in a lottery (Foster 1965, 308-309). None of
t hese wealth sources would deplete “linmted” |ocal reserves.
But if wealth came fromone's owmn efforts within the
comunity, customs such as sponsoring parties had the effect
of distributing that wealth to other community nmenbers. Do
AFAM mi ssionaries feel nore confortable going to AFAMs than to
t hose outside the AFAM comunity for support, and what
percentage of their support conmes fromthe AFAM comrunity?
These are two queries posed to AFAM m ssionaries in SQ 18 and
19. A value of less than 2.5 is expected for SQ 18, and a
mean val ue of less than fifty percent is expected in SQ 19.

Do African Anericans have a sense of “limted good”?
Chat t anooga pastor Johnson, speaks of a “crab bucket”
mentality in the Black community. A lid is not needed on a
bucket of crabs. Just as soon as one crab inches up, the
others pull himdown. |If funds comng to the Black church are
perceived to conme sinply fromthe Black or White conmunity,
funds are indeed finite in quantity. For exanple, sone | ocal

Bl ack pastors in Chattanooga were concerned by the com ng of
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Tony Evans, of The Urban Alternative mnistry, into the Bl ack
community in 1990 for fear that his organizati on would siphon
away | ocal church funds.

If finances cone fromGod, H's wealth is infinite and
we live in an “open” system into which God may inject H's
| argess at will. God doubled Job's resources after his trials
(Job 42:10) and created abundant wi ne at the wedding at Cana
(John 2:8). He, the unchanging One, is able to do this for
Christians today (2 Corinthians 9:10-11).

Foster in 1965 al so nentioned that status and
prestige, as well as wealth, were considered to be |inited.
Tom Jones, an AFAM who earns two million dollars annually as
vice chairman of Travelers G oup, Inc. insurance conpany has
this perspective:

For nost ethnic groups, success in the corporate world is
automatically celebrated by the community. But anong
African-Anericans, he says, success is often net with

attacks |ike, “You nust have sacrificed your principles.”
(Kauf man and Raghavan 1997, A10)

In the same Wall Street Journal article, Ed Jones, who is a

busi ness consul tant and Tomi s brother, said:

“Tomwears a | ot of masks,” says Ed. “He’'s learned to
be nonthreatening, to win acceptance by others. Even now,
he cannot act as an African-Anerican. |If he were to act

in any way other than a mainstream white executive, or if
he showed partiality to other African-Americans, there
woul d be organi zati onal chaos.”
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Tom told of his brother’s remarks, stiffens and
responds: “That’'s a stupid statenent. [t says that if you
succeed, you nmust have given up your blackness. That's
the very attitude we're trying to change in black kids. |
am a nessage of hope. |I'mvery successful. And |I’mvery
bl ack. (Kaufnman and Raghavan 1997, Al)

As has been shown, support exists for the proposition
t hat hi gher SES Bl acks, if not higher-incone Bl acks, attend
church, conpared with non-attendees. Jacobson found in his
study of 456 Blacks in Muncie, Indiana that only forty-three
percent of church attendees gave nore than $5.00 per week
(Jacobson 1992, 219). Yet seventy-seven percent of these
respondents agreed that everyone should be converted to
Christianity. Faith does not seemto issue in the work of
supporting or extending the church. How can churches survive
with fifty-seven percent giving $20.00 or |ess per nonth, |et
al one support m ssions progranms? O a small group of thirty
clergy interviewed by Tal bert O Shaw, “73% of those
interviewed are either in debt paying off nortgages, or are
pl anni ng the construction of new church buildings” (Shaw 1973,
46). Church debt conpetes for funds.

What does the exanple of the poor Macedoni an
Christians (2 Corinthians 8) have to say to the de facto AFAM
m ssi ol ogi cal stance? That church gave out of deep poverty,

since (1) God inparted grace, v. 1, (2) they had given
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t hensel ves fully to God, v. 5, and (3) God burdened themwith

a specific need, v. 5. CGod is the unlimted source from which

we may freely give (2 Cor. 9:10-11).

Past AFAM Support of |1 C M ssions

Fi nanci ng m ssions has historically challenged the
AFAM church. According to Sylvia Jacobs, John R V. Morgan,
who was an African Methodi st Epi scopal m ssionary to Liberia
in 1856, returned home due to | ack of AME financial support.
In 1897 John Richard Frederick, mssionary to Sierra Leone,
switched to the British Wesleyan Methodi st Church, due to | ack
of AME “noral and financial support” (Jacobs 1993, 12).
Andrew Cartwight, an African Methodi st Epi scopal Zion
m ssionary in Liberia, could not sustain a church begun in
1886 at Cape Pal mas, due to lack of funds. R A Jackson,
m ssionary to South Africa, withdrew fromthe National Bapti st
Convention in 1898 due to | ack of NBC support. Jacobs wote,
“The paucity of financial resources of the LCC [Lott Carey
Convention] and NBC tended to limt their m ssionary
activities in Africa” (Jacobs 1993, 14, 20, 21).
She al so stated, “Black boards had fewer m ssionaries

stationed in Africa than Wi te boards because | ess financi al
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resources were available for m ssion support” (Jacobs 1993,

22) .

An attenpt was nmade, between the [Wite] Methodi st

Epi scopal Church, South, and the Col ored Methodi st Epi scopal

(CVE) Church, for the forner to provide funding and the latter

to provide personnel (Jacobs 1993, 15). The idea |angui shed

from 1906-1914. By 1922, CME bi shops coul d state:

W wish to say, with all enphasis, that we are in thorough
synpathy with [the idea of mssions], but we do not see
where we can get men and noney for such an enterprise at
this tinme, when other ol der and better equi pped churches
find it a trying task to foster the m ssions which they
have projected in that land [Africa]. (Jacobs 1993, 17)

The perceived efficacy of the CME to raise funds or vol unteers

was quite low Lack of financial resources was a perceived

reason for a |l ack of m ssionari es.

Latourette wote:

The total financial contributions for [Black m ssion]
support were insignificant. 1In proportion to their incone
[ my enphasis], the Negro churches contributed only about
one-fifteenth as nmuch to foreign mssions as did the white
churches [early 20th century]. (Latourette 1970, 363-364)

A survey of Negro Baptists around 1950 found that nost of 300

AFAM m ssionaries recei ved all owances of half to a third that

of White missionaries in Africa (Roesler 1953, 63).

Hone m ssions were al so i nfluenced.
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Per haps because they did not have ready access to white
phi | ant hropy, urban bl ack Bapti st congregations were

sl ower to adopt the anbitious social prograns of the
institutional church nodel [early 20th century]. (Luker
1984, 109)

Cont enpor ary AFAM G vi ng: | ndividuals

The support of Western nissionaries represents
si zeabl e annual financial outlays. |If funds are not there,
neither will mssionaries be there. |Is the dearth of AFAM
m ssionaries a relatively straightforward reflection of
i nadequat e fi nancial support? AFAMgiving is considerably
less in real dollars and | ess al so proportionate to incone,
than giving in the Whiite cormmunity. According to the Ad
Testanment biblical standard of giving a tithe (which neans
“tenth,” Deuteronony 14:22-29), neither ethnic group is even
reasonably cl ose, but it gives sonme, though very inperfect,
real -world conparison. Larry Burkett, founder of Christian
Fi nanci al Concepts, Inc., has noted often that the tithe is
the Il east that God ever requested of Hi s people.

The question to be settled is whether or not AFAM
personal income is sufficiently large to expect greater giving
to the church and to mssions. Also, is it sinply unfair to
conpare AFAMwi th Wite giving because of too great a

di sparity of inconme between thenf
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A Gl lup Organization poll was adm nistered in 1990 to
2,727 adults eighteen years of age and older. Wile the
sanpl e was weighted to be representative of the adult U S
popul ation, no explicit claimwas nmade to be racially
representative. The follow ng statistics were derived from
Tabl e 2. 17, "Denographic Characteristics of Respondents and
Their Contributions to Religious and O her Charities: 1989
(Average Contributions of Al Househol ds and as Percentage of
| ncone by Groups)" (Hodgkinson 1990, 41). Average incone for
"White and other" races was $31, 147.00 and for “Black” was
$25, 780. 00, which reflects an actual incone disparity.

As a percentage of income, giving to all charities was
listed as 2.0 percent for Wites ($775.00) [mathematically
this is actually 2.5%4 and 1.4 [mathematically 1.5] percent
($397.00) for Blacks, so Black giving is |less, but not
substantially, as a proportion of incone. Blacks, however,
gave a greater percentage of those contributions to religious
charities--a point which will shortly explain total Bl ack
church income. Seventy-three percent of total Black giving

($289.00) was to "religious charities," while sixty-six

percent of total Wite giving ($405.00) was to that category.
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So, less than two percent of inconme is spent by AFAMs on
religi ous causes.

As a percentage of all Bl ack househol d i ncone of
“contributing [ny enphasis] households” (Table 2.5), or
$29, 647. 00, the sane poll found giving by such Blacks to be
2.1 percent [mathematically 2.2 percent] of that figure, or
$653. 00 (Hodgki nson 1990, 80). Those with a hi gher percentage
of giving had a higher incone, but the converse is not equally
true. For exanple, giving of AFAM “G vers and Vol unt eers”
with incones of under $20,000.00 was 3.5 percent of incone and
for those with incones of $40,000.00 or nore, it was 2.1
per cent (Hodgki nson 1990, 81).

The absence of AFAM financial resources for IC
m ssions, then, is not the problem The problemis the small
per cent age of incone given, and possibly the apportioning of
| ocal church income. As will be seen under the follow ng
headi ng: “AFAM Contenporary G ving: Local Church,” nore noney
may reach the |ocal AFAM church than does the | ocal Wite
church of a conparable size. The issue is priorities.

Interesting for two reasons is the finding that the
"l argest percentage increases in the proportion of househol ds

contributing from 1987 to 1989," fromfifty-one to sixty-one
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percent, was anong Bl acks (Hodgki nson 1990, 3). W may have
reason for encouragenent. However this still neans that about
forty percent of Bl ack househol ds give nothing to charity.

The nmean inconme for Black households in 1993 was
$27,229.00 and the aggregate incone of all Black households in
1993 was 307.2 billion dollars (U S. Departnment of Commerce
1995a, Table 726). The U.S. Census Bureau reported that in
1994 the nedi an i ncone of 17,179,000 AFAM nal es and fenal es
twenty-five years old and over was $14,569.00 (U.S. Depart nent
of Commerce 1995b, Table 9). That represents over 250 billion
dol lars of inconme, just for those twenty-five years old and
ol der.

Conpared with African nations such as Nigeria, Kenya
and Chana, these househol d and personal incomes represent a
reasonable fortune. N geria in 1986 had a per capita incone
of $760.00 (five percent of the U S.), yet sent 2,959
m ssionaries in 1988 (Johnstone 1986, 323; Siewert and Kenyon
1993, 10). Kenya in 1986 had a per capita incone of $340.00
(two percent of the U. S.) and sent 2,242 m ssionaries in 1988
(Johnstone 1986, 265; Siewert and Kenyon 1993, 10). Ghana's
1986 per capita income was $370.00, but 1,545 m ssionaries

were sent in 1988 (Johnstone 1986, 190; Siewert and Kenyon
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1993, 10). The lack of AFAMIincone does not seemto be the
problem The biblical stewardship of AFAM noney is (3 John
1:5-8). Wiy are AFAM Christians not taught and challenged to
give nore for global Christian mssion? O are we

encountering shallow Christianity?

AFAM Cont enporary G ving: Local Church

The 1997 Barna research on AFAM church pastors
reveal ed two anmmzing patterns. First, conparing AFAM and t he
average of all U S. churches with the same nunber range
attendi ng services, AFAM pastors reported a total church
budget substantially higher than the average U S. church (U S
church incone reported in 1993). For churches of one hundred
or less, the average AFAM budget was $69, 940. 00, conpared to
$44,375.00 for all U S. churches. For an attendance of 101-
200, the conparison was $145, 000.00 to $91,667.00 for al
churches, and for 200-plus it was $313, 215.00 for AFAM
churches versus $152, 273. 00- -an ast oni shing spread (Barna
1997, 6). This pattern is probably a reflection of the higher
proportion of charitable giving going to religious causes
anong AFAMs, reported above.

Averagi ng the three differences, the average incone of

all US. churches is only 58.4 percent that of AFAM churches.
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For the first two size categories, it is 63.3 percent of AFAM
church inconme. |If these figures are correct, the |ocal AFAM
church does indeed have the finances to contribute
substantially nore to gl obal m ssions.

Second, the AFAM church pastor’s salary as a percent
of the church budget is significantly Iess in the two | ower
attendance categories than that for all U S. churches,
resulting in a | ower average salary. Incidentally, fully
seventy-ni ne percent of the AFAM pastors clained that their
position was a paid, full-tinme position. One of the problens
of the AFAM churches cited in the June 1996 synposi um of AFAM
church | eaders, however, was a | ack of full-tinme pastors
(Barisic 1996, B2). Specifically, the average salary for one
hundred menbers or less is $21,111.00, conpared with
$25,857.00 for all U S. churches; $23,684.00 versus $33, 710. 00
for churches of 101-200 attendees; but $43, 809.00 ver sus
$32,049. 00 for churches of over 200. The average for all AFAM
churches is $29, 782. 00, conpared with $32,049.00 for all U S
churches (Barna 1997, 6). For churches of |ess than 200, it
is possible that m ssionaries in search of support would
further reduce, or be perceived to reduce, the percentage of

income to the | ocal AFAM church pastor. For gl obal m ssions
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to be a significant part of the AFAM | ocal church budget, a
significant re-ordering of church budget priorities is needed,
so that the pastor’s inconme is not further reduced while the
G eat Conmi ssion is vigorously funded.

An evangelical AFAM minister in the Chattanooga area,
who was not able to change giving patters in the traditiona
denom national church he was called to serve (he has since
started a growi ng m ssions-m nded i ndependent church), gave ne
a copy of his church budget for 1998. Wiile the identity of
the church is not reveal ed, the budget was between 115, 000 and
$120, 000, and the church had between 100 and 200 nenbers.

Here is a budget breakdown:
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Tabl e 2. 1998 Budget of a local African Anerican church in
Chat t anooga

Church ministry to itself 65%
Chur ch mai nt enance and buil ding fund 26%
Emer gency fund 4%
Funds going to those outside the 5%
church

(detail ed bel ow)

4.2 % | Funds for its denom nation

.4% | Negro Col | ege Fund

.4% | d assic hone m ssions

0% d obal m ssions

5% 100%

The sel f-absorption of this church is appalling. Wen
| ess than $1, 000 was requested for a new evangelical mnistry,
headed by a Bl ack incidentally, instead of adding that
mnistry to their giving, the noney was taken fromthe only
evangelical mnistry they supported. Now nore funds are
allocated for kitchen help or for the copier than to al
cl assic hone m ssions outside their church conbined. Mre was
spent on a nen's breakfast at the church than for either of
t he m ssion organizations. Here is antagonismtoward even

| ocal evangelical mssions, |let alone global mssions. Inits
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favor, the church gave a substantially |larger proportion of
total church incone to its pastor than Barna's average.

While witten alnost thirty years ago, the
observations of AFAMI C evangelists Howard O Jones, of the
Billy Graham Evangel i stic Association and Bob Hillis, fornerly
of Overseas Crusades, appear contenporaneous:

Harri son agrees with Jones that the Negro churches in

America nmust awaken to their financial obligations to
their mssionaries. The small nunber of m ssionary
recruits fromthe evangelical Negro churches is partially
due, he feels, to the absence of a m ssionary program and
vision in the church. But a good percentage of Harrison’s
support comes from Negro churches, large and small. He
believes that if black Christians are given the right

m ssi onary exposure and are challenged with the
opportunity they will respond generously and often
sacrificially. (HIllis 1969, 24)

What does notivate AFAM churches to financially
support AFAM m ssions? Survey question 6, which is open-
ended, asks this question of mssionaries. Expected are
answers having to do with notivation originating with actual
contact with AFAM mi ssionaries and/or those so aspiring within
their ranks. Al so expected are answers surroundi ng the need
for exposure of AFMA churches and pastors to I C m ssions and

Christian stewardship principles (SQ 24, 28), as well as

concerning a need for spiritual revival (SQ 39).
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AFAM Cont enporary G ving: Denom national Leve

Hi storically, evidence exists that AFAM denom nati ons
have struggled to support IC mssion. Roth, after surveying
t he background of AFAM mi ssions in Africa, concluded:
The nost significant factor contributing to the black
m ssi on novenent’s failure was financing. Foreign m ssion
wor k was the nost expensive church activity, and bl ack
congregations were uniformy poor. For exanple, while al
three of the independent bl ack Methodi st churches (the
Col ored Met hodi st Epi scopal , African Methodi st Epi scopal,
and African Methodi st Epi scopal Zion) raised funds to send
inportant |eaders to Africa early in the twentieth
century, none was able to follow up with major m ssion
activity. (Roth 1982, 35)
At the AFAM denom national |evel, although six major
AFAM denom nati ons belong to the National Council of the
Churches of Christ inthe U S A, only one, the African
Met hodi st Epi scopal Zion Church, reported its financi al
statistics wthin the past ten years to the National Counci
of the Churches publication, Yearbook of Anmerican and Canadi an
churches (1996). 1In 1994, the A ME. Z Church had 1,020, 842
“full or confirmed” nenbers, making it the fifth | argest AFAM
denomination. Per capita giving by full nmenbers was $70. 43.
Gving to “benevol ences” was $2.66 annual ly, representing four
percent of total contributions. For contrast, the average per

capita contribution of all forty-seven denom nations reporting

in 1994 was $373.41, and $79.50 for benevol ences, which |atter
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figure represents twenty-one percent of total contributions
(Bedel | 1996, 259-260).

In distinction to “benevol ences,” a statistical sketch
of mainline AFAM denom national mssion activity reveals a
di sproportionately small overseas m ssion investnment. The
African Met hodi st Epi scopal Church, Inc. reported 8, 000
churches and 3, 500, 000 nenbers in 1991 (Bedell 1996, 250). As
of 1993, overseas nministry income was $250, 000. 00, which
represents seven cents per nenber for the year, if the
menber ship did not decline substantially (Siewert 1993, 86).
This represents a contribution of approxi mtely $31.25 per
church per year for overseas mssions, if the nunber of
churches renmained relatively constant. See table 2, “A
Compari son of AFAM and White Denom national Per Capita and Per
Church Gving” for statistics on five other AFAM
denom nations, with a rough conparison with three Wite
denom nations. For historical perspective, per-nenber
contributions for four AFAM denom nations are given, as
reported by Roesler (Roesler 1953, 65). Due to inflation
since 1951, overall giving has actually declined. Roesler

dealt only with Bl ack denom nati onal giving.
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If per capita giving in the AME Church in 1991 had
remai ned constant for inflation since 1951, giving would have
been 39 cents, not seven cents, which represents an anmazi ng 82
percent decline in actual purchasing power (Friedman 1998).
Simlarly AMEZ giving in 1994 woul d have to have been 84 cents
per capita--20 cents representing a precipitous decline of 76
percent, even considering the token anounts involved. The
NBC, USA giving in 1992 would have to have been 51 cents to
keep up with inflation, but was 40 cents, a 22 percent decline
ingiving in 41 years. These three major AFAM denom nati ons
are much less commtted to CC giving and ministry in this
decade than they were in 1951.

Agai n for perspective, out-of-pocket expenditures per
“consuner unit” in 1993 for tel ephone costs was $650. 00 for
“White and other” and $719.00 for Bl acks; for entertainnment,
$1,734.00 for “Wiite and other” and $772.00 for Bl acks; and
for footwear was $244.00 and $292.00, respectively. 1In the
sanme table “cash contributions” were (Wite and ot her)
$1,029.00 and (Bl ack) $436.00 (U.S. Departnment of Commerce
1995a, Table 718). The noney spent in these categories

greatly exceeds anything given for overseas m ssions. Thus a
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“survival nentality” for nmany AFAMs appears to be

anachroni stic.



Tabl e 3.
and Per
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A Conparison of Sel ected AFAM and Wiite Per Capita
Chur ch Denom nati onal

Overseas Mnistry |Incone

1993 Over seas

G vi ng/ Year/

G vi ng/ Year/

. . ) ) Menber Chur ch
Denom nati on Pﬁggg;natlon () = nmenber () = church
total year total year
AFAM Denomi nati ons:
African
: $ 250, 000. 00
Met hodi st ; $ 0.07 (1991)
Epi scopal $ 41,1?3.00 $ 0.06 (1951) $ 31.00 (1991)
Chur ch (1951)
. $ 51, 000. 00
A.ME. Zion ’ $ 0.20 (1994)
$ 60, 000. 00 $ 81. 00 (1994)
Church (1951) $ 0.14 (1951)
Apostolic
Over com ng
Hol y Chur ch $ 25,000.00 |[$ 2.02 (1994) [$ 156.00 (1994)
of God
Nat i onal
: $ 143, 051. 00
g‘g‘pt'St. $ 4352500 |° 002 (1987) 15 57 00 (1087)
nventi on 1951
of America ( )
Nat i onal
: $ 3, 265, 802. 00
Bapti st ’ ' $ 0.40 (1992)
Convention $ 300, 000. 00 $ 0. 09 (1951) $ 99. 00 (1992)
USA (1951)
Wi t e Denoni nati ons:
Presbyterian
Church, USA $25, 200, 000.00 |$ 6.81 (1994) |$2,211.00 (1994)
Christian &
M ssi onary $18, 106, 800. 00 | $59. 87 (1993) | $9, 319.00 (1993)
Al l'iance
Evangel i cal
Lut heran Ch. - | $28,858,141.00 |$ 5.55 (1994) | $2,630.00 (1994)
- Anerica
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Disparity in giving was noted by C. C. Adans, of the
Nat i onal Baptist Church, U S A, Inc., who wote:

Qur boast of nore nunbers than Northern Baptists, and of
al nost as many as Sout hern Baptists, hurts us seriously
when the world neasures the small anmpunt of support given
to our foreign work by the vast anmount given by the
Nort hern Baptist and Southern Baptist Boards to do their
work. The contrast is so vast that the situation creates

serious embarrassnent to the executive officers of our
Board. (Roesler 1953, 64)

The information in table 3 is not produced to ridicule
or enbarrass. Rather, unless this serious omssion is
docunent ed and owned, no renedy will be sought.

The five AFAM denom nations listed in table 3
represent approxi mately 16,400,000 AFAM nenbers, if figures
have been relatively constant in the past five years, for nost
of the churches cited (Bedell 1996, 250-54). The Apostolic
Overcom ng Holy Church of God is included for its higher
giving level, and the White denom nations reflect a w de range
of theol ogi cal persuasions. The estimted AFAM popul ation, it
wll be recalled, is now approximately 33.9 mllion
Therefore those five denom nations al one represent about half
of all AFAMs. Conparable figures were not available from
denomi nations such as The Church of God in Christ and the
Christian Methodi st Epi scopal Churches, which have an

appr oxi mat e conbi ned nenbership of six mllion. The question
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cannot be avoi ded whet her or not the nenber churches are
spiritually cold--the denom nati on overseas incone sinply
reflecting this--or whether or not the denom national foreign
m ssi on agenci es thensel ves represent an inpedinent to AFAMIC
m ssions by failing to provide vision, challenge, adequate
educational resources and spiritual |eadership. The survey
i nstrument asks for an eval uation of both the spiritual
“col dness” of the | ocal AFAM church and of the effectiveness
of AFAM denom national m ssion agencies (SQ 39, 26).

Question 26 was stated assumi ng that the AFAM
denom nations are doing a good job. This is not the author’s
opi nion, as mght be gauged by table 3. Normally the SQ try
to identify key problens, which is the purpose of this
research, rather than confirm ng what works well. Not nmany
conponents seemto be working well, legitimzing this
research. However, due to consideration to sone respondents
who are nenbers of such agencies, and to sone AFAM
denom national secretaries who were generous enough to share
i nformati on, anong other factors, the pattern was di sregarded
inthis instance. Again, the greater problemmght lie within
the |l ocal church, wth the agency reflecting that inmge. Al

these matters obviate the need for SQ 26.
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In light of this section, AFAMs would seemto require
a longer period in which to raise support than would Wite
candi dates. Question 10 asks whether or not this is true, and
if so, how much | onger it would take, on average (10b). A
mean over .5 is expected (1.0 is the equivalent of “Yes”). A
value in 10b of at |east six nonths is anticipated.

The aut hor has served as a m ssionary supported by a
denom nati onal agency for five years, and as one who has had
to raise (or “lower”) his financial support for twenty years.
Because of significantly different exigencies and perspectives
surroundi ng these nodes of support, respondents are asked
whet her or not they raised nost of their own support (SQ M.

A nean val ue well above .5 was expected. However, the item
was obtained to determ ne any significant correlations with
Li kert itenms, w thout specific outcones in mnd (i.e.

“fishing”).

Materi ali smand the AFAM

A strong case could be nmade that a primary val ue of
Anericans is things material. A sinple index to this is the
amount of total consumer debt owed, which stood at 1.229
trillion dollars in Cctober 1997 (Christian Financial Concepts

1997a). This, of course, does not include first or second
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home nortgages. Here is an index of how badly Americans want
to owmn things for which they cannot or will not pay cash.
Nationally, in 1997 the U S. governnment overspent its incone
by an on-budget 22.6 billion dollars, which was the | owest
deficit in twenty-three years, but the actual total deficit
for the year, including off-budget itens, was ninety billion
dollars (Christian Financial Concepts 1997b). Perhaps it
woul d be neani ngless to naintain that AFAMs are nore
mat erialistic than other U S. ethnic groups--sonmething on the
order of one zebra accusing anot her zebra of sporting too many
stripes--but conversely, it would be hard to prove they are
| ess. More neaningful to the present purpose, does AFAM
mat eri alismhinder AFAM | C m ssions? Wether or not
materialismin the AFAM church is a strong factor in a failure
to support AFAM I C m ssion involvenent is the thrust of SQ 31
A strong affirmative response i s expected.

The Barna random sanpl e of 800 AFAM adults in 1996 and
of the previously nentioned sanpl e of AFAM teens, asked
guestions about “desirable Iife conditions.” These percentage
conpari sons energed: “have a confortable |lifestyl e’ —AFAM
adults, eighty-one; AFAM teens, ninety-one; Wites [sanpled in

February 1993], seventy-four; “have a high-paying job”— AFAM
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adults, sixty-three; AFAMteens, eighty-seven; Wites, forty;
“own a | arge home” —AFAM adults, forty-three; Whites, twenty-
seven (Barna 1996a, Table 2.2.2; Barna 1996b, 5). Sixty-four
percent of AFAMteens agreed that, “the main purpose in life
is enjoynent and personal fulfillnment,” conpared with sixty-
two percent of AFAM adults (Barna 1996b, 6; Barna 1996a, Fig.
2.1). Ganted, part of the issue may actually be soci al
status, or sensual fulfillnent; neverthel ess, hones and
lifestyle include the material, and these itens were nore
attractive to AFAM respondents.

Very possibly these Barna findings are sinply a
reflection of AFAMs trying to achi eve what Wi tes and ot her
et hni ¢ groups, such as Asi an-Anericans, already have, and so
is an attenpt to reach parity. This may be granted. But a
present materialistic focus is the issue, and whether or not
it conflicts with (1) AFAMs going to the mssion field, (2)
financially supporting those who do.

Since the location of one’s funds is an indication of
the values of one’s heart (Matthew 6:21), and if any points
have been carried by the evidence within this section, one
nmust then ask whether or not spiritual coldness in the AFAM

church is a major factor in not supporting AFAM IC
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m ssionaries (SQ 39). An answer strongly above a 2.5 nean is

expect ed.

| nferences from Soci al Psychol ogy

The areas of history, theol ogy, religious social
structure, m ssionary notivations, and denographi cs have been
touched upon, as they relate to AFAM under-representation in
| C m ssions. Now aspects of social psychology will be

i nvesti gat ed.

African Anmerican Worl dvi ew

Anita Jackson and Susan Sears posited both an
“Africentric” and a “Eurocentric” worl dview (Jackson and Sears
1992, 185). In their construct, AFAMs have a “group
orientation” and are cooperative, versus those with the
contrasting Eurocentric worldview, characterized by
“individualismi and “conpetition.” Elucidating a true AFAM
worl dview is elusive, if such a perspective exists due to |ack
of acculturation into the |larger society. Sone attenpts to
descri be such a worl dview give an inpression nore of the bias
and political agenda of the presenter than of objective
reality. Toward nmaki ng sone contribution, respondents are

asked the open-ended question if there is anything in the
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wor | dvi ew of African Americans under fifty which hinders AFAM
IC mssion (SQ4). That age is arbitrarily selected. A group
orientation, and attitudes which pronote personal security are

expect ed.

Goup Orientation
If AFAMs are group oriented, since getting onto the
“mssion field” requires sustained individual effort, and if
Bl acks have a “group orientation,” unless the |ocal Bl ack
church is strongly behind the effort, there would be | ess
i kelihood of a Black m ssionary getting to the field than for
a Wiite. To what extent is the local Black church supportive

of IC m ssions and m ssionari es?

I nt egrati on Poi nt

In Jackson and Sears’ study, “self-know edge” is

portrayed in this way:

Sel f - knowl edge is the basis of all know edge in the
Africentric worldview. The individual is the expression
of spiritual energy. According to Myers (1988), once one
realizes who one really is, there is no external know edge
per se, only |earning nore about oneself. (Jackson and
Sears 1992, 186)

Whet her or not intended, this view corresponds to a nonistic

worl dview, in which all is one; therefore, know edge of any
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part is know edge of the whole. Froma biblical perspective,
nost know edge is understood to be external to self. This is
al so the assunption of physical sciences. The fact that the
Bible is, is a witness that all know edge worth having is not
knowl edge of “self.” The book of Proverbs explicitly portrays
t he val ue of acquiring wi sdom and know edge not al ready
possessed (e.g. 4:5, 7; chapter 8; 10:14; 18:15; 23:12). |If
i ndeed the know edge of self is nore highly valued in the
Africentric worldview, is this inward focus a soci al -
psychol ogi cal aspect of ethnocentricity?

What woul d be needed, then, is a nore biblical
integration point. Eddie Lane, who has been an officer with
the National Black Evangelical Association and Bl ack
Evangelistic Enterprise said, “create a church with a strong
bi bli cal theol ogy and you will get a church with a [worl d]

m ssi ons enphasi s” (Hughley 1983, 17). Hughl ey adds, “Many
Bl ack churches of today have devel oped a nore social-oriented
CGospel, lacking in sound biblical teaching and preachi ng”
(Hughl ey 1983, 17). On the ethnic-group level, do AFAMIC

m ssionaries point to a focus upon the AFAM conmunity that

ecl i pses AFAM churches’ interest in world m ssions?
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In harnmony with the Jackson and Sears’ viewpoint,

Mont gonery, Fine, and Janes- MWers devel oped the Belief Systens
Anal ysis Scale (BSAS) to test the “optinmal” worldview, defined
as Africentric, versus the “suboptinmal” worldview, which was
defined as Eurocentric (Mntgonery, Fine, and James-Mers
1990, 41). The Africentric worldview was described as
“holistic,” “interpersonal,” comrunalistic, experience-based,
“diunital,” with identity based on the “extended self.”

Agai n, the comunal aspect is stressed.

The suboptimal worl dview was one that enphasized a
materialistic base that placed hi ghest value on acquisition of
obj ects and technol ogy, believed to be the foundation of a
raci st/sexist nmentality. Wen individuals see thenselves as
separate fromthe spiritual/mterial unity, they are
supposedly nore likely to judge others as different fromself,
and consequently, nore prone to engage in discrimnatory
behavi or (Mntgonery, Fine, and Janes- Myers 1990, 39). Again,
this Africentric view corresponds to nonism The clai mthat
AFAMs are less materialistic than those with a European

background has been exam ned.
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Organi zational Inplications

Nsenga Warfi el d- Coppock anal yzed t he ki nd of
organi zati onal structure that would best fit the AFAM
wor | dview. The Eurocentric nodel is described as control-
oriented (over people and environnment), and materialistic
(Warfiel d- Coppock 1995, 33). This nodel is self-centered,
profit-notivated, hierarchical, authoritarian, and highly
conpetitive (Warfield-Coppock 1995, 34-35). Self is seen to
be the source of know edge, in contrast to Montgonery, Fine,
and Janes- Myers' perspective that this is Africentric.

The Africentric organization is African in philosophy,
enphasi zi ng oneness, people [who are considered innately
good], mutual support and coll aboration, teans and denocratic
| eadership [despite the tribal “big man” | eadership style of
probably nost African chieftains] (Warfiel d-Coppock 1995, 34).
African-Anericans are portrayed to be highly spiritual and
person-centered. The humanistic thene of the innate goodness
of man in the Africentric nodel reveals the key
ant hr opol ogi cal supposition of this study. Conflict is
avoided, and it is non-hierarchical, again curiously in

contrast to African tribal society (Warfield-Coppock 1995,
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38). These principles are traced back to the ancient Kenet
civilization and based upon the teachings of Miat, a god of
“truth, justice and righteousness.” Thus a god is openly
posited as the epistenol ogical basis of this version of the
Africentric worldview in the Journal of Black Psychol ogy.
Excel l ence is pronoted through m nimal individual “ownership”
of the collective projects (Warfiel d- Coppock 1995, 39-40), in
contrast to capitalism

Wt hin the European Enculturated (Eurocentric) nodel,
peopl e are seen as basically deficient, with a strong beli ef
in God. Haile Selassie and col oni al governnent are nodel s of
this kind of organization (Warfiel d-Coppock 1995, 43-44).

If very much in these nodels is correct, AFAMs in
White I C organi zations would feel highly unconfortable in a
VWhite m ssion organization. To what extent are AFAM
m ssionaries confortable in White m ssion organi zations (SQ 21
A, B)? A value expressing disconfort, or below the 2.5 nean,
is expected for that question. O are AFAMIC m ssionaries
characterized by greater individualism (field independent)
t han nost Bl acks? Do they value the security represented by
the nore financially stable Wite m ssion organi zations nore

than any other cultural difficulties?
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Personal Efficacy/Locus of Control

I s one reason for the under-representation of AFAMIC
m ssionaries attitudinal: the candidate s personal sense of
being able to achieve the goal of becom ng a m ssionary? The
researcher who popul arized the terns “internal-external
control” supplies the definitions:
As defined by Rotter, internal control represents a
person's belief that rewards follow from or are
conti ngent upon, his own behavior (Rotter, 1966).
Conversely, external control represents the belief that
rewards are controlled by forces outside hinself and thus
may occur independently of his own actions. (Qurin et al.
1969, 29)
Turner and Kiecolt elucidate the definition of “internal-

external control” or “locus of control” as

a |l earned and generalized expectancy that the
outconmes of situations are either contingent on one's own
behavi or (internal) or controlled by external forces, such
as luck, chance, fate, or powerful others. (Turner and
Ki ecolt 1984, 667)

St udi es have shown Bl acks to be nore externally oriented than
Wi tes, especially those of |ower social status (Turner and

Kiecolt 1984, 668).

Locus of Control/Ri sk Taki ng

Environnental risk literature is a window into | ocus-

of -control feelings.
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Turner and Kiecolt (1984) found that, when conpared wth

Wi tes or Hispanic Anericans, African-Anericans reported a

| esser sense of control over the potentially devastating

consequences of a future major earthquake (i.e., nore

“fatalisni). . . . Differences between African- Anrericans

and others were significant even after the influence of

i ncome and education was renoved fromthese judgnents. .
African- Anericans, in general, have been shown to have

| ess of a perception of control over a variety of

envi ronnment al circunmstances when conpared to Wites (e.g.

Banks, 1988; Col asanto, 1988). (Vaughan and Nor denstam

1991, 48 [cf. Turner and Kiecolt 1984, 670])

This rel ati ve sense of |ack of control is illustrated
regardi ng cancer:

More than Whites, African-Anericans have reported a | esser
sense of control over the progression of cancer once the
di sease has been di agnosed (American Cancer Society,

1981), have greater perceptions of the severity of cancer
and its potential to disrupt life activities (Price,
Desnond, Wallace, Smth, & Stewart, 1988), and to a | arger
extent than either Whites or Hispanics have reported
beliefs that self-protective actions (e.g. screening
tests, self-protective equi pnment in occupational settings)
generally are of limted effectiveness in preventing
cancer (Mchielutte & D seker, 1982). (Vaughan and

Nor denst am 1991, 48)

These research findings are strongly correlated with
ot her studi es show ng Bl acks to have a perceived | ack of
internal control, or the equivalent, a perceived | ack of self-
efficacy. Does this greater perception of risk inpede Bl acks
fromattenpting to enter a strange culture as a m ssionary?
The perception of risk both before m ssionary service and

after service are requested in the survey (SQ 22, 23). Based
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upon the research, a high perception of risk, a nean above
2.5, is anticipated. Simlarly, a |ower perception of risk in
retrospect is expected (SQ 23), lower than in prospect (SQ
22). Awvariant to these questions is the respondents’
perception of other AFAMs’ perception of risk--such as
physi cal and financial risks—being great enough to preclude
m ssion invol venent (SQ 36). Again, a nean above 2.5 is

expect ed.

Hi gh Self Esteem Low Self Efficacy

Bl ack Anericans have relatively high self-esteem but
a | ow sense of personal efficacy--that is, a sense of being
able to acconplish goals, conpared with Wites--two neasures
that are normally positively correl ated (Hughes and Deno 1989,
132). M Hughes and D. H Denob, in a literature review, cited
the follow ng conclusions regarding adult Bl ack self-esteem
(1) quality of relationships with famly and friends is
positively related to self-esteem (2) social contact with
whites is generally uninportant to self-esteem and (3)
religious involvenent is an inportant source of self-
esteem (Hughes and Denb 1989, 136).
To determ ne why Bl acks have relatively high self-
esteem and a sense of | ow personal efficacy, data was anal yzed

fromthe National Survey of Black Americans, in which 2,107

Bl acks were interviewed face-to-face in 1979 and 1980.
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Researchers found that “racial self-esteemis enhanced
by bl ack consci ousness: systembl ane, black identity, and
bl ack separatisnmi (Hughes and Denpo 1989, 144). They found
that, “the strongest influences on self-esteem anong al
respondents and anong the currently enployed are quality of
famly and friendship relations and religious invol venment”
(Hughes and Denb 1989, 146). Church attendees, if true, have
the greatest chance for high self-esteem They noted that
“Personal self-esteemis generated in mcroprocesses in the
bl ack community that are insulated frominstitutiona
i nequal ity” (Hughes and Denb 1989, 154). Interestingly, the
researchers concluded that, “religious involvenent and quality
of famly and friendship relations produce both strong bl ack
identity and high self-esteem . . .” (Hughes and Denpo 1989,
150) .

Hi gh self-esteemhas, then, little to do with
relations with the White community. The author has found this
to be true in the inner city, anmong those who seem not to have
much contact with Wites.

As for self-efficacy,

The findings indicate that higher soci oeconom c status,
better-quality relations with famly and friends, being

mal e, and being older are related to a greater sense of
efficacy. (Hughes and Denbp 1989, 146)
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AFAM | C mi ssi onaries, those pioneering in a difficult task,
woul d Iikely, then, be found anobng strong famlies-of-origin,
common to both high self-esteemand self-efficacy. Do the
AFAM | C mi ssionaries in this popul ation cone fromfamlies
with good-quality relationships (SQ 41)? The obvious

expectation is a val ue above 2.5.

Self Efficacy and Past Performance

Hughes and Denp concl uded that past performance is
associated wth self-efficacy.

We interpret the strong associati on between social class
vari abl es and personal efficacy as support for Gecas and
Schwal be's (1983) hypothesis that the experience of
effective performance is the nost inportant factor in the
devel opnent of personal efficacy. Discrimnation in
institutional life has largely relegated blacks to
subordi nate positions and excluded them from positions of
power, resources, and contexts of action that afford

i ndi vidual s the best opportunities to experience

t hensel ves as powerful and autononous. (Hughes and Deno
1989, 153)

Personal control is positively related to achi evenent
such as “higher performance on tests of academ c conpetence”
(GQurin et al. 1969, 45). Success breeds success.

A nunber of studies of notivation and performance of Negro
student popul ati ons suggest that Negro students, in
conparison with whites, are less likely to hold strong
beliefs in internal control; that social class and race
probably interact so that | ower-status Negroes
particularly stand out as externally-oriented; that
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internal control is a critical determ nant of academ c
performance. (Qurin et al. 1969, 30)

Si nce past success breeds a strong sense of self-
ef fi cacy, AFAMs who have succeeded in becom ng m ssionaries
woul d I'i kely have high grade point averages and hi gher |evels
of education. The nost recent grade point averages of AFAMIC
m ssionaries will be calculated to see if this indicator is
present (SQ 42) and the nean of the | evels of education
attained (SQL). On a four-point systemthen, the val ue of
the G P.A would be over 2.0. The educational category is
probably ordinal |evel data, so a mean will be given. Higher
| evel s of education are expected. Conversely, one could have
inferred fromthe sane data that, unless they are highly
notivated to the contrary, Blacks successful in the |arger
system may not choose the uncertain financial rewards of a

career in m ssions.

Self Efficacy and |deol ogy

Patricia Gurin and others, in a sem nal 1964 study
found that anmong Bl ack coll ege students a difference arose
bet ween havi ng a sense of personal control, and having an

i deol ogy whi ch endorses personal effort as the means of

effective action in society. Wile seventy-five to eighty
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percent of the students endorsed a so-called “Protestant Ethic
i deol ogy, ”
. when the questions were phrased in ternms of what
control they thenselves had over their |ives, many nore
(approxi mately 50 percent) answered in ways indicating
some questioning of this sense of control. This
di fference in endorsenment rates for ideol ogical and
personal questions also holds for the high school dropouts
we studied in a job training program (Gurin et al. 1969,
42-43).

Further, the authors maintain that the personal,
rat her than the ideol ogical conviction, notivates to action
(Qurin et al. 1969, 43). Those who have a hi gh personal sense
of control (self-efficacy) are nore likely to arrive and stay
on the mssion field, since they would not believe such things
are beyond their control.

An inplication for research anong Bl acks was
suggested. Questions should be phrased in terns of what is
personally true for the person queried, rather than what that
person believes to be generally true for others (Gurin et al.
1969, 44). This clarification was given in survey
i nstructions.

Finally, the researchers found that those who
i ndi cated an external control orientation were those who al so

favored a collective, rather than an individual, solution to

discrimnation (Gurin et al. 1969, 47). Extrapolating, it
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suggests that those who hold an internal orientation would not

tend to rely upon others to get themto the mssion field.

Self Efficacy and Political Efficacy

Political efficacy was surveyed in 1986 by the Joint
Center for Politic Studies/Gllup Organization. Political
efficacy was defined as foll ows:
Internal political efficacy represents how well a person
t hi nks he or she can understand and participate in
politics. External political efficacy represents how
responsi ve an individual thinks government institutions

are to ordinary citizens' attenpts to influence them
(Col asanto 1988, 46)

Regardi ng internal efficacy, the percentage of those having

t he | owest sense of personal control and making | ess than

$12, 000. 00 was fifty-five percent for Blacks and thirty-six
percent for Wites (total N=868, Blacks; 916 Wites). For

t hose maki ng $40, 000.00 or nore, it was twenty-six percent for
Bl acks and ten percent for Wites, show ng significant,
substantial differences. For external political efficacy,
differences in the sane directions were registered.
Politically at |least, Blacks see thenselves as able to achieve
far less than Whites. Once again, higher SES levels are

positively related to higher self-efficacy. Until a person
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experi ences econom c success, the political process represents

a greater threat that it does to Wites.

Personal Efficacy and System Bl ane

As expected, anong those with a | ow sense of self-
efficacy is a higher tendency to blane the “system?”

Conparing perceptions of racial hostility, a study by the
Political Studies/Gallup organizations in 1984 showed that, in
response to the proposition “Whites want bl acks to get a
better break,” twenty-three percent of Bl acks agreed, while
forty-three percent of Whites agreed. To the statenent
“Whites want to keep bl acks down,” forty percent of Bl acks
agreed, conpared with eighteen percent of Wites. Thus Bl acks
percei ved that Wiites tried to hinder AFAMs far nore
frequently did Wites (Colasanto 1988, 47). The |evel of
trust required for a Black to apply to a Wite m ssion board,
t hen, woul d be unusually high. Perhaps this trust is based
upon fellowship in Christ.

In a 1987 Gl lup poll, respondents were asked to
identify froma list of six possibilities why “poor bl acks
have not been able to rise out of poverty” (Colasanto 1988,
49). Blacks tended to fix the cause outside of themfar nore

than did Wites.
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Cardel | Jacobson's findings are supportive. Regarding
| ocus of control, the percentage of Bl acks endorsing the
statenment, “In the United States, if black people do not do
well inlife it is because: (1) they do not work hard or (2)
they are kept back because of their race” was 25 percent and
60 percent, respectively (Jacobson 1992, 220). Simlarly,
In this country, if black people do not get a good
education or job it is because: 1. they have not had the
same chances as whites in this country, [65 percent] or 2.
they have no one to blane but thensel ves. [24 percent]
(Jacobson 1992, 221).
Clearly, nost Blacks blanmed Wites for poor social outcones.
Li ncol n, who wote The Black church in the African
Aneri can experience (1990), is sonething of an institution
anong Bl ack sociologists of religion. Concerning |ocus of
control, Lincoln's viewoint is clear, and extrene:
What you may not have seen is the fact that these people
[ bl ack boys, girls, nen and wonen in his novel The avenue,
Clayton City] are powerless. You see, they have no
defense, they are absolutely dependabl e [sic] upon the
overculture for such quality of life as they have.
(Cchillo 1990, 115)
Tal bert Shaw, a Black mnister, wote:
Wth reference to race relations in this country, this
dil emma presents itself in all of the denmonic forns of

raci sm whi ch keeps bl acks powerl ess and pennil ess. (Shaw
1973, 38)
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Such attitudes represent the al nost nutually exclusive
perspectives of the Black and Wite communities, and extend
into the Black church. Do AFAMIC m ssionaries have a “bl ane
perspective” in open-ended survey questions (SQ 1-2, 40),
where they might fix blame, or are they consciously change
agents? Expected is a blanme perspective, fixed upon the
| arger society.

A “bottomline” general sense of optimsmor pessimsm
was sanpled with SQ 13, which stated, “I think that a
proportionately greater percentage of AFAM CC mi ssionari es,
conpared with the total AFAM popul ation, wll enter the field
in the future.” Based upon the opportunities outlined under
“A Monent of Qpportunity for AFAM M ssions” above, the author

woul d expect a nean above 2. 5.

Summary of Social Science Findings
Bl acks appear to be oriented toward the group.
Perhaps this offers the best chances for survival. But there
is at the sane tinme an enphasis upon the self.
Studi es have shown that AFAMs appear to perceive
outside risks as greater than do other ethnic groups in

America. They appear to be somewhat fatalistic in this
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regard. Do the missionaries generally believe that risks in
m ssion service are great?

Those with a secure fam |y background have both a
strong sense of self-esteem and of self-efficacy. For the
AFAM mi ssionary to | eave the AFAM cul ture, unusual interna
strength is required, and so a secure famly-of-origin would
be expected. A high GPA associated with strong self -
efficacy, would al so be expect ed.

If nmost AFAMs believe that they are controlled
externally, which is the finding of studies cited in this
section, this is one factor why so few African Anerican
m ssionaries exist. For a mnority people, and a people
controlled by over two centuries of slavery (Bennett 1982,
441) - -havi ng had for nost of their history little control over
the direction of the econom c, educational, political, and
soci al ship of state--such an orientation would be natural
The purpose here is sinply to understand hi ndrances to AFAM
m ssi onary service. Survey question 30 tests the perception
of m ssionaries as to whether or not perceived oppression in
America hinders AFAM | C service. The expectation is a val ue

wel | above the m ddl e point.
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Convi nci ng evi dence exists that |ighter skin color

gradations in Anerica are associated with nore favorable
soci al out cones.

In sum it appears that skin tone has bona fide effects on

such stratification outcones as educati on, occupation, and

incone. In all cases, these effects are consistent with

the idea that lighter skin conplexions are associated with

nore favorable stratification consequences over an above

those conferred by parental background and

soci odenographic attributes. (Keith and Herring 1991,
773)

| f gradations of skin color are so consequential in the US.,
woul d “bl ackness” be a hindrance in mnistry to other nations?
An outcone just above the mddle point is expected for SQ 32,
whi ch asks for an evaluation of the perception of anti-AFAM
raci sm worl dwi de such as woul d di scourage AFAM | C m ssi ons.
The m ssionary would rate the general AFAM popul ation’s

perception of risk well above its own, is the assunption.

Denogr aphi ¢ Survey Questions

A variety of denographic questions followed the main
body of questions. Anobng the nore inportant are years served
in ICfield mnistry. An indicator of “success” in IC
mssions is length of service (SQ 1), if for no other than
financial, |ength-of-relationships, and host-culture

accul turation issues. Wat attitudes in commpn do those with
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| onger service hold? Another information field, age range (SQ
Ky, is interesting for the same reason. O course, the gender
of the respondent is requested (SQ J), to ascertain any
gender-specific issues, such as perhaps perceptions of ri sk,
whi ch m ght be higher anong fenal e m ssionaries, as well as

any other security-type issues.



