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While examining the theology of Black Liberation and its contemgaieevance there
are several questions that must be explained. Is there sgkkd for Black Liberation
Theology within Christianity? What makes Black Liberation thggldifferent from
other Christian theologies? In recent years Christianity hdischdispute the notion that
it is the “White Man'’s religion” and that Black People cannot beriom the faith.
How is this so if the majority of Black people in the Unitedt& identify Christianity as
their faith? How have Black people benefited from this religion in the past amhires
My research is two-fold. The first part of my research feidus on the history of Black
Liberation Theology, its concepts and the historical and contempaianance. Black
Liberation Theology, as an intellectual enterprise began in teel®60’s. Many credit
James Cone with bringing a theology of Black Liberation into ahefifont of intellectual
discussions at educational institutions. Black Liberation theoleglissto answer the

guestion “What does it mean to be Black and Christian in Ameritm®?es Cone posed

the question and attempted to answer it in his first two books, Blae&ldgy and Black

Power (1969), and A Black Theology of Liberatio(i970). Although Cone is often

times seen as one of the pioneers of the Black Theology of Lir@rati actuality this
movement has a very long history and its beginnings can be foundfreedem acts of
Black people and the Black Religious experience in Americam fthe time of

enslavement (David Walker, Nat Turner, Denmark Vesey, Gabries&rdas name a



few), through the abolitionist movements (James Forten, Henry High@darnett,
William Wells Brown, Harriet Tubman, Richard Allen, Absalom Jyne®ntinuing
through the early to mid 1900’s (Noble Drew Ali of the Moorish Smeehemple, Elijah
Muhammad of the Nation of Islam and Malcolm X of the Muslim Mosaguerporated),
the Civil Rights Era (Martin Luther King, Vernon Jones, Fred $swiorth, Pastors of
Baptist Churches in the American South), the Black Power/Black Rvements
(Albert Cleage, Jr. of the Shrine of the Black Madonna). It sfilisctions in
contemporary times with the recent resurgence of interest iaulbject matter through
the media’s emphasis on the rhetoric of Rev. Jeremiah Wnghhs congregation at
Trinity United Church of Christ in the south side of Chicago, whose remarks vegrase
controversial and almost jeopardized the candidacy of Senator B@izaka to the
Presidency.

Black Liberation Theology holds the position that one’s faith should eageuone to
fight injustice and oppression on behalf of those who are oppressed andodiolent
Christianity must be examined holistically which means thatehgion carries a socio-
political component as well as a spiritual one. Black Liberatio@ologians believe that
one cannot be concerned with reaching a “heavenly ever dftea’'she has not worked

to heal his/her society from the social ills that exist. Wuagkioward freedom and

liberationis Christian work. These two must be seen as one and the same; you can’t have

one without the other.
The second part of this study aims to examine a church that lo@schaans to preaching
and putting Black Liberation Theology into practice. The Pan afri©rthodox

Christian Church (PAOCC) is a Christian denomination that seeksliie its religious



institution as a tool to implement social change. Followers sfdahomination believe
the Black Church must utilize its resources and take advantages aidependent
position, in order to bring forth freedom and liberation for people at#frdescent, and
they attempt to do this within their place of worship. Dr. Mattuther King best
summarized the mission of the PAOCC best when he stated:

[A]ny religion that professes concern for the souls of men and is

not equally concerned about the slums that damn them, the

economic conditions that strangle them, and the social conditions

that cripple them is a spiritually moribund religion only waitfog

the day to be buried. It well has been said: “A religion that ends

with the individual ends (Clayborne, 18).
My research aims to indicate that there is still a need ftheology of Black Liberation
in the United States. Through careful analysis of Black Lilmratheology and the Pan
African Orthodox Christian Church (PAOCC) this research @eiinonstrate how Black
Liberation Theology has been the way that most men and women of African desoent
traditionally accepted Christianity on those terms until two ingmbrevents in African
American history occurred: the end of the institution of enslaveraendtithe end of the
Civil Rights Era. My research demonstrates how the PAO&&nplifies a Black
Liberation Theology. Lastly my research will also show thet jgossible to be Christian
and Afrocentric, which goes against the prevailing dictation abd&ntric thought.
There are Afrocentric scholars who make the claim that one caenobth Afrocentric
and Christian. My research ultimately intends to state theicAftricity should not

antagonize the faith, but the Western practice of Christianitytaigidminant theology as

well as its practice.
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CHAPTER ONE
INTRODUCTION
A History of Black Theology of Liberation

Liberation Theology seeks to interpret God’'s message in regariew one
should liberate his/herself and others from the evils of oppression and exploitdack. B
Liberation Theology seeks to interpret the same message lmanitern is with those
who are classified as Black in society. The very term Blaak many negative
connotations in most societies, therefore a Black Theology of dtiber, or as it is
commonly called, Black Liberation Theology, is concerned with how mesmioea
society who have been negatively stereotyped, unfairly oppressed astyuekploited
are actively working to alleviate those stereotypes, and wdidgenily to alter their
negative influences.

In 1966 while in the midst of James Meredith’s “One Man’s M#&ghinst Fear”
across the state of Mississippi members of the Student NonaYideordinating
Committee (SNCC), began to chant the phrase, “Black Power.h thMg chant SNCC
and its supporters ushered in a new era in the history of Amefibes was the time
period many historians denote as the Black Power/Black Arts iMente Black people
no longer were satisfied with being integrated into the societtheytwanted to be able
to have a say about the affairs of their communities. Integratiche eyes of many,
wasn’'t even beneficial to and for Black people anymore. Powsmaa seen as the
liberating activity for those who promoted Black Power. Thewcoh that Black people
were judged by was whether or not the work being done was liligfati the masses of
people. Does the way one lives his/her life help liberatekBfmople? Anything and

everything was now open to criticism, and religion was no exceplitvere were many



who felt that the religious faith that most people of African descadhered to,
Christianity, was also a tool of oppression. Within the Blackddatist community,
Christianity began to take on the nickname, “white man’s religibhdse who practiced
the faith regularly disputed this notion. Many Africans in Amerfelt that it was
because of their faith in Christianity, that many of the $dmiadens that they had to
carry had been removed. Those who took this position used the victories tther civil
rights era such as desegregation, and the Voter Rights Axtidesnce. Despite this
counter point many of the youth who were now playing an active witlan this
movement became more and more disillusioned with Christianity. N&agk Power
advocates saw Christianity as a tool of oppression during enslavement, &imal fieMvas
continuing to serve that same purpose in the late 1960’s. Duringhghiution of
enslavement Europeans had frequently used Christianity as thareeésivilization.
During the period of enslavement many Africans were not seéhuasan” first until
they were “converted” to Christianity, it is almost widely knowmat even this
conversion didn’t change the white man’s view of the African; thesevstill viewed as
sub-human. Many Africans who practiced this religion did not pedtin the same
fashion as their white counterparts. There is much that would tadibat Africans
always looked at and practiced their Christianity in a waywloatld make liberation not
only an influential part of Christianity, but a necessity whicly theuld fight for or even
die to achieve.

As stated earlier, Liberation theology has always been aopdtte religious
experience for African people in the America. This was qgewdent during

enslavement. When white missionaries would tell the Africans alhmutBtble, the



Africans would gravitate and emphasize their viewpoint with stdike the Exodus of
the Israelites out of Egypt in the Old Testament and the oppneaad exploitation of

the Hebrews under the Roman Empire in the New Testament. Westories were

essential to the Christian faith and the link between liberatiorCamnidtianity was made
clear and substantiated by the Almighty God. Many Europeanamisges tried to teach
Christianity to the Africans by promoting a theology of obedtetactheir master and a
promotion of docility and servitude. “American slaves, with fewepxions, rejected this
version of Christianity. Their God was the God who delivered tlalisgs,” (Bennett

99). There are several examples of Africans using Christiagitg #ol of liberation

from social degradation. Many used Christianity in the mannerith&as used by

Gabriel Prosser, Denmark Vesey, and Nat Turner to name a few.

Gabriel Prosser was one among many who used his faith alematiing
instrument. “Gabriel was a deeply religious man. The Oldafsnt, particularly the
blood and doom passages, fascinated him. In the dying days agtieeath century,
Gabriel meditated on the Bible and dreamed dreams of a Btatk..” (Bennett 125).
Gabriel Prosser had planned an uprising in Richmond Virginiehth&bped would lead
to seize the town. His plans eventually failed due to two aseedatraying Gabriel and
reporting the plan to their slave masters.

Denmark Vesey’s story is very similar to Gabriel ProsseWesey purchased his
freedom around 1800, yet he risked everything to make sure thatricesnfrothers and
sisters could relieve themselves from the injustices of emalavie He laid out extensive
plans that took him years to create. It is rumored that membéne Emmanuel AME

Church worked very closely with Vesey in an effort to free emslaifricans of



Charleston, South Carolina. “He would read to the slaves ‘fronBibhie how the
children of Israel were delivered out of Egypt from bondage.” H&uwvarned that God
helped those who helped themselves,” (Bennett 127). Vesey and his aigaalzskill
were described in the following manner:
Many slaves feared him more than they feared their mas@n& man
said he feared Vesey more than her feared God....Vesey switdmed
the role of agitator to the role of organizer. Around Christimds$21, he
chose lieutenants and created an organization. He was then itidss &if
vigorous, big-bodied man with a keen insight into human nature. “In the
selection of his leaders,” said the judges, “Vesey showed geeatration
and sound judgment.” In this effort he relied heavily on slaveaasi and
class leaders in the Methodist church (Bennett 128).
Vesey and his chief lieutenant, Peter Poyas created a .l.likeebrganization. Each
leader had a list of recruits and an assignment. Only ther¢ckidew the details of the
plot; the average recruit knew nothing except the name of his laaderague outlines
of the plan (Bennett 129).

Vesey's well-planned and thorough plot included four or five months of recruiting
participants, the construction of weapons, and the creation of Cauddisguises.
Participants in Vesey’s plot included members in high positions rwitiee Methodist
Church, and this is evidence of how many of the enslaved and eeeAffreans, like
Vesey, viewed Christianity as a liberating religion and a tool against cppres

Perhaps there has been no rebellion on American soil that métehessults of
Nat Turner's. Nat Turner’'s rebellion can be identified agudher depiction of
Christianity being expressed through liberating activity. Natner, born in 1800 in
Southampton County, Virginia, was a Christian preacher.

Early in life Turner came to the view that God had sent hioeas

for some great purpose. To accomplish that purpose, he avoided
crowds and close companionships and wrapped himself in



mystery...By the time the black rebel reached maturity...Slaves
the neighborhood, were told, looked to him for advice and
direction...Like Gabriel, like Denmark Vesey, Turner found food
for insurrection in the Bible (Bennett 134).
Turner, who preached the Christian message to other enslavednafrand even
baptized his overseer, could not make oppression and exploitation synonyitiotise
Christian religion. The preacher said that God gave him si@n& sign was a vision of
drops of blood on the corn while plowing the fields. Another came whileds walking
in the woods and “...he found hieroglyphic characters and blood on the le&les.
concluded from all this that the Day of Judgment for slaveholdessnigdn” (Bennett
134). Nat Turner’s rebellion, which began in August, lasted for months hativas
captured, tried and executed in November of 1831. Turner’s rebeaftoover 50 whites
and slave owners dead and as a result it was “...the forerunnergretiteslave debates,
which resulted in the abolition of slavery in the United Staté¢Bennett 139).

Gabriel Prosser, Denmark Vesey, and Nat Turner believed that @gedpa
major role in their liberating activity of organizing and cargyout insurrections. The
Christian religion that was, in all probability, introduced to therough their European
enslavers, was interpreted differently based on their position as memberpptessed
and exploited group in society. But this interpretation was not unajust these three
men; many enslaved Africans felt that Christianity should serve the sapuspur

In 1830 David Walker published and distributed David Walker's Appeal to the

Colored Citizens of the WorldWalker was born in 1785 in North Carolina. His father

was enslaved and his mother had free status, and according toQdoolima state law

the child took on the status of the mother, which made David Walkeee child.



Despite this status Walker grew up with a disdain for the utistit of enslavement. As
he grew and traveled the country, Walker would observe the conditiongriobns
throughout society. His published work, Appe@aas a result of what he observed during
his travels. Walker's work encouraged enslaved Africans to do ®oltl'svhich was to
rebel against enslavement, and rebel in the name of Jesus Christ. He stategpediis
The man who would not fight under our Lord and Master Jesus
Christ, in the glorious and heavenly cause for freedom and of
God—to be delivered from the most wretched, abject and servile
slavery, that ever a people was afflicted with since the folordati
of the world, to the present day- ought to be kept with all his
children or family, in slavery, or in chains, to be butchered by hi
cruel enemies (Walker 32).
It becomes more evident that there was a relationship betweeChinistian faith and a
call to action that these men put forth to combat the institutiomslbreement. This
trend even took place in the early Black Church; perhaps this wase thesv the Black
church was initially created. There was a continuous trelacks being mistreated in
racially mixed but White-led churches. This initiated the tiweaof many Black
denominations and many all-black congregations. In November 1787 %t tBeorge’s
Methodist Episcopal Church in Philadelphia, black members were puled their
knees in church and told to go back to the designated colored section of the church and be
seated.
This incident precipitated the formation of the first two African
congregations in the city in 1794, St. Thomas Episcopal Church
and Bethel African Methodist Episcopal Church. Richard Allen,
one of the key figures in this episode, would later help found the
first national black denomination, the African Methodist Episcopal

Church. This moment, in some ways, is paradigmatic of the
formation of separate African churches (Glaude 24-25).



There was a similar disdain for the actions of the White leadership in maltcharches
of other denominations. In New York City Black Methodists Jamegkand Abraham
Thompson, formed the African Methodist Episcopal Zion Church due to comfkctthe
ordination of Black preachers. Black Baptists created theakfi@aptist Church in 1805
(Glaude 25).As it became more evident that it would be nearly impossible twittian
the confines of the White led churches, Black clergy and Blaitk took it upon
themselves (after realizing that they were still being ewvas sub-human by white
Christians) to create for themselves a space where t@lg evorship and fight the
injustices of society.
Virtually every African —American church pulpit was an
abolitionist platform, and every preacher, as well as giftdag, la
orators for the cause...Nearly every ex-slave in a pulpit in the
North was also an effective witness against the diabolicaérsys
of slavery...,(Mitchell 132).

Africans never accepted Christianity the way the Europeamsttrimdoctrinate it
to them. Christianity was about liberation. Many Africans whacticed this religion
alongside their white counter parts, had to find out through mistesatamd humiliation
that theirs views of Christianity differed from White ChriaBa While one way to show
rejection of the European practice of Christianity was to ereaather Christian
denominations, another strategy was to separate from the Chrisligion itself.
Several Africans found ways to return to and practice theirtimadi African religions;
some looked towards other religions such as Judaism and Islamp$adhather group
was able to speak directly to the shortcomings of European Chii$tentogy more than

the Nation of Islam (NOI). This new interpretation of the Istafaith, which was

formed in the 1930’s under the leadership of Elijah Muhammad, preached that



Black man and woman in America believed in Allah, then they too coydrience
some of the pleasures of life that seemed to be available only to mermtherslominant
cultural group in the United States, the white man. Along with\aetiein the Divinity

of Allah, the Nation of Islam also preached a message bfisermination and self-
reliance.

According to the NOI, part of the reason why the Black man andanmuffered
in this country was because they were totally dependent on the mwait. This message
spread like wildfire throughout the Midwest and the Northeast. Then@ation grew
under the tutelage of Malcolm X, who served as the ministeneofNation of Islam’s
Temple number 7 which was based in Harlem, New York, and who woulduailgnt
become the national spokesman for the organization. It was Maltioémson of a
Baptist preacher (as so was Elijah Muhammad), who possessed ttesl (zewml
challenging voice to European Christian Theology.

“The White man has taught us to shout and sing and pray until we

die, to wait until death, for some dreamy heaven-in —the —hereatfter,

when we’re dead, while this white man has his milk and honey in

th__e streets paved with golden dollars here on this earth,” (Cone
This critique was ver\yl/ms)ﬁocking for many Black people in America.

A majority of Black people in America identified Christianag their personal
source of faith. The NOI's message came at a time whenitildr{ghts Movement was
being led in the South by Christian preachers. Many Blacksifidentvith Christianity
and felt that the Civil Rights Leaders in the South (i.e. Dr. iMdrtuther King, Jr.)
personified the Christian ethic. However, for every Black person wtiondi pay

attention to the rhetoric of the NOI there was one person who did. Mesisage was

understood by large numbers of Black people, and as a result, the dfdstam grew at



an alarming rate and speed under the Leadership of Elijah Muhanmeh#iceatutelage of
Malcolm X.

The historical efficiency of Black Church and its activism

Critique of the Black Church was something that was often done pyivate
Because of all the work that the Black church was doing on a $e&land because of
what the Black Church meant spiritually to its congregation andnfamy within the
Black community, any dissatisfaction with the church was spokemliandssed behind
closed doors. It was very important that the Black clergy amyg \Wwould be on one
accord with one another in the fight for social justice and splirsalgation. The Black
Church distinguished itself from the White church because it unapaalhetcritiqued
the racist and unjust social acts in American society. ltt@8lack church, more than
any other institution at that time that combineddpgitual responsibility with thesocial
responsibility.  According to Anthony Pinn, the Black church has a losigry of
connecting the two missions. He remarks:
[Blefore the beginning of the formal Civil Rights Movement,
ministers like Reverdy C. Ransom (AME), Walter Hood (AMEZ),
and L.K. Williams (Baptist) worked to keep their churches active
in the overall development of black communities... Placing their
ministries within the framework of the social gospel, theyuady
that Christianity had social implications that required Chnstit
work toward the ending of poverty and racial discrimination (Pinn
11).

This was one of the characteristics of the Black Church thatexe#o distinguish itself

from the White church. Black people in America have a long histifyidentifying the

Black Church as an instrument of liberation. The Black Church wasobtiee first

independent institutions created for and by Black people and the churdhitsse



independence to foster other institutions for Black people. For examphe early
1900’s the African Methodist Episcopal church operated schools and spliegeiding
Allen University in South Carolina and Morris Brown in Atlanta @hell 151). In 1863
Bishop Payne of the A.M.E. Church purchased property and launched Wilkerforc
University. Livingstone College was opened at Salisbury, Nortbl@arby the A.M. E.
Zion’s in 1877, just to name a few (Mitchell 151). The schools mezxdiabove were
put in place by the Black church during the time of Reconstmuctiio have members of
these churches create schools and other institutions and to have thenowoaf the
Black Church was not an act of self determination but an act @isatdt been seen from
the majority of Black Churches since. Henry Mitchell makes the followatgrsient:
The phenomenal success of the educational crusade of African
American Churches during the Reconstruction Era surpasses
anything before or since, including the Civil rights campaigns of
the 1960’s and 1970’s. The level of commitment and sacrifice
was, and remains, unsurpassed (Mitchell 162).
Because the fight for political and social freedom was linkesptritual freedom, active
participation of the Black Church in the Civil Rights Movement wasg/ @ninatural
progression.
The Black Church established many social institutions; this ig thhb Black
Church easily ascended to leadership during the Civil Rights Hrma. struggle to fight
for integration and the acceptance into the American societyawfgght that the Black

Church had been fighting since its inception.

The effectiveness of a Black Theology of Liberation

Can Black Liberation Theology affect the socio-political and secmnomic

conditions that people of African descent in America find themseduéfering from?
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Some examples of socio-economic issues in the Black communitiyeaigsues of Black
businesses, Black entrepreneurship, and affordable health care. >&onpes of socio-
political issues in the Black Community are disenfranchisemeienasion from the
political process, education and etc. The two concepts are cletatigd and probably
intersect at various points. True Black Liberation Theologyssas concerned with this
aspect of life as it is about what happens in the afterlife.

Method

For the purposes of clarity, initially | plan to conduct a histbracelysis. This
analysis is essential to this part of the study because oneumderstand the social
climate out of which the contemporary meaning of Black Liberatiogmology was born
and the ongoing conditions which exist that keep the theology aliveratytresources
will also be examined in order to help interpret the conditions andritegia that make
Black Liberation Theology a vital ideology.

The second part of this study will examine an organization tHatvbs it is
carrying out the mission of Black Liberation Theology: The R&mcan Orthodox
Christian Church (PAOCC), which was founded in 1953 by Rev. Albedgélelr. The
PAOCC states that its goal is Black Liberation and it isiobble through the Black
Church but the Black Church must re-orient itself and put forth tangiolgrams and
build other institutions. It is Rev. Cleage’s belief that thestexice of Black People in
America depends entirely upon whether or not it is possible to chia@gleeology of the
Black Man. The PAOCC seeks to utilize a communal Christiamitgre black people
are at the center of all phenomena that affects them asaAfpeople and Pan-

Africanism is its ultimate goal.
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Methodology

In this study | will investigate concepts, methods and events ajrganization

through an Afrocentric perspective. In his book Afrocentricity: Theory of Social

Change Molefi K. Asante defines Afrocentricity as the “...mode of thousd action in
which the centrality of African interests, values and persgesiredominate. In regards
to theory, it is the placing of African people in the center of yamalof African
phenomenon” (Asante 2).

| will collect data through interviews and observations and my aptvicipation
with the PAOCC. By using a socio-political and socio-economadyais and examining
phenomena through an Afrocentric lens, | will attempt to measurerti@nizational
success and relevance. | will interview the Leadership oP#@CC, which operates
within the following structure: théloly Patriarch, who is the head of the religious
denominationCardinals, who are the heads of the individual churches; and eventually
the hierarchal structure that exists within each church that extends &ddintinch pastor

(Cardinal) to the position dissociate Member
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CHAPTER TWO

FROM CIVIL RIGHTS TO BLACK POWER: AFRICAN-AMERICAN ACTIVSM
AND ITS REALTIONSHIP TO BLACK LIBERATION THEOLOGY

Theological Shift from European Christian Thought

As the Civil Rights Movement Era progressed into the mid t® 1#60’s its
younger advocates began to question the tactics and even the mbtive<ivil Rights
Movement. This process allowed the younger civil rights to questenalidity of the
older Civil Right movement leadership. Was the current movememaiopg in the best
interest of the masses of Black People? An ideological shitie philosophy of the
Civil Rights Movement surfaced between its younger and older adgocataes chapter
it will show how the ideological shift within the Civil RightsdMement help usher in the
theological shift that occurred within Christianity.

Youth organizations, such as the Student Nonviolent Coordinating Committee
(SNCC) were disenchanted with the current actions and leadeise ofivil Rights
Movement (predominantly members of the Black Clergy) and they btdiogth an
ideological shift to the movement. The younger advocates of theRights Movement
were disenchanted with the non-violent philosophy and felt thatitebintheir ability to
defend themselves. This shift that took place gradually found iterkagd within the
Black PowerMovement. “Black Power meant a turn from illusionary cooperatiiim w
whites, whose liberalism could only promote limited systemic oliarf@inn, 15).
Advocates of the Black Power Movement wanted to prove that Black deepé self-
determined and self-reliant and that they did not have to rely on lidgtalism in order

to define success or be successful. The advocates of this new movwagen to read
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and listen to words and commentary of men like Malcolm X andr&WMjahammad. The
advocates also began adhering to the “By any means necessangbphy of Malcolm
X and the possibility of violent confrontation in which Black people wmd longer be
shackled by the philosophy of non-violence.

The issue that confronted the Black Christian clergy thentheagelevance of
Christianity to the Black Power Movement. Many Black Chnstiainisters were
followers of Dr. King and several clergy at that time suchRalph Abernathy, Jesse
Jackson, Kyle Lyles and many more, adhered to his advocacy of nentviekistance.
The Black clergy had to take a deep look and ask themselvasiriftime or relevancy
had passed. Was the strategy of non-violence, as a philosophyacied of civil
disobedience, still important and relevant to Black people in Amandaf so, how? As
time progressed the Black clergy began to reflect and find othgs of combating
injustice.

There were Black Christian Churches that initially denouncedthek Power
movement because they felt the message was inflammatory, aecthely dangerous
and even impractical. On the other hand, some churches felt thathtte a
responsibility to try to reconcile the mission of the Black chwvith the mission of the
Black Power movement. Yet with Black Power becoming a growingadg within the
minds of the youth and accepted by the masses of Black PeopleathkecRirgy could
no longer attempt to disregard it.

In 1966 the National Council of Negro Churchmen (NCNC) presented aopositi
statement (see appendix) in order to legitimize the cry fackBPower and how that cry

would play a role in the Black Church. They explained their goals as follows:
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An attempt “...to interpret Black Power in light of the Christian
gospel and in this way harness the energy and anger of young
people through out the country...The organization depicted riots
and other 1960 events as a minor threat to national security, the
major threat being a failure of the nation to live in accordavitte
God’s demand for justice and righteousness (Pinn 15).
According to Dwight Hopkins, this manifesto was the “first aftenm U.S. history to
relate the gospel of Jesus to the black communities need for [fblagekins 7). The
move to present a position statement by the NCNC brought the advomate
participants of the Black Power movement into the theological digpusDid the Black
Power ideology have theological implications? By writing thetpospaper on Black
Power, clergy members of NCNC helped legitimize the cryBfack Power and usher it
into the theological arena.
The central question that Black Liberation Theology seeks to ariswdfhat
does it mean to be Black and Christian?”With race being so influential in this society,
what role does it play within the Christian entity of the Unites States ofiéa®er
Along with the position statement by the NCNC, the publication mie3aCone’s

Black Theology and Black Poweis seen as a seminal text in the shaping of tfe 20

century Black Liberation Theology. According to Dwight Hopkinsrtrdducing Black

Theology of Liberation Cone’s book sought to combine Dr. Martin Luther King's

demand for the church to be a radical institution for individual andals@tiange
combined with Malcolm X’s call for people of African descent dwel their beautiful
black selves (8).Cone argues that the ideology of Black Power strives to achieve the
following:

[E]ven in its most radical expression, is not the antithesis of

Christianity, nor is it a heretical idea to be toleratethvpainful
forbearance. It is, rather, Christ’'s central message to igtient

15



century America. And unless the empirical denominational church
makes a determined effort to recapture the man Jesus through a
total identification with the suffering poor as expressed in lBlac
Power, that church will become exactly what Christ is not (Cone
1).
When James Cone authored his book in 1969, the United States wasnialishe
of racial turmoil. Dr. Martin Luther King had just been asseted and the concepts of
“nonviolence, love and peace” had come to a halt. Over one hundred citiespvie
flames as a response to the assassination of the civil rgglsrl “Black Power” was the
cry from the members of the Black Community who have been kept onattggns) of
society for so long. Cone had authored his book as “...a word to the smpre®t in
hope that he will listen but in the expectation that my own existanlit be clarified,”
(Cone 3). According to Cone, Black Power meant, “ black freedoatk bself
determination, wherein black people no longer view themselves as without human dignity
and but as men, human beings, with the ability to carve out their cstinyd€Cone, 6).
Cone’s version of Black Liberation Theology placed the liberationth& poor
(specifically the Black poor) as the focal point of his ideolo@one wanted the Black
Church to look at the rebellions taking place in the American @ses wake up call to
the failure of a nation to respond to the needs of her citizensoate tfailure of the
Black church which was no longer (in the opinions of many within the Black community)
a radical institution striving for change in the Black communitone felt that
“Churchmen, laymen, and ministers alike fail to recognize ttwaitribution to the ghetto

condition through permissive silence—except for a few resolutionshwthiey usually

pass once a year or immediately following a riot...”(Cone 2). Theaoh had to break
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away from the notion that the church had to be admittedly opposed totvesH-
defense.

Cone and many other Black Liberation Theologians felt that khekBhurch had
lost its influence upon the Black community after “de jure” integratook place.

Anthony Pinn states in his book titled The Black Church in the Posk Rights Era,

“Black Theology challenged the Black church and it suggestedoie raggressive
approach to the Gospel of Christ and its implications for human (iRein 21). After
being very active in the Civil Rights Movement and influenced byNDartin Luther
King and his philosophy of non-violence, the Black church was not exagatyif Black
Power, as an ideology, was consistent and compatible with the vald&srisfianity.
King and his advocates felt that the ideology of Black Poweramarsdirected attempt
to promote justice for the Black man. Anthony Pinn remarks:
Beneath all the satisfaction of a gratifying slogan, Black Powe
was a nihilistic philosophy born out of the conviction that the
Negro can’t win. It was, at bottom, the view that American $pcie
is so hopelessly corrupt and enmeshed in evil that there is no
possibility of salvation from within (Pinn 21).
As previously noted, James Cone did not see the ideology and valuesloPBwer and
Christianity as opposites, but rather as the former being theratbsal expression of the
latter.
Violence was the most critical issue for Black Christiam® would not readily
accept this new liberation theology. The Black Power advocates spekéy about the
possibility of violent self-defense. Black Liberation Theologiael that having an

undying allegiance to non-violence was a trap and it limitedatitiens of those who

were subjected to violence. In the opinions of the Black Liberatieolagians and their
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advocates, King’s philosophy of non-violence was “[M]yopic in that it faikecetognize
the intimate relationship between violence and the development of thedBtates,”
(Pinn 22). Cone on the other hand stated his position on violence as follows:

[V]iolence already exists. The Christian does not decide dstw
violence and non-violence, evil and good. He decides between the
less and greater evil. He must ponder whether revolutionary
violence is less or more deplorable than the violence perpetuated
by the system...If he decides to take the “nonviolent” way, then he
is saying that revolutionary violence is more detrimental to ma

the long run than systemic violence. But if the system is & t
revolutionary violence is both justified and necessary (Cone 143).

In 1970 James Cone sought to provide a deeper analysis of Bletation Theology in

his book_A Black Theology of Liberationin this book Cone stated that his goal was to

offer “...a deeper analysis of Christian doctrine, using tradititmablogical concepts,”

(Cone “Liberation” xi). At the time of Cone’s first book, Blackéology and Black

Power,was not seen as theological work and this is precisely tsenrelames Cone felt

the need to follow up his views with A Black Theology of Liberation.

In this second book he made the case for Black Theology usingi&@hrist
theological connotations. Cone states that theology is “conteatugdge...defined by
the human situation that gives birth to it” (ix). Theology is gib&th by humans and
human situations. Cone emphasizes this point so that he can ehs#tle differences
that exist between Black theology which he seeks to promote &iteé YWeology which
he is critiquing. By looking through Christian lenses, Cone belidhagsBiack theology
is more concerned with the downtrodden and the oppressed, than White theplogy
states:

Christian Theology is a theology of Liberation. It is a rationa
study of the being of God in the world in light of the existential
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situation of an oppressed community, relating the forces of
liberation to the essence of the gospel, which is Jesus Christ (Cone
“Liberation” 1).
According to Cone, a Christian theology fails to be a Christian dgoif it is not
concerned with those who are oppressed and exploited. He assel¢hiteatheology
has failed to acknowledge this point and that is why Christiaagyngd irrelevant to the
Black community. Black churches, although extremely organizedaetiee within the
Black Community during the Civil Rights Movement, seemingly &htle stay relevant to
it after the “de jure” segregation was eliminated. When tlagkBPower movement was
launched, the Black Church didn’'t seem to organize itself tceaddhe issues of power
and self-determination. Vitally important issues such as housmmglogment, and
education were not principles that the Black church organized éhesssaround
although these were pressing matters in the Black communitygdhe 1960’s and 70’s.
Many Black theologians felt that in the post-Civil Rights #rare was basically no
difference between the Black church and the White church, as flaeiaselationship to
the Black Community was concerned. The isolation of the Black comtynfrom and
by the church was a result of a similar theology that both ldlekEind White church had
possessed. Cone claimed that,
American white theology has been ‘patriotic,” either by defining
the theological task independently of black suffering (the liberal
northern approach) or by defining Christianity as compatible with
white racism (the conservative southern approach). In both cases
theology becomes a servant of the state and that can only mean
death to Blacks, (Cone, A Black Theology of Liberation, 4).

It is all but common knowledge that the political government of théedrStates

of America and the masses of Black people has had a troubldbnsép. As
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mentioned earlier, the Christian Church in America initiallyd ha tumultuous
relationship with its Black members, and this led to the creatidheoBlack Christian
Church as it is evident in Richard Allen’s and Absalom JonesSecto establish their
own Episcopal Churches. White theology fails to concern itself vighappressed
members of the society. According to Cone, “...there can be no theoldbg gospel
that does not arise from an oppressed community” (Cone “Liberation” 5).

According to Dwight N. Hopkins there are “...four basic building blotiat
were used to construct a black theology of liberation...” (Hopkins Hjpkins amongst
others believes that while Africans were being enslaved theydch&mmulate another
religion that differed from the religion of the European missi@saand slave masters
who were promoting them. Africans were forced to come to hex*World”; during
that process they had their culture and the spiritual pradages away from them. As
enslaved Africans, who were of different cultural backgrounds, theyohfaadta way to
formulate new spiritual practices which were unique to their ovpemences, and they
did.

Hopkins states that thest building blockof a Black Theology of Liberation is
the examination ofBlack Religion during endavement. This was unique by itself
because the Africans had a different way of identifying wetlgion. Religion practiced
by Africans during enslavement was heavily affected by themory of African beliefs.
The European Slave invaders and traders interfered with the Afiaay of life.  Not
only was this connection disrupted but over time the memory of tthecaé moral and
spiritual worldview weakened. “...traders and missionaries forceckspeaf different

African languages to commingle, which weakened the memofyrimians as succeeding
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generations distanced themselves from their ancestral homelamtstraditions”
(Hopkins 17). On the other hand in Africa, Africans did not isolate theintual

practices and worship from their everyday life. _In Africagli@®ons and Philosophy

John Mbiti states, “Religion permeates into all departmentdeofd fully that it is not
easy or possible to isolate it” (Ifhere was no separation of the secular from the sacred.
The two concepts co-existed and interacted as one. Mbiti imaylet said it best when he
stated:
Wherever the African is, there is his religion: he cariigs the fields
where he is sowing seeds or harvesting a new crop; he talags him to
the beer party or to attend a funeral ceremony; and if he isdiihe
takes his religion with him to the examination room at school or the
university; if he is a politician he takes it to the house afigraent.
Although many African languages do not have a word for religion@s, s
it nevertheless accompanies the individual from long before his birth t
long after his physical death (Mbiti 2).
According to Hopkins, the African High God was a God that “...ruledraation
with Justice and compassion for the weak,” (Hopkins 17). Africahisvied in a
Supreme Being, or what Hopkins calls the “High God,” that carriecuoiversal laws.
They also believe in other deities that help carry out specifieslain behalf of the
Supreme Being. Those who just departed from the physical wutltiad become a part
of the spiritual world by joining the ancestors, were now parhefdpecial group of
deities that help the Supreme Being carry out duties.
The memory of the African belief system is very importaninderstanding how
religion was practiced amongst Africans during enslavement. [ermwasn't religion

at all but rather spirituality. There was a spiritual conoecthat Africans had to the

land (both old and new), to the Supreme Being, and to each other. To lseskfram
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one’s family, to be relegated to property, and to be degraded amsemtooked at as a
member of the human family took not only a physical toll but a spiritne as well and
it affected the African’s everyday life. Even the Af&ns conception of death was an
event not of “termination” but of continuity in which the individual who dstitl had a
role in the lives of his/her family, and community. Since thewses virtually no
difference between the physical and the spiritual world, Afiscstill interacted with the
deceased individual in a way that perhaps the Europeans and thelvieworcould not
grasp.

When “conversion” to Christianity took place, the messages thatafitook
from the Christian faith stemmed from where they could find relexan it. For
example, it was and still is easy for Africans on the contiaadtin the “New World” to
identify with the Exodus story of the Bible, and the people of Israeey could relate to
the injustices perpetuated among the people of Israel by thadhhat Egypt, because
they too were victims of injustice by the European “pharaohs”.

A Return to the Tradition of Spiritual Communalism

Traditional African religions had a communal focus rather thame@inidualistic
or a personal one.

To be human is to belong to the whole community, and to do so
involve participating in the beliefs, ceremonies, rituals and
festivals of that community. A person cannot detach himself from
the religion of his group, for to do so is to be severed from his
roots, his foundations, his context of security, his kinships and the
entire group of those who make him aware of his own
existence...Therefore to be without religion amounts to a self
excommunication from the entire life of society, and African
peoples do not know how to exist without religion (Mbiti 2).
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In Africa religion was a communal activity as well as comnhueaponsibility. The
community made sure that the necessary spiritual activiteee carried out and it was
through those ceremonies and rituals that the relationship withpitieelad realm was

emphasized. In her book entitled, And Still We Rise: An Introdncto Black

Liberation TheologyDiana L. Hayes states, that it was the “...communitarian, lwlist

family-based, religious understanding that provided the Africareskath a basis for
encompassing and accepting, in a somehow richer and more freginthe/&hristianity
foisted upon them” (10).
Along with the impact of the memory of African traditions anddds|ithere was

a reinterpretation of Christianity during the period of enslavement. Althoughdfondst
part Christianity as a religion was something foisted upon erskfrecans by European
slave holders, many Africans did not let European’s interpretatid@haktianity limit
their worldview. Despite the claim that Christianity was sguwihe African from their
“barbaric” nature, many Africans knew this wasn't the case &aeg tlid not accept
Christianity as such however there were some Africans who todkeomindset that
Phyllis Wheatley had, as evident in her poddm Being Brought from Africa to
America, where she says:

Twas mercy brought me from my Pagan Land

Taught my benighted soul to understand

That there’s a God, that there’s a Saviour too

Once | redemption neither sought nor knew

Some view our sable race with scornful eye,

“Their colour is a diabolic die.”

Remember, Christians, Negroes, black as Cain

May be refin’d and join th’angelic train.

It is clear that Phyllis Wheatley believes that if she hat have been taken from her

“pagan land” on the continent of Africa, she would not have been exposed to the religious
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faith of Christianity. Her poem depicts a more than gratettitude for her

transplantation.

However not all people of African descent believed that their bondae

blessing in disguise, Black Theologian J. Deotis Roberts stadsltowing in his book

A Black Political Theology:

The Bible speaks existentially to the individual Black Man, but
also addresses Black people...the bondage of Israel becomes their
bondage and the deliverance of Israel becomes their
deliverance...we discover that the Bible holds to a “holistic” view
of man . Biblical anthropology conceives of man as a unified
being—body, mind, and spirit...It follows that there is no way for
an enslaved man to be free. The faulty theology—written into
law—which asserted that a slave would remain chained in body
and free in spirit is to be condemned as a demonic distortion of the
Biblical message. Much paternalism practiced by white would-be
Christians in evangelical zeal and parading as home missions
among blacks, reds, and browns in this country is informed by the
same bogus theology (38-39).

Roberts makes a connection between what he considers the “f@hitgtian theology

that was promoted during enslavement and the “faulty” Christian atpealhat is

promoted in contemporary times. What that faulty theology ismgay that it is possible

and acceptable for one to deal with the suffering and bondage heretloroezause

redemption and freedom is guaranteed in the afterlife. The rnib@brone should settle

for whatever ills have been bestowed upon them in physicakliéeproblematic and in

essence an unchristian claim. Roberts is stating that in tortber free, man and woman

have to experience freedom holistically—mind, body, and spirit, arahyfof these

components are in bondage and not totally free then it affectshibecatmponents from

ultimately becoming free also.
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According to Hopkins, thesecond building bloclof Black Liberation
theology is the interpretation, or rather teeterpretation of the Bible as an important
foundation of the Black Liberation Theology. The Bible is interprefiedn the
viewpoint of the poor, exploited and oppressed. Black liberation theolompvé®lthat
God is in favor of liberating the oppressed. Black Liberation Theotbgiynguishes
itself from the dominant Christian theology, which would have oneeelthat God is
impartial and does not choose sides. Black Liberation Theologgsstamly on the
notion that God is on the side of Black people in America, who seek earomi
political liberation from an oppressive society. The positioninGad on the side of the
marginalized becomes clear in the Biblical story of Exodus,eaed in the story of the
birth of Jesus. *“...out of various options and possibilities God (Yahwelie naa
conscious decision to appear in a specific social location...and chagéng $or the
birth of the one chosen to offer full humanity for all” (Hopkins 2%hat specific social
location was a manger, which was the only place Mary and Josephstaylafter being
denied a room in the inn. “God revealed the divine self to humanitgynatcident but
with purpose and plan—that is, to give birth to the new humanity abhedafurroundings
of dirt, dung, and oppression. This is the first scandal of the Jesus story” (Hopkins 25).

Jesus was not born into a rich and prosperous family; on the coHisafgmily
was being oppressed and exploited by a ruthless legal systpatyated by the Roman
Empire. If Christians desire to know God’s position on poor versusit¢he or the
have’s versus the have not’s, one does not need to look any further than Gduer
placed His only begotten son, Jesus Christ. Jesus was bortalieaanongst animals.

God placed Jesus, the Messiah, in a family that was deprivedlysend economically,
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and it was from this circumstance that God believed Jesus coufthbmid Redeemer
to the World.
Black Liberation Theology believes that in America the rei@taof Jesus could
be found among the Black poor, and based on the scriptures such hs6lsaad
Matthew 25, God'’s position is always on the side of the poor. Diakkayes states that
in reinterpreting the reading of the Bible, Africans “...were admehow to differentiate
between the piety of those around them and what they saw as thdrtues of the
Christian religion” (Hayes 35)Vithin these true virtues of Christianity, Black Liberation
Theology upholds the belief that the rich minority is obligated toestieeir wealth with
the masses of the people (who are not members of the rich oclatisy. The rich/elite
class can receive salvation through helping the poor and deprived. How onbkisibats
fellow man and woman, and how one treats those who are not as saudlly
economically well off , determines if one is doing the work and will of JesustChris
Hopkins feels that théhird building blockin establishing a Black Theology of
Liberation is havingknowledge of Black American life in the 1950's, 1960’s and
1970’s
The civil rights movement was a radical and militant chaptéren
history of the African American struggle for liberation and the
practice of freedom. It propelled the black church into direasma
action which broke laws. The movement emptied the pews of
churches and enabled members to shut down the normal functions
of local governments by disrupting the business-as- usual attitudes
and practices of whites with power (Hopkins 33)
Not only did the Civil Rights movement put the church into action, buillg the

Black Christianity into action. When one is faced with racisoonemic exploitation,

and social degradation, what the Christian going to do? The response from the
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Southern Black Churches was direct action. The Civil Rights Moveradafined what
it meant to be a member of a church. Being a member of tio& Blaurch in the south
was much more than just being in a place to worship on a spéaifiof the week, but it
was about taking one’s faith outside the building and applying onels faitthe
community.

The 1960's ushered in a more militant confrontation of Blacks witHJthiged
States status quo. In 1966 during a march in Mississippi a caBldck Power was
made by Willie Ricks, Stokely Carmichael and members ofsthident organization
Student Non-Violent Coordinating Committee (SNCC). The Black Pdd@ement
had become a part of the agenda for people of African descent inicAmefhis
movement wanted to speak to more than just social integration iedvémtaddress the
accumulation of economic and political power within the Black Communitye Black
Power Movement wanted tangible results and this movement greetlyiosit of the
Civil Rights Movement. The Black Power movement also brought abosahewed
sense of Blackness to accompany the cry for Black Power. “...ptagkr revealed the
resurrection of the spirit of Malcolm X, the contemporary fatHeBlack nationalism”
(Hopkins 36). Through the teachings of the Nation of Islam, Malcolm X expoked t
hypocrisy of America and even how integration was being played out in the Satesd
in various public statements, speeches and interviews. Malcolmaorgsesuch asThe
Ballot or the Bullef’ and “Message to the Grassrobtse explained that the integration
taking place in America did not help transfer political and econgrower from the
White power structure. “Malcolm sought to shatter the myttihnénblack person’s mind

that equated value and all positive norms with whiteness...” (HopkinsB&tause this

27



assumption was still ingrained in the minds of many people of Afdescent, it allowed
the social policy of integration to be practiced incorrectly. niMaeople of African
descent used the social policy of integration as a pathwaycmige participants of
White controlled organizations and institutions, such as integrating into whaelsand
white businesses, which inevitably led to the eventual disintegrafiamstitutions and
organizations that were controlled by Blacks.

Not only did the Black Power Movement demand tangible politicdleconomic
power, but it also sought to achieve these goals by any meansargcesd this did not
rule out violence in self-defense either. This is one of tha faators that differentiated
the Black Power Movement from the Civil Rights Movement. The CRithts
Movement clearly stated that its method of direct confrontation dvbalused through
non-violence. Martin Luther King’'s dual role as a clergyman &atler of the
Montgomery Improvement Association, and eventually the Civil Righasdvhent itself,
made it easier for black churches across the nation to participate in the Mgveuhé&mé
Black church found itself at a significant crossroad. The Biaakses were crying out
for Black Power and the Church had to decide how they could stay relaivainis
particular time in history. As mentioned earlier in July of 1%6&roup of Black
clergymen (the National Committee of Negro Churchmen) formulateditavpagsponse
to the Black Power initiative in the New York Times on July 31, 19G®te Black
Church had to address the Black Power Movement's cry for “powditiose who
favored the call believed that Black Power was the calkesiigd Christ, and Jesus was the
Liberator of the oppressed and the exploited. To fight for the atazhcof both those

characteristics is the work of Jesus the Christ and Christidasus’ life was about the
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elimination of exploitation and oppression of his people. As a réssits’ life was a life
full of work and action, not passiveness. Jesus has to be presentedightlisis one can
understand that being proactive in the struggle against theoes@sf of society can be
interpreted as the work of the Christian.

The fourth building blockof Black Liberation theology according to Hopkins is
themethod. How is Black Theology of Liberation carried out? Hopkinsestahat the
methodology to be followed is as follows:

How do we arrive at our answers in our talk about and practiceGuith
among the poor today? How do we come to our conclusions about
relations among God, humanity, and the world? What sources are our
starting points? What are our key beliefs? What norm help® us
distinguish between sinful spirits and the divine liberation spikivhat
are the consequences of our theology? (Hopkins 41).
The questions posed by Hopkins need to be answered so that the actBlaskof
Liberation Theology are understood clearly. In order to know theadstbf a Black

Theology of Liberation, one must first inquire its origins.

The Pan African Orthodox Christian Church

One group continuing in the tradition of using Christianity as aftodiberation
among people of African descent is the Pan African Orthodox @mrisChurch
(PAOCC) and its churches known as the Shrines of the Black MadonnaPAMEC
was founded by the late Reverend Albert Cleage Jr. in 1953. RegeQieleved that
the Black Church will play a big role in the eventual liberatioBlaick people; however
he was very critical of the traditional Black Church and ttedit the church had to move
in a new direction to correctly combat the exploitive and oppressivéitions that Black

people were dealing with. In his boddack Christian Nationalism Cleage states:
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New Directions for the Black church depend upon a total
reevaluation of what the church ought to be doing. If going to
heaven is our main concern, then certainly we will not worry about
problems of everyday community life. But most Black people
have mixed feelings about going to heaven. They want to go, but
not soon. So at least in the meantime we ought to be dealing with
the problems such as poverty, housing, clothing, and education
(Cleage 52).

The PAOCC believes that Jesus was a Black Revolutionary whocevamitted to

making sure his people, the Hebrew people of Israel, were fregd the oppressive

conditions that they had to live under the Roman Empire. Jesus’dgeawife of action

and the PAOCC feel that his life should serve as the model fok bleople today and

especially those who are subjected to harsh Iliving conditions under the

Western/American Empire. The PAOCC believes that the bhomest move from an

individualistic focus to a communalistic focus.

In my study, through interviews and observations, the liberation progfdhe

PAOCC will be described in depth. The PAOCC seeks to help ilb#ration struggle

for black people through a myriad of programs that were createdndiaded by its

founder, Rev. Albert Cleage over a period of nearly fifty yearsie ©f the essential

guestions to be asked is has the PAOCC remained true to i mission which is to

use the life of Jesus, a Black revolutionary, as an example to ttmebsocial injustices

that Black people face on a daily basis? If so, then how isrtisaton being carried out?

What makes the theology of the PAOCC a liberation theology? THressome of the

guestions that will be examined throughout my research.
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CHAPTER THREE

HISTORICAL APPRECIATION OF BLACK LIBERATION THEOLOGY

As stated in previous pages, a theology of liberation has existadh vthe
African community at least since the time of enslavement inAfleetern Hemisphere.
This chapter will look at the legacy of Black Liberation Theol@gyl the actors who
played a key role in its initiation and development. What madesgigsific theology
attractive to the Africans? Even more importantly, what miade type of theology
necessary for those Africans who willingly grasped and took hold of it?

Coptic Roots of Christianity

There is a common perception that continental and dispersed (thoseemo w
ultimately kidnapped and placed in bondage) Africans had no previous knowlédge
Christianity until they had contact with the European Protestandionaries during
enslavement and colonization. There is no denying that the Protessardnaries did
play a significant role in promoting Christianity, as far asicang a religion for the
African is concerned, however to state that it was Europeaedfant missionaries who
introduced the religion of Christianity to Africans might be a bitaggerated. The
Ethiopian Orthodox Church and the Coptic Church of Egypt have existed and,
“...antedated all the Christian communions of Europe and America etkee@thurch of

Rome,” (Wilmore, 1). In his book, Black Radicalism and Black RetigiGayraud

Wilmore states:

The gospel made its first appearance in Africa not in the Delta
region, but in the Upper Nile Valley through Judich, the
‘Ethiopian’ eunuch who was baptized at an oasis on a desert road
between Jerusalem and Gaza by Phillip, the Evangelist [Acts8:26-
40]...African Christianity took root first in Egypt...Records which
are solid to Eastern Christians, though generally unknown and if
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known, uncertain to most European and American Christians,
report that John Mark, the author of the Second Gospel, a Cyrenian
Jew and erstwhile companion of the Apostle Paul, established the
first African Christian church that we know about as earlj.&s
42. In the year 68 when St. Mark was martyred in Alexandria, the
first person he converted, a cobbler named Anianos, had already
been named a bishop. (Wilmore,7).
Wilmore claims that it is mainly through these historicaldeats that Christianity had
spread in the Delta and Upper Egypt before the end of the Secandycemhe above
mentioned incidents and their repercussions are very important betaestroys the
notion that all Africans were introduced to the religion of Clamsty by European
Protestant missionaries. Wilmore powerfully suggests that ritreduction of the
Christianity in Africa might have been attributed to those peoplgroups were the first

converts and initial missionaries of the new faith themselves.

According to the_Encyclopedia Coptjcthe word ‘Copt’ is derived from the

Greek word Aigyptos; which is derived from Hikaptah’, one of the names for
Memphis, the first capital of the Ancient Egypt. In its modern @#ptic’ has been used

to describe Egyptian Christians. The Coptic Church was foundeéthiny John Mark

(the author of the second gospel in the Holy Bible), who broughst@mity to Egypt, in

the First century, “...Saint Mark came to Egypt during the fastthird year of the
Roman Emperor Claudius (in 41-42 A.D. or 43-44 A.D.) and he visited Alexandria again,
to preach and evangelize, between 61 and 68A.D.,” (Ascott). Sarkthdd become the

first Patriarch of the Coptic Church, and the line of patriarchsbkas continuous and
unbroken from Saint Mark all the way up to its P1and its present patriarch, Pope

Shenouda, Ill.
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The Coptic Church has had a long history in Africa and more spalyifi
Egypt and in the Nile Valley. The Coptic Church also has a long=emsive history
contributing to Christian theology and other religious studies. S#nanasius, who was
the Pope of Alexandria between 327 A.D. and 373 A.D., authored theavngirsion of
the Nicene Creed, which is recited in Christian Church’s throughout the world. Tits¢ fi
Catechetical School was set up in  Alexandria around  190A.D.
(www.coptic.net/articles/CoptsThroughTheAges.txt). This schoolneagust limited to
the Christian theological studies but also included study of ggjenathematics, and the
humanities.

According to the Encyclopedia Coptjclonasticism was born in Egypt. This

was “...instrumental in the formation of the Coptic Church’s charadteubmission and
humbleness.” These institutions began at the end of the Third centufioarished in
the Fourth Century A.D.

The Coptic Church did not limit themselves to just one speci@a.arThere is
evidence that the Coptic Church had missionaries to Europe. Saintc&&mown in
some parts of the world as Saint Mortiz) and the Theban Legion provide an example.

“Saint Moritz was drafted from Egypt to serve under the Rorfeanand ended
up teaching Christianity to inhabitants of the Swiss Alps,”
(www.coptic.net/articles/CoptsThroughThe Ages.txt). Maurice av@€optic that served
as an officer in the Roman Legion. 6600 men were under the commaralotéland
they were known as the “Theban Legion”. Some accounts state@D@tnéen were
Christians from Egypt and they helped spread the Christian feabghout Switzerland.

After an uprising of a group called the Gauls, the Roman Empemciniéan was forced
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to march against this group and quell the uprising. After the taskas@omplished,
Maximian issued an order that all of the army was to offenfsss to the Roman gods
for their successful mission. Not only did the order include theskip of other gods but
as part of the sacrifice, Christians were to be murdereadetthe command of Saint
Maurice, only the Theban Legion “...dared to refuse to comply with tlersy

(www.coptic.net/synexrion/MauriceofTheba)ixt The men of this legion were

“...instructed in the One Eternal God and were ready to suffeeragtipenalties rather
than do anything contrary to their religion,”

(www.coptic.net/synexrion/MauriceofTheba)ixt The Theban Legion could not take

part in an order that would have them murder other Christians and gige po other
gods.

After hearing that this particular legion refused to take ipathe sacrifice, story
has it that Maximian ordered the Theban legion to be decimatedLebmn, under the
leadership of Maurice, did not even let the possibility of death change ther.stanc

Upon hearing the plans of the Emperor, the legion replied in the fatjow

manner:

Emperor, we are your soldiers but also the soldiers of the true God.

We owe you military service and obedience, but we cannot

renounce Him who is our Creator and Master, and also yours even

though you reject Him. In all things which are not against &lis |
we most willingly obey you, as we have done hitherto. We readily

oppose your enemies whoever they are, but we cannot stain our

hands with the blood of innocent people (Christians). We have

taken an oath to God before we took one to you, you cannot place

any confidence in our second oath if we violate the other (the first).

You commanded us to execute Christians, behold we are such. We
confess God the Father the Creator of all things and His Son Jesus
Christ, God. We have seen our comrades slain with the sword, we

do not weep for them but rather rejoice in their honour. Neither

this, nor any other provocations have tempted us to revolt. Behold
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we have arms in our hands, but we do not resist, because we would
rather die innocent than live by any sin.
(www.coptic.net/synexrion/MauriceofTheba)txt

These Coptic Christians made it very clear to the Emperothgtwere willing
to accept death before they were willing to reject their Godtlagid Savior Jesus the
Christ. To take such a stance in which one’s individual life isasoimportant, is the
message of Christianity itself, a basic understanding that gacoes Black Liberation
Theology. “This St. Maurice has always been portrayed in nkEamgpean cathedrals
and churches with black African features. He is still theopasaint of infantry soldiers
and swordsmiths in Savoy, sardine, and Cracow, Poland,” (Wilmore, 8).

The history of the Coptic Christian Church is highly important insérese that it
proves that there was a self sufficient, and self susta®imigtian history on the African
continent before the European Protestant missionaries came. Althioeigbhuropean
missionaries played a role in promoting Christianity, it coulddgeied that this so-called
“new religion” may not have been as new to Africans as Eurogbanght. Let us not
forget that Mary and Joseph were ordered to flee to Egypt toblaioe Jesus from the
wrath of King Herod, who had ordered that all male babies 2 ywatsyounger be
murdered(KJV Bible Matthew 2: 13-14). In the King James VersigheoBible it is not
as clear how long Jesus stayed in Egypt, most Copts believpetinsl to be around
three years, because many historians and scholars place H#gathsat about 4 A.D.
King Herod. The Coptic Church takes great pride in the fadtthea Savior of the
Christian faith had spent some time in their homeland. “Many CGmisve that even
prior to the beginning of the public ministry of Jesus Christ, Egypti@accepted the

Divine Child as Lord over their lives,” (Meinardus, 13).
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The Coptic Church is currently generating a new resurgence aéshtdt has not
been largely exposed, especially in the West, since its brehkthvei Roman Church at
the Council at Chalcedon in 451. This break has yet to be recoacitbtthe Roman
Catholic Church has received more attention in the West and throughaubridethan
the Christian church of Egypt. However for many theologians, aintsest in the
Coptic Church has raised many questions about its history andameéeuvo early
Christianity.

The Coptic Church may very well play an important role in disntayhe belief
that Christianity was the “White Man’s Religion.” The foundationGdfristianity has
African roots and the morals and values that may have infdgetiee values of Jesus
when he spent time in and around Egypt poses strong opposition to time ticédi
Europeans brought this religion to Africa and her inhabitants. Itimeact also partially
explain why Africans throughout the world tend to express theirs@dumity in a manner
that is different than its European version.

Enslavement and Liberation Theology

“The religious beliefs and rituals of a people are inevitabtyiaseparably bound
up with the material and psychological realities of theilydaxistence,” (Wilmore, 22).
The situation and the predicament of the African in the West dtmimd.?", 18", and
19" centuries played a tremendous role in how Africans accepted andyeibptheir
religion. It should almost be expected that the enslaved Africati®gy accepted the
religion of their overseer at all, would accept the religionesms that were significantly
different than that of the Europeans. “...it is a matter of sedebate whether a specific

religion of a specific people can be transmitted to another pe@den in the same
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geographical location—without certain substantive changes due neigth custom,
social structure, and many other factors,”(Wilmore, 25) The Isokimate, the social
structure that allowed the enslavement of Africans, the diféeren the value systems
between the Europeans and the Africans, and the remnants of the ctistbBicans
brought and maintained with them, could not allow Christianity to bepaed and
displayed in the same manner that Europeans accepted and displayé&htistianity.
Africans still recognized God, the Supreme Being, and that pom@es not new to them.
Africans understood that ones actions were a very good indicator ofelagsnship to
God and their spirituality. Perhaps this was one of the reasbysAfvicans did not
attempt to practice and display their religion the same wlagy saw too much
contradiction between what the European preached to the Africamoanthe European
acted toward the African.
One of the significant differences in the theology of the Afriaad the theology
of the European was the concept of Man/Woman. Man was not looked upolelgs s
responsible for himself. The Man and Woman had responsibilities ttermahat
extended beyond their immediate selves. The theologian, J. DeotidRwdiks this the
Wholeness of Man. He states:
[E]mphasis is upon collective man summed up in the formula:
‘Because | am, we are.” There is also a unity of all lik¢an is
vitally related to nature, God, ancestors, and the like. He enters
into the whole being, without dividing life up into parts. The
African is fully conscious of the wholeness and cohesiveness of the
whole of creation, within which interaction is the only way to
exist, (Roberts, 75).

European missionaries and the White church did not look at the Africamntiais way.

Because of the difference of worldviews on humanity, it led to rikimg of a
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contradiction that white missionaries soon had to address, could isfria Christians
and enslaved? Was it acceptable in God’s eyes that a missiomald convert an
African and support a legal system that kept a fellow Chnstnslaved? Although the
guestion is of theological concern, it is easy to suspect thahsiweeato the question had
an economical base.
“[Clonversion and emancipation do not take place at the same
time. Only theological endorsement remained necessary to make
this position acceptable to church and state. In law, custom and
theology, we have the position that the black man is only partly
human. Paul became the theologian par excellence in forgiving an
acceptable Bible-based theological stance whereby a slavieeca
free in the Lord and remained shackled in the chains of physical
bondage, (Roberts, 76).
There are some scholars who stated that “slave masters” tisedrgument that
conversion justified enslavement. Albert J. Raboteau writes;
[O]fficers of the society stressed the compatibility of i€anity
with slavery. Masters need not fear religion would ruin their
slaves. On the contrary, Christianity would make them better
slaves by convincing them to obey their owners out of a sense of
moral duty instead of out of fear. After all, society pamphlets
explained, Christianity does not upset the social order, but supports
it, (Raboteau, 19).
In an effort to keep the enslaved docile and even in an effastate that the
African condition was ordained by God, many Europeans promoted &r#adoctrine.
The writings of the Apostle Paul had been used to promote theasepabetween
physical and spiritual bondage. The Apostle Paul’'s writings baen the foundation of
promoting what has been termed as “Slave Christianity.” Theridecof a slave

Christianity is to promote bearing through the earthly suffebecause one’s reward is

giving to him/her in the afterlife. This doctrine promotes likycand an acceptance of a
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condition of exploitation and oppression. Messages such as, “...servanty/mbey
masters...” (Ephesians 6:5), and obeying and remaining unchalletoggmyernmental

rulers (Romans 13: 1-7), are only some of the messages that leavéaken out of the
King James Version of the Bible, promoted by the White missiaaneé forced upon
the enslaved Africans. But despite the efforts of the Whitesidinaries to keep the
African docile and subservient, many Africans could not accepstiamity on these or
other terms.

Christianity as accepted by the enslaved African

As mentioned before, Africans did not accept Christianity on theedarms as
the Europeans did. There are many Africans who used theiri@hiaith to bring forth
a life if freedom and liberty, despite their condition of bondage.

Gabriel, who was enslaved under Thomas Prosser, has been identifeed as
religious man. “Gabriel was also a student of the Bible andstrasgly drawn by
religious convictions to lead an insurrection,” (Wilmore, 77-78). InhAkér's book,

American Negro Slave Revolti states that Gabriel was 24 years old and six feet and

two inches. Some say that Gabriel identified with the biblicab Igamson. Gabriel
wore his hair long as Samson, who undertook the Nazarite vow which did not allow one’s
hair to be cut. Just as Samson was called to destroyhitistife people, Gabriel
believed that he was called to destroy the institution of enslavement.
His plan was to kill all the whites who were encountered, seize
arms and ammunition from the Richmond arsenal, loot the state
treasury, and, if possible, strike an agreement with the remaining

slaveholders for the liberation of all those who were still slaves
(Wilmore, 78).
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Gabriel's plan was very thorough and organized. Some reporgsl stett up to fifty
thousand men were prepared to participate in the insurrection. veshskfricans
prepared for the insurrection by making “...crude swords and bayasetgll as 500
bullets...” and Gabriel made regular trips to Richmond to identifyldbation of arms
and ammunition. Although the secrecy of the plan was well-kepte they some
indications that some may have caught wind of the plan. Inea tited April 22, 1800,
Governor Monroe of VA, wrote a letter to Thomas Jefferson and hatteéee possibility
of a slave insurrection, (Aptheker, 220). On the night of the plannedeonsan, there
was an exceptional storm. The storm brought about confusion amongrihehmevere
supposed to participate in the revolt and several men disbanded. H@wewugprior to
that night two enslaved Africans had told their slave masters abeuytlot. “Guards
were posted at the penitentiary arsenal and cavalry was disdain a patrol of all roads
leading from Prosser’s farm to the city,” (Wilmore, 79). Aftereks of running Gabriel
was captured on September 24, and was executed October 7, 1800.
A lawyer had stated that at his trial, when asked if he hadhiagyto say with regards to
his actions Gabriel said:
| have nothing more to offer than what General Washington would
have to offer, had he been taken by the British and put to trial by
them. | have adventured my life in endeavoring to obtain the
liberty of my countrymen, and am a willing sacrifice to thewuse:
and | beg, as a favor that | may be immediately led to executi
know that you have pre-determined to shed my blood, why then all
this mockery of a trial,” (Aptheker, 223-224).
Although the revolt was unsuccessful, it was one of the most orgargzells

here on the mainland. Samson’s religious faith is what led Gabrieganize the revolt.

He used the story of Samson in the Bible, as the foundation forviails. ré&sabriel was
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able to organize thousands of followers who believed in his convictions &edeldein
his religious sincerity. It was made clear through Gdbrasitions that he believed that
God was on the side of those who were oppressed. Gabriel comparethtioaship
between the oppressive white slave master's and the oppreskacersricans, to the
relationship between the oppressive Philistine’s and the oppressed peoplelof Isra
Denmark Vesey, whose birth is unknown, is another African who believed tha
was his Christian obligation to obtain freedom for his people. Wwpsehased his own
freedom in 1800, the same year that Gabriel was killed. Vestsdse Charleston as a
carpenter. He gained respect in that community and was seecasmunity leader.
“Vesey had an absorbing interest in black religion...he was engros$ael study of the
scriptures and brought to his investigations some interpretationsvérat decidedly
unorthodox and possible African or West Indian in origin,” (Wilmore, 82¢sey saw
similarities between the children of Israel and the enslaveidaihf Gayraud Wilmore
states that Denmark Vesey saw similarities in the stotii@hation of Israel up against
the Walls of Jericho and the Africans against the walls tlea¢ Wuilt and maintained by
the institution of enslavement. In regards to the book of Joshua inlites Biilmore
states that “Vesey was fascinated by it and often used addnresses when he was
recruiting followers,” (Wilmore, 83). Denmark Vesey believed thavas his duty to
free the Africans from bondage. Vesey would conduct planning meeititeagsand even
during religious meeting. In planning the conspiracy, Vesey sdleggtdlah Jack, an
African priest, as his chief lieutenant. It was Vesey’s thgplof liberation and Gullah
Jacks mysticism that seemed to capture the imagination and ptssibil freedom for

the followers. Vesey was a member of a Black Methodist bhtlvat just broke way
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from the white denomination. It has been rumored that he Black Methbeist Vesey

with his plot. The only explanation for this is that there watoae relation between

Vesey’s religious views and the views of the Black MethodistRevérend Morris

Brown, who later became a bishop of the African Methodist Chusas a secret

counselor to the group,” (Wilmore, 84). Some accounts have as much deqisand

men ready to move at the signal given by Vesey. Thewas set for June 16 1800,

and despite dissent from some of his followers Vesey did not waniloite person’s

life spared other than the whites who's position on enslavementdeasical to the

enslaved Africans. These whites would play the role of Rahab inoitie of Joshua in

the Bible:
Vesey insisted that the Lord had commanded that not a soul was to
be spared, with the exception if the whites already mentioned. All
other whites were to be destroyed and the city set on fireveral
places simultaneously...As for the killing, not only did they have a
biblical precedent before them and believed themselves to be
instruments of God'’s terrible wrath, but they also knew...that once
they begun, only total extermination, as lamentable as it may, see
could hope to succeed in such an impossible situation. They could
expect no mercy if they failed, (Wilmore, 85).

Vesey's plan was also foiled by the betrayal of an enslavadaAfand on the
night of June 16, Charleston was surrounded by a strong police nidg@ramark Vesey
was put to death on July 2. However, once again we see thenmefdiberation in the
revolt of Vesey and the Biblical story of Joshua’s battle otclieras the foundation of
the action in this case. Historical consciousness of African péaplenade them ready
to rebel in the face of oppression.

Nat Turner is another enslaved African whose 1831 revolt waghhedluenced

by a Liberation Theology. Tuner was a Baptist preacher aliddakein the Southampton
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Virginia. Nat Turner grew up on a plantation in which his faneiyld worship with

their masters. “The slaves were included in these meetingisitavas in such an

atmosphere of evangelical piety that Nat came into knowledgjeedfaith,” (Wilmore,

89). Nat Turner believed that God was preparing him for a onissind that he was

ordained by Him for a special task. Wilmore states:
The most important thing to know about Turner is that he was a
representative of an important group of slave preachers who
discovered something that white Christians have attempted to
conceal from slaves for more than 200 years. Nat Turner, like
others whose names are buried under the debris of the citadel of
American slavery, discovered that the God of the Bible desthnd
justice, and to know God’s Son, Jesus Christ, was to be set free
from every power that dehumanizes and oppresses. Turner
discovered his manhood in the conception of the Christian God as
one who liberates, (Wilmore, 88).

This understanding of Jesus is the context in which Jesus mustwez wathin Black

Liberation Theology. Maintaining a system of enslavement aallihg oneself a

Christian did not merge with the view of Nat Turner and manyrathslaved Africans.

Jesus was not accepted as the meek and mild mannered gentleman, as he wed faresent

the Africans by the Europeans and how he continues to be presentgdctodad the

world, but instead Jesus was an activist, an agent for radical aad political change.

Nat Turner knew that his destiny was not to remain a slaveallypitTurner decided to

run away, however, after about 30 days Nat Turner, being led byahe Spirit,

returned. After receiving a number of signs that Nat Turnerprgexd as being from the

Lord, it wasn’t until the sign of a solar eclipse in Februdrg881 at which time Turner

thought it was time to organize his revolt against the system of enslavement.

43



The revolt began on Sunday afternoon, August 21. “By Tuesday, August 23, at
least seventy slaves had killed fifty-seven whites withinwanty mile radius of
Southampton, Virginia.

The plan was to ultimately take the county seat, Jerusalem (now
Courtland, Virginia), and there to furnish themselves with weapons
and ammunition. Somewhere on the main road between Cross
Keys and Jerusalem, in a field in front of the residence of
prosperous planter named James W. Parker, Nat and his men met
their first resistances...After first forcing the whitesretreat, the
poorly armed blacks were dispersed. During the night and
throughout the next day, Nat was unable to regroup his men in
sufficient numbers to engage the alarmed whites who were being
reinforced by militia from neighboring communities, not to
mention soldiers from Fort Monroe, (Wilmore, 95).

After hiding out for six weeks Nat Turner was eventuallygtd, tried and
sentenced to death. “His body was delivered to doctors, who skinaied rhade grease
of his flesh,” (Wilmore, 96). Despite the eventual loss of Nat Turner operated with
the belief that if you stand up and fight for justice on earth, #uers not accomplished,
you will receive your reward from God in heaven. The key to rewgithis reward is
that one must take a position on justice, during one’s earthly Afel this is consistent
with Black liberation Theology. One must take a position on the @idestice, in

earthly form. There is neither neutrality, nor compromise on the position.

David Walker's Appeal to the Coloured Citizens of the Womkhs full of

Biblical language. After reading Walker's Appeal to the CaduCitizens if the World

it becomes very apparent that Walker believed that God was a Gaddbd on the side

of Justice and in opposition to oppression. In his Appialker states:
Does the Lord condescend to hear the cries and see their tears in
consequence of oppression? Will he let the oppressors rest

comfortably and happy always? Will he not cause the very
children of the oppressors to rise up against them, and ofttimes put
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them to death? ‘God works in many ways his wonders to perform,’
(Walker, 23).

Walker was sure that God was a God of justice and was goinddemethose who were

suppressed by the system of enslavement. Walker even critiquEdrthpgean Christian

preachers. Walker goes on to say the following in his Appeal:
But how far the American preachers are from preaching against
slavery and oppression, which have carried their country to the
brink of a precipice...l fixed myself in a complete position to hear
the word of my Savior and to receive such as | thought was
authenticated by the Holy Scriptures; but to my ordinary
astonishment, our Reverend gentleman got up and told us
(coloured people) that slaves must be obedient to their masters-
must do their duty to their masters or be whipped-the whip was
made for the backs of fools. Here | pause for a moment, to give
the world time to consider what was my surprise, to hear such
preaching from a minister of my Master, whose very gosptblais
of peace and not of blood and whips, as this pretended preacher
tried to make us believe (Walker, 23).

Walker as well as many other Africans took this European ideasdilse. This was

not a Christian theology. It was a Eurocentric ideology thatyrehdin’t consider the

position of God, but rather emphasized the importance of the white mdamsacorrupt

system.

It was a theology of liberation that convinced Harriet TubmanhaGod-given
responsibility was to go back and forth between the South and the Mdrieaa up to
three hundred enslaved Africans to freedom on the Underground RailroaehdLieas it
that Tubman travelled back and forth 19 times and after escapiveg freedom and she
risked her freedom to return and to rescue her family. For @egms Tubman was
appropriately nicknamed “Moses”.

Tubman also guided her groups of fugitives by singing spirituals

and other songs with coded messages. If danger lurked nearby,
Tubman would sing an appropriate spiritual to warn her party of an
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impending threat to their safety. When the road was clear, she
would change he words or the tempo of the song and guide them
on to the next safe place, (Larson, 101).

Harriet Tubman also understood that a leader of good quality had to be

uncharacteristically strong. Larson in her book Harriet Tubman: Bfmrrithie Promise

Land continues in her description of Harriet Tubman’s leadershiphibes by stating
the following:
Tubman carried a pistol, not only as protection from pursuers but
added encouragement to weary and frightened runaways who
wanted to turn back. A dead fugitive could not inform on those
who helped him or her, (Larson, 101).
This is probably why the nickname of Moses was given to Tubman, eesas\f the
Bible, at certain points of the journey to the promise land,tbatkal with the Hebrew
people complaints and questions pertaining to why he would lead them &gtypff
where they were an enslaved people, into the wilderness ondineiey to the Promised
Land. As a result of their frequent impatience and complaints Gloer elestroyed or
threaten to destroy those Israelites who opposed Moses. Tubman wasngaio make
complaints, or turning around and option and she gave her followers the options
moving toward freedom or dying. Harriet Tubman presents anotla@npde of using
Christian faith as a tool of liberation.
Some would even argue that it was a Liberation theology tlmatoked the
actions of white abolitionist John Brown. John Brown was born in Conoeatid 800.

He was against slavery and a very religious man. It wasitagretation of Christianity

that prompted is actions on Harpers Ferry.
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Brown had planned to raid Harpers Ferry, seize the fedaradry complex and
take the weaponry and ammunition and distribute them to enslaved Afinctres area.
Brown, the 21 men who followed his lead, and they who Brown and his foowe
captured, were set to raid the federal arsenal building innargin October 16, 1859. It
was not long after the raid began that violence followed.

Brown and his men reached the armory but while confiscatingpovey,
“Brown’s sentinels had just fired at a relief watchman... viih head bleeding from a
flesh wound,” (Oates, 292). It was not too long after this thaivtird that got around
was that there was a slave revolt taking place at HaReery. A plan that commenced
on Sunday morning at Harpers Ferry , had by Monday morning, becbatdeain which
“...armed farmers and militiamen poured into the town and laid downtariotig fire on
both the rifle works and the fire-engine house of the armory where Brown andraafoz
his men were gathered,” (Oates, 293). Outsiders quickly rgdttead mobilized to
combat the episode that was occurring at Harpers Ferry.

Brown’s raid lasted about 36 hours. Some have called Broweinitta dismal
failure. The raid was criticized for lacking organization &uking the participation of

enslaved Africans. Stephen Oates states in his book, To PurgeanhkisNith Blood: A

Biography of John Browrsays “Not a single slave had come to Harpers Ferry of ms ow

volition; and the handful Brown had forcibly liberated had refused to figbk once the
shooting began around the armory,” (301). Oates also states the fatatitiesaid.

The raid cost a total of seventeen lives (including the tawes

who had died). Three townsmen, a slaveholder, and one Marine
had been killed, and nine men had been wounded. Ten of Brown’s
own recruits, including two of his sons, had been killed or fatally
injured. Five raiders had been captured and the rest had escaped
into the mountains, (302).
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John Brown was captured and eventually tried. The jury found Brown guittgagon

against the state of Virginia. After finding out his fate John Brown said the fojow
| see a book kissed...which | suppose to be the Bible or at least the
New Testament, which teaches me that all things whatsoever |
would that men should do to me, | should do to them. |
endeavored to act up to that instruction. | say | am yet too young
to understand that God is any respecter of persons. | believe that to
have interfered as | have done in behalf of His despised poor, is not
wrong, but right. Now if it is deemed necessary that | should
forfeit my life for the furtherance of the ends of justiaed mingle
my blood of millions in this slave country whose rights are
disregarded by wicked, cruel, and unjust enactments, | say let it be
done, (Oates, 327).

John Brown was hung on December 2, 1859. One can see by the previouthajuote

John Brown felt it was his religious duty to free the enslavittan. His actions were

the actions of a true Christian according to many advocates of Ldrefidteology.

Although John Brown was a man of European descent it can beddiatehe

adopted a Black Liberation Theology. The color of the individual doing¢heg is not

as important as who the acting is on behalf of. Brown clearly tquésaion where he

was working on behalf of the oppressed and the exploited. Hoadtiere selfless and

it was carried out as a statement against the injustice of enslavemdns senise Brown

can be listed alongside the martyred Africans who made theatdi sacrifice in the

process of fighting against enslavement.
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CHAPTER FOUR
A DENOMINATION OF OUR OWN

The Creation and Institutionalization of the Black Church and Black
Denominations

When one looks at the practices of the African individuals disdussthe last
chapter, it is very clear that many Africans who practicéaisBanity practiced and
displayed their faith in a manner that was different than Europe@hease differences
that existed were manifested in their actions and attitudesntéally, the differences
that existed would not only cause conflict in secular socialblifeit would eventually
cause problems within sacred places of worship. This chaptesheiv that not only
were the interpretations of Christianity different betweencahs and Europeans, but the
way the two groups went about expressing their appreciation foeltgmn also posed a
sharp contrast, which would eventually lead to Africans creating deations of their
own.

Africans tended to be more expressive when involved in worship. THs wa
something that was brought with Africans when they arrived on the sslodrdlorth

America. In his book Black Church Beginninggenry Mitchell states:

In African traditional religion there were several sub-detyits,
now conflated to become the one Holy Spirit. The creative
adjustment of titles was easy. The shouts and
possessions...validated Christianity in African eyes at least as
much as it validated African emotional expression in white eyes,
especially at this point (36).
The First and Second Great Awakenings (which was a period oftbeeyl
Christian religious activity in the UK and in the colonies of thetéd States during the
18 Century), through its highly expressive worship style, did albting Africans into

protestant congregations. The Great Awakening brought religiousaleuiwoughout
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the US colonies. The style in which the revivals were performag mave provided

comfort among Africans.

This was bound to generate additional desire among whites and
blacks for separate worship in separate congregations. White
church members were not nearly as happy as their black colfeague
were with the spontaneity and free expressiveness of Great
Awakening-style worship, (Mitchell, 46).

These differences would eventually pose a visible conflict withe worship

services. Gayraud Wilmore states in his book titled, Blackgi®ali and Black

Radicalism:*From 1750 to 1861 there were more Black and White Christians worshiping
in the same congregation, proportionate to their numbers as baptized Chitstratizere
are today,”(Wilmore, 99). But it should be noted that although this took,laere was
not any ecclesiastical equality that existed within these “intedjratengregations. In the

book Black Church Beginning#itchell gives an example of the co-existence of white

and black worshipers that proportioned their numbers.

Founded in 1780, the First Baptist Church of Richmond had the
following proportions of black and white in the following years:
1800, 150 black and 50 white; 1838, 1,600 black and 350 white.
In 1841 the 387 white members sold their building to the 1,708
black members (mostly slaves) for $6,500 half the appraised value.
Thus was renamed First African Baptist Church set apart.
However, behind this neat division of members and manifestly fair
transaction of business was a complex set of considerations that
raised many issues affecting the early formation of alicAh
American Christian churches (Mitchell, 47).

It was very rare that even dominate Black congregations had thghtwontrol of the
everyday happenings of the church. Some of the “complex considergtanstiere put
into place for the First African Baptist Church and others ilikecluded practices such
as having only white members holding the position of trustees, haringll-white

Supervising Committee which had duties such as selecting #ter Rad other officers
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of the new established churches. It became clear that even Viitieans outnumbered
whites within the congregation, the executive power and decisiommakas held by
the white congregation members. It was blatantly cleartheaprejudice within the
society and the racial divide had found its way into the congregatithre ethite church.
These policies reiterated the point that people of African désoere not seen as equal
to their counterparts. This reality was not only relevant to worbht it extended to
matters of business and policies of the church as well. Theilprgwdew about people
of African descent as “less-than-white” was one of the ma@isans why Africans felt
they had to create their own places of worship. This was prpbabt illustrated in the
incident at St. George’s United Methodist Church in Philadelphia, PA in 1787.

St. George’s United Methodist church was a racially intedratagregation in
the 1780’s. However Blacks that attended worship service haditoteg balcony and
could not sit next to the white members of the church. One partiSuinday, in 1787,
while in the midst of prayer, Richard Allen, Absalom Jones and otigenbers of the
black congregation, were forced off of their knees and removed fromattship service.
This incident proved to be the final strike, and it led to RichardnAland Absalom
Jones’ and other Black member’s departure from that particblacle. Richard Allen
and Absalom Jones were not just ordinary members of St. George/syéhe licensed
as members of the clergy at the first Methodist conference in 1T8&y were very
instrumental in increasing and maintaining a black congregatitymwvthe church. Due
to its abolitionist reputation, Philadelphia had a favorable attitudeeirminds of many
enslaved and recently freed Africans. However when Allen arrivefit.aGeorge’s

Church in 1786, “there were five African Americans theeecording to Allen, black
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Philadelphians were ‘long forgotten’ by white clerics,” (Neswm59). In_Freedom'’s

Prophet Richard Newman notes the following about Richard Allen:
He preached up to “five times a day’—in St. George’s, on street
corners, ‘wherever | could find an opening,’ as he put it. The eager
Allen also created prayer meetings for black congregants. His
incessant activity paid off. Within a year of coming to
Philadelphia, he had built “a society of forty-two [black] members”
at St. George’s, (Newman, 59).

In an effort to try to describe the emotion of that fateful Syndal787, Newman

remarks:
What must have been going through the minds of white ministers
and parishioners as this phalanx of blacks marched en masse out of
St. George’s? ‘It raised a great excitement and inquiry arnttoag
citizens,” Allen commented. But white responses matteree {dtl
him. As far as he was concerned, black parishioners now saw that
they would never be treated equally unless they formed their own
congregation. In Allen’s words, whites ‘were no more plagued
with us in [their] church, (Newman, 64).

Surprisingly it was the actions of the Black parishioners and rtbeakhite officials that

received criticism. Allen soon began having service foibthek former members of St.

George’s at a storefront; as a result the Methodist Churchteheshto disown them.

Officials from the Methodist Church were determined to prevergrAftom starting a

church for Africans. He was even threatened to be removed fromett®dist Church.

An elder of the Church exclaimed to Allen, “I have the chargengieeme by the

[Methodist] Conference...and unless you submit, | will read you publiclyobuhe

Meeting,” (Newman, 69). Not only was it made clear that thereld not believe a

church just for Africans in Philadelphia was necessary, but loygdllen that he had to

submitto the white Methodists, it also said that Africans were subatelito the whites.
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However, Allen was determined to create a church in PhiladeldieaewAfricans could
worship amongst themselves freely and without further subordination.

The place of worship that Allen was preparing for his Africamgcegation
“...took root on land he had originally purchased in 1791, thus giving Bethelite
legitimate claim to holding the ‘oldest plot of land continuously avbg blacks’ in
Philadelphia: the lot at Sixth and Lombard streets,” (Newman, Td)just a few years
an edifice was completed and set up. Allen had converted whatfaamex blacksmith
shop into a new church for his African congregants that followedelaid but of St.
George. The official dedication of the church took place on July 29, \¥@in a year
Mother Bethel (as his church would be called) had over 100 memberSefember 12,
1796, state officials granted corporate status to Bethel AME lchuRy the time of
Allen’s death in 1831 Bethel AME had over three thousand parishioners.

Later, Richard Allen’s good friend Absalom Jones, who was amongpaders
who walked out of St. George’s Methodist Church, accepted an offeead the St.
Thomas’s Methodist Episcopal Church. It must be noted that this chwratodclaim
complete independence from the white Episcopal hierarchal establishAlthough
Mother Bethel’s story of independence is one of the most popular onesatkesimilar
stories that occurred among denominations outside the Methodist Chinich, led to
the establishment of African independence during services and worshipping.

Other racially integrated congregations began to experience proatdhes same
time. While Philadelphia was a free state and slavery wasaoessarily an issue for the
people who lived there. Virginia was a slave state wheralra@rarchy was still the

order of the day for people of African descent. Dr. Roberaftyl a white pastor of
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Richmond’s First African Baptist Church described the racialiggrated congregations
in this way: *“...the instructions of the pulpit could not be alwaygtathespecially to
their [blacks’] wants...The interests of both, therefore, imperatickimanded their
separation,” (Mitchell, 46). Dr. Robert Ryland, at the time was president of
Richmond College and he was chosen by an all white “Supervising @eeihof the
Baptist Association to be the pastor of the First African Baptist Churchchfriind.

Henry Mitchell states that Ryland “...carefully avoided preactupgnly against
slavery and having his pastorate terminated by law. He gueslg careful not to preach
for slavery,” (Mitchell, 48). The black members of the congregati@htbadeal with a
practice of worship that separated their physical life expeeie from their spiritual ones.
By having a pastor that never addressed publicly whether he was &gainst slavery,
communicated to the Black congregants that he could not even attesgaato to their
condition and to their concerns. To prevent Africans from attempgiagdomplish what
Africans accomplished in Philadelphia, in 1838 Virginia Legislatleried permission
for any independent Black church (Mitchell, 48).

To establish a Black church in the South during enslavement took & lot o

dedication and often times when one was established setbacks follbed; Mitchell,

in his book titled Black Church Beginning$iscusses the First African Baptist Church of
New Orleans, Louisiana. This Church was founded in 1817, and wasabyradxed
church, however gradually the African population outgrew the European popwad
the church received their first pastor of African descent in 18®6this time in New
Orleans it was against the law for Africans to hold publibgangs. The church fought

to continue to worship as an integrated church but when it was yfigaiinted
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permission, they were under much scrutiny. Mitchell statesThey could only meet
two hours 3:00 to 5:00 P.M. on Sundays, and that under the watchful eye ofea whi
police, whom they had to pay the exorbitant fee or two dollars per Adwey could be
jailed if their service overran the rule by one minute,” (Mitchell, 49).

When the congregations were racially segregated, theddagkegation usually
had to have their church legitimized by members of the white egagon. The “class”
issue and the “control” issue also played central roles wherllyawiaed congregations
were on the verge of break-ups. Many times due to the socisgd stapeople of African
descent in America, the mixed congregation’s economic strengthh&ldsy those of
European descent. White members used this as a means to metéendirection of the
church. There were many decisions made in this manner amongd nurgregations
and due to their lack of economic power, and lack of control, mang taaek members
of the congregation did not have a say in majority of matters. blawok congregation
found themselves conceding a lot more than their white counterfdrits was the trend
across all Christian denominations.

The African Methodist Episcopal (AME), the African Methodigtig€opal Zion
(AME Zion), and the Christian Methodist were denominations thatestas a result of
black congregants desire to establish independent churches. Biaaksglto establish
a place where they could worship amongst themselves is very anptotthe concept of
Black Liberation Theology. After a separation between black amtewlethodists at
John Street Church in New York City, blacks seeking their own mé&eeorship had
trouble establishing a place of worship of their own. Peter Wiljavho was a former

slave and a respectable member of the John Street Church, sougjainiaeoan African
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house of worship that could more effectively minister to the Blawlgegation. “A
cabinetmaker’'s shop was secured for the first meeting place hencthiapel was
incorporated as the Zion Church over the signatures of PeteaMéliand Francis Jacob

on September 8, 1800,” (Wilmore, 110). When these members decided to break
completely from the predominately white denomination the New YorthbHist
Conference declined to ordain their ministers.

By the year 1820, blacks made a crucial decision to break awgyeteiy from
the Methodist church and “...in a meeting on August 11, 1820 it wasdatgrderm the
African Methodist Episcopal Church in America which later bseathe African
Methodist Episcopal Zion Church,” (Wilmore, 110). James Varick nstslled as the
first Bishop of this new denomination and under his leadership the ZiorciCgrew and
provided an alternative for blacks in the North.

It must be noted that the Presbyterians and the Episcopaliamptaiteto hold on
to their black members without establishing a separate Blackclchwithin the
denominations. In 1870, however, the church released forty thousand black members and
they established the Colored Methodist Episcopal Church which becan@htistéian
Methodist Episcopal Churcfwilmore, 117).

In the racially mixed congregations, Blacks often times weeglento feel
subordinate and they did not have a say in decisions that were taken thise
churches. Blacks needed someone of their own and an institution a\imeto be able
to speak to their needs. The white controlled racially mixed cgatgioms either did not
or could not speak to the needs of their black membership. The Blackership had

enough self determination to stand up and speak up and create rfareb@s. This is
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precisely what Black Liberation Theology professes; those wkooapressed and
exploited must be active in trying to alleviate the oppression and exploitation.

Oppression of Black society was the social order of the UnittésSduring these
movements. It is obvious that the social order also affectechtiedsplaces of worship
as well. Blacks were held as subordinates in white and Isaomdked congregations.
This racial dominance perpetuated by white “Christians” adteétte Christian church by
leading to creation of Black created denominations. Perhapsdhithe most crumbling
the Christian church had undergone since the Protestant Reformation.

Rev. Cleage and the making of a New Denomination

The need to establish a new denomination was something that Reveband Al
Cleage, Jr. took on as he became the first leader of the PaarAfdirthodox Christian
Church (PAOCC). The PAOCC proclaims to operate out of a theobdgBlack
Liberation. This Christian denomination initiated in a manner sinolahat of the AME
and the AME Zion Churches.

Not much is written publicly about the founder of the Pan-Africathdiox
Christian Church, but through interviews and various primary documettie Gthristian
denomination | was able to find out substantial information about him. ARbert
Cleage, Jr. was born on June 13, 1911 in Indianapolis, Indiana, to Dr. AlbageCISr.
and Pearl Reed Cleage in Indianapolis Indiana, and was the oldestesf children.
Rev. Cleage believed that young people were the catalystatutionizing the church.
The youth was that element in the Church that could translate theaRmessage of
Jesus into action. For Cleage, the Church had to make the soctatap@nd economic

issues of the community an integral component of its mission.
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Primary documents of the PAOCC state that Cleage wasagéwe as a youth in
the Christian church. In 1928 the young Cleage was named chairrttes $tf. Cyprian
Episcopal Church Youth Group while he attended Northwest High School oityhef
Detroit. And as a college student at Wayne State Universityebante the unofficial
youth pastor at Plymouth Congregational Church. As he continuedvwoirgage and in
ministry it became clear that activism was going to be influential tonmsstry.

Albert Cleage, Jr. had his activism shaped and molded by his fathetJldert
Cleage, Sr. Dr. Cleage was very active in the black commahiBetroit, Ml and he
was considered a “race man”. To be considered a “race mamit thed the individual
never put anything before the race and sought to do things that woliftdthe race.
“Dr. Cleage participated in the local politics of the city amds very influential in
gaining concessions for the local black community. Dr. Cleageb@&reved in self-help
and building of institutions in the Black community and this was thendyiforce in the
elder Cleage as he became one of the founders of Dunbar Hospital, the first blaehk hospit
in Detroit.

Primary sources of the PAOCC show that Rev. Charles Hill BndHorace
White were also very influential in the life of Rev. Alberte@fe’s development. Rev.
Hill had established an informal school for young socially radmwends out of the
Hartford Avenue Baptist Church. The young Albert Cleage was weetive and
participated in many discussions. Rev. Hill established this imflosthool to guide
young people to apply the principles of Christianity to help the comditof Black

people in the Detroit community.
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Dr. Horace White, who was the pastor of the Plymouth CongregationattGhur
made Albert Cleage the director of the Plymouth Youth League ofAdnlts. It was
in this capacity that Dr. White saw the ability that Clehgd to connect with the youth.
Dr. White was the one who suggested ministry as a professionevdowWleage would
initially try his hands at social work.

Albert Cleage received his Bachelors Degree in Social Work Magne State
University then enrolled into the Oberlin Graduate School of Thgdlo@berlin, Ohio
in 1938. It was at Oberlin where he worked as a student padiioicat Congregational
Church in Painesville, OH. It was here that Rev. Cleage exteatsuccessful youth
ministry and it rapidly increased the youth population and shiftedhiinelt into a newer
more socially radical direction.

He graduated from seminary in 1943 and the Rev. Albert Cleagacckpted a
call to become the interim pastor at The Church for the FellovesbAll Peoples, which
was an experimental integrated church in San Francisco. Thishcétiayed away from
the ever changing political scene. They came to quickly distdremselves from the
social agenda that Cleage would often try to get the church toipateicn. Eventually
Rev. Cleage’s radical Christian vision clashed with the mindsktthe integrated
congregation.

In 1945 Rev. Cleage was called to pastor the St. John’s Congreg&tiomnah.
This Springfield, Massachusetts church was one of the most pyasthurches in New
England. While heading that church Cleage remained very activelpacidlpolitically
within the Black Community. He was the chairman of the NAA@@ess Committee,

and was very instrumental in the hiring of the first Black principle at EasinUSchool.
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Cleage had a reputation of being a youth advocate and that reputatioreébllow
him to St. John’s. Documents of the PAOCC show that while atoh’s] he had
established a junior and senior drama program, established numerdusyoigrences
and he also created a highly successful athletic league. Gtaagethe youth and knew
that if they were going to be the vanguard of radicalizing tés@an message he would
have to organize programs to develop them mentally, physically and spiritually.

Cleage was also aggressive in adult affairs. As Chairman dfABR&EP Housing
committee he worked tirelessly to make sure that Blackeived decent housing.
Cleage was becoming a popular figure in Springfield, Massachug&ttthe same time
this young minister was becoming a controversial figure. Onehisf greatest
controversies in Springfield came from a conflict within the Bl@cknmunity involving
a past pastor of St. John’s Congregational Church, Dr. William gBe DeBerry
served as pastor of St. John’s from 1899 to 1930. Documents within th€ ®Akbw
that DeBerry established the St. John’s Institutional Servicedatbest and ambitious
social program in Springfield. It included housing for working girlBog’'s Club Men’s
Services League, night school, employment bureau, residential cosplexe farm. In
1924, Dr. DeBerry separated the Institution from the St. John’s Church so it could receive
federal funding. Later he resigned as pastor so he could managmsthation.
Eventually Dr. DeBerry had some financial difficulty with tmstitution and decided to
sell some of the property and Rev. Cleage the current pastoe bifte, was interested in
buying some property and was interested in having St. John’s Chuatiape some of
the property. Documents show that Rev. Cleage had found out thatripbBérsecretly

deeded the Institution property to the church in an effort to avoidighbiities. Rev.
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Cleage initiated a legal battle that lasted three yearsraadsettlement it allowed St.
John’s to purchase 12 properties for $11,000. With the new property Cleagkeeand t
church built a gymnasium, athletic fields and a school.

However, this battle between Cleage and DeBerry caused avihiit the Black
community and also within the church itself. Many members lsdidl loyalty toward
their former pastor. Dr. DeBerry was considered one of the rfeggders of the Black
Community. Seeing that this split existed, Rev. Cleage dédiddeave St. John’'s
Congregational Church in 1950 and accepted a call to pastor at St. Regklsyterian
Church in Detroit, Michigan.

Upon Rev. Cleage’s return to the city of Detroit, the black populatiew about
25%. This can be contributed to the migration to the city afteid¥@ar 1l and Union
labor struggles to unionize the auto industry, membership in the UnionBigaslkes in
Detroit greater earning power. Also along with the increadée black population in
Detroit, it also was a place where police brutality, unempewn and housing
discrimination were commonplace. As more blacks in Detroit toecbtrect the social
problems that existed, whites increasingly showed a resistandeange. As a result
Detroit was becoming home to constant racial conflict. Undeteiddership of Rev.
Cleage the Detroit branch of the NAACP became the largest amitliest branch in the
country, and he was elected to the executive board of the NAAGR. sdlidified Rev.
Cleage’s role as one of the top leadership figures in the Detroit community.

Rev. Cleage’s activities became more radical and his messsgame more
focused on the Black Struggle and how to improve the plight of th&k Blammunity.

This caused concern for some of the older members of the church.w&hepecoming
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increasingly restless with the “political” direction that thleurch was taking. The
hierarchy of the Presbytery was trying to discourage Ré&age from participating in
social-political activities. A sharp divide existed betwéesn sermons of Rev. Cleage;
which focused on improving black plight and connecting the upliftment axfklto the
teachings of Jesus, and the traditional message of the church febuded on those
receiving a just reward in heaven after they leave this troubled world.

After a few years of conflict, in March of 1953 the St. Markiedbytery board
informed him that the following Sunday would be his last day a®pasthe Church.
According to the primary records of the PAOCC, they descRbe. Cleage’s last
message in front of a packed St. Marks Presbyterian Church this way:

He delivered a scathing condemnation of the old-time,
otherworldly church and its close-minded, do-nothing Christians

that were betraying their people by refusing to use the chsgreh a
tool for social change. He then outlined an inspiring vision of a

fresh new relevant church, a church with the courage to be truly

Christian and applied its faith to the real problems of their

communities. He explained that this was a new age and it needed a
new church. With some in the congregation inspired and others
enraged, Rev. Cleage finished his message, walked out the pulpit,
down the center aisle and out the front doors of the church. 300
members walked out with him, (Jubilee Celebration booklet 36-

37).
Those who followed Rev. Cleage broke away from St. Mark’s Presagt

Church and founded the St. Mark’s Congregational Church in 1953, which wasesin
Central Congregational Church. The congregation rented out an auditfrias School
for $50 a week. The church services were described as being fiesdl up. And
Reverend Cleage was bringing up issues and saying things thgibasethought but
nobody had the nerve to say. This display of courage and bluntaelesthe worship

experience a unique one as it tied in the social with the spiritual.
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Eventually Rev. Cleage and the new Central Congregational Churdhmagad a
church building in 1957 and Rev. Cleage wanted to make sure that his new wioutd
have a relationship with the community that inhabited it. Rev. Cleagmated that
there were about a half a million Black people within a haleméldius of his church.
This area now constituted Rev. Cleage’s and the Central Congregational Cpardtis

The relationship between the Central Congregational Church and thatDe
community gradually grew. As he did in the past, Rev. Cleage issiadbl youth
ministries, established athletic leagues, dances, cotillion, Isalh&it troops, drama clubs
and writing workshops, as stated in PAOCC records. Hisae#tip with the youth
evidently led him to get involved with the Detroit Public School systeThe Public
school was becoming increasingly Black and the administrationowasvhelmingly
White. Cleage felt that the administration made decisions tHairlynallocated more
money to the predominately white public schools. Through constarttiagitRev.
Cleage helped reshape and restore the Detroit School Systemdigdabout the equal
distribution of resources, leading to the hiring and promotion of Blacicipals and
administrators. He brought about a new level of community intaresinvolvement to
the church.

It was during his fight against the Detroit Public Schoolesysthat he realized
that there was much power in publishing, for instance, newspapersieintorshape the
public opinion. Cleage recognized that newspapers played an influehtiah shaping
public opinion. He and his family established thHBuStrated News,”which was a
weekly publication distributed by his church members. PAOCC recstats that

circulation reached approximately 65,000 weekly. This publication déhlissues that
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affected the black community of Detroit. Rev. Cleage used trdium to effect
changes in the hiring and promotional policies of local comparkesSears, Chrysler,
Tip Top bread and A&P Grocery Stores.

Perhaps Rev. Cleage’s most endearing legacy was the Freedomthit he led
in Detroit in June 23, 1963 along side the Rev. Dr. Martin Luther King, The
organizers of this march only planned for only 100,000 people, howeveceived
almost complete community participation and 300,000 people participatbd gvent.
Rev. Cleage gave a fiery speech that elated the crowd. p@ksgon displayed by the
crowd, mixed with its size of the crowd had many of thos@envthite business district,
police and even some of the speakers who were to participateMath were nervous
and anxious about the possibility of having the crowd get out of conftos march re-
affirmed Cleage as a hero in the eyes of the community, btoadional attention to him
from black America, but it also created a strain between hinotired conservative black
ministers.

After this march Cleage was very instrumental in establislthe Northern
Christian Leadership Conference (NCLC), as a radical aliem to Dr. King's
organization, Southern Christian Leadership Council (SCLC). Rev. Cledigeed that
if the NCLC organized under more radical leadership, the Whiteepstsucture would
be left to choose between dealing with them or the “lesser oéwisl and comply with
the demands of the SCLC. Cleage’s position was that eitheBlaalik people would
effect change.

Cleage continued to organize as a means to bring freedom antdibévaBlack

people and in 1963, Rev. Cleage was very instrumental in establishiaty Brack
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political party and it was named “The Freedom Now Party” améhe under this banner
that Rev. Cleage ran for Governor of Michigan and he became thBlack man in the
United States to run for that office since Reconstruction.

Cleage continued to use this church as an organizing vehicle for xhéone
years, from 1963 to 1967. He created an umbrella organization erttgléthher City
Organizing Committee” (ICOC). Under this umbrella organizatv@mpse purpose was
to bring about community control, the ICOC was committed to thelbnggalization of
Black Power and cognizant of the disciplined and patient struggles esseathldve it.

1967 was a crucial year in the city of Detroit. That yeardity saw violence
erupt as a result of the Black community’s feelings of negleppression and
exploitation by the white power structure. This was somethiag Rev. Cleage saw
coming. Rev. Cleage was always on the side of Black empowerheehilieved the
urban rebellions (termed as ‘riots’ by the media) of 1967 weiessary in order to
equalize power in Detroit. This position, taken by Rev. Cleage causeddmbership
within his church to grow tremendously and the church provided a plamaak for the
young “revolutionaries”. This same attitude also caused Revag€leand his
congregation to be shunned by other local churches black and vmt&aster Sunday,
March of 1967, as a response to the rebellions, Rev. Cleage and ikl Ce
Congregational Church unveiled an 18 foot-high painting of the Black Madonna and
Child. This was the launching of the would-be “Black Christiariddatist Movement”,
and this was to reflect the Church’s belief that Jesus viédlack Messiah. It was at this
unveiling that Rev. Cleage changed the named of his church fromCéméral

Congregational Church to the Shrine of the Black Madonna, and it aldmokyed an
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unofficial split from the Congregational Church and the beginning aéw Christian
denomination. Cleage would eventually name this new denomination thAffiRam
Orthodox Christian Church. Rev. Cleage patterned his Pan-Africlwod®x Christian
Church in similar fashion to Marcus Garvey’s African Orthodox Church (AOC).
Garvey’s African Orthodox Church officially began September 28, 1921 thvit
George Alexander McGuire ordained as Bishop. This new denominatiorotldwseek
to be true to the principles of Christianity without the shamlefplocrisy of the white
church,” (Cronon, 178). Garvey was urging African-Americans to lwora God that
was in the image of the Black man. The AOC distributed a monthbazine titled the
Negro Churchmarand by the end of its first year it missionary efforts eaés into
Canada, Cuba and Haiti. In 1924 at the Associations fourth annual conventios
opening parade through the streets of Harlem, U.N.l.LA. membehethunder a large
portrait of a Black Madonna and Child,” (Cronon, 179). At that conventishop
McGuire proclaimed that a day was coming in which African Ao@rs would tear
down and burn any depictions of a white Christ in their homes. AD@ only had a
handful of converts. The majority of Black Clergy never supportedfiiean Orthodox

Church. Of Christianity Garvey said:

A form of religion practiced by the millions, but as misunderstood,
and unreal to the majority as gravitation is to the untutored savage.

We profess to live in the atmosphere of Christianity, yet o act

are as barbarous as if we never knew Christ. He taught us to love

yet we hate; to forgive, yet we revenge; to be merciful, wet
condemn and punish, and still we are Christians (Garvey, 27).

The next chapter will focus on the methodology and development of theeremithin

the PAOCC, initiated by Rev. Cleage.
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CHAPTER FIVE

BLACK CHRISTIAN NATIONALISM
An Overview
It was clear for Rev. Cleage and his followers that they geireg to have to take
the church in a different direction. Black Christian Nationalisrthe ideology that Rev.
Cleage committed to adhering to in order to lead the Black Churahother direction.
In the midst of national racial unrest and rebellions in sew&i@l cities, in 1968, he

published his first book The Black MessialThis book sought to show where Black

Power activism and Christianity intersect and how one was ragdss the other. Rev.
Cleage saw Christianity, as practiced in the United Stades,taol used to maintain the
status quo of American Society. He asserted that dominanti@hiiseology promoted
in the United States also displayed the obvious good versus bad dichograiged in
the white-black race problem where White equaled positivity, kBé&rialed negativity
and Whites were the primary benefactors of the social csfleahe Land. In the

introduction of The Black Messiakleage said:

For nearly 500 years the illusion that Jesus was white dominated

the world only because white Europeans dominated the world.
Now, with the emergence of the national movements of the
world’s colored majority, the historic truth is finally beginnitg
emerge—that Jesus was the non-white leader of a non-white
people struggling for national liberation against the rule of aewhit
nation, Rome...That white Americans continue to insist upon a
white Christ in the face of all historical evidence to the coptra

and despite the hundreds of shrines to black Madonna’s all over

the world, is the crowning demonstration of their white
supremacist conviction that all things good and valuable must be
white, (Cleage, 3).

The Black Church had to be active in re-structuring and re-shaping gentaton of the

Christian theology. This had to be done in an effort to show Black pémpiemore
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specifically those Blacks who were active participants inBllaek Power struggle) their
relevance within the Christian Faith.

Where were the Black man, woman and child in the Bible? Where the
obstacles that the Black Community often faced, in the Biblesellwere the questions
that Rev. Cleage wanted to answer within his Black ChristiatioNalist movement.
For Cleage, the Black Church was vital to the liberationsaheation of Black people in
America because it was the only institution that afforded Blaoklpehe sovereignty to
construct an independent power base. The schools in the Black commuanéey
constantly in a struggle to obtain the necessary resources just to sustafaiing black
children. These schools could not be the institution to build an independent lpmke
for the Black community because they were not independently run anali@mhiby
Black people, or those who had the Black Communities best interest in mind. The church
was the closest institution that could create an independent powefobddack people.

In 1972 Rev. Cleage articulated this position in depth in his book, Blaclsti@hri

Nationalism: New directions for the Black ChurclCleage states, “The existence of

Black people in America depends entirely upon whether or not it is possible to change t

Black man’s theology,” (Cleage, xvii). Black people in Ameri@al to readjust their

concept of God, and God'’s relationship to and with them. The church waphwating

its position to stand up for what is right, just, or to care forrteedy but rather the

church was upholding and maintaining the status quo in America whicpdsétbned

whites at the top and blacks at the bottom of every socio-economic scale. Citagje st
Black people in America have been programmed for the infriori
deliberately, consistently, and exquisitely. The white man’s

declaration of Black inferioritys basic to all American life. There
is no institution in America, no aspect of American life thatsdoe
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not basically reflect the declared inferiority of all Blapkople.
Not poor Black people, not ignorant Black people, not uncouth
Black people, butll Black people have been declared inferior.
This declaration of Black inferiorityis the foundation on which
American history has been built, (Cleage, xxv, original italics).
Cleage believed that every institution in America, including tiséitution of the church,
promoted the declaration of Black inferiority. Integration, accgréinRev. Cleage, was
an acceptance by the Black community of their declaration okBideriority. There
was a need for a new type of Black man who would not just $etttbe subtle changes
that the white power structure were willing to throw at therhesg subtle changes, like
integration, did nothing to shift the balance of power. This new tyfx@ack man had
more respect for himself and his community and saw the necedsktgving power
within his community. Alain Locke was saying something verylaimn 1925 when he
wrote the following:
“In this new group psychology we note the lapse of sentimental
appeal, then the development of a more positive self- respect and
self-reliance; the repudiation of social dependence, and then the
gradual recovery from hyper-sensitiveness and ‘touchy’ nerves, the
repudiation of the double standard of judgment with its special
philanthropic allowances...and finally the rise from social
disillusionment to race pride, from the sense of social debt to the
responsibilities of social contribution...the belief in ultimate
esteem and recognition (Locke, 1925).
Cleage saw the fight for integration as an attempt of Blazlestape their Blackness.
Integration was a means to escape all that came with being identifiesngdlack in the
United States at that time. This is what the Civil Riditszement was a fight toward.
For Black Christian Nationalism slogans like “Integration Nowida“We Shall

Overcome” were all cries to escape one’s identity with blaakndhe fight for

integration was the device that allowed the Black community to hioéd White
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community in higher esteem. The fights for integration contributedhé Black

community’s inability to state and defend its own self interés conclusion of the issue

Cleage asserts:
To dream of integration, a Black man must believe in the goodness
of white people. He must believe that for some reason what is
being done to him is his own fault and that he must persuade white
people to accept him in spite of his shortcomings and that he must
work to measure up to white people. Self hatred is the inevitable
corollary of the dream of integration...For the Black integrationist
self-hate is inescapable, (Cleage, xxvii).

The issue of Dubois’ “Double Consciousness” comes to mind herethé&@&lack person

in America, there is a constant struggle between the Africdarvand the American that

one is also supposed to be within. The African and the Americaesvalten conflict

one another and the inner struggle of who to be true to is constamprdinotion of one

is often to the detriment of the other. How can these two posigooscile themselves

is the ultimate question.

Rev. Cleage’s position was that the Black church has to be instaine
redirecting the attitudes of the Black community. The Black Churak to be
instrumental in making sure the Black man and woman are in tuned, netitfugheir
Christian faith but in how the African roots are an intricaté pathat faith. For the sake
of the Black community the Black church has to make a concéeifted to distinguish
itself from the white church. The interests of the White comty are not the identical
interests of the Black community, and one of the church’s mang veds to make this
fact known. The Black community was marred by efforts of gyio mimic the

community of the oppressor. This was also true of the Black Chukftkr the end of

the institution of enslavement and after the post-integrationitesgemed that the
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traditional Black Church received the same interpretation of Geds,Jand Bible that
was originally presented to them from European Slave masteinss inferpretation that
was given would never present a revolutionary Jesus or a Jesudetitdted with the
poor and downtrodden. The interpretation of Christianity that was givéne tAfricans
from the Europeans would never be the type of interpretation that toetdte them
from the social obstacles that Blacks faced on a daily .ba3iat interpretation was not
meant to meet the needs of the African.

By adopting a theology that was consistent with the oppressor, aetitthehen
those who are oppressed will not receive what is needed to all¢hize societal
pressures that are placed upon their backs, and they will simaspeestablish the
same value system as those who perpetuate those ills upon thighin th¢ dominant
mainstream theology of Christianity contradictions were perpsdua One could be
complacent about the suffering that takes place on earth and justfdropebetter
situation in the afterlife. The issues of poverty, brutalitgjsra, exploitation and other
forms of oppression could be ignored and play no role within ones salvafitmte
theology, in the mind of Rev. Cleage, saw no contradiction in acceggigrable living
conditions and disconnecting the fight for better conditions from the Will of God.

It was the promotions of this theological framework that help blae&ple
continue to persevere through the injustices. This method of escapishai helped
many enslaved and oppressed Blacks get through the triatsitardtions of the times.
When blacks fought for the right to integrate, vote, live in fair mgyghey accepted the
brutal beatings, and the murders as a small price to pay fgoytiteey would receive

once the made it into Glory.
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In order for the church to meet the needs of her Black consstwm the
community a radical shift needed to take place and Cleagecady to take this step and
make the Black Church the epicenter of the Black Power struggle.

Black Christian Nationalism and the Building Blocks of Black Liberation Theology

One of the building blocks of Black Liberation Theology is the exatian of
what Dwight Hopkins callsBlack religion during enslavementDuring the time period
of enslavement the interpretation of Black Christianity and W@iitastianity came to be
and liberation theology came into conflict with the slave thgolodVhite theology
maintained the status quo. It kept whites on the top of the sacieluse and blacks on
the bottom. Africans did not always adopt this equation and often fones within
their Christian faith the justification to combat the status qualadocial order. One’s
position in the social order directly affects how they intergretdocial structure. The
same holds true even in the case of interpreting spirituality andttia¢s of religion.
This equation is what brought forth the Black Christian Nationalisvement. Those
who followed the Black Nationalist Movement were primarily mad those who were
the outcasts of society as well as those who were at ortddke bottom of the social
order. Itis that position within society that enables them to be mostigensithe needs
of the least in society.

Reinterpretation of the Biblevas also another building block of Black Liberation
Theology. Rev. Cleage promoted a different interpretation of ibie B> make it more
relevant for the Black people. For example, one of the most cheéfshke stories for
the Black Christian community was the exodus of the Hebrewsraél| out of Egypt. It

was the association to bondage and enslavement that brought dmitfua sensitivity to
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this story. Additionally in the first chapter of Black Christiaatidnalism Rev. Cleage
sought to further connect the conditions of the Hebrew people of Israbe Black
community when he asserted:

Generations of Black Christians have found inspiration in the tale
of Israel's escape from bondage in Egypt without realizingttieat
Biblical Nation Israel was a Black Nation. As Black Chasti
Nationalists in the twentieth century, we do not debate this histori
fact, we merely assert it, because it serves to explaiAftiean
origins of the basic religious myths and concepts of ancierdl Isra
and also makes it possible to determine the historicity of fapeci
teachings attributed to the Black Messiah, Jesus, in the Synoptic
Gospels, (Cleage, 3).

In the introduction of The Black MessiaBileage describes the Biblical nation of

Israel as “...a mixture of Chaldeans, Egyptians, Midianites, Htmgp Kushites,
Babylonians and other dark peoples, all of whom were alreadgdmixth black people
of Central Africa,” (Cleage, 3). The Israelites weredRlpeople and they were involved
in bondage and God made a way out for them which led to the exoduk LBlaration
Theology declares that it was important for the Black communisge themselves in the
Bible. Not only did the Black Christian Nationalist movement seekshow the
connection between the Black community and the Black nation of Isradt bigo
declared Jesus of Nazareth, the Black Messiah. In an &ffoednnect those who were
Black Nationalist and activists to Christianity, he also dedakesus, the Black Messiah,
a nationalist seeking to liberate the Black Nation of Isramhfthe oppression of the
white Empire of Rome. This was a contradiction to the mamustr€hristian theology
that promoted Jesus as a neutral, meek and mild Savior. This vefrsiesaus was not
only promoted in the majority of white Christian churches, but is wae leading

perception of Jesus in the traditional Black Church as well.

73



In 1970, Rev. Cleage “officially” initiated this movement by chagghis
church’s name fronCentral Congregational Churcto theShrine of the Black Madonna.
In the same spirit as Richard Allen when he decided to démart the Methodist
denomination, Cleage’s action also marked his departure from theregatignal
denomination (which is currently called the United Church in Christ).uhiderwent a
spiritual rebirth and changed his name to Jaramogi Abebe Agyendacording to
primary documents of the Pan-African Orthodox Christian Church, twenaene when
translated means “Liberator of the People,” “Defender,” and $lgdMan” in Kiswahili.
Changing his given name to a name in the Kiswabhili language ssts\bolized that
African culture and values would play an important role in the regorgtion of his new
church.

These actions were just the beginning. Jaramogi (the title given to theftthaxd
new movement) Abebe Agyeman (Rev. Albert Cleage) had a loagoredhip with
Detroit and he was known as the Black community’s foremost black lebldehad grew
up in the city and had attended and graduated from the city’s pubbolsc In June of
1963, he led a protest march to address the issues of unemployment aatibreduc
standards, alongside Dr. Martin Luther King, Jr., and almost the éfdck community
of Detroit attended that march. He was very involved in localig®lgnd even ran for
governor of the state. As a result of what was seen at thatas an unconventional
stance his popularity within the Black Community in the North gréde would be
invited places to offer his input on the Black struggle for freedom and lilerabwever

Jaramogi Agyeman decide to stop travelling and effectively ended his pubistrgnand
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he focused primarily on institutionalizing the Black Christiantidialist movement.

Upon his departure from public ministry he remarked:
| have been running around the country for some time now trying
to talk Black people into power. | no longer believe this approach
can work and if we don't do something fast, the window of
opportunity for empowering the Black people will close. I'm
going to have to function differently from now on. | believe it is
time to sit down with some committed young people to build a
nation and a future for black people everywhere, (Jubilee
Celebration booklet 2003, 43).

In order for Jaramogi Agyeman to begin the institutionabraprocess and the
process of redirection, he had to quickly put some things in pRReepresenting Christ
was very instrumental in the reinterpretation of Christianfgcording to a member of
32 years, what made the PAOCC unique to other Christian denominations was

[T]he fact that we feel like the bible is a history book and that
Jesus was a black Messiah...most churches are just starting to se
that Jesus was a black man, you know, and he was doing things for
his people which was the nation Israel which was a black nation,
(Personal Interview, 22 November 2008).
This presentation of Christianity was very important and instrurhentattracting the
Black Nationalist because it presented Jesus as seeking teersagfor his people that
Black Nationalists wanted for their people: a nation of their own free fronesgipe and
exploitative power of another people. The Jesus that was promotekebBlack
Christian Nationalist Movement, sought to show how his people couldéeated by
establishing a relationship with God that was based on treatidgoaing others as
yourselves and caring for the needy and fighting on behalf ofofpressed and
exploited. This is what the Black Nationalist was fightingdod in this regard they saw

their fight and their struggle as not only a part of the Christthrc butthe Christian

ethic.
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Jaramogi Agyeman firmly believed that the members of tleiBCommunity
had to be the ones to define their Christianity and they had to mekevant to their
lives. In an attempt to be “accepted” by the dominant white tyociehe United States,
it became very easy for some within the Black community to Hangvto compromise
their own values and self-interest. Over years, the Chrifidn had become watered
down and compromised in an effort to make the dominant culture, mocdicly
white culture, more comfortable. Christianity could be and should Heapp even to
those who are seen as outcasts, downtrodden and seen as the one$ingethef
society and this was not happening. Black Christian Nationalissnseeking to deal
with the Black man’s conditioning. Nothing was placed higher thanilteeation of
Black people. Seeking to eliminate the theology of waitingdeive your reward in the
afterlife, the Black Christian Nationalist movement was segho build a heaven on
earth that Black people could be a part of. This movement also soudisctedit the
importance of individualism that permeated throughout the society.thédle things
found validation within the Christian faith as promoted by the Christian Natitsalis
A staunch opponent of integration, Jaramogi Agyeman aimed to use the
separation from white culture as a building block. As in most ndisticathinking,
separation can be used as a tool to empower a segment of a papulafyyeman
asserts:
The separateness which the white man has forced on us is now our
basic hope for the future. On the one hand it has preserved our
African heritage, and on the other it has provided a basis for the
power which is essential to our survival. Black Christian

Nationalism seeks to build upon this black separateness, (Cleage,
12).

76



Through separation from white society the Black Church could be autonocamous

Jaramogi Agyeman knew that this was the key to building an indepeimdétition.

Agyeman reasserts his stance by stating the following:
The thing that sets us apart as Black Christian Nationadists
gives our movement an importance out of proportion to our
numerical membership is the fact that we are unashamedly
separatists. We do not want to disappear. We do not want to
become a nonpeople. The white man cannot intimidate us and
confuse us into becoming a nonpeople, (Cleage, 15).

Becoming a “nonpeople” is what integration sought to accomplish. Sispareserved

one’s blackness, and one’s identity. Becoming a melting pot cese cae to neglect, or

even worse, forget about his/her own culture and what makes that aulique. So in

an effort to instill these values and put them into operation Jarakgygman held the

following proponents essential to his faith building goals; one had tor like liberation

of Black people everywhere, one had to see Jesus as a Blackiionary Messiah, one

had to be a separatist, and one had to work against individualism and for the community.

The Implementation and Institutionalization of Black Christian Nationalism

The Shrine of the Black Madonna sought to differentiate itselin frather
Christian churches and more specifically, other Black churcAesording to Jaramogi
Agyeman, many Black churches in the post integration era were,cunded in the
traditional neo-primitive individualist theology,” and its primary eiijve was,
“...calling sinners to repentance,” (Cleage, 46). The individualisiiture of the Black
church was adopted from the white church. Therefore, “...The moreyhdghkloped,
African, communal conception of man’s relationship with God had beenvlost the
Black man was uprooted and his history and culture stripped froni (Cleage, 46).

The Black Church had to get back to Christianity’s origin and Bl&tkistian
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Nationalism felt that was about communalism and liberation oéxipéoited. Agyeman
also criticized the Black Church for its adoption of the sacresevegcular theology that
was promoted within many Black churches during the 50’s and 60’siramdost
contemporary black churches. The Black church did not see the rdigtitvesween the
lessons taught on a Sunday morning and the unemployment, unfair housionthand
trials that its members had to deal with every day of th&kw@#is situation contradicts
the African worldview that Agyeman was trying to uphold. Manlyosars in African
worldviews and aesthetics, such as John Mbiti, Chiek Ante Diop, and Molefi KetéeAsa
state that the African worldview did not incorporate a separatiomeleet the spiritual
and the physical world. They each played and intricate pHrteach other. Jaramogi
Agyeman believed that this concept had to be reintroduced to thk &tacch. To
suffer here on earth while waiting on your heavenly reward was a proltehediogical
doctrine that was used to pacify the enslaved and oppressadpigsnentation would
obstruct justice and liberation. The theology had to be eradicated.

The Black Church, because it was primarily controlled by Bjeziple, had to be
involved in the liberation process. The Black church could not just bedoakeand
viewed as a “church”. It had to be an institution and would adhascenter of the
liberation struggle. For Jaramogi Agyeman, the church has trgean institution for
the Black community and it had to be committed to serving theiresiterand work
toward solving the issues the Black community dealt with, ssalnmamployment, lack
of proper education, unfair housing, racism, and other social issues.emagy

acknowledged the Black church as a pseudo-institution, he states:

78



As a pseudo-institution the black Church has financial resources,
buildings, and everything else that a movement needs, but it is
completely cut off from the common life of the Black community.
So Black people exist from day to day on an individualistic basis.
The community in which we live is a jungle because it has no
institutional stability, (Cleage, 48).
Agyeman was now faced with making his church an institution thatdwsmrve

the power interest of the masses of the Black Community. Althibwggs not fulfilling

its mission, the Black church had the most potential. How couldhthech effectively

be doing the Will of God and not actively participate in the ey affairs of the people

who make up their membership? This was a faulty ideology thatchéde corrected

within the theology of the Black Christian Nationalism Movement.

The Theoloqgy of the Shrine of the Black Madonna

Theoloqgy of a Revolutionary Jesus and Strateqic Separation

For Jaramogi Abebe Agyeman and those who would become members of the
Shrine of the Black Madonna, followed and participated in the Blaakohalist
Movement. They had to reintroduce a unique theology that distinguisieamitthe
dominant theology of the majority of Black churches during the 50's58is1 Agyeman
makes the distinction clear in this quote:

Our development of a Black theology separates us from Chsstia
who do not accept a theology of liberation. Our theology
determines the nature of our commitment. Their theology
determines the nature of their commitment. We both say that w
are followers of Jesus, but obviously we are not following the same
Jesus. We follow a Black Jesus who was a revolutionary leader
fighting for the liberation of the Black Nation, Israel. THeljow

a white Jesus who was used by god to wash mankind in the blood
of the Lamb to accomplish individual salvation. When we say
“committed to Christ,” we do not mean the same thing, (Cleage,
53).
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The point that Jaramogi Agyeman is making is that the theaolbayy church is a good
indicator of which side they are on, whose interests theyemidgrg) to serve and where
they stand politically.

Such an activist agenda was necessary in order for the Shriree @lack
Madonna, a Christian church, to actively and openly participate iBlduk Liberation
struggle that was taking place in Detroit and in other northdyanucities, in the late
1960’s and early 70’s. Agyeman knew that the active participants in the urlessh tinat
took place in the North had reached to a point where they could ribieseselves in the
Christian framework and that they would reject the frameworke fhileology of the
Black Nationalist Movement not only allowed Black power advocateseé themselves
in the Christian framework but it encouraged their efforts andiposd their actions as
doing the necessary Will of God. Black Christian Nationalisnpracticed through the
Shrine of the Black Madonna was willing to stand on its foundation ofrafio&. It
believed that what was necessary was to remove itself fiencobnfusions and
contradictions of white Christianity and white civilizations. willingly accepted
separation that was ultimately forced upon them by white oppressors.

As mentioned earlier, this particular theology supports and even agesur
separation. Agyeman did not believe that the white church anbdlglck church were
similar. The white Christian church never risked itself for Ha&e of their black
counterparts. The White Christian church never organized itself & s against the
injustices that their Black Christian brothers and sisters hamhdore. Agyeman and
many others believed that the White Church followed the inteoéske status quo, and

as a result, accepted thdeclaration of Black Inferiority.” In order to combat this
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declaration, Agyeman oriented his thinking with nationalist thinking laglceved the
self-reliance and self-determination was something thatBtaek community had to
initiate on their own.

However such nationalism had bothered many white churches. Mang whi
churches operated as if they look through a color-blind lens. In wiaitey churches, the
issue of race is not brought up and discussed and the hope of the whiteistibhat the
elimination or very limited discussion on race could help them prtperhselves as a
color-blind institution. On the other hand Black Christian nationalists did niet/behat
the White church was color blind because the white church did not invebté with
dealing with the issue of transferring power. As long as theepbeiongs to the White
community, then the White church would continue to benefit from that poWhite
“Christians” historically have always made up a majority ofilinte establishment that
has the power. It is white “Christians” who establish and maintain as powetust that
keeps the masses of non-whites powerless and enslaved to an unbalachaenequal
system. It was primarily white “Christians” who benefittiedm the degradation and
suffering of Black bodies. This is what has always ha# la¢ehe root of separation
between Blacks and Whites in this country. Whites continued pencegitiBlacks as
sub human has been at the root of separation. However, Black Christianahsts
didn’t define black separatism as being afraid to associatewhities or the elimination
of all white-black associations. Black separation for the Blatks@an Nationalist is
just a recognition the concerns amongst the two groups are diffeBlack Christian
Nationalism recognized the Black community’s powerlessnesssaplls to use the

already imposed separation as a place to build power througkliamce and
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determination based on self. For the Black Christian Nationagiaration was crucial
to establishment of power in the Black community. For thoskiwthe Shrine of the
Black Madonna the purpose of integration was to convince the black cotgntiet
they did not have any unique positions or interests that were particular to tesmnsel
One of the most significant differences between the Panahfri©rthodox
Christian Church and the majority of Christian churches in therisare mainstream
society was the emphasis on the Apostle Paul. According to dgirahgyeman,
Western Christianity placed too much emphasis on Paul and not enouglusn Jae
Apostle Paul, according to Jaramogi Agyeman, turned Christifmty a lifestyle of
Jesus to a religioaboutJesus. This was very dangerous for several reasons. Jaramog
Agyeman believed that Paul's unique position as a Roman citizeeneéd some of his
teaching. Jesus was not a Roman citizen, his people were beiegsgipbby the Roman
Empire, and He never had the privileges that Paul received by hidnahgitizenship.
For example every Roman citizen had a right to a trial noemtté charge; Jesus was
never afforded the opportunity to stand trial before being sesdetocdeath. Paul had
presented Christianity in a way that was not as threateaitigetbalance of power within
the Roman Empire. This played out in the transformation of ttie & a collective,
communal enterprise into a more individualistic faith. Paul's pramadi Christianity
was aimed at presenting salvation to the Gentiles(non-Jewspugrhthis promotion of
Christian faith the oppressed and the oppressor could both equally actdeweual
salvation, without the oppressor feeling as if he had to participate in theibhgyeocess
of the oppressed. Apostle Paul promoted that it was by faith andssaon (the works

of the individual is excluded) that allowed individual salvation (Ronidh8-13), while
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other passages in the bible such as ones written by James pothategrvorkswith faith
failed to be as recognized (James 2:14-26 ).

It is the position of Black Christian Nationalist that Jesus ahasys concerned
for His people as a collective not as individuals. In the effdoetbberated Jesus taught
the people of Israel to establish a relationship with God in aakdiay that transcended
traditional Jewish laws and statues. This often times put hodds with the Pharisees
and Sadducees (the elite and Jewish scholars of that day). wkaddspoint out the
major contradictions in what these religious scholars professddwvhat they actually
would do; similar to the way the PAOCC would criticize thelittanal church for the
separation between what the Church would promote to the people versusheshat
would do for the people. Confession was not enough it had to be matched hwyashat
one’s heart which would be displayed in their works. Jesus’ opéandefand criticism
of these religious scholars and the empires oppressive struatid often worked
together in an effort to keep both groups relative positions of powesas ultimately
had him killed. What Jesus displayed to His people was thaatfibercame from being
true to oneself and moving out of a love that expanded beyond self bubthé¢he Jesus
taught that the greatest commandment is Love. Matthew 22: 37 -8@ éfaly Bible
guotes Jesus saying Love God with all of your heart, mind, and soulp also love our
neighbor as ourselves. By moving out of this kind of Love it would be toareconcile
with the injustices bestowed upon themselves or anyone else. Thighktvdesus
promoted would move one to combat those injustices. Jesus as a rexojuisonot only
displayed in his radical teachings but it is also displayed iwhigigness to pay the

ultimate sacrifice. Jesus’ death becomes revolutionary irsehse that Jesus would
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ultimately sacrifice, His life, for the betterment of Hisopke, the ultimate display of
unselfishness.

During his ministry the Apostle Paul was punished, beaten, thrown iandlil
ultimately beheaded for his promotion of his Christian faith howéverreasons for
Paul’'s death differed from Jesus’ death. Apostle Paul's deatle e a result of his
promotion of the Christian God as a higher authority than Caesaasldangerous and
even life threatening to promote a higher entity than Caeshimvthe Roman Empire.
Paul’s death did not come as a result of showing the oppressed hdeate iemselves
from the bondage of oppression and exploitation of the Roman Enfacarding to the
PAOCC, Paul showed how individuals could have individual salvation, serdeatb
look forward to living in a heavenly paradise after their phydicalies succumbed to
death. Despite these differences between Jesus and Paud, awks theology to the
Gentiles that was spread. In an interview, the second and cwaeet lof the PAOCC,

Jaramogi Menelik Kamathi explained the church’s position on Apostle Paul this way:

Our founder’s position was that Paul was Jesus of the modern

Christian church and this was part of his [Agyeman] problem with
the Christian Church, that it tended to emphasize individual
salvation and relate its mission in the world to be so of thedworl
being spiritual, that the church was basically of no value to #ie re

problems and the real people in the world. And so this focus on
being saved and delivered and flying away on wings to heaven and

all of that, that focus tended to make the church less political, le
enlightened, socially involved, its like it created an alternate

universe, a spiritual universe where we deal in that universe and

the real problems of the real world we really don’t get dawthe
mud, the nitty gritty of that and try to do anything about it...Our
founder felt that all of that stemmed from Paul's theology,
(Kamathi, Personal Interview 23 November 2008).

The Pan African Orthodox Christian Church’s position on Paul hasetgo$ince the

founder declared Paul a sort of sell-out in his early workschiiech currently looks at
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Apostle Paul as a great organizer and examines his extraor@ibiity to create and
organize Christian churches and as a man who could create and lestablieadership.
Paul is taught and promoted from this perspective within the@G&Mowever adopting
a more individualistic, other-worldly notion of the faith, modern Chmsthurches are
able to distance themselves from the social ills of society that plaguetiteand do not
seen it as a contradiction. This was a path that the PA@g3tot willing to travel and
they had to promote social responsibility as a necessary component of theuCraitt.

Psychological benefits of a Revolutionary Jesus on Black Men

The United States has had a tumultuous relationship with the Blaokokfare
its inception a nation. The image of the Black Man suffered graatler enslavement
and legalized segregation. Under enslavement the traditional résjioes that fell
upon the man, could not happen for the Black Man. In his article “Thié Blythe
Impotent Black Male,” Robert Staples states, “Not only was lthe gather deprived of
his sociological and economic functions in the family but the veguette of plantation
life eliminated even the honorific attributes of fatherhood frombthek male, who was
addressed as boy,” (Wilkinson and Taylor, 135). Since enslavement the Black man had
his status reduced to being an unimportant figure in the household Hreddaommunity,
and this notion still finds its way in the social discourse everoiteenporary times.
Stereotypes that Black men relinquished their responsibilitiethéo families and
communities persist. These stereotypes seek to keep the Miatkn a premature,
undeveloped state. In a capitalistic society, being able to pronatierially is extremely
important and a man’s ability to perform that function has direglications on his

manhood. As a result manhood can only be achieved if a man isgwidliintegrate

85



himself into the capitalistic, individualistic, social systemhraughout various points in
American history the Black Man has systematically beerolgfor kept at the bottom of
the work force. This position does not allow one to flourish and forer¢he ability to
acquire basic needs for survival (food, shelter, and clothing) iseagday struggle. The
Black Man struggled to meet the western perception of manhood. Aimage of
Manhood had to present itself.

The presentation of Jesus as a Revolutionary could provide thamnreoefof
Masculinity for the Black Man. Jesus the revolutionary proved hishwayr choosing to
combat a system that would produce a poor and exploited class of.pdasles, who
was a part of the poor and oppressed class, projected his humanigrking to
eradicated and a corrupt system, not working to try to becomertaopat. A
Revolutionary Jesus tells a Christian that their responsiislibot to try to become part
of an unfair society rather use your humanity to take a stance and battle theeinjust

This same presentation of Jesus also served as a critiqubabfBwv Franklin
Frazier called the Black Bourgeoisie. The Black Bourgeoisie aegroup of middle
class blacks that had become isolated due to their rejectionhitgswnto American
culture and their break with their own cultural traditions which d¢pd them from the
masses of the Black Community. In 1957, of the Black Bourgeoisie, Frazier. state

One of the striking indications of the unreality of the social avorl
which the black bourgeoisie created is its faith in the importahce

‘Negro business,’ i.e., the business enterprise owned by Negroes
and catering to Negro customers. Although these enterprises have

little significance either from the standpoint of the American

economy or the economic life of the Negro, a social myth has been
created that they provide a solution to the Negro’s economic

problems. Faith in this social myth and others is perpetuated by
the Negro newspapers, which represent the largest and most
successful business enterprises established by Negroes. Moreover
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the Negro newspapers help to create and maintain the world of
make-believe in which Negroes can realize their desires for
recognition and status in a white world that regards them with
contempt and amusement, (Frazier, 25).
Frazier was pointing out that only a few Negroes could benefit frarticipating within
the present economic system of the United States. Even with thetmmorof creating
and supporting Black businesses the success of those businesses didlrotsemeass
for the masses of Black people. It could be stated thateFsaguote points out that
capitalism is an individualistic enterprise. It is not concgnvigh the masses of any one
group but rather the few elites who are able to maintain and bdrafi power.
Individualism over the community was antithetical to the Africay ofdiving. Africans
always have moved and cared for the community as displayed in vasiaus
insurrections, escapes to the North through the utilization of therghoded Railroad,
the Civil Rights Movement, and even the Black Power movement. These all
communal activities.

Jesus the Revolutionary did not advocate the negation of His ownectdtive
accepted by another. Although the culture that Jesus was a paaisaindervalued,
condemned and exploited, He never once tried to work against his adwredoladopt a
culture that experienced success and power within that soclétg. Black Bourgeoisie
abandoned their essence and who they were, when they abandoned thesr and
sought to assimilate with the dominant-mainstream culture. Tiensawf the Black
Bourgeoisie were not masculine, according to the standards brought biprth

revolutionary Jesus. Masculinity was not seeking to be a pactafaptible system but,

where ever that system displayed inequity and unbalance, destroy it.
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Psychologically this presentation of Jesus benefited the Blaokwha adhered
to Black Christian Nationalism. They were able to see honor in their revolytistaace
and its willingness to sacrifice the individual for the masdgseople. Black Christian
Nationalists knew that Black Men had to undergo a process of redefining wiesdnt to
be a Black Man. They believed that their depiction of Jesus couldatio By opening
up and bringing one’s conscious the revolutionary works of Jesus, tosevere
actively participating in the revolutionary times of the Bl&kwver movement could see
how their actions were in aligned with Christianity. For ¢hado were not participating
at all in the Freedom movement, hopefully, a transformation couldpiake. In his

book, Visions for Black MenNa'im Akbar states that there must be a transformation that

takes place before man can fully come into Manhood. He states:
The force that transforms the person from being a boy to becoming
a man is knowledge. The boy takes his budding rationality and
uses it to expand his consciousness...Consciousness is
awareness...Awareness is the ability to see accurately iwhat
Being able to see accurately means that one must be properly
oriented in space, time, and person, which means that the
prerequisite for consciousness is to have some accurate image of
one’s self and the world in which one finds himself (Akbar, 12).

One could not fully grasps their manhood until he was fully awarehofive was, is and

how he related to the world he lived in. Any Black man who was wateaof his

subjugated role within the American society, or believed in the pesnos integration

and assimilation, and did not actively work to combat those conditiossetaready to

accept his manhood. That man would still be behaving in his boyhood stEue

transformation of boys into men, who were willing to accept tm@inhood, was of vital

importance of the PAOCC.
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Sacraments of the Shrines of the Black Madonna

The theology of the Black Christian Nationalism seeks to rdlaeChristian
experience to the Black Struggle in each and every way, andvimsegtended itself to
the sacraments of the Christian Church as well. The tworsanta that most Christian
churches practice universally aBaptismand Holy Communion Baptism within the
Christian faith, traditionally symbolizes the spiritual renewal of theviddal undergoing
the Baptism. Baptism is the outward showing of the inward change one who did
not accept Jesus as the Christ to one who has accepted JesuShasthd-or Agyeman,
Baptism had a deeper meaning in relation to the Black Seudepr the Black Christian
Nationalism movement that was taking place within the ShrindaeBlack Madonna,
accepting Jesus as the Christ was not just accepting him in Wwotda and through
deeds. Jesus, the Black Revolutionary Messiah, is what was dmagted when one
became baptized within the church of the Shrine of the Black Madonna. The fsllaiwe
the Black Christian Nationalist Movement saw those deeds asutiewalry, and in the
midst of a problematic racial confrontation in the United Stafeshe was to accept
Jesus, then the revolutionary deeds had to also be taken up and the\bbaattivated
by bringing about Black empowerment. The Black community had togehtom its
fearful, integrationist ways into committed revolutionary statéeihg, fighting for the
upliftment of Black people. Accepting Black Christian Nationalsas accepting a new
commitment to the Freedom struggle. It is a total commitneerthe uplift of Black
people and the relinquishing of its individualist characteristics agcgreed and self-

aggrandizement.
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The sacrament of Holy Communion within Christian churchegi®sentative of
the last supper that Jesus had with his disciples before heovies darried away and
executed. It was at the last supper where Jesus told his esoipivhat was about to
take place. At this “Last Supper” Jesus broke bread for aldliguples to eat (which
represented the sacrifice of His body) and wine to drink (whiclesepted His blood
that he would have to shed to redeem mankind). This last supper @asasdhe
fulfillment of the Covenant between God and his people. For Blackstizimri
Nationalists, the sacrament of Holy Communion, and its fulfilmenthef covenant
between God and his people had to expresses itself in a relaguicance. Holy
Communion is a statement of commitment to the revolutionary struggles not the
automatic ticket to paradise in the afterlife but it is dest@nt to others that you are
willing to work, struggle and sacrifice for the revolutionary dethat Black people are
in dire need of. The liberation struggle is the fulfilling of Ga@kationship between He
and His people and if you were not able to commit yourself talibeation struggle then
you were not worthy of the Holy Communion.

The Communality of the Holy Spirit

In the mainstream Christian church God is Sovereign and he \atoykRg with
and in union with what has been termed ay Trinity. The Holy Trinity is the co-
existence of God the Father, God the Son (Jesus), and God the Hdly Spoording to
Christian thought, the Holy Spirit was Jesus’ gift for us hereasth, to be with us as He
prepared to ascend to Heaven to be with the Father. The Holy Spirit was going to be with
Christians to aid and accompany them in their work. Accordirightastian thought the

Holy Spirit was bestowed upon the Disciple’s fifty days attter Resurrection of Jesus, it
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is known as the day of the Pentecost. This was indentified iniltihe 8/ a great sound
like a windstorm from heaven that filled the house in which the 12 disciples watedoc
As this wind filled the room, the disciples began to speak in differative languages of
the world. This ability was given to them by the Holy Spinitd dhose who heard the
disciples were amazed at the fact that they spoke the natyealges of the world. This
is the Biblical account of the Holy Spirit as stated in theosd chapter of the Book of
Acts.

In contemporary Black Churches when an individual becomes so overwhelmed
and overfilled with the Good News (the Gospel of Jesus Christ) thhgtseemed to
reach a trance-like state, or possessed by an outside fascgldntified as the presence
of the Holy Spirit.  Often times this leads to a praise @ @at includes screaming and
shouting, perhaps uncontrollable movements, and might even include spealang i
unknown tongue/language as the disciples did in the Book of Acts.k Bladstian
Nationalists believe that over time the interpretation of the atthe Holy Spirit has
been diluted over time. The Holy Spirit is most effective and alyspikself in communal
activity. The Holy Spirit, when displayed through the individual, logsesffectiveness
and its fullest potential is not met. The Holy Spirit is the nettohary power which
comes to an exploited people as they seek to change the conditiohavidtept them
powerless. For Agyeman, the Holy Spirit had to be used as a nealkeviate the
suffering that the Black community was caught in. The HolyitSig a communal
activity. When Black men and women decided that they would no Ieitgarthe back
of the bus they came together and protested the local bus compaMestgomery,

Alabama in 1955, this was an act of the Holy Spirit. It was thlg Bpirit that caused all
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those Black men and women to act in unison. It was the Holy 8mtitmade sitting in
the back of the bus more problematic during that time period thamy aither time. It
was the Holy Spirit that gave those Black men and women the tionvibat they were
worthy of fair treatment by the local bus companies.

Agyeman asserted that it was the Holy Spirit that brougkt thie new level of
consciousness for Black people in the country and throughout the worldeptancof
the Holy Spirit could not be wasted on individualism, according to Agyeand his
followers, the Holy Spirit had to be used in an effort to organizerastulize the masses.
The Holy Spirit is the power behind the conviction in the movemerBlaeck liberation
and against any form of oppression and exploitation.

Agyeman was also adamant about expressing his discontent about the
effectiveness of the Holy Spirit within many churches acrossdtien. This was due to
the promotion of the Holy Spirit as an individual experience and notrancinal one.

To be filled with Holy Spirit and to have that experience come anth ghe midst of a
service was extremely inefficient. Where was the HayiSput to use? Where was it
used to benefit others in the service? How did the Holy Spmefiieanyone else in the
service? These were questions that Jaramogi Agyeman wan&drtone when the
Holy Spirit was present. The Holy Spirit had to be more thangjuyxisitive individual
experience. Jaramogi Agyeman concludes the matter this way:
We cannot afford to the luxury of just having a good time. Black
folks can enjoy being together better than anyone else in the world,
but we waste the feeling of togetherness. Just think how many
black churches waste the Holy Spirit every Sunday morning,

because they fail to tie it to any real, down-to-earth program
(Cleage, 259).
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The Components of Black Christian Nationalism and the Shrines of the Black Madonna

Current Institutions

For those in the Black Christian Nationalist movement, everytthiaginvolved
the Shrine of the Black Madonna was making a statement about yeeir dé
commitment to the upliftment and the advancement of the Black conmynunih his
mission to institutionalize Black Christian Nationalism JavgmAgyeman began
implement a constructive ideology.

Jaramogi Agyeman articulated seven steps in Blacks respmnBeslavement in

his book titled Black Christian Nationalismlrhese 7 steps toward Black Liberation are

as follows: To seek IntegratignTo cry out in Protest; To strike out in violent Rage; To
analyze the nature of our oppression; To develop an educational process; Totrastr
the Black Church; and to Confront the EnenTyhe Black Community had to go through
these steps in order to achieve Black liberation. Agyemantwasgy to move the
community toward developing an educational process and restructugiilack Church

in order to attain the last step, to confront the enemy.

Jaramogi Agyeman had a positive history with the youth of Detidgyeman
always looked at the youth as the energy behind the movemens fbmiais reason that
he implemented the Shrine of the Black Madondkebu-lan AcademyOf the Alkebu-
lan Academy, Agyeman intent was to have Alkebu-lan Academyaeplee traditional
school. It starts with the youth at 5 years of age. Agyemathtdlto begin at that age,
it would not take as long to reverse the psychological damage that may hawmbeeas
a result of the negative stereotypes regarding Black people#yahave been promoted

in society or passed down from their parents within the home.
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In an interview | conducted with one of the teachers of the AlkatbuAcademy
in May of 2008 in Detroit, she explained that the Academy teattieeyouth several
principles that it feels are necessary for their liberatidfar example, the Academy
reiterates the Church’s definition of God as cosmic energyceealive intelligence, and
that definition “...teaches them that they have the power within thless to do
anything.” The children also learn lessons about the founder ahtireh and other
black leaders such as Harriet Tubman and the civil rights s&ugfhe children learn
specific rituals and prayers that members of the church naestba familiar with. The
goal of the Alkebu-lan Academy is to teach young people how tedponsible to their
community and how they as black people are also people of God.

The Pan African Orthodox Christian Church also has establ@htdal centers
at each of their sites. The cultural center is primaiyngosed of a book store and an
African Holocaust Museum. The book store carries books from maAdtiyan and
African-American authors that are addressing and speakisgues that affect the black
community. Each bookstore is run by an “administrator” and alongheitiks one can
purchase audio cassettes, video and DVD’s that also addressiisguetate specifically
to the Black community. The Pan African Orthodox Christian Chusgs its cultural
center to conduct Black history classes and other Black Nationedahizations use the
facility as a meeting place. One clergy member of theAfacan Orthodox Christian
Church explained their goals in the following:

We find out a lot of people want to do good things but they don’t
have a venue, they can't afford space...to run the program is taking

up the resources so to find the building to house the program
becomes problematic. So our Holy Patriarch...charged us to allow
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our institutions to be used in times we are not using them, by other
organizations, (Personal interview, March 23, 2008).

An African Holocaust Museurs also located on specific sites of the Shrine of the
Black Madonna. The African Holocaust Museum is a tribute to thusewere victims
of the institution of enslavement. It is a presentation that eslkithé observer on the
savagery of enslavement. There are depictions of enslaved mfriceing hanged,
beaten, and murdered. The purpose of the Museum is to make clearitaligityal
who is visiting that enslavement was brutal and highly immoral. It becoeestbht the
church’s position is that to adequately combat the contemporary iegistoe would
need to have a proper understanding of the harsh realities awdltigs of the terrible
past that enslavement brought to people of African descent.

The Cultural Center and the African Holocaust Museum have bsgmificant
part of the Shrines of the Black Madonna within the Pan-Africainddox Christian
Church for a long time and the Church is currently in the processstablishing
additional institutions.

Membership

Although the Pan-African Orthodox Christian Church has worship buildthgs
Shrine of the black Madonna’s) in four different locations (DetAilgnta, Houston, and
Calhoun Falls, SC), they consider themselves one church. Accordirfte tbidly
Patriarch of the church, there are about 20,000 members on roll. \8kezhteow many
of those members are active, the number dropped to about one thousand.ar&here
different levels of membership within the Pan African Orthodox Bian Church that

are outlined by Jaramogi Abebe Agyeman in his book Black Chridti@tionalism

There are three levels of membership within the PAOCC. Tgheeki level of
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membership is theParticipating Member. When one commits to becoming a
participating member of the PAOCC they are taking the following oath:
| commit my life to the Black Christian Nationalist Movemenmtg a
accept the discipline which this commitment places upon me. |
will support its total program by attending services and aietsvit
regularly. | will participate in the action group to which | am
assigned and will seek other opportunities for service. | will
contribute the basic pledge of ten dollars per week or more when |
am employed. | will accept such leadership responsibilitiesass
be given to me, (Cleage, 214).
The next level of membership is identified a€antributing Member. Those who fall
under this category make the following commitment:
| support the Black Christian Nationalist Movement. | will atte
services of worship regularly and will contribute sacrificiallyam
unable to participate in an action group or to accept organizational
or leadership responsibilities, (Cleage, 214).
The third and smallest level of member active members i8dkeciate MemberThose
who fall under this category make the following commitment:
| accept the Black Nationalist philosophy. | will attend sexsiof
worship whenever possible and will contribute regularly to its
financial support, (Cleage, 214).

After deciding to become a member one also becomes “assigned” to an action
group. There are several different action groups within the organizatioodoutismg to
Jaramogi Abebe Agyeman, they serve to the following basic seven functidres: 1)
perform assigned task and involve members in the Nation building process of Black
Christian Nationalism (BCN); 2) To help members grow in their understanding of the
theology, philosophy, and program of (BCN) through group discussion which leads to

increased commitment and participation; 3) To recruit program specidtiste weeded;

4) To provide opportunities for group fellowships for group fellowship which foster unity
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and the friendly spirit of African communalism; 5) To participate agtivethe action
council and its related community organizations; 6) To recruit new members for the
Black Nation through a planned program of community outreach; and 7) To develop a
leadership cadre, (Cleage, 215).

This is the work and organization of Jaramogi Abebe Agyeman rendBliack
Christian Nationalist Movement of the Pan African Orthodox GhnstChurch.
Jaramogi Agyeman laid the foundation of the PAOCC. In the nextezhapt will see
how the PAOCC persevered through a period of transition, and welseilegamine the

contemporary and future plans and works of the organization.
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CHAPTER SIX

THE PAN-AFRICAN ORTHODOX CHRISTIAN CHURCH IN THE 21CENTURY

Period of Transition
The Pan-African Orthodox Christian Church (PAOOC) was initiated 953

under the leadership of Reverend Albert Cleage, Jr., who lategexthéduis title and name

to Jaramogi Abebe Agyeman. As Holy Patriarch, Agyemandivastly responsible for

all the programs implemented inside the church up to that point. dHbedem the only

leader of the Pan-African Orthodox Christian Church until hishdeat February 20,

2000. What commenced was a period of transition for the PAOOC.

Losing a leader had generally proven to be very detrimental to black zajans

of the past. The Southern Christian Leadership Conference (Stil€jed and fell out

of the national limelight after the death of their leader &rsd president, Dr. Martin

Luther King, Jr. The Organization of Afro-American Unity (OAAdismantled and

came to an end after the death of their founder and leader, MaXcolfine Pan African

Orthodox Christian Church wanted to make sure that they did not sudoutind same

fate.

In an interview with the current Holy Patriarch, Jaramogi M&n€imathi, he

spoke to the need of the PAOCC to make permanent, the position of Holy Patriarch.
The position itself was in a vital time, our founder did not start of
being Holy Patriarch. He started of being Rev...he finally took an
African name and his African name reflected his position within an
evolving church. At that point we were the largest, fasting grgwi
black church in America. So his broad vision of being head of a
denomination led him to take the name Jaramogi which meant
“blessing”. The decision was that every person who became the
presiding bishop of the church would take that title... by the time the

new church constitution was written in 1978 there was a need to
designate formally what this title would be...and the decisionthats
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the title would be Holy Patriarch, (Personal Interview, 23 November
2008).

The Duties of the Holy Patriarch and the Installation of a New Leader

For the PAOCC, the position of Holy Patriarch is the most siamtito the life
of the church. The Holy Patriarch represents God’s “Genéeié on earth and has
complete authority bestowed upon him by God, the complete spiritualeartdly
administration of the Church. Whoever this position is bestowed uporipitlife. For
the PAOCC the Holy Patriarch is what Abraham was to the Nation of Israel.

The Holy Patriarch has the responsibility of looking after the gbtile members
of the church and bringing forth divine revelation and insight. Tolg Ratriarch is one
who must often intercede on behalf of the people of God. The person whditlehss
bestowed upon must embody a high standard of social, moral, spirituattiaicel
behavior. They must embody these traits to demonstrate thatatbeynder a total
obedience to God. For the Pan African Orthodox Christian Church theRdiyarch
represents the intermediary that is in direct communication Gid. The one who
achieves this title is knowledgeable of the needs and requests of the collectiverctym
and he is expected to take care of the well-being of everybodynwihe church
community.

This position’s various responsibilities the installation of the Hedyriarch is a
very important event and the PAOCC makes it a service. Infar &f make sure that
the PAOCC never finds itself in a position of demise due to thess or death of a
leader, the former Holy Patriarch in time, will publicly namsuacessor to the position.

When the time comes for another Holy Patriarch to be appointed ihexeformal
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ceremony conducted in order to initiate the new Holy Patrianth office. This
ceremony allows all the church members and community to summombtess God
and the blessings of the ancestors upon the new Holy Patriarch.prébess and this
service ensure that the position of Holy Patriarch is alvaawgkcontinually filled. The
position of the church is that it is crucial to ritualize the installation of the Plalgarch.
When Jaramogi Abebe Agyeman passed away, Cardinal Demostheswn Nel
became the next Holy Patriarch of the Church. From August 4-9, 20@athéfrican
Orthodox Christian Church hosted its Fourth Pan African synod in Calholsn $alith
Carolina, which included a meeting among church delegates to discciesiastical
matters of the church. Cardinal Nelson was officially instiadle the new and the second
Holy Patriarch of the Pan-African Orthodox Christian Church. @aftdilelson was also
given a new name as Jaramogi Menelik Kimathi. At this syncimtzyi Kimathi read
his essay entitled “Synod 2000: Great Transitions,” in which he mentionedribi¢idra
This transition is the most critical and dangerous one that wee ha
ever faced. The things that we do in the next few weeks wyill la
the foundation for what our church, our struggle, and our people
will become in the new millennium...The position must be
preserved and continually developed as a vital institution of our
church upon which its integrity depends. This is the first time tha
we have had to deal with transition in this sacred office butllit wi
not be the last...By accomplishing this transition with uncommon
dignity characteristic of the PAOCC, we pay homage to the life
and memory of our founder and we also secure the firm footing
necessary to carry Black People’s struggle for power anddmee
into the 21" Century,(Kimathi, 8-9).
The Synod continued for three days and was concluded on August 7, 20@Benriw

Patriarch in office.
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Beulah Land

The Pan-African Orthodox Christian Church had been very influeatradng
black communities in which its churches resided. They had implechpndgrams that
were geared toward changing the mindset and the value systam Biatk community.
Jaramogi Abebe Agyeman initially wanted to show that Bladplgewere God’s chosen
people. This was done by identifying the Nation of Israel amekBNation and Jesus as
a Black Messiah. Agyeman also believed that the young black @mivecates and their
cause was not in contradiction to Christianity and that Jesus himasl a Black
revolutionary. In this respect, as a revolutionary church which redusteand foremost
“the formation” of the mind, | cannot help but be reminded of Martin mslaand
Edward W. Blyden who advocated “training of the minds” before one aamch any
movement, let alone a religious organization. What is being es$tadblis what many
Afrocentric scholars call “victorious consciousness”. Victognfroppression, racism
and other various forms of oppression has already taken place inrtieth@refore one
is able to move, challenge and act in a way that extends beyondikst@etotypes and
prejudices that oppress the individual. This is a revolutionary staténd because your
thinking transcends the boundaries that are created by sociatirsts and norms and it
also is done with the attempt to improve humanity for all. Anmgpta of victorious
consciousness would be the taking over of the slave ship Amistad layehgifricans
which was led by Joseph Cinque. Africans aboard this ship had antanderg that an
intolerable level of injustice was being waged upon them. Rdtherdo through with
this injustice, collectively under Cinque, the Africans chosedb their own lives and

fight for overall justice and the uplift of humanity. These Adns took the revolutionary
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mindset that they were more than slaves, they were in faobers of the human family
and they should be treated as such or risk their life fightingtHfat. “Victorious
consciousness” had taken place the moment the enslaved Africansdoedii@ctively to
take over the ship.

This is the type of change that the PAOCC initially focused Brom 1950’s
throughout the 60’s the nature of oppression came from white America. Howewee as ti
passed the overt nature of racism had undergone a reshaping ardstinetimat used to
be rather direct changed into more subtle forms, such as istgutand systemic
racism.

That’s our challenge as a church right now, as long as we were
able to rail against what was wrong with the country we were
understood much better. That hard line of racism was there, we
were understood much better. But today as things have evolved
and that hard line isn’'t there anymore...We have to switch from
railing against an injustice in the world to try to do the things w
can do, to control what we can control, to build what we can build.
To focus and on self determination and become self reliant people,
(Kamathi, Personal Interview, 22, November 2008.)

Toward the end of Jaramogi Abebe Agyeman’s life he had anvidi creating a
space where black people could come and live in harmony in theadmommunalism
with one another free from the pressures of an individualistic world. the 1980’s
Jaramogi Agyeman launched the Beulah Land Farm Project. Asgdalrecords of the
PAOCC, the goal of this project was to raise money to obtain angendent, fully
operational, 5,000 acre farm. The purpose of this farm would be thas @roject was
to raise money to obtain and independent, fully operational, 5,000 agre Tdnis is the

project was called the Beulah Land Farms project and it avéske place in Calhoun

Falls, S.C. According to a clergy member of the PAOCC,
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Beulah is what we call, fulfilling our founders vision. Our goal is

to have 5000 acres; we are at 4000 now. But it is a place where we
can deal with it from an agriculture point of view, we deahwit
timber, cattle, fish, poultry, organic farming, camp retreacepl
where organizations can come and meet because we have 5 miles
of river front. A place where kids can go and get out of the inner
city a couple days and re-adjust their body systems...so they get a
chance to touch nature and grow things...It provides that
opportunity to reconnect and also provides economic opportunity
so that we can begin to employ brothers and sisters (Personal

Interview, 23 March 2008).
According to the vision of the founder, Beulah Land Farms would bsate ‘place”
where brothers and sisters would live together and work togethéneirspirit of
communalism. This vision is still far from being completed but subist progress has
been made toward fulfilling the founder’s dream.

Currently the Beulah Land farm is located in Calhoun Falls, Southli@aand it
has various areas of operations already in progress. Thectarantly has over 200
heads of cattle and they are working towards reaching a goal dhaumgand. The farm
is equipped with beautiful pastures and they are also engagedawecalf operation”
that allows cows from other farms to come onto Beulah Land fanchgjiaze for a fee.
The farm is also growing timber and hay which also has it raon&torth. They are
growing Pine trees and Hardwood trees.

Beulah has also invested in aquaculture. On Beulah Land 2 ponds werergug;
pond is 10 acres wide and the other one is 6 acres wide and ttHidlgdneith water that
comes from several wells that are located on the site. Poesis are filled with catfish.
According to primary records of the PAOCC, the ponds bring fottaraest of 20,000

pounds of catfish per week. This fish is provided by the Church faChinech however

they have also expanded and have contracted with other companies. Beulah Laml is in t
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midst of extending their agricultural program and many vegetaolédruits are grown,
they also have a developed poultry and goat operations.

The vision for Beulah Land Farms is not just to be a farm lancamamyi Abebe
Agyeman wanted Beulah Land to be a space where one could live apdkfgzets of
life. There are some ideas that go beyond the vision of farmlaatishe PAOCC is
committed to bringing into fruition. At the current time the PAOS@orking on many
initiatives to take place on Beulah Land Farms. They are clyrweotking on building a
Shrine of the Black Madonna worship center. According to primary@&0ocuments,
the shrine will be a 700 seat sanctuary. Behind the worship deetemwill build an
activity center that will house a gymnasium and a number of other rooms.

Beulah Land Academy is a future enterprise that the PA@C{oking to
establish on Beulah Land Farms. The Beulah Land Academy (BliAka&vve as a
private school that will provide the children with a top notch educatiowill also serve
as a boarding school which will provide housing and necessary setwidssstudents.
The BLA will also admit qualified students who are not members of the PAOGgthr
scholarship. This institution will also be used to build bridges fhdden within the
African diaspora. The BLA will be a school that educatescafrichildren from pre-
Kindergarten age up to the"lgrade.

The PAOCC is also seeking to create a space where iteeneit community of
the church can also come and live without cutting off ties fromcthagch. They can
settle on the farm the BLA will be seeking the skills andléeship of the church elders

to play a role in educating and enlightening the students.
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Along with these initiatives, a trucking service, seminahost, and the building
of a community house are also among missions that the PAOCQopfaifill. The
implementation of Beulah Land Farms means so much to the future difehef
PAOCC. When asked about the meaning of the land to the organizatidergga c
member stated, “What Beulah Land means is ‘Land that God has wgyeto rebuild
ourselves, to provide food and land...we can rebuild our communities aseafdya
building a nation,” (Personal Interview, 25 May 2008).

Liberation Academy

The PAOCC is also committed to the education of the children of the Black

Community, as the founder Jaramogi Abebe Agyeman was very agthia the Detroit

City Public Schools. At a time when the African-Americarnarat! dropout rate of high

schools is near 50 percent, and black boys continue to be placed thighspecial

education track, the PAOCC continues to display their commitmehieteducation of

the black youth by teaming up with the “Knowledge Is Power Rrayr(KIPP) in

Houston region and they are in the beginning stages of establistemgLiberation

Academy. In an interview Jaramogi Menelik Kimathi stated the following:
We have to encourage and expand educational opportunities.
Encourage and find new ways to keep people in school so that they
might eventually be able to reap the harvest of the development...
We're presently in an effort to try to build seven schools in five
years in conjunction with KIPP Incorporated (Personal Interview,
23 November 2008).

Another clergy member of the PAOCC discusses the need foiliaetion Academy in

this way:

The KIPP Liberation Academy...is speaking directly to the
problem of the lack of proper funding and education in the inner
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cities...To provide the facilities working in partnership with them
that will allow us to provide top grade education for youth in the
inner cities who have been for quite a long time under-served and
under-surfaced. That is one way that we can take years othgrow
and investment property that the church has and take those same
institutions, the land and deal with it in a different way so wWeat
are providing more service to the communities where we live
(Personal Interview, 23 March 2008).
One can see that the PAOCC are using their new opportunitiéengtien the Black
community, the group whom they seek to minister to. In everyone ofdikes they
have institutions available to the Black Community. In South Cardiealah Land will
serve as that institution that will directly benefit the Rl@ommunity. The PAOCC in
Houston are hoping that the Liberation Academy that is soon to beruwmedtis a
display of community involvement and activism. The PAOCC of Detrbiizes its
Akwabba Center building as its direct connection to the commuhiBetroit. In that
center there is a free health clinic which is named afterfatier of Jaramogi Abebe
Agyeman, Dr. Albert Cleage, Sr. and it offers free immurozetiand referrals. In
Atlanta the PAOCC takes advantage of the opportunity and relatiomshyightive with
Morehouse, Emory and other institutions of Higher learning by oftenngagirect
dialogue with each other, and this will allow some of those mendfdgre community,

who may not be able to afford to attend these institutions, to comatenidth the

institution.

Theological Distinctions of the PAOCC and the Worship Service/Religious Exmerienc

It is very clear that the PAOCC has completely involvedfitsgh the mission of
liberating the Black community in the United States but no one should tesof the

fact that the PAOCC is a Christian organization. Wheneverotiggnization involves
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itself in a project or any community endeavor, it does so from @teistian perspective.
It is their unconventional interpretation of Christianity that progkEm to become
community involved and communally related.

A unique theological distinction between the PAOCC and the traditicimadtian
church is the interpretation of the Holy Trinity. Although this terever appears in the
Holy Bible, most Christian churches have accepted the Holy Trifitys is a statement
that there is God the Father, God the Son, which is Jesus trst, @hd God the Holy
Spirit which released to the world upon Jesus’ ascension. Traditnatianity has
accepted this notion that God has expressed himself within thesddhres. God is the
Father, God is Jesus and God is the Holy Spirit. The PAOCGQisestan the Holy
Trinity is a little different.

...as creations of God we share in the ability to access God’s
power as Jesus was able to do. For us the Holy Spirit, wé call
the Revolutionary Holy Spirit...gives us the ability to make change
in the world. We don’t necessarily talk about God the Father, God
the Son, and the Holy Ghost in that way, we recognize that those
components of God, Jesus, and the Revolutionary Holy Spirit as
three aspects of things we need in order to be the hands, feet [and]
body (Personal Interview, 25 May 2008).
Another clergy member adds:

We don’t dispute what other churches are saying, we believe in the
awesomeness of God, God obviously is cosmic energy and creative
intelligence, creates the awesome things and God is known by
many names so we can call Him God the Father, and we bbkeve
sent us a Comforter in [the] sense of the Holy Spirit and oéytai
Jesus was here to demonstrate how the Holy Spirit worked,
(Personal Interview, 25 May 2008).

Through their worship service and their community involvement and action, the

PAOCC hopes that the individual undergoeK&A” process within themselves. The

science of “KUA” is a Kiswahili term which means, becominigatvyou already are, is
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the transformational system that the Pan African Orthodox t2tmri€hurch feels should
take place within every Christian. For the Pan African Orthodbrs@an Church,
religion is a developmental process. Religion is not somethingstath someone one
temporarily, but rather an experience and a realization thas take and evolves in
different stages. Religion should help the people reach a highetraeconsciousness
and must encourage one to achieve the greatest good for human kind, anthéhaiaig
to serve God. It is important to know that God is defined as “cosn@y and creative
intelligence” within the PAOCC. God is a spirit that goesdmelythe human realm and
therefore God cannot be minimized by gender or race.
The PAOCC believes that looking at religion as a developmentakegsois
something that the traditional churches of today have moved away ffamwording to
the PAOCC this has happened largely due to the Christian theology spread by tle Apost
Paul. Jaramogi Kimathi in an article entitled “Introduction toKkEA Transformational
System” states the following:
Paul’s new Christianity taught that we reach salvation diffgrent
Paul turned Jesus into a sacrificial lamb- a blood sacrifazethe
sins of the world. As a result of Jesus’ blood sacrifice on Galvar
he preached that all we had to do was utter magic words accepting
Jesus as our personal savior and mysteriously we were
saved...Adherents to Pauline Christianity did not seek spiritual
development...Instead religious life consisted of remembering,
praising and thanking Jesus for what he had done for us in hope
that they would be rewarded by going to heaven to be with him
after death (Kimathi, 59).
As mentioned in the last chapter, the PAOCC has definite thedlogstees with the
Apostle Paul. This is something that separates the PAOCC vilestern Christianity

from the outset. Traditional Christianity as practiced heteenNest has high regard for
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the Apostle Paul and he is the most authored individual in the Netarfient. In a

personal interview a member of the PAOCC clergy expounds on this differencayhis w
Our theology is not grounded in the Pauline doctrine of other
worldly salvation but actually in the fact that our salvationesd ti
to how we live and what we do for our people in our community.
It is a group experience, so for us salvation does not mean | am
going to die and go to heaven. That does not mean we don’t
accept the existence of heaven, but our focus is on living the way
Jesus lived and not focus on what is going to happen when we die,
(Personal interview, 25 May 2008).

PAOCC criticizes the emphasis on praise and individualism #katstplace in
most traditional Christian churches in the Western World. A@GC seeks to combat
this attitude and manifest their Christian beliefs. Wherertuitional Christian church
emphasizespraise the PAOCC seeks to place emphasis senvice Where the
traditional Christian emphasizexividual salvation(through confessing that Jesus is the
Christ), the PAOCC seeks to place emphasigronp salvationthrough doing the work
of Jesus Christ which will lead others to seek Him out). Whezdraditional Christian
Church promotes and emphasiradividualism(“what can | do so | can get to heaven”),
the PAOCC seeks to promote and emphasize a value of commundimmdan we do
the work of Christ together so that we can all enjoy thdsfrof our labor together”).
Where the traditional Christian emphasizes faith alone, the FAS¥€ks to promote the
synthesis of faith and work.

The PAOCC through its worship centers, Shrines of the Blacklokiza,
understand the process of transitioning from one value to the nextbewdear and
defined. The process must be met with a set of procedures thahakid the PAOCC

value system clearer, relevant and applicable. Before thisliepag@n could build,

establish and implement one thing in the community in which they rasideseeks to
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aid, their message and procedures had to be clearly defined andefeadat to the
Christian faith through ways of establishing the worship service.

Sunday Morning Worship

The Sunday morning worship experience at the Shrines of the Bladbrna are
very similar to Sunday morning worship experience at many Bthcikches, but there
are also some distinctions. The PAOCC has a worship center uitihee of Detroit,
Atlanta, Houston, and Calhoun Falls, South Carolina. Upon walking into thehciou
will notice the church’s security team. This security taamalled the Macabees and
their job is to look after and protect the church building, memberslaadsociated with
the PAOCC (the name “Macabee” comes from the small band oetelsws from the
village of Modin, who successfully defeated the Roman army frolonizing them and
forcing them to worship pagan gods about 200 B.C.). They are welcdmintheir
presence is a display of how serious and organized the PAOCCregard to their
message and its work from the outset.

Each shrine has a choir to sing hymns and gospel music. The bahgsetsung
are traditional songs that could be heard at almost any BlackhchArcobservation that
would catch the eye of a parishioner rather quickly is the absdnite @ross. The
universal symbol of the Christian faith is the cross, so to hagesyimbol absent from a
Christian Church is surprising. The symbol that seems to refiladéross is the Ankh.
The Ankh symbol is displayed on the pulpit, it is also around the neckiaceby many,
if not all of the clergy. A member of the PAOCC clergy states:

The Ankh is the Egyptian symbol of life, which is actually an older
symbol than the cross. Many years ago our founder taught us

about the value of Jesus’ life. So we place our emphasis o8 Jes
life and not His crucifixion. However we do wear crosses and do
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accept the cross because the cross is a symbol of sadrdiced
are willing to take on. (Personal Interview, 25 May 2008).

Another noticeable distinction between the PAOCC worship semmck the
traditional Christian church is the difference in the visible leadership durinigesein all
of my accounts the “worship leader” for the morning service wasraan, and during
my visit to the Detroit Shrine, a woman rather than a man, daesdérmon for the
morning worship service. This is unique especially because bdwmswell-documented
how women are absent from the leadership positions within the i@hrShurch. The
Black Church has also come under the same criticism. Sttstie shown that women
generally make up over 70 percent of the Black Church membershapebsitarce when
trying to identify church leaders. A female clergy membkethe PAOCC stated the
following of her experience as a woman in the PAOCC:

| have found it to be very fulfilling, which is opposite my
experiences in other churches. A lot of our leadership, in this
church are women. Even if you look at other churches, although
they may not be in the leadership position, the women are what
make the church go. But if you go to some Baptist churches, a
woman can't even stand on the pulpit. That has not been the case
in this church. 1 fill very fulfilled and | have the abilitibecause

of Jaramogi [Agyeman], to do this. He ordained me, so this is for
me fulfilling as a woman, | have not ran into that ‘you can’ttds t
because you are a woman’ thing, that is not part of our structure.
Notice that it is called Shrine of the Black Madonna and not the
Temple of the Black Messiah, (Personal Interview, 23 May 2008).

Another female member had this to say of her experience asnden of the clergy
within the PAOCC:

...here it is different. We not only prepared the meals, andrare
the Mother Board...we could also be [in] leadership and we could
give the spoken word. | was ordained quite a while ago, and at my
ordination | was able to preach and deliver the word. It was not a
matter of was | a woman but it was how has God impacted ey lif
and did God call you, (Personal Interview, 23, November 2008).
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Another female clergy member stated, “I feel like thereadasgender bias. We could
preach or teach. Some...may be skilled in a particular trade. tBought that the
foundation and the structure allowed women to assume leadership r@&essbnal
Interview, 23 November 2008).

It is clear that within the theology of the PAOCC, women tootrhase their
voices heard. From observation the make of the clergy was about pt50 segards
to gender. This far exceeds the percentage of female dtethe traditional Christian
Church. The women of the clergy assert the notion that the PAQ@E thhem ample
opportunity to take up leadership roles and responsibility.

Another distinction between the PAOCC and the traditional Christfamch is
the creed that it follows. Most Christian churches follow the #es'sCreed which was
written after the close of the New Testament. The PAOGOthawnBlack Nationalist

Creedthat its members must believe in and it reads as follows:

| Believe that human society stands under the judgment of one
God, revealed to all and known by many names. His creative

power is visible in the mysteries of the universe, in the
revolutionary Holy Spirit, which will not long permit men to

endure injustice nor wear the shackles of bondage, in the rage of
the powerless when they struggle to be free, and in the violence

and conflict which even now threaten to level the hills and
mountains.

| Believe that Jesus, the Black Messiah, was a revolutionary
leader, sent by God to rebuild the Black nation Israel, and to
liberate Black people from powerlessness and from the oppression,

brutality, and exploitation of the white gentile world.

| Believe that the revolutionary spirit of God, embodied in the

Black Messiah, is born anew in each generation and that Black
Christian Nationalists constitute the living remnant if God’s chosen
people in this day, and are charged by him with the responsibility

for the liberation of Black people.
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| Believe that both my survival and my salvation depend upon my
willingness to reject individualism and so | commit my life he t
liberation struggle of Black People and accept the values, ethics,
morals, and program of the Black Nation, defined by that struggle
and taught by the Pan African Orthodox Christian Church.
This Creed is printed on the program bulletin that is handed out everyySuaidall
worship sites. It is a statement of beliefs that the orgamizabs. After reading it one
could get a sense of the church’s theology and how they interpré&t @edsage to man
and specifically the Black man.

The Black National Anthem, “Lift Ev’ry Voice and Sing,” tha@s written by
James Weldon Johnson in 1900 and adopted by the NAACP as the BlackaNa
anthem in 1919, is sung in unison every Sunday at the Shrines of theMeddkna.
This is what some would consider secular music and should only be tsangpacial
service of some kind in the traditional church. However, after utaahelisg the
revolutionary structure of the PAOCC and its mission of libegatine Black community,
the song seems quite relevant.

Where most Christian churches recite the Lord’s Prayercdrabe found in the
Book of Matthew of the Holy Bible Chapter 6, the PAOCC rediwrtPrayer of the
Black Messiah It is as follows:

Almighty God who called together the Black Nation Israel throug
Thy son, the Revolutionary Black Messiah, Jesus. Hallowed be
thy name, May the Black Nation speedily come and Thy will be
done on earth as we accept commitment to daily sacrifice and
struggle. Give us this day our daily bread and forgive us our
trespasses as we forgive Black brothers and sisters who wespas
against us. Help us to resist temptation as we struggle tgains

individualism, and may the black Nation stand as a living witness
to Thy power and Thy glory forever and ever. Amen
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These alterations or adaptations (i.e., Black Christian Natior2estd, Black National
Anthem, Prayer of the Black Messiah) to the worship servitkeoPAOCC must not be
seen as a way of ignoring the traditional expressions of thet@hrchurch, but rather as
a method that will make the most oppressed and exploited people ciotiy feel
relevant and participant of the Christian experience.

Through observation of the worship experience and religious servities ur
locations, the women in the congregation tended to outhnumber the meatimthat was
about 1.5 to 1. The Shrine of the Black Madonna’s in Atlanta, DetnoitHouston had
at least 100 to 150 members in attendance for worship service. Tihe 8hthe Black
Madonna in Calhoun Falls, SC, had the smallest congregation attermfaabeut 40
people. | am sure that this is due to it being the most recemeSind they are still
working on making their presence felt in that community. It setenbe the hope of the
PAOCC that in the near future the South Carolina Shrine wilhbespicenter of all of
PAOCC activities.

There were people of all ages at the worship services. Thirethiwho are
members of the PAOCC also took part in the worship experience. Baweeobs as
ushers and alter boys. The children must also make a commitontrd liberation of
Black people before undergoing the process of becoming an officiabereof the
church.

The racial makeup of this church was 100 percent African-Anmrericd@he
ministry of the PAOCC is a ministry that is geared to thketation of African-
Americans and this is probably the reason for its racial makefing. socio-economic

make up of the PAOCC is not something that one might be able by sd¥servation. In
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many Black churches material definers are presented to geéica of one’s social
economic status, however in the PAOCC about 80 percent of the memlskrshg my
observations wore black and red colors to church. This “uniform” was lréoigh to
bring a sense of unity between the members of the Churchsolsafves as a means to
eliminate material definers of social status. If everyeneearing red shirts or blouses
and black pants or skirts then it makes it that much harder to mdigeraninatory
fashion statement according to wealth.

Thoughts from the Pan-African Orthodox Christian Church Membership

In my research | handed out surveys to members of the PAOC@Gameturn
success of the surveys were slightly under 20 percent. Howswar this small
percentage | was still able to draw some conclusions. Outlreys that were returned,
two-thirds of them were female. The age ranged from the youigedified at age 20
to the oldest identified at age 77. One hundred percent of the despsridentified
themselves as Christians. When asked about their personal econatng ¢he
responses varied with 16% of the respondents making less than $10,000 339&a
stated they made over $50,000 a year. 22% stated that they madenb®1We30,000 a
year, and another 22% stated they made between $30-50,000 a year. B&o of t
respondents chose not to identify their personal income.

Two out of every three respondents felt that political, social amhognic
position in society can influence the interpretation of Christ'ssage. The same ratio
agreed that Christianity is a religion that should show the conneatidnrelevance

between the spiritual realm of the after live and the soeahr of this life. 55% of the
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PAOCC respondents felt that generally Christianity as promateldpracticed in this
country did not meet that criteria.

100% of the respondents either agreed or strongly agreed that plagesship
should have various programs/workshops open to the public community it reside in. 88%
of the PAOCC respondents felt that their places of worship wassaogtrently very
active in the community in which it resides.

Even from looking at the results from the surveys, one can gehse of how
important community involvement and social responsibility is to the dlyewml
construction of Christianity inside the Pan-African Orthodox Christian Church.

Is the PAOCC Black Liberation Theology in Praxis?

Does the Pan-African Orthodox Christian Church meet the iertfeat have been
set up by Black Liberation Theologians as a church that puts tlgyanto practice?
The mission of the PAOCC was stated by a clergy member as follows:

Our mission in a broad sense is to restore this world to submission
to God’s Will and that's a huge overreaching mission, but more
specifically there are prison ministries and women minisaies

all that. Our ministry specifically is to the victims af on going
Black holocaust, so that’'s where we focus our attention. Of course
our doors are open to anyone but that's the main focus of our
churches work...We don’t want to just have a good time on
Sunday and forget about what's going on every other day so our
mission is really to beesvice Christianghat use God’s power to
deal with the very real problems that people have, (Personal
Interview, 23 November 2008).

Those who are descendents of those who suffered through the Black holAtazest,
enslavement, are with whom the primary focus of the organization lays.
As mentioned in the first chapter, Dwight Hopkins stated thafitsestep in

building a Black Liberation Theology is an examination of BlackigReh during the
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times of Enslavement. There has to be an acknowledgement tltain&fhad a different
religious experience. A lot of their experience was infludrfcem African memory that
the enslaved Africans brought with them over to the West.

One characteristic that Africans brought over with thenth® West was the
denial of separation of the secular and sacred world. Blackiétebigiring enslavement
tied their spiritual faith with their secular reality. Theeology of Gabriel Prosser,
Denmark Vesey, Nat Turner, and Harriet Tubman would not allow tbhesedarate their
Christian duties from their secular duties. They were tiedth®y and were one in the
same. Commitment to the cause demanded their active participatthe liberation
processes.

The Pan-African Orthodox Christian Church (PAOCC) continuestthdition.

The PAOCC does not seek to separate one’s spiritual duties fiemn gdecular

responsibilities. According to the PAOCC, one can not uphold the @hrifith

without letting that faith effect the way that interact and eha the world. One’s faith

should direct how they move in a troublesome world. A Clergy memkeedAOCC

stated the following:
Jesus in Luke 4:18-19 he’s talking about what his mission is all
about. The Spirit of the Lord is upon us to preach good news to
the poor, liberation for those who change, recovery of sight to the
blind. Everything he was talking about was affecting people’s
daily life situations. And so that is our read of Christianitye
don’t see ourselves doing anything beyond what Jesus was calling
his followers to do, (Personal Interview, 23 November 2008).

The second building block of a Black Liberation Theology accordingojakids

is the interpretation or rather the re-interpretation of the eBibIBlack Liberation

Theology holds to the position that God is not a neutral God. God ayslon the side
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of those who are oppressed and exploited. God’s work can be seen irogiespe
struggle to alleviate oppression and exploitation. By focusing orottial €onditions of
the African-American community and trying to eliminate thetigges of racism, through
the Nationalist concepts of self-determination and self-reljatie PAOCC makes a
clear statement that the work of God is to work on the side of those who are oppressed.

Through their philosophy of Black Christian Nationalism one can ake how
their interpretation of the Bible differs from that of the triadial Christian church. The
PAOCC believes and promotes Jesus to be a Man of African desdestis and the
Hebrew Nation of Israel would be considered an African people fmgrisan racial
standards. This directly contradicts that many depictions in thst,\Whore specifically
in the United States, that characterize Jesus and the Natisraef &4s Europeans. The
PAOCC support this claim by looking at the make up of the Natiderael of the Old
Testament beginning in the book of Genesis. Jesus, being of Africastrgnand of the
Black Nation Israel, is interpreted by the Black Christiartidwalist philosophy as a
Black Nationalist, who while here on earth was fighting for liberation of that black
nation which was being oppressed by the white Roman Empire. Thisdgeed to
Jaramogi Agyeman and the Black Christian Nationalist's unveibhghe 18 foot
painting of the Black Madonna holding her black baby Jesus, on Easter Sunday in 1967 at
the Detroit Shrine of the Black Madonna. This also led to the rewggaiitheir worship
centers to the Shrine of the Black Madonna.

The advocacy of this philosophy by the PAOCC was important tdBlhek
community because it related the work of Jesus to the work of yeamg Black Power

advocates of the 1970’s. Having attained knowledge of this timedpisriwhat Dwight
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Hopkins identifies as the third building block of Black Liberation Thgyl Those
twenty years between 1950-70 is a time period that the USitses came face to face
with the impact of racism and its influence on its Black aitizeThe PAOCC came into
existence during this time period and what the Black community haddore during
this time period is still the force that drives the religiouganization today. The PAOCC
recognizes that racism is not as blatant as it once wasshn@mnants and legacy still
affect the Black community to this day. The philosophy if Bl@hristian Nationalism
encourages self help. It is through self help that the Black commuititgain not only
the respect of others but independence for themselves. Accordimg fihilosophy the
Black community has to build itself up economically and politidalough racial
solidarity and through a promotion of communalism. Fighting foritite to be Human
by any means necessary was the revelation of God’s work in America.

Alongside the notion of political and economic uplift, there was an adyaxfac
reconnecting with one’s African heritage. The PAOCC is higelysitive to the mental
damage that the blatant racism of the 1950’s has caused. &hbts eff that damage are
still in the minds of many people of African descent. The omgdiion believes that a
true knowledge of the contributions of Africa and her people will l&a a new
knowledge and better appreciation of Black people. The PAOCG dlack History
and appreciation classes to the community in an effort to do just that.

Method is the fourth building block of Black Liberation according to dhwi
Hopkins. How does one display and carry out a liberation theologh@ PROCC
carries out its Liberation theology in different ways. Th®OEC uses their Black

Christian Nationalism as the center of Nation building. Libenator the PAOCC is
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having the ability to create, own and define for themselves. Thesalive process is
occurring on Beulah Land farms in Calhoun Falls, S.C. where theigops of
establishing a viable community. As stated earlier, theys@e&ing to build a school, a
worship center, living quarters along side the production farm.Hduoston they are
building an educational institution to make sure that the Black Comyncaut have a
chance of obtaining a first class education. The Black communiffers
disproportionately from many health factors. In Detroit the B&Chas a free health
clinic for those in the community that can’t afford medical insoea These are just
some of the ways that the PAOCC is carrying out a Blals&rhtion Theology. They are
seeking to liberate the Black community from the bondages of inggualtt
disadvantages in education, health care, housing, employment and manwreas of
life. Christianity for the PAOCC is the motivation toward stablishing the Black
Community. It is their Christian duty to uplift and do for the ledgheir brethren, just
like it was Jesus’ mission to free the Nation of Israel from their opprelsgionroducing
them to a new radical way to establish a relationship with God.

Is the PAOCC Afrocentric?

Although the PAOCC seems to meet the criteria of a Blackréilme Theology,
this research also wanted to examine the PAOCC through and rAtecsered scope
and determine whether or not the religious organization is Afrocenthiccording to

Molefi Asante, in his book, Afrocentricity: The Theory of Socidla@ge Afrocentricity

is a “...mode of thought and action in which the centrality of Africgerests, values,
and perspectives predominate. In regards to theory, it is the ptEcikfgcan people in

the center of any analysis of African phenomena,” (Asante, 2hoédih the Pan African
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Orthodox Christian Church has made it clear that it seeks tsterirgpecifically to the
needs of people of African descent, the question of whether itegeitric or not can be
argued.

Jaramogi Agyeman understood that the needs and interests kfpRlaigle were
not at the forefront of American society. Before Agyeman tookthmn task of
establishing the PAOCC and the Black Christian Nationalist Mewhe recognized
from his own experience, within the Congregational Church, that the wédgiscks
were not ingrained into the religious experience of Blacks. iShighat inspired him to
create the religious institution, and this institution’s focus g@ag to be on people of
African descent that resided within American shores. Jaraiimgle Agyeman had an
understanding and an appreciation of African culture. Pouring libagiothsrenerating
the ancestors is an intricate component of the PAOCC religiowsifigoexperience.
However this alone is not enough to make a decision on whetherfrbiseAtric. In her
article “Ma’at, Afrocentricity, and the Critique of African American Dragimalilgin
Anadolu-Okur identifies nine assumptions that are presented asaciibe proper
evaluation of African American drama. Although her article fosumsedrama, it can be
applied to any African American enterprise or discourse. diseourse which the
PAOCC upholds can be analyzed through a similar criterion. Tlsssengtions are the
foundations of the Afrocentric critical method and involve generginssibilities for
other ways of looking at African American discourse.

The first assumption is to locate one'discourse in the Historical
Literatures/Oratures of the Particular Peopl®oes the creator of the discourse, or the

speaker have a historical African-American consciousness? nmfsgyeertainly had a
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historical knowledge of African people. His knowledge allowed him tatiyeand
promote the African presence in the Bible at a time wheast seen as controversial and
blasphemous. The Black Nationalist Movement knew that they hadutoaetsthe many
truths that were told within the Bible but were kept secret ftbenmasses of Black
people. Agyeman presented a Christian teaching from whideutopean influence was
absent.

The second assumption that must take place in an analysis chr#imerican
discourse isTranscending Eurocentric Negations of the People’s Cultwiech is also
within the PAOCC. The PAOCC had to actively combat the atygres and negative
images that were assigned to Blacks as a result of digationy perspectives of the
European educational system. In order for this to take placBARECC had to have
enough understanding of African traditions to move beyond those commonpéassism
made by Europeans. This was done by offering up counter argusaehtss Jesus the
Black Messiah.

The third assumption for proper analysis ofdiscourse is Themes of
Transcendent DiscourseThis seeks to know the relationship between humans (human
relations), the being and the supernatural and human relationship toseife’sThe
PAOCC promotes separateness of space and theology but this does eatutonh a
sense of dislike to the European. Although it dislikes what the Eurqqme®er structure
does to the African, its promotion of separation is fostered toueage a sense of unity
between African people, and establish a sense of self-detewniraatd self-reliance to
execute empowerment. The PAOCC also believes that anyone angbneveran

potentially possess God-like attributes. God is defined as aces®rgy and creative
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intelligence and it is professed that everyone, regardlesgy@f race or gender, can
possess these traits. Consequently, the relationship between the hoththe self is
very critical. Each individual must be able to be honest and evizakof one’s self
when necessary, if they are to achieve their fullest potential as a)beitig.

Anadolu-Okur’s fourth assumption is the presentation oPttirecipal Contexts of
Resistance, Liberation and Action.She states, “The aim of this issue is the
discussion...of several themes, including the following: a) resistéo oppression, b)
liberation from stereotypes, and c) action in anticipation of eticeq” (Ziegler, 147).
The Black Christian Nationalist movement thorough institutionalizivegy Pan African
Orthodox Christian Church sought to tackle these three princifdgseing active and
working toward building a nation for Black people, the PAOCC wawelgtresisting
oppression. It is through this teaching that members of the PAOC&Nkeliberated
from the stereotypes while simultaneously creating the sapesmstruments to combat
any anticipation of a reaction.

The fifth assumption isAddressing the Work to a Particular Audiencdn
essence, what is the discourse adopted by the PAOCC saying Adrittaa-American
community? The PAOCC is trying to tell the African-Amcan community that through
the Christian ethic of self-determination, a re-evaluation and appogc of African
history and culture, the African in America could change his or dpantual and
psychological status. This turns into the sixth assumptioknoploying the Cultural
Mythoforms that Inform Creative ExpressioMythoforms are figures and/or myths that
are used within one’s discourse to help interpret the social andcaloligality. For

example, the revolutionary, liberative spirit that existed withm black community in
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the 1970's came to use figures like Malcolm X and Harriet Tubnmsrcudtural
mythoforms. The PAOCC uses the story of the exodus in the &iloleéhe life of Jesus
as examples of African people who sought out and achieved physidakpiritual
liberation. Hope, salvation, endurance, and perseverance are someeqofatities that
are engrained in the messages of the PAOCC leadership.

The Social/Political Context Which Shapes the Wesrthe seventh assumption
that must be examined in determining if the discourse is AfracentAnadolu-Okur
states that the leader who is informed with Afrocentric rhetorimust be cognizant of
the political era, the social context, and the prevailing issiggtler, 148). Agyeman
was a community man and had a reputation of being so before heddieateAOCC.
He was extremely aware of the times he was involved in wmflhenced the
components and themes within the religious organization. He sougktte a structure
that would not only combat the conditions of the 1960’s but through the structated;
the circumstances which led to the struggle for civil riglisladt never reappear and
affect black people the way it did.

Lyrical Qualities of the Woris the eighth assumption that is to be examined. The
substance of who the people are and what they seek are expressegsnppoems,
dance, and other rhythmic forms. Songs that are sung within ti¥CAworship
services are songs that come from traditional Black Chrig€ttaurches. These songs still
express a need to be free from sin, free from judgment aedrom oppression. The
PAOCC also incorporates the singing of the Black National Anthéift,Ev’ry Voice
and Sing” and recitation of a Black Nationalist Creed. Thissisement of their desires

and expectations.
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The last assumption that Anadolu-Okur discusses in her work liddas of Unity
and Harmonypresent within the African endeavor. The PAOCC emphasizesdhan
uniquely through its promotion of cohesiveness and separation. Behatsesd¢ems to
be so much disunity within the African American community itsetie PAOCC
promotes a necessity for African-Americans to unite among #iees and create a
sense of harmony within their own community first. The PAOCC’#ipass that unity
between the races cannot take place until there is unity amongst the race.

Jaramogi Agyeman used discourse that he believed could present

Christianity in its true light and further contribute to freedomveament. In a sermon

entitled “An Epistle to Stokely,” which he published in The Black Messrahn effort to

convince Stokely Carmichael and other young freedom fighters to @iméwvement so
they may have organizational support, he states:

To Stokely and the young men of SNCC, | would just say
briefly that the Christian religion that you are rejecting, Y
are so opposed to, is a slave Christianity that has no roots in the
teachings of the Black Messiah. You could be ordainethim
Church as civil rights workers if we could somehow do away with
the distinctions which exist in the people’s minds between what'’s
religious and what's not religious. To ordain civil rights workers
for civil rights work would declare that the Christian Church
believes that this is what Christianity is all about, that indivglua
who give their lives in the struggle for human freedom are
Christian and that the Movement is not only Christian, but that the
Movement is the Church.

The Black Church must recapture the loyalty of the black
youth if it is to be significant in the black revolution and it must
find a way to save its brave young men from death on some distant
battlefield. | read from the Gospel of Mark 3:27. ‘But no one can
enter a strong man’s house and plunder his goods unless he first
binds the strong man. Then indeed he may plunder his house.’
When they draft all of the cream of our young men, whether they
kill them in Vietnam or put them in the penitentiary, they have
bound our strong men. Then indeed they may at their pleasure
plunder our house, (Cleage, 46).
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In this sermon Jaramogi Agyeman wants to let Stokely @dwael and other SNCC
members know that their work is in alignment with the PAOCC'’s Christian. ethic

The discourse adopted by the PAOCC seems to meet most oftitted etements
needed for an African-centered suggested by scholars such as KeikefAsante and
Nilgiin Anadolu-Okur. However whether the church itself is Afrogememains to be
argued. My research shows that the PAOCC has the unique cgptbitie Christ-
centered and have its ministry African focused. Although the pheyaffrocentric
thought suggests that one has to reject Christianity as hattaibe Afrocentric, the
PAOCC's structure evidences that this position is open for defdte proper argument
is that what has to be rejected is actually the prevaiiamstream Eurocentric Christian
theology. The PAOCC rejects this theology and promotes one tlcehisred on an
African Messiah, and the role of the African peoples at the fowndafi the Nation of
Israel. The Pan African Orthodox Christian Church is, as mbsst@n Churches are,
Christ-centric while simultaneously focusing and directing their ministry to Bteck
Community. The PAOCC acknowledges that Israel was a Black&kfppeople and that
Jesus had African Ancestry. It is possible that his upbringingttad/arious African
influences in His life help Him to profess and practice &agemway to carry out one’s

life essence.
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Conclusion

If one were to use James Cone’s definition of a Black Theolodybefation,
which maintains the position that Christianity must be used asca 6f societal change
where the status quo equates to the oppression and exploitationopfi@ pieen the Pan
African Orthodox Christian Church falls in line with this thought. yhese their
Christianity as a means to improve the conditions of the black cortynufhey also
seem to meet the criteria set by Dwight Hopkins four building blocks, as edheavlier
in the chapter. My research shows that the Pan-African Orthodasti@nrChurch is a
Christian denomination and organization that puts Black Liberation Thealdg
practice. If one sought out to know what a Black Theology loéidation looked like, felt
like and what its tangible implications are, the Pan Africarn@itdx Christian Church
would stand as a great indicator.

This research shows that there are still significant groups of pebpléeel that a
Black Liberation Theology is vital and necessary in Americais # theology that still
continues to exist and manifest itself today. The Pan Africamo@ox Christian Church
is proof of this. This research also displays what Black ki@ Theology looks like in
a tangible sense. The PAOCC allows one to see, feel, and tdack Bberation
Theology.

The Christian theology that is practiced by the PAOCCtlealogy that centers
on liberating the oppressed from the oppressor. Christianity isaseariberative tool
and the utilization of the faith in this manner is similar lhe way Gabriel Prosser,

Denmark Vesey, Nat Turner, John Brown and Harriet Tubman utilizedf#iith. The
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faith of these individuals put this faith into action. Action is angrgecomponent of the
Christian ethic.

The PAOCC promoted the importance of African culture to its meshipeand
also take pride in their African ancestry. This is pardfielvhat the Nation of Islam
(NOI) was doing in the 1950’s and 60’s. The NOI was ministeringifpaly to the
black community by re-presenting and re-interpreting the Isléath and the PAOCC
did the same thing by re-presenting and re-interpreting the Christian faith.

The PAOCC is still adhering to the theology they promoted sindeitioeption
in 1953. It is still ministering specifically to the black coomity, and promoting
liberation on behalf of the oppressed. The PAOCC believes that thehatan be the
epicenter of the Nation building process for Black people in th& spicommunalism.
The PAOCC in the Zicentury is moving toward institution building. They are either
currently or have committed to building educational and religioustutiens. They
continue to develop their Beulah Land farm and will also be building lifaotjties for
their senior citizen membership.

Black people are not monolithic, not all church groups see, or eventevare
the importance of a Black Theology of Liberation. Even those whthedeportance in
the theology may not see it the same way as practiced by the PAOCC. Kighasenot
suggesting that this is the only way a Black Theology of Limeracan function, but
rather to suggest that PAOCC'’s discourse and their advocacy rerewealuation of
Christian values and teaching does qualify as one way of adherargl administering a

Black Theology of Liberation.
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APPENDIX

Excerpts of Position Statement on Black Power

National Council of Negro Churchmen

We, an informal group of Negro churchmen in America, are deeply disturbed
about the crisis brought upon our country by historic distortions of important
human realities in the controversy about “black power.” What we se@nghi
through the variety of rhetoric is not anything new but the same old praiflem
power and race which has faced our beloved country since 1619.

...The conscience of black men is corrupted because having no power to
implement the demands of conscience, the concern for justice in theeb$enc
justice becomes a chaotic self-surrender. Powerlessness breedse aof
beggars. We are faced with a situation where powerless conscience meet
conscienceless power, threatening the very foundations of our Nation.

We deplore the overt violence of riots, but we feel it is nmoypertant to focus on
the real sources of these eruptions. These sources may be abeatiedthies
Ghetto, but their basic cause lies in the silent and covert violehaghwvhite
middle class America inflicts upon the victims of the inner city.

...In short, the failure of American leaders to use American poweetiecequal
opportunity in life as well as law, this is the real problem and notatiguished
cry for black power.

...Without the capacity to participate with power i.e., to have some organized
political and economic strength to really influence people with whom one
interacts, integration is not meaningful.

...America has asked its Negro citizens to fight for opportunity as didig,
whereas at certain points in our history what we have needed most has been
opportunity for the whole group, not just for selected and approved Negroes.

...We must not apologize for the existence of this form of group powevef

have been oppressed as a group not as individuals. We will not find our way out
of that oppression until both we and America accept the need for Negro
Americans, as well as for Jews, Italians, Poles, and white Anglo-Saxon
Protestants, among others, to have and to wield group power.*

*Published in the New York Times July 31, 1966, passage taken from

Charles V. HamiltonBlack Power: The Politics of Liberation in America. 1967,
p.48-49
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March 23, 2008

Interview with Clergy Member #10
Shrine of the Black Madonna

Pan African Orthodox Christian Church
Atlanta, GA

Weldon McWilliams: Cardinal (name left out intentionallywyhat is the Pan-African

Orthodox Christian Church?

Clergy #1Q Okay, the Pan-African Orthodox Christian Church is the denominational
name, an independent protestant denomination, and the Pan-African Or@ludiiian
Church represents that denominational name.

Weldon McWilliams: Ok, and did the Pan-African Orthodox Christian Church stem
from another Christian denomination?

Clergy #1Q0 Yeah, basically the history, if you will, of how we camebw® the Pan-
African Orthodox Christian Church, we come out of the St. Marksedritresbyterian
Church. That was one of the streams in which our founder, Jaramoge Aggeman
was apart of, and then we, in 1953, we became the Central Congreg@honeth, then

in 1967, the Shrines of the Black Madonna, and then in 1972, the Black &hristi
Nationalist Movement, then the Pan African Orthodox Christian Churclanbe a
separate denomination, so we kind of come out of that whole strearmefassociation
with, affiliation with the United Presbyterian Church, whicmaw the UCC, the United
Church of Christ. So we have an affiliation with the United Chafchrist, because
our founder, Albert B. Cleage, which I'll also be using the namednégrgeably (with)

Jaramogi Abebe, was ordained under that denomination banner, if you will.
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WM : What makes the Pan-African Orthodox Christian Church uniquén&r Ghristian
denominations?

C10: | think what makes the Pan-African Orthodox Christian Churchuenfumm].
When looking at other denominations, if you will, other Christian groups, is thaywe t
look at Christianity before Constantine, before Christianity bedanteof like co-opted,
if you will, by the state, became a state religion. Wedrpok at Christianity and take it
back to its African roots. What influence did African people have upofothelations
of Christian faith, and in so doing, that kind of separates us, nategative sense, but it
just makes it, it makes us a little bit different becausdrwéo stay true, as much as we
can to the African influences of Christianity and be able to eraliteat even with in the
context of North America.

WM : What is the mission of the Pan-African Orthodox Christian Church?

C10: We would say that our mission is to return Black people badkeir African
glory, the histories of our African past. It is also a missibtiberating Black people.
That is to change the conditions that black people live in and arbenddrld, to one
that really represents what God really intended for usgasup of people. That’s not to
be at the bottom of every level in society, but have our proper plabes world, with
dignity, power, respect, and the ability to, again, not only survive but to flourish.
WM : And how does the Pan African Orthodox Christian Church utilizes@mity as a
tool for liberation for Black people?

C10: Okay that's a good question. We utilize Christianity asohfor liberating black
people in that we look at Jesus as the Black Messiah. We loekuet ds, if you will, an

example of what the power of God, Holy Spirit, looks like in dalyolvement. We
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look at Jesus and say ‘okay’...we don’t look at Jesus and say ‘Jedusrdeir sins’ but
that Jesus represents the ultimate level of commitment anificeatihat one must be
willing to give for that which one believes and as black peopmecan really anchor
ourselves on this particular image, be it male or female, thedet qualities, these
attributes that Jesus had, that we are bold enough to proclaim tbabhweach that same
level of having the Holy Spirit manifest itself through us as we engageatthe W which
we live.

WM: And what makes the Pan-African Orthodox Christian Church, Orthodoaf |
trying to figure out the term orthodox. What makes it Orthodox?

C10: Right, orthodox in the sense that we are trying to take @mitst back to its
African roots, so it's orthodox in that sense. We try to geklio the original or as close
to it a we can in terms of what Christianity looked like, so semise of orthodoxy, the
old, returning to the old.

WM: And what is the leadership structure of the Pan Africarhndddx Christian
Church?

C10: Okay, the leadership structure of the church stems fromdaheR4triarch, who is
the presiding Bishop over all of the regions of the church. Weoaeteld in Detroit,
Michigan, which is the central region. We are located herelantst, Georgia, which is
the southern region. Houston, Texas which is the southwest region atah Band
farm which is in South Carolina. So we have a Holy Patriarchtterdfrom the Holy
Patriarch we have, um, kind of like a person who is directly reggen® him, or in
alignment to him, which is like his chief executive officer, 15arry, chief operating

officer. And then from there you have a College of Cardinals, wkiamaide up of all the
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Bishops and the Cardinals of each region. Then from there you relecti assembly
of cardinals and then you have the regional operations and then it teeggrsdown. So
to kind of sum it up, there is a hierarchy, but it's a hieratbhyis very fluid, and what |
mean by that is that each region has the ability to function indepdy in the sense
that, you know things that Atlanta may look at a little bit déferthan Houston because
of the context, but we are still accountable to, you know, someone orghaization,
which would be the Holy Patriarch, and also to the local regions. sS%oGardinal |
couldn’t just go out and do anything that | wanted to do without having some
accountability to the assembly and to the members of the ch@aleverybody in this
African sense is accountable to someone.

WM: Um, now what does one have to do or what process is takedanfor one to
become a member of the Pan-African Orthodox Christian Church?

C10: Ok, to be a member of the church we have a process that yowotisbugh.
Either on Sundays or even in our African History class on Saturdagxtemd an
invitation to brothers and sisters to join the Pan-African Orthodaisttan Church. On
Sunday mornings or after the message is given we extend aatiowvitor brothers and
sisters to join the church when they walk down the aisle, we acnepas a member, in
terms of just that particular act, but then after that you gamugtr orientation training
classes, which we call O.T.G, where you learn just the basants of the church. Then
you get baptized, so one of the end results of orientation tramingptism, which is a,
like Jesus’, a rite of initiation unto the movement at that point yewfcial, officially a
member of the Pan-African Orthodox Christian Church, with all sigirtd we stress

responsibilities therein.  After O.T.G., you go through confirmatioaining.
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Confirmation is where you know confirm in your faith, that you tgoa deeper
understanding of the tenants of the church you go into a deeper understaintheg
group process that operates inside the church. After the conbmmabcess, part of the
confirmation process is the African naming ceremony. So after go through
confirmation during that ceremony you are also given an African nemeh brings us
back into alignment, if you will, and an association, and an appetiand identity
with our motherland, Africa.

WM: And what is the significance in the name, “Shrine of the Black Madonna™?
C10: The Shrine of the Black Madonna, the shrine in African traditioa avglace
where religious ceremonies and festivals took place. The SHanes represents the
institutions that are owned by the Pan-African Orthodox Chmnigiihurch. So if you
were to go to anyplace where you will find the Pan-Africarh@itox Christian Church,
you will find the Shrine of the Black Madonna bookstore and culturaecethe Shrine
of the Black Madonna Missionary Training Center, because thee iisstitutions [that]
are owned by individuals, they are all corporately owned. So theeStpresents those
institutions that are owned by the denomination of the Pan Africamo@x Christian
Church.

WM: As far as coming up with the name the Shrine of the Black Madonna, | asstime tha
Jaramogi Abebe Agyeman, pick that name for a specific reasbansqust trying to get
to the significance of the actual name, | guess maybe the Black Madonparnzam

C10: Good, well Jaramogi looked at it, if you look at the picture oMadonna and the
child, what he envisioned was that if black people can get to a \wbere they loved

each other so unconditionally like a mother loves her child, then if you dodke
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picture, its like a city behind it, then a nation can rise up outaiftype of unconditional
love for one another, and then a love that black people have and should hawe for t
Black woman, that high level of respect. You know if you don’t have thet how you
treat black women is ultimately and indication of how healthy theomas. So that
infinity for and appreciation of the Black women was the impoteacddramogi Abebe
deciding to name our church, our worship centers the Shrine of the Black Madonna.
WM: And have you encountered any controversy surrounding the concelacia
Madonna, as opposed to, you know being here in America the images wé thee
Madonna is usually of European descent.

C10: Right. Initially there was a lot when the Madonna was first Ueden Detroit Ml,
which was back in the 60’s. | don’t want to quote the date becausgght gat it wrong.
But it was on Easter Sunday in the 1960’s, so if you can imaginegdine sixties how
controversial the unveiling of a black Madonna was, at the timesitrewlutionary. But
today if you go into a lot of Black churches, you are beginning tdhseembracing of
the Black Madonna, Black Jesus, and a lot of that can be directbutatl to Jaramogi
Abebe taking that bold stance to say that its not only headthysf as African people to
have pictures of biblical characters that look like us, it is alece in line with history.
So now it's less of a problem at least from the point of vietho$e who have studied,
and now can say | understand that before the enlightenment period, iflyorowknow
the re-awakening, whatever, that you know Jesus being veneratéiaak enan was not
new you know, so history supports you know what we are visually witnesgsiig less
of a problem now. You still have pockets of people who say ‘why doles matter’,

and only time color matters is when you say black, you know when aypowkite we
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don't have a problem, we don’t even question it, we have learned to raamstag
ourselves, you know nothing good can come out of Egypt, nothing good can come out of
Jerusalem, nothing good can come out of Galilee, so nothing good can possiblput
of Africa, so therefore we can’'t even imagine the person thaiwte unquote say is our
Savior looking like us, which has more to do with the psychology of blackl@ehan
anything, the damaged psychology that we have to work on healing.

WM: Also | want to get a sense of, | am doing my research, tHgseawant to use is
an afrocentric, African- centered analysis but | also want to &iok from a socio-
political, socio-economical lens also. So | just want to know whahe Pan-African
Orthodox Christian Church’s position on capitalism, or the economictsteutn the
Black Community.

C10: Well, you know, capitalism as a model in of itself is problemagcause it is
predicated uposomebody having to control everything, and you have to have structured
into this capitalistic system, a group of people that are expleit&ad we try to look at
more of, and we understand that we live in a capitalistic socetyt get me wrong, and
that we have to engage, as we run bookstores and manage propestufaihkle that,
that we are very much in the flow of how this society operateaanically but at the
same time we understand that communalism is an alternativestoapitalistic model
because capitalism as an economic system is a very youegsysterms of this world
economies and how economies have grown over the centuries or thenimitie if you
will. So we try to understand that if we can offer an alt@&reathat is a model of
communalism, what we call a network communalism, that says,wyestill have to

make a living, we still have to produce products, we still havadrket we still have to
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distribute,” but if we can do so in a way that is fair and efletéhen we can channel
those funds right back into the community. Therefore we haveetavork of
communalism, as a church we understand that we live in a worldtlnee are have’s
and have not’s, so as an individual | can definitely be a have nof lbcain take what
little 1 do have and pool it together in terms of an institutiomsn tfrom an institutional
stand point we can serve as a ‘have’ in a sea of ‘have not’s.’ eSmmvbe able to give,
use the institutions to help others. So capitalism, we understanthidel but we're
convinced that if we can offer another model that is equal apgedhen people will
gravitate to it. Capitalism in of itself is really noti¢rin operation because alongside
capitalism is Darwinism that says survival of the fittest, theh when you look at the
news and Bear Sterns went under capitalism and the Darwinisbglgambuld say let it
go down because obviously they cant compete but the government turns amdueuts
them out which is a contradiction in this whole ethos of capitaéisch Darwinism. So
they get us to buy into but when the housing market turns you hawadurals
foreclosing and the government was like we don’t want to havéiiagyto do with it.
Or they did not move with the same aggressive stimulus as theyhdia they dealt with
Bear and Sterns.  So we figure if we can hold capitalistegtion and provide options
then we are doing our jobs.

WM: Also looking from a socio-political, socio-economical, and socitucal lens,
what is the Pan African Orthodox Christian Church’s position on peltyam this
society.

C10: OK, patriarchy, we as our name indicates, Shrines of the BWaonna, so

obviously we embrace the qualities and the attributes that black rwbmey to the
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struggle. There are certain things, not just saying gender, lnat &éne just certain
aspects of this worlds that as males we just don’t zone into. pamirchy, all the way
back to the bible all the way back to Abraham and Lot and all tettseis built upon a
patriarchal system. And we have to speak to it and in the shtimak the shrine from
my estimation is a very inclusive church, in terms of the tohsafrom the Holy
Patriarch to the person, no matter what position in the church butggig to find
sisters in there, not just as figureheads but actually have ther powxecute what their
title says they should be doing. And | don’'t mean that to sdyirtt@her denominations
you have authority but you don’t have the power, you have the title bulgf@tihave
the leverage to exercise what that title says you shouldisgdyecause you are breaking
down patriarchy. | am not so naive to say that we are jushichitin all cylinders,
because you may talk to a sister that may say we still $awe room to go which is ok
because we are open to internal critique as well as the dxtetitpue of the things we
are doing. But we are definitely trying to hit up against Wt of patriarch and | think
that Jaramogi Abebe and Jaramogi Kamathi is continuing inethaty of bringing down
those walls because we have had bishops and cardinals sistexschutch forever, it's
not new to us. But | am sure there are some blind spots thatnvaddaess but we
definitely try to push up against that whole idea of patriatobgause we can be very
oppressive.

WM: So women can obtain any leadership position in the Pan African ....

C10: Any position from the top to wherever.

WM: So say a women was to acquire the top position her title wouhddeHoly

Matriarch
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C10: Yes the Matriarch

WM: So the term is not static

C10: No, its fluid.

WM: The Pan African Orthodox Christian Church has about how many memters, a
you aware?

C10: It's in the thousands, because as our Holy Patriarch saysvea@rchurch in four
different locations. So the number is well into the thousands, and inregidm the
number fluctuates. In Atlanta we would say we have 2-300 hundred mearbarsy
given Sunday maybe a 100 or so, you know that number goes up or down, but ¢he chur
being in four different locations if we were just to consolidate la@dn one place it
would be huge because we own property everywhere we are.

WM: On the question of race, why is the Color of Jesus so important?

C10: | would almost buffer that question with why isn’'t it importatits important
especially when race has been use as a justification, and caldoelea used as a
justification for our degradation, and our exploitation and our oppressionoand
marginalization. That if we can go back in history and say ‘Ntstmat true’ we know
that Michelangelo was commission to paint the pictures of gtesigper, we know that
history has shown us that, its not true, so lets be true, then as the scriptures Jay#) the
will set you free. So for an oppressed people, to redeem ifwiguhe images of the
divine that were used against us, it's liberating because if kea in that person | am
looking at who embodies these characteristics that are dormatd ofsne and | can see
being acted out in somebody who looks like me, that's very liberafihgn they would

have to say, ‘why did they change the color if it didn't mdtt&o there was an agenda
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there as well, and so you're not going to fight against somethaiddoks like you, you
been taught that. So it is very important that we be abledeene and liberate ourselves
and be able to embrace our color which has so long been used againgrogllyras
well as externally because sometimes you can internalizepjnession, and then do the
same things to one another. And it is not to say Jesus is bidcwe hate all white
people and we need to put down everybody else, no it's to say | cam affyself
without putting anyone else down, which is problematic for many paophadays they
have to push you down to lift themselves up.

WM: Thank you, again also in reshaping the image of Jesus Christhdstihe Pan-
African Orthodox Christian Church reshaped the image of Jesus tls; Ghe black
Messiah, not just on the physical level as far as pigmentation calor, just the
conceptualization of who Jesus was.

C10: Okay, | think in doing that, and that is an ongoing conversationistiagt on going
deconstruction and reconstruction process, if you will, because fongalésus was the
Lamb of God, who came to take away the sins of the world, the megkhia that and
the other and then you go back and look at history and you look at theabtbkt and
books outside the bible, secondary literature, and began to see tieatrthealifferent
understandings of Jesus. We began to try to tease who JesusHimsamtext, that he
was a man, apart of a group of people, lived at a particular dknghat was going on at
that time, what was going on with the people he was apart of, whomeontrol, who
was being signified upon, as far as not being worth anything. Aerdytou begin to look
at the person, he was in Galilee, what was going on in Gatitey, were being

oppressed, ok. So this was part of his communal conversation, so therefbegan to
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construct a different image of Jesus. He was a revolutionarywa$eworking for
change, He was turning over the status quo, he was saying, ‘| knowegod this has
been said but this is what | say.” He was trying to mobdizmige inside his community,
and so therefore we have an understanding of Jesus that forcesatideast challenges
us to do something in the here and now and not so much focus on the, JEBUS P
ALL, and all we have to do is exist, not in community, just existvahen we close our
eyes, though we did nothing here, in heaven we will get this gesatrd. So our
understanding of Jesus really challenges us to put into prawdicg of the things that he
did that he picked up from those who came before him. He didn’t cotneseme knew
idea but part of the history of his people as a Jew, the wayawteey holding on to their
understanding of God in the midst of the oppression and exploitation, mllyas
gleaned a lot of that information a lot of those experiences and#gan to strike out,
whether it was his own people or whether it was the Romans, it aiditer, whatever
was wrong was wrong. So | think reshaping Jesus in that caagesdameone who was
very much apart of the times and not outside of the times really help us to makecd¢s
but at the same time places great responsibility on us to olg some of the things he
did in His time in our time.

WM: In reading some of the literature by Jaramogi Abebe; thekBldessiah, Black
Christian Nationalism, | wanted to get some clarification orandagi’s position on the
Apostle Paul, | am just not clear on what Jaramogi’'s , orPtre African Orthodox
Christian Church’s position on the Apostle Paul.

C10: Well Jaramogi, and | am several generation removed from thatrsatiea, but as

we can tell from his writing, he was very much, he really Hhul in tension because
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Paul is taking a message, for all practical purposes, a lignatessage, and then he
takes it and waters it down if you will to make it acceptablariother group of people
and so Paul was kind of viewed like a sell out to his race and besausach of Paul
literature has been used as a oppressive tool, you know, we not going to deal waith Paul
all. You know the stuff he was talking about, “Slaves be obedient tmésyer,” “Go
back and serve your oppressor, and everything is going to be altigittdid not strike
accord with our founder, you know especially during the time when thelckas really
hitting that revolutionary stride, if you will, Paul was very mpefshed to the Curb, and
on to the Curb because of the way a lot if his writings werd.uS® much of the Slave
theology and the slavery institution, the institution of slavery pradicated so much on
a lot of Paul’'s writings, that in a liberation struggle theswes no place for that. That
meekness and you know serving your oppressor didn’t have a place, | trankodar
pushed it that way, you know, we didn’t need it.

WM: | guess | just wanted more clarification because | have lpeehurches where
Paul, you know wrote so many letters, and he authored in the biblarsobmoks, so |
just wanted to know how did that effect or how did you deal with those books.

C10: We can look at them because there is something you can gleait fspecially
because Paul was dealing with for the most part the organizatiomadh. Where the
disciples were more like a movement, Paul begins to put togeliteofahe structures of
the church and a lot of the organizational mechanisms you need in ordperate a
standing institutions, you know he is writing letters to Corinth you know and he isgwrit
letters form Patmos, he is writing letters to all thesegoegations if you will, that are

beginning to have this standing congregation for lack of a betted, where the
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disciples where moving you know, and because Paul’'s writings posititseddvith the
State, it found appeal, then he begins to trump not only the disciples $arne cases he
begins to trump Jesus. People focused more on Paul than the ligusf yeu know
because Paul and those who attributed letters to Paul did so muglg.wrSo the
disciples come back later, you know those who say they wrote thaes¢éament, the
gospels and all that, they write in after Paul you know so he wheswirst sometimes
sets the tones and everybody else becomes apologists tryigeg tioeir points across.
But there are some things you can glean from it, with proper retatjpn, and begin to
understand the context, in which he was speaking, who was his audience anduidw
his audience receive this message and is there is anythirgathbe gleaned from it that
can assist us as we engage in the struggle then we can ,douthgdu really have to do
the proper research to understand what he was talking about, didiyneagahis or was
that a later adaption of his letters and all that other sttt he was very much
problematic for a lot of liberation theologians and | think still to this day.

WM: Also in readingJaramogi Abebe, he was very critical of individualism, and | know
you spoke to it a little bit earlier in our conversation in rdgdo capitalisms but | just
want to know the potion or the stance that the Pan African Orthodasti@hrchurch
takes on individualism and what that presents to the Black Community.

C10: It presents a challenge, because individualism, as Jarangsgisa global cancer.
Its all over the world, its seductive, its enticing, its desaait$ immediate gratification.
But because it is a cancer, it destroys everything tlzainmies into contact with from the
inside out. So individualism becomes the one thing that we reallytbdight against.

Going back to an African centered, African world view, communaisrheld above
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individualism. So there is this fight, not to destroy your individualitye things that
make you Weldon, the things that make you unique as an individual, but tadahtt
this idea that Weldon is the center of the universe and everytnadves around him
and he has no responsibility to anyone else, his actions are dawodaiion, which they
are not. You don’t live in an individualistic world, we live in a vdothat is very
communal and very harmonious until we decide that we just going tto timpose
ourselves on the world and just throw everything out of balance, and individugdiss
the same thing, it throws everything out of balance. What | rogdhat, well we have
enough food to feed everybody, but because of individualism and greedpckepdé
certain things, we don’t produce this and raise the price up, staogepand we don't
think it matters anywhere. So for us individualism is that onggtthat has been that
constant stream throughout the history of this church that no mwateme you go we
struggle against individualism, we struggle against individualise,stiuggle against
trying to put ourselves at the center of the universe and notasettlough we have a
responsibility to generations yet unborn, to generations that aretih&treve owe a debt
to those who came before us, so it is always at the front ansl bleah in my estimation
a cornerstone of the church that we recognize that as a grogomtpve have always
done better when we have done it together. The world may sayothate an individual
by yourself but we know groups control the world. So we have to subnueng
individualism, submerge “what | want, when | want it” for whattsod for the group.
From that position we move forward. They say if you want to rat) fan by yourself;

but if you want to run far, run with somebody else. So that is pretty much how we look at
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it. We have gone back and try to embrace the African Communiddegits in us and try
to use that to do the things we are trying to do.

WM: How does that coincide or relate to this idea in the churchythatwant to
establish a PERSONAL relationship with Jesus so in establishegsonal relationship,
what does that mean? Is that a form of individualism, in seekpgrsonal relationship
you become more concerned with what | need to do to make sure thielationship
with Jesus, and does that leave room for individualism to creep in lengriarity over
communalism? So how does it [communalism] speak to this notion of seeking a Persona
Relationship with Jesus?

C10: That kind of goes to the whole notion of individualism. Again thisviddal
person did something over 2000 years ago, that somehow is going to saveayomot
worried about anybody else | am worried about me. Am | goingttang crown and my
wings? Not even to the point where it matters how | go about doirgo this idea of
having a personal relationship with Jesus, what does it mean? How dag@auyou
have it? What is it different about your life that represdms you are one with Jesus,
what is the transformation? Sometimes we can say weahpeesonal relationship with
Jesus and therefore when things are going on in the communggywevell | am going
to go pray to Jesus” instead of saying | pray to Jesus asaarmpkxand now | am going
to do what | have to do. Whatever happens in the end is going to hayppeaya So we
don’t have a preoccupation of whether | am in right relationship weghsl | am more
concerned if I am in right relationship with you, you know that persseel everyday,
that horizontal relationship. Then the vertical is important, tlet ham not only n

relationship with Jesus but also with God that permeates the wnidgosv am | in
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relationship with nature? How am | in relationship in terms ofatbdd in which | live?
Which is to say am | environmentally Conscious, am | taking regpbtysto make sure
the air we breathe is healthy that the water we drinkelthy, the food we eat is
healthy? Am | engaging those act as well, which werethatslesus didn’t have to deal
with in his time. So there are things that we say Jesusd s&svigEom that never come up,
but somebody could give us a very naive notion of, “Jesus Paidfittale sins and
whatever so that is covered to” well that is questionable. Baitwhole idea of
individualism does begin to creep up in our understanding of salvation las‘a&llong
as we can get you thinking about yourself we can destroy everylsaly gbu going to
just be worried about how to get yourself saved, then the grim reapes knocking on
your door and you realize your not exempt.

WM: In light of the recent comments made by Rev. Jeremiah Wghivhat has
recently come to light by the media. According to the Paic#@ Orthodox Christian
Church, is there space for politics in the church? Is therpaaiat®n or is there room for
politics or is something like what Rev. Jeremiah Wright said toiqad! Is there room
for that in the Church?

C10: | think within the Black Experience, we have to understandttieaBlack Church
was a place where Black people educated. We didn’t have the geitdego to school
we worked in somebody else’s field while we sent their kidehoa. So they could sit
down and philosophy on world events all day. But we’re working from suto spin
down. They don’t remember that but we remember that. So itheaBlack preacher’s
responsibility, his divine obligation, to speak truth, what is going on imtrtl. Now if

| go to my oppressor’s church, he is not going to tell me that pickitigrcis a sin, that
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what they are doing to us is a sin...I have to get another pekrspedthat America is
afraid of is another perspective, that’s all it is, anothempgets/e. | am not going to see
things the same way you see it. You whipping me you think | angdoithink that is
good, you lynching us, that's good? You have the same Bible and you comehixt
Bible with a different interpretation than | do, | cannot leave ititatpreting process up
to you. And if you feel strongly in your point then a debate is no rtitae a war
between words and idea’s. So don't get afraid if | been ablerte ¢o this text and
glean not only the Bible as a text, but life experience agtathe constitution as a text,
the bill of Rights as a text, the policies made in America &sxt. So | think it has a
place, politics is sacred, and you can not live in a bubble and think you daveto
mention this because some people may not be all that astute toiswbaing on
politically. But the Black Church for the longest has placedrésponsibility on the
preacher to critique what's going on in the world. And what | asklpeo do is to push
back from the agenda’s of the radio stations, the agenda’s of kxasi@n station the
agenda’s of the Newspaper companies, because all them have agemilask, is what
he said, was it true. Is there something in the history otthustry that will create such
an environment that something like this could happen, is it True? Nimevheu like
the way he said it, whether he whispered it or screamed &tgha his voice the black
preacher, one of the characteristics of the Black preacheallirfdack preachers, is the
charisma, the energy, the rhythm of the voice, the intonatioiftthg and the raising of
the voice. But was it true. Now if it wasn't true then yon say | will take him to task
on that. And the thing that they are also failing to realizesnathey mention his name,

they say Rev. Jeremiah Wright, not Doctor, this is crucial, whythey leaving that out.
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When we think of Doctor we think of somebody who is educated, wedkede and can
dissect things, they just say reverend and we think he is justeari®@lack preacher who
has gone out there by the wayside. No he is Doctor, so you hask yourself why
aren’t they saying that, so its not so much what they sdiiealime but what they don’t
say. In our church politics is sacred, you have to engage in it, as a good citizen.
WM: On a personal level, how long have you been a member of the ShitiveeRiack
Madonna?

C10: | have been a member for 18 years.

WM: Why did you become a member of the Shrine of the Black Madonna?

C10: | think for me it was a multitude of things. Every now anenth sit down,
because | never thought | would be here, if you ask me when | mgasng up in
Beaumont Texas, a shrine right there in Houston that | never b&anght down the
street. | think life situations, my mother, | never forget had Elimmoks in the house, 3
volumes, Black cover, gold letters, took us from Slavery to the cghitsi movement,
and | used to sit down and look through them. | think all that wasapgon for
something like this. The culmination of those experiences over a pdrtode, | think
led me here, | loved going to church, raised in the church, loved it, tsd Wanted to
see how what | did on Sunday translated to what went on, on Monday. Thatwegs
the missing piece for me, there seemed to be this divide betiveeresthetic worship
experience on Sunday and then the daily toils and mistreatmentéhaixperience
Monday through Saturday. | wandered how God then speak to us in aumstiance. |
can be happy on Sunday then go through something on Monday. This seemeleto be t

perfect marriage of the two and also the challenge to develomitite | am not just
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reading the Bible, I've got to read the Newsweek, the Timegalrlae, | have to ready
the NY Times, | have to read the Wall street journal, | havee&nl all these things
because all of them have an impact on how life is constructed, spo Wheard the
message on Sunday morning from the pulpit and it integrated all difesxent things
that have a direct impact on the quality of Black Life, | wke f\WOW.” That is the
guestion | had as a child that no one could really answer. This td wiaa feeling as a
black man in this country, and it's not a bad thing but as a result of a conditioning process
that took place long before | got here but | am not going to leauethere, now | am
going to show you that you can get another process that can uhedarind put together
a process that is more in line with what God meant for us toSmel didn’t leave the
church when as a child of middle age because | had this theologiéémr with the
church that | could articulate because it worked for me asthge in my life. As | grew
older | had to begin to challenge in a sense what does God mean fwhateloes Jesus
mean for me. What does this relationship and all these dynarees im terms of now
how do we deal in the world in which we live. That was some ofhings that kind of
planted me here. Personal experiences, life experiences, asgglsrg, not knowing
what | was seeking but like anything once you get it, you know this is it.

WM: What is your official position and official title within tiean African Orthodox
Christian Church

C10: |1 am a Cardinal, a CEO, and the Pastor of the Shrine of #uk Bladonna here in
Atlanta, so that is my official title if you will.

WM : In the relationship to the hierarchal structure, are you thanoties region that

talks directly to Jaramogi Kamathi.
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C10: | talk directly to Jaramogi as any one can, anyonebaamndeally you would want
to go through the chain of command inside of the region first, &us$ khe last person,
like the Supreme Court, where no local region can just make decibkensmay have a
personal agenda against somebody, if | have a personal agenda witidyloana trying
to exercise my power in an abusive way then you still have arpgmi can go thru and
say, “although the local assembly said | couldn’t do this, |\stlht to have an appeal
with the Holy Patriarch,” then there is a process by wihelh happens. But yes | go
directly to the Holy Patriarch. Just like anybody can conmadowith certain things and
other things we try to go through a process you go through group detiasr the
administration, then if it gets to me then we look at it. | h#neeauthority bestowed
upon me by the Holy Patriarch to make statements on behalf ohtineh, to enter into
contractual agreements, disciplinary actions, to speak on behalfeofssembly in
absence of the assembly. | do that with the consciousneskahit mot something to be
abuse, so there are very few cases where | would just act albiteis nothing but a
telephone conversation with some one, but | know in the event thae tbvawake those
decisions then | make those decisions but | understand that my celleagthe same
time place a lot of trust in me so | don’t want to foreclose hat trust, so | try to
maintain those contacts and conversations as often and frequents as | can.

WM : How is the Pan African Orthodox Christian Church, more spadifiche Shrine
of the Black Madonna, here in Atlanta effecting the community?

C10. That's a good guestion also, as you can tell, going into the bok #tere were
various people standing up, | think there is a casting call going the ibookstore, but

the bookstore the holocaust exhibit, which is apart of the bookstore asenttoned

160



earlier, a lot of the school kids come into the holocaust exhibihokfrecan [centered]
Field trip, if you will, and so they have an opportunity to come intsqreal contact with
their history, which makes a lasting impression. We don’t resdtierstand the depth at
which we are shaping the consciousness of these young kidseat aarly age. Which
is very important because a lot of this, you don’t see this untilggbumuch older and
start venturing out for yourself. Being able to have relationshigs tiwve school and
being able to provide institutional resources for different groupsanNtest End or the
Greater Atlanta Area. We find out a lot of people want to do goiodg but they don't
have a venue they can’t afford space. There program, realiy tihe program is taking
up the resources so to find a building to house the program becomes prizbl&Soabur
Holy Patriarch, Jaramogi Menelik Kamathi, charged us with &low our institutions to
be used in times we are not using them, by other organizationsaVéebeen doing that,
the Muslims use and have used before the West End Learning @eritezir West End
study groups the New Black Panther Party use one of our institditiotiseir meetings,
we bring in different speakers on various topics in the Africanddias In our founders
hall we offer a free African History class on Saturdays tviscopen to the community.
We enter into the AIDS walk everywhere for the last 10 ye&&® have brothers and
Sisters from the continent of Africa, Zimbabwe, Nigeria, we h&l a drive where we
provided uniforms for the Mafakeyla school in Zimbabwe. So it iy e#rcouraging
getting emails from Zimbabwe thanking the church for theirrdmution, we have to just
let them know that they have brothers and sisters in America who care, aisdubkathe
local area. We just had a school across the street they Helréta place to meet for

their assemblies, so we opened up the shrine and let them haveetth@imances and
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things of that nature. The idea is that we don’'t want to be andiginto ourselves, so
with the Catholic Church if there is something we can work witmtba then we work
together, there is a Baptist church on the other side because endhwve are all God’s
people. If we can find areas of commonality where we can work faoh others
strength then we can do a lot in our community because we don'twaregets the
credit. Let’s just get it done. | think with the Home school and\thesery, bringing
kids in to get and education that isn’t just test driven, becaus&nmu a lot of the
schools, they cut out band they cut out drama, everything is jast,attest, a test. So
we want to teach to the whole child, body mind and spirit. So we bfirgg that in and
service the community that way. Then with the dynamic worshigice we have on
Sunday, that is another place where brothers and sisters whgiageto do something
can come in and spiritually charged to go out and do what God has platieeim to do
within their specific ministries, you say what kind of ministry is thabu¥an be on your
job and be ministering and the chaos that goes on their peoptekirggl for a still voice
in the midst of the storm, not that you're preaching but you can terinc peoples need.
Obviously people need something because they shooting people up at the phsokW
at the Shrine as a place where people in the community can gatheioyt have to be a
member of the church to benefit from the sacrifices that peoplerhagte in order for us
to be here members and non members alike. So if we have sanethican help
somebody with, that's what we try to do. WE try to drop our bucket right where we are.
WM: What are some of the contributions being made here at the giriBlck

Madonna to combat the institutional racism?
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C10: In Houston we are dealing with KIPP, the KIPP liberation Anadeand that is
speaking directly to the problem of the lack of proper funding and gdaaa the inner
cities. So because we have a lot of land in Houston we were abiéeton a partnership
with the KIPP liberation Academy to build a school there. Tavipe the facilities
working in partnership with them that will allow us to provide topdgraducation for
youth in the inner cities who have been for quite a long timemserved and under-
surfaced. That is one way that we can take the years of growth and invastpreperty
that the church has and take those same institutions, the land andittiedl in a
different way so that we are providing more service to the aamtras where we live,
and that's one of the ways, especially in Houston. In Detroihawee the Akwabba
center, the Akwabba center is the name of a building we ihavetroit that services the
community. In Atlanta we don’t have an Akwabba Center but it'sndagi structure that
will allow us to do similar things, case and point, because wesarelose to the
universities and we have members who are graduating from Morehausey,HTC,
you name it, so we are able to have a relationship with the Agadeyou will that we
can bring them into the shrine so that the Academy and the churcldiadague with
one another. That is a beautiful experience. So those arensyaehat it is open to the
public. Everyone can’t afford to go to these institutions, but likeag back in the day,
bring those same instructors and have them converse with your gatigmneso that there
is not such a disconnect. We have been able to provide a fertidgubabetween the
academy and the church.

WM Lastly, can you explain the significance of the Beulah Land?
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C10: Beulah is what we call, fulfilling our founder’s vision. Our gsato have 5,000
acres; we are at like 4,000 now. But it is a place where amedeal with it from an
agriculture points of view, we deal with Timber, cattle, fish, poultmganic farming,
camp retreats , place where organizations can come and meesédeza have like 5
miles of river front. A place where kids can go and get out of the inner city seabays
and re-adjust their body systems, you know everything in the dagtidout when you go
out to Beulah Land it just slows down, so they get a chance to toucle @atirgrow
things and see what it takes to get food from a seed to a vegatabashing it and
putting it on the table. This idea of having some type of undersiguodihow things get
done. It provides that opportunity to reconnect and also provides economituaggor
so that we can begin to employ brothers and sister, then againnétaork
communalism, now we have a place where people and work, wheree peopllive,
where people can shop, where people and worship, then you are jukdticigcthose
resources. You go outside the network if you have to but if you can keepde the
network, but if | am a brother looking out and saying | have the#ie Bkt | understand
that a lot of these jobs are being shipped overseas. Well éarmaight not need them
but we need them. What will make a person feel better than to say, | have a jalay¢ake
of my family, they have a school they can go to, a place | can live a horalk noyown,
get the tax write offs and all the tax breaks you get from hmameership, | can worship.
Again it goes back to our first question on individualism and capitaltgost provides
an alternative, not everybody has to buy it to capitalism, enoegpig are going to buy
in to keep it going, but it doesn’'t have to be. When that’s aletlsethen its like what

ever | have to do to get some money that is what | am going to do. So we aseattlkea
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to provide an alternative to that process. Understanding that evergtieims from our
understanding of God, and then from that, all the institutions we have&gorm this
understanding that there is a divine presence and energy thatapesrtiee universe to
which we are accountable. Then from there this understanding bramthto other
institutions that we own and so that this underlying principle govlaese institutions as
well.

WM : Thank you for your insight.
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May 25, 2008

Interview with Clergy Member #11 and Clergy MembkEz#
Shrine of the Black Madonna

Pan African Orthodox Christian Church

Detroit , Ml

WM: Cardinal can you tell us what is the Pan African Orthodox @miChurch and
how it came to be?

Clergyll: The Pan African Orthodox Christian Church was established bfponder,
Rev. Albert B. Cleage, Jaramogi Abebe Agyeman. He was inotigregational church
movement and he had a church over on, now called Rosa Parks, 12asidebe was
trying to bring about change in the Black Community and he couldnttatahat church
so he started a church called the Central United Church of @hdswith that came the
programs with community change and the standing up for what oumgnity needs
here in Detroit and out of that came the Shrine of the Black Madomnzh and its
building institutions for people, which didn’t exist and they barelgteixiday but we are
working on it.

WM: And Bishop what makes the Pan African Orthodox Christian Church uniopne fr
other Christian denominations?

Clergy12: Well several things, first of all in terms of our theology, akremwledgement
that God is Cosmic energy and creative intelligence, and our unuéngiaf who Jesus
was and what his role was in terms of Jesus being a blackaiessid why he lived,
what he did, and the importance of his life and how that can be the guideline for us to free
our people. Our theology is not grounded in the Pauline doctrine of othriatlyw

salvation but actually in the fact that our salvation is tiedioie we live and what we do
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for our people in our community, it is a group experience, so foaluaten does not
mean | am going to die and go to heaven. That does not mean thahivaccept the
existence of heaven, but our focus is on living the way Jesus liveabamhacus on what
is going to happen to us when we die. That just a few of thereliftes there are many
more but | just wanted to make the theological point.

WM: And Bishop what is the mission of the Pan African Orthodox Christian Church?
Clergy12: Our mission is to beautify and transform our people and our commumity, t
restore our people to who they are supposed to be. | am tryingkoofre way to put it
succinctly and it is very difficult to do that. We understand what our amissibut to put

it into a slick sentence is not an easy thing to do but we remmdghat we have a
responsibility for bringing back the world back into accordaw@é the will of God.
The way things as today, the imbalances where you have people whowseess and
people who have everything, that is not the way God intended for thd YWdye and as
Christians it is our responsibility to bring back the world in accordance to Gatl's W
WM: And by our people and our community you are referring to?

Clergy12: | am referring to people of African descent but we arghbnly people in
the world. We recognize that we have to be changed ourselvesctaly the change
is going to have to take place within the whole world. Everything will have to change
WM: Can you explain how the Pan African Orthodox Christian Church uses Christianity
as a tool for liberation through the example of the Black Messlahlesus perceived
differently within the Pan African Orthodox Christian church thamshe other churches

and if so can you explain those differences.
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Clergy11: Christianity is not just a tool, Christianity is a liberattbeology, whether or
not it is interpreted correctly or wrongly. Jesus the Blads$fhh sought to liberate his
people, and he taught them certain tenements and a lifestyla whs communalism
and being disenchanted with the system that enslaved them anditb@lsglues of the
covenant relationship with God. The return to their covenant relatpmath God, just
like all the prophets before Him taught that they had to come back to the relatioitehip w
God and when they came back to their relationship with God thingshafgvening for
them, the nation of Israel. And that was the reason that theyabkeréo get the progress
and maintain the progress that they had. Once they lost a sewb® dhey were as a
people then they would become slaves.

C12: All types of calamities would be followed because they would gwHhy from
God. They would go out and do other things, and a prophet would risedugag you
have to come back to God. We got to do this, we got to do this, and bacpeople
again. That when they're able to take full advantage of God'siBtesd just want to
add though, you guys were talking about Jesus, in relationship of how we &gsosvtd
be. Well in conventional Christianity, it is more of a religiabout Jesus than the
religion of Jesus. And the Apostle Paul introduce that, many oé tihasgs...if you are
reading the New Testament you will find distinct differenbesveen Matthew, Mark,
Luke and in some cases John, and the rest of the New Testamergoifdtheeyond the
crucifixion of Jesus and after the writing of the Synoptic Gosfleda you have the
Gospels of the Apostle Paul, who actually knew Jesus, who was aygastrof Jesus’
movement. So what he did was create a religion about Jesus. dfidneythings Jesus

believed in Paul said was irrelevant after law. He said uydee we don’t need the law
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but Jesus said | not come to change the law but to fulfill thetéalring the people back
to what God has set for them to do, there is a marked differentieain Most
conventional Christians believe that Jesus was God, God in the pHgsinal Well we
don't teach that. We say Jesus was a man of God and was aluee$s &lis inner
divinity and because he was able to do that there were numerous tthahgesus was
able to do and affect change and heal and teach, but he told theedisiegothings that |
do even greater things you can do if you have Faith. So he sambthat was there for
them to access. And that is at the birth of the first churely, wrere able to access their
power, go out and heal, | mean Peter was able to heal people wahalisw, but they
didn’t have faith prior to Jesus’ crucifixion so they were helplassl they had to come
back and sit in that Upper room for fifty days and that's wherebtittle of the church
took place.

C11: Jesus said, “why call me good, there is none good but the Fathesewhile,”
meaning the Father is there and | am here. There is anotheinaree Bible that says
that | and the Father are one, we can all say that once we decmwith the Father in
meditation and in prayer and doing the things God wants us to do wearelust like

Cardinal (name left out) preached today, God made us in Hisaxyen im

we are spiritual beings in physical bodies doing the Lords work. So we are ehdiive
the power of God, and Jesus said all the things | do you can do alsat isTour

responsibility, instead of worrying what is going to happen to us wieedie. And what
did James say; James said faith with out good works is dead. &btied in together we

got a mission all of us, everybody is born into the world has ssiom and we that
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recognize our mission have a responsibility for carrying it aud, that's what we do at
the Pan African Orthodox Christian Church. [31:30]

WM: This will lead me to the next question, bishop if you could answerhat is the
Pan African Orthodox Christian Church position on the Trinity, you know hmst
churches look at God the Father, God the Son and the Holy Spintale, so what is
the Pan African Orthodox Christian Church’s position on the Trinity?

C12: Well we just said that our theology, that God is cosmic enengly caeative
intelligence, and yet as creations of God we share in theyabiléccess God’s power as
Jesus was able to do. For us the Holy Spirit, we call it év®IRtionary Holy Spirit, and
that gives us the ability to make change in the world. We don’t sextlgstalk about
God the Father, God the Son, and the Holy Ghost in that way, we rezdiaizzhose
components God , Jesus and the Revolutionary Holy Spirit as threesasjp#uhgs we
need in order to be the hands, feet, body of God, | don’t know if | can ipuarity other
succinct way.

Cl1l: WE don't dispute what the other churches are saying, we beilreube
awesomeness of God, God obviously is comic energy and creativeyamed, creates
the awesome things and God is known by many names, so we tafincabod the
Father, and we believe he sent us a Comforter in sense BibtheSpirit and certainly
Jesus was here to demonstrate how the Holy Spirit worked and hathwiole
acknowledgement that God is a good God and energy is availabletenyslay and so
we utilize the Holy Spirit to do the things we do to keep goingtarthange the world to

know who we are and also as God’s helpmates here.
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WM: One of the many observations that | have come across hére 8hrine of the
Black Madonna here and in Detroit is that | didn't see the Crasish many will say,
has become the universal symbol of Christianity, but here ataheARican orthodox
Christian Church, | have seen the ankh around the necks of the caadidddshops and
in the sanctuaries. Bishop if you can explain the significan¢beofinkh in relation to
the Pan African Orthodox Christian Church?

C12: The ankh is the Egyptian symbol of life, which is actually andragimbol than
the cross. Many years ago our founder taught us about the valususf life. So we
place our emphasis on Jesus’ life and not His crucifixion. Howegelomvear crosses
and do accept the cross because the cross is a symbol of sdabatieve are willing to
take on. Just like Jesus bore His cross because that is whaededrte do for His
people. WE accept that cross in that same way but we use théardinse it's the
symbol for life and he wants us to live the way Jesus lived and do the work that Jesus did.
They are not opposed to one another, we started using the ankh dieairties in the
church and we also embrace the use of the cross, but the ankh the wgmisel, people
identify with us a lot more but we use both of them.

C11: The Ankh symbolizes life and the Holy Spirit is life. We hasgponsibility for
maintaining it and making it happen more abundantly.

C12 One of our rituals we talk about with Jesus, by his life anddash upon the cross,
teaches us that there is nothing more sacred than the libevafdack people. So both
of those things are important if you are going to follow the fopssté Jesus you want to

follow his life example but be willing to sacrifice your life for Blaclopée.
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WM: Moving on to the Social aspect, does the Pan African Orthodox @hrShurch,
would they still consider themselves a Black Nationalist organization...

C12: Yes we still do

WM: Can someone explain Black difference in Black Christian Ndt@naand Black
Nationalism?

C12: Much of what we have discussed is Black Christian NationalBlack Christian
Nationalism was conceived of and written by the founder of the &hwh the Black
Madonna as new directions for the black church. The church itsebilable church, has
been, of all the institutions that have exist most of our abditjnove around and work
within those institutions are limited. The only one that we hadement inside of was
the church. But the church didn't have the relevancy that it neededvéotbahe
conditions and the needs for Black people. So Black Christian Nasionalas new
directions for the Black church, the church could be an institution #mahelp us bring
about liberation. | don’t know if | can give you everything in thatwarsbut | do
recognize and want you to understand that Black Christian Nasiona our way of life
the way we think, our doctrine, its not just something out to the 8thck Nationalism
does not necessarily embrace any kind of theological or spipiasal. Jaramogi taught us
that we cant do any of the work we need to do if we don't feeittiGod directed. A
lot of folk in the movement, when | first joined the Shrine moved odotother things,
“you know | was trying to do that black thing but you know...” because they did not have

that fuel that they need that comes from God. There is @sewtiThe Black Messiah

think its called epistle to Stokely, and one of the things Jaramagjimying to get young

men like Stokely to know was to accept, your doing what your supposssidoing but
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you need to do it inside of a spiritual place because you need thatas@trength and
this needs to be part of what it is we need to move forwardlask Bolks and as
Christians. So | am saying a lot of stuff.

Cl1l: We have a responsibility to be at one with God, utilize dwelutionary Holy
Spirit to do what? Not to get a good looking car and “bling- blisugd all that, We are
responsible to move obstacles from God'’s people and in order to do thaveréo do
whatever we have to do in the trenches to make it happen. Our pesjtetrouble, we
need to have nationalism to bring our people together, to let them amdetkat it's
God’s Will that we have power. Its God will that we have poimesrder to survive, in
order to remove all barriers that keep us from each other in love and keefhaseal to
keep us from our relationship with God, in order to do that we have ltibsiitutions.
Black Christian Nationalism addresses itself in a very @Ganslike way and a very
spiritual way the same way that Jesus was addressing himsle# Jewish people in the
time of Jesus. So we are Black Christian Nationalists andrev@lso Pan-Africanists.
We believe we are all one people and the same thing that isrhago us is happening
to the brothers and sisters on the continent and South Americans torthsand so on.
The only people who are going to change that, is us. God has empawsefiest of all
with wisdom, and the people, such as Jaramogi Abebe Agyeman, archules and
other places and other situations and other people to make it happeare Wieful if we
don’t bring our people up where we ought to be, to trade off with thefrése world to
get where it ought to be. We are the salt of the earthyev&ad’s first people, and we
have a certain responsibility to the world and to God to make thiel wight. Black

Christian Nationalism, Christianity is not just a tool but a lifestyle thaisee
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WM: That brings me to my next question. Jaramogi Agyeman,sirbtok, Black
Christian Nationalism, he stated throughout the book that while pngpfani liberation
here, that Black Christian Nationalism is still working toeliate the African continent,
so | wanted to know is there still works being done, or what war&sbeing done to
liberate the African continent while working for liberation here?

C12: We don not have at this particular movement, a branch of the PASDCGe
continent those things are still to be put in place and we recotazéhis is something
we will need to do. It's not like it is something that we havegouthe backburner. One
of the things that we acknowledge is that in order for us to belitack people, in order
for black people here to be free, black people everywhere hdve teee. Here, the
Caribbean, wherever we are, we have to be about movement soltkiat'g; that one of
the things that will be on our plans...The Black Liberation movementd@ds profound
affect on every other group of people around the world, most profoundly inaAfric
because when you think about when the Civil Rights Movement begdnthen
developed into the black power movement those things fueled the independence
movement many places in Africa. There is a direct connetdiovhat we do here and
how active we are here because those outside say “they cart,dedltan do that.” Its
been connected all along. Its not a surprised most African natioas biegr struggle
for independence in like ‘60,'61,'62, the same time the Black movementgaiasg

steam. So we are connected in that way.
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WM: One of the unique things | found here was the infusion of theakfrCulture
which you might not find in other Christian Churches here in the Ur8tates. They
tend to stay with the dominant culture, so can you speak on the mfas the role
African culture play in the construction of the Pan-African orthodox ChristiancGhur
C12: We are an African people, that's number one. Secondly Chitgtia an African
religion so Western influences are things that came later an.if Bou go back to the
history of Christianity then you know it is an African religion. Eave always as
African people been different in how we deal with worship, you knowctie and
response, the rhythm and all those things come from our Africatadeeras African
people, particularly the Pan African Orthodox Christian Church, thabhae part of our
worship and our spiritual practices. It goes for us without saypogiring out of
Libations for example, Jesus is an ancestor to, actually ubbafst the bread and the
wine, if you think about the structure of it, much of it is tied tovtlag that we deal with
honoring our ancestors. What did Jesus tell the disciples? ®©otlemembrance of
me. When they shared the bread and wine that was something tleejoveentinue to
do on and off, but it has its root in African spiritual practices.

C1l1: We are an African people and we are finding our roots againnafading our
roots we are finding power, spiritual power, spiritual responsibiligyall connected to a
view, it has to be an African worldview that also means our survival, if we just lob& at t

world through a European, based on the survival of Europeans and alihtepseant to
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touch, but an African worldview has to be in the same arena wethénave a view for
our people.

C12: Part of the process to capture Africans and make us slagetowake our identity
from us and make us ashamed of being Africans and in order tcedhat process we
have to embrace the African, in terms of where we come froriesaeed to bring those
things into our life and into our history, so we deal with our histeith our culture
because those the things that were taken away from us. Soiwftewlat’'s absent is
absent not by accident but because it was built into us to be edluditihat which makes
us who we are. So we embrace the African because that is wa@rmeand we want to
incorporate that into what we do.

WM: s there a difference or would you consider yourselves revolutioraimgnalists,
cultural nationalists, does it make a difference, is the dichotomy even important.
Cl12: We don't use those particular terminologies, we say weB&aek Christian
Nationalists, we’re Pan Africanists in all that that estall don’t think we have any
differences with those who are cultural nationalists or somebdayisva revolutionary
nationalists, we don'’t like to go through differences we arpeaple who are concerned
with our future and the outcome of what happens to our people.

WM: Can you Cardinal just explain what is “Beulah Land” and what's its purpose?
C11: Beulah Land is 4000 acres of Land that this church and Africanegéupl this
church has purchased in South Carolina. What Beulah Land means is “Land that God has
given us,” to rebuild ourselves, to provide food and land where we can rewild
communities as a base for building a nation. We have livestock tereave fish we

have various commercial ponds and selling those fish to commercipligate markets,
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it is also an institution in the making of African people andctingch is going to us it to
build a community. We are building houses down there and people are numyumg
there. Soit’'s a work in the making.

C12: Its also like a prototype because this not going to be our onlyisthike Beulah
land one, eventually as time goes on we develop all the various inridngs of Beulah
Land, we will have more than one Beulah land because we need miareesrie that.
Jaramogi Abebe Agyeman, the founder of the Shrine of the Black Maddwags alealt
with our cites and what we would expand to is like enclaves, thpioes where we can
live and have sanity and the kind of life that we need to have aspéepeAlso Beulah
Land... a lot of times people want to change their life, but yamitcstay in the same
environment you can’t stay in the middle of chaos and confusion and bt adsteerge
as a different person. If you have fallen victim to that you haveve a place you can
go to be healed and whole and Beulah Land also can offer for many people, that
kind of place to be. To get out of this because cities often comttibubhe madness that
our folks experience and those who need to get out that environment, Banthbfters
a place where they ca be changed and healed.

WM: Can you explain the different terms or different levels ezdership, or the
leadership structure?

C11: First minister in the church is the presiding Bishop and thdaiamogi, the
founder set up the whole structure Jaramogi Abebe Agyeman, Alleage, set up the
Structure and he was our first presiding Bishop. His titlealy Patriarch. Jaramogi is

not a name it is a title
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C12 | think it means Holy blessed man, | am not sure of the @satdlation but it is a
title and it follows the person who is the next Holy PatriarcheyTare called Jaramogi,
like our current Holy Patriarch Jaramogi Menelik Kamathi. t8® title continues on.
He was installed as Jaramogi in August of 2000. We have ClxdBiahops and
Ministers, and we are all Reverends. He wanted to use Afriaames so we have
Walamu’s and Fundi’s which is the first level of ministry. efhwe have Bishops.
Bishops are basically an administrative title. Anyone whoBgshop is usually a person
who has an area of responsibility that they administrate ket hm the cultural center’s
administrator. | guess you can say it is similar to the Catholic Church

C11: We also have what they call the college of Cardinals asidoBs at the request of
the Holy Patriarch, serve on the National College, then you haskrlegions then you
have your regional Sunday Cardinals and we decide policy fachiineh on a day to
day basis. Those who have administrative positions, run the church kmyt isalhade
locally and nationally by the assembly of the Cardinals anddthege of cardinals. And
Jaramogi presides.

WM: So if | am correct the order from the Top down, I'll say iskiudy Patriarch, then
it would be the college of cardinals, then the Bishops, then the Walamu’s and Fundi’s .
C11: As far as administrative responsibilities, because you alsodrdees in the church
such as the orders of the Maccabees, the security, the orderksfsttiges and those who
are those with history and are full time with the Church. Thenhgwe Missionaries in
the church who give their whole life to the church.

WM: Now does each church have a pastor?
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C12 Each region of the Church has a pastor, In Detroit itsliCa in

Atlanta its Cardinal . The pastor handles the religious pesgs of the

community but in our church you do more. Each region has an administrator and a CEO.
WM: What is PAOCC position on reconciliation between the oppressed and th
oppressor, within a Black Liberation theology? Can reconciliation pédee, and is it
discussed within the Pan African Orthodox Christian Church?

C11. Yes but it hasn’'t been a real basis. It can’t be an ap@ad business as usual.
There has to be a new plan, this is how life is going to wonkdmet us. We are also
apart of the United Church in Christ, and that's a multiracial org#ion that |
personally feel is good to be apart of, because what it does in oshchad through our
Holy Patriarch Jaramogi Abebe, he always said that we danit alone and we cant
change the world alone. We are talking about a mission that thusare on the right
side of righteousness have to prevail over those who are not on thsidigghthat is the
only way we are going to do it. That means whoever. God talksetglmdy. We say |
believe human society will stand under the judgment of one God reviealat but
known by many names. That's true in the essence of everybodihéiasway of
worship, but the main thing is how does this hit the road, in terms ofngotkeat each
other and how we don’t oppress one another and allow for opportunity fainméss a
opportunity for all. We are going to do what is the best of ourtyabdihave power and

as long as those folks say that they want to reconcile withdighay are helpful, we can
see that, because we are certainly not going to do that mythody else. It would be

contradictory.
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WM: Have you Bishop, experienced anything as a woman that as been limitingrand ha
you had to deal with male privilege,

C12: As a woman in the Pan African Orthodox Christian Church, | have fibuade
very fulfilling, which is opposite my experiences in other chuscheA lot of our
leadership, in this church are woman. Even if you look at other clsjralieough they
may not be in the leadership position, the women are what make tloh gou But if
you go to some Baptist churches a woman can’t even stand on the giilptthas not
been the case in this church. | felt very fulfilled and | hdwe dbilities because of
Jaramogi to do this. He ordained me, so this is for me fulfilsi@ woman , | have not
ran into that “ you cant do this because you're a woman” thing thattipart of our
structure, Notice that it is called Shrine of the Black Madomuaret the Temple of the
Black Messiah.

WM: Thank You.
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November 22, 2008
Member#1 Interview

The Shrine of the Black Madonna

Pan-African Orthodox Christian Church
Houston, TX

Weldon McWilliams: Today is November 22, 2008, Weldon McWilliams conducting
and interview with tame withheld of security of The Shrine of the Black Madonna in
Houston, TX. Um, how long have you been a member of the Pan-Af@cdodox
Christian Church?

Member #1: 32 years

Weldon McWilliams: And what attracted you the Pan-African Orthodox Christian
Church?

Member #1. Well, | grew up in Detroit and uh I live right down the streein Shrine 1

um they have programs for the kids for the summer, you know, smyitousin was
involved in the church and he got me to come and | really liked wasitgwing, | liked
the feel that | got. You know, everybody was friendly, you know, everybody wasdpelpi
each other, you know, and it just attracted me to being apart of something.

Weldon McWilliams: Okay and what are some of the things that currently keep you
involve and keep you in the Pan-African Orthodox Christian Church?

Member #1: | guess my belief that um that we can do something aboudilithe of
black people, you know, | joined in '76 and um back then, you know, black peogme we

um, that's when the drugs started infiltrating the communily different things, you
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know, and | felt a need to do something for my people, you know, and the sfffiered
that to me.

Weldon McWilliams: Okay um in your mind what makes the Pan-African Orthodox
Christian Church unique to other Christian denominations?

Member #1: | guess the fact that we feel like the bible is a hidbogk and that um that
Jesus was a black Messiah um most churches are justgstartsee that Jesus was a
black man, you know, and he was doing things for his people which wastithre Iseael
which was a black nation, you know, and um | guess that’s it.

Weldon McWilliams: That's good. Um how has the Pan-African Orthodox Christian
Church impacted your life personally as a member?

Member #1: Um | think it taught me a lot you know um I've grown so lot in tharch
because | joined as a teenager and | been here ever since, yoakdotrseems like my
world view, it shaped my world view, it shaped how | deal with peal, basically all
aspects of my life, you know, have been changed for the sight, you know, cogside
that most of my friends ended up in drugs or ended up in jail. You know,cnddive
went that route too but being in the church it sent me in another direction.

Weldon McWilliams: And were you um | guess a Christian before or were you
involved in the church before you joined or this was your introduction to finst@n
church as well?

Member #1: Well, | was introduced to the Christian church but | wasn't enbez of

the church per say (Weldon McWilliams IV: OK) | didn’'t go to chyrmy family didn’t

go to church, you know, like we weren’t forced to go like every Suondapmething we

went Easter and Christmas. You know, but um | always had a problem with théa@hrist
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church because of the different things that | saw as a young asaa teenager, you
know, you see different things and you wonder why, why are things theheg are,
you know, if, if my whole thing was if God is so good why are blaekple doing so
bad, you know, and it's a book out that talks about that, you know, but that was my whole
upbringing, you know, like we had it hard, we had it difficult, you know, ang iwlthat,
why is it there is such a separation, but then too | couldn’tmgself, praising a blonde
haired, blue eyed Jesus, you know, | couldn’t see that, you know, | wamb&iabama
(Weldon McWilliams 1IV: Okay), you know, so | went to Detroit whewds like maybe
12 (Weldon McWilliams IV: Okay), you know, (Weldon McWilliams IVDifferent
house?) yes with all the things that | saw, you know, and | grew apduring the civil
rights era when they were doing the bus boycott and the marchingl aidhas, you
know, like most folks think the bus boycott ended but it, it went a long wavas up
until '64, you know, it even went beyond that, you know, but um it was a feg<igoing
on in life that | saw as a child and had questions about.

Weldon McWilliams: So did the, the image and the depiction, | guess, of a white Jesus
that made it and, and your relationship to white people at that gnm&ing up in
Alabama and also in Detroit, | guess, that’'s what you'rengggiade it hard for you to
find yourself bowing down and worshiping?

Member #1: Yeah, yeah.

Weldon McWilliams: Okay

Member #1: Yeah

Weldon McWilliams: Yeah um Reverend Cleage in his book Black Christian

Nationalismstated that the church should move from a more individualistic frone mor
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individual; the church should move from individualistic notions to more afnantunal
nature. So | wanted to know how has the Pan-African Orthodox and time $hithe
Black Madonna, how has it affected the community here?

Member #1: | think we had uh we have a, a large impact on the commuketyvinen

we moved here in Houston um, across the street was apartmenexesnpll the way
down, you know, we had this little complex on the corner and in thosemsgpert
complexes there was always shootings, always drugs, alwayssumayhem up and
down, people getting they house broken into and stuff. You know, and by us pugchas
that property we change the face of the community. Insteadenybody looking out for
themselves everybody was looking out for each other.

Weldon McWilliams: O.K. Um, now I've gone to a few uh worship services in Detroit
and in Atlanta and one of the things I've noticed was that a libteolhembers, many of
the members wear the color red and black so | just want to kndvers & particular
significance to those colors red and black or?

Member #1: Well, you know with you dealing with the red, black, green flag geal
with the red for the blood, black for the people, green for the land. Kviow, the
uniform was uh was implemented to bring, so that um everybody would Heakaine,
you know, so red and black for, blood for the people, black for the ggenpdl the blood
that's shed and will be shed.

Weldon McWilliams: Ok, so it is in fact the uniform that | guess members of the church
take upon themselves to wear. Um, now what does, earlier we tdl@atithe learning,
you stated that you learned that Jesus was a revolutionary wégaokrMessiah so |

wanted to know what did that presentation of Jesus as a blackutrematy uh
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revolutionary Messiah what did that do for you on a personal level avitatvhat did,
does that mean to you on a personal level?

Member #1: | think it gives me something to strive for if | want to lteebe like Jesus
then I'm living to be like someone that looks like me. You know anditts not like
I’'m trying to live outside of um outside of who | am, you know, becdus®m a black
man and if | try to live like a black man. I'm trying to serve like a black man.
Weldon McWilliams IV: Now as a member of the Pan-African Orthodox Christian
Church for 32 years, can you just describe the membership processfenhber reading
in his book uh the, the black uh Christians Nationalism that he, he sbheb@s | guess,
the process the different levels of the membership um and that indekes, it doesn’t
process before you obtain full membership so | just want to know i€Egoulescribe that
a little bit maybe the different levels of membership or how long the process?
Member #1: The different levels have changed over the years like we thas@nform
to the times per say but when | joined, you know, you had um you hadr@ation you
had a BTG level, then you had that ATG level, then you had the cagteyeu know,
and um when you first came in you went through 8 weeks of CTD weéks of
orientation training which orientates you to the church. And um you et African
name, you become a BTG member which is basic trainer and thhesegou about the
church and what the church is doing and the mission of the church andhicemyou
can determine weather you want to move on to the next levehisuetel uh contains
aspects of different things to help you to grow.

Weldon McWilliams: And can you explain to me the significance of receiving Africa

names within the membership?
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Member #1: It's all about identity, you know, like the name you’re givinglave name,
we say slave name per say, you know, like John, Jacob, Job, George, datbwou
those are slave names. Those are not the original namegetieagiven to black people
when they were in Africa you had and African name and your Afnmeane reflects you

as a person. Something you can grow into, you know, like my name is

which means black inspiration of noble promise, you know, so um i$ gheesomething

to strive from, to strive for and your name reflects you as gr@werson it's something
you grow into.

Weldon McWilliams: Okay, thank you um | just, just uh again going over black
Christian Nationalism and, and uh | guess what one of the thinggarthaome of the
issues, main issues that uh just trying the black Madonna in Houdtahave some of
the issues that we're addressing now as far as uh what ahe @opt concern, | guess
what are some of the top concerns for the uh shrine of the Black Madayme of the
things that the members are working on uh maybe are there @jegtprthat going on
specifically in Houston that the shrine of the Black Madonna’s involved in?

Member #1: Uh right now | guess our biggest thing is uh a partnership whitKipper
County for across the street to open a uh liberation academy aedd ig will go from K

to 12, you know, and um | mean having a place where, where our childrego card
learn and not be afraid to be black. You know, what I'm saying? g8eds that’s, that’s
the biggest thing that we're dealing with.

Weldon McWilliams: Okay, and you also say you're a member of the security, how
long have you been on the security team here at the Pan-African?

Member #1: 30 years.
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Weldon McWilliams: 30 years?

Member #1: Yes.

Weldon McWilliams: Okay, and, and | know that there, can you, there’'s a name for the
security, what'’s that name?

Member #1: The Maccabees

Weldon McWilliams: And can you explain the historical significance of the
Maccabees?

Member #1: The Maccabees was a military of the nation Israel tbeght against the
Greeks. They started off fighting against the Greeks, you kaow they ended up
fighting against the Romans and fighting against they, they wesmall band of um
revolutionaries, you would have to say, that came together to dbte&reek army.
They um, they liberated, they started out in a small citeddlodine and Modine was
uh it was a small, small area in Israel. And um the Greeksted the Greeks was
conquering Israel per say and they had like the leaders andrengrgome together and
they wanted them to bow down and worship the king. They wanted them s$bigvor
pagan Gods, you know, they wanted to sacrifice pigs on the alter aidhadt you know
but this small band, it started out with uh Matthias and his 5 sons. There was 6 of them at
first, then the people got involved, you know, so they, they were uh tegyfdught like

uh how would you say, | don’'t want to say renegades but they, theylikereitting,
they hit and then they disappeared in the mountains, you know, and the wholedhking
they were strong. They were lead by Judas Maccabees,wea&the Maccabees comes

from and the Maccabee in terms of meaning means ‘hammedranfner to be willed by
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the people and it means by the people, for the people, and (Weldon MoWillV:
That's were it comes from?) Yeah.

Weldon McWilliams: So I'm getting a sense that the historical significancehef
Maccabees; and correct me if I'm wrong, it was the Maeealwere people who fought
for the nation of Israel (Member # 1. Yeah) because they did aot to bow down to
these oppressors who | guess wanted to have...?

Member #1: If you really want to learned about them, there is a booledcaMy
Glorious Brothers’ | forget who uh authored it but it's a good bookitatalls the story
if, if you look in the bible, if you have a bible with uh with all theoks of the
Maccabees which tells the story also.

Weldon McWilliams: Okay, and how does one go about uh, | guess being a member of
this security now, say for instance if | were to join and hwtarough the membership
levels, say the next step that | wanted to take was seaarthgre a special training also
for those who want to be within the security?

Member #1: Uh, yes it is um, the thing is you have to be chosen (Weldon NMakvd
IV: Oh.) it's something someone has to see something in you (Weldwvilkdms [V:
Alright) and say this person make a good Maccabee (Weldon MawdlilV: Okay)
you know, (Weldon McWilliams IV: That's definitely good.) | gugke number 1 thing
IS integrity.

Weldon McWilliams: Well again, I'd like to thank you very much for you time and
thank you for this (Member # 1. No problem) thank you.

Member #1: Glad to be of service.
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+*NOVEMBER 22, 2008
Member#2 Interview
THE SHRINE OF THE BLACK MADONNA

THE PAN-AFRICAN ORTHODOX CHRISTIAN CHURCH
HOUSTON, TX

Weldon McWilliams: Here at the Shrine of the Black Madonna in Houston Texas

conducting an interview with Captain (intentionally left blank)o@eat

the Shrine of the Black Madonna here in Houston Texas. Uh, Captain how long have you
been a member of the Pan-African Orthodox Christian Church?

Member #2: 28 years uh, since September of 1979.

Weldon McWilliams: Okay, and what attracted you the Pan-African Orthodox Christian
Church?

Member #2: Uh, the books, the knowledge that black people were talking if you must
know | was born 1951 in Mississippi. | grew up first hand in Jim Csowth with
colored water fountains, couldn’t go in restaurants to eat and coujdn'to the
bathrooms. So to come from Mississippi to Detroit and meet sometioalys actually
doing something to change the conditions of black people, that's vizatted me to the
Shrine of the Black Madonna.

Weldon McWilliams: So when you joined the shrine in Detroit, uh | believe that's
where it all began, correct?

Member #2: That's correct. | joined at the mother shrine in Detroit.
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Weldon McWilliams: And what are some of the things that keep you involved in the
Pan-African Orthodox Christian Church; to be a member for 28 yeatsmust say
something about the organization. So what are some of the things that keep you active?
Member #2: Little things that happen every year that spark hope that there is a place and
a time for the true history of the black man to be revealed.

Weldon McWilliams: Thank you, um how has the Pan-African Orthodox Christian
Church uh | guess, what makes that unique to other Christian denominatigas
opinion?

Member #2: It is an active religion | mean, you know, the Pan-Africanth@lox
Christian Church called upon me to practice my Christianity da#4¢. hours a day, 7
days a week, 365 days a year. Not just on Sunday. The thingsnl Blonday reflects

the stuff | go through on Sunday, there’s no difference. God'’s involved with me 24 hours
a day and I'm involved with God 24 hours a day.

Weldon McWilliams: Alright, alright, so how has the Pan-African Orthodox Christian
Church and the shrine of the Black Madonna, how has that helped you shiapbage

your views of Christianity or was this; when you joined in '79, waat your first
interaction with Christianity or did it help? Did the Pan-AdncOrthodox Christian
Church help reshape pre-existing views you might have had prior to joining?

Member #2: | was born in a very, very religious family in Mississippdave went to
church regularly. | became a teenager right in the middleeotivil rights movement

and the churches were being burnt and destroyed because of their involvemenivih the ¢
rights movement but belief of God kept churches in the center of focuhd black

communities to come together. We could not come together in pubtiolsand no one
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had any businesses to gather at so the church was the centecaithenity. So to be
an active part on an on going struggle for humanity attracted rhe i6@s, so in the 70s
when | moved to Detroit and | found out that that was still happerhat) attracted me
and that kept me involved.

Weldon McWilliams: Um, in Jaramogi Agyeman’s book, “Black Christian
Nationalism”, he stated that the church should move from a notion ofdodiism to
more of a communal nature, so | wanted to know how has the PaasAfddhodox
Christian Church and the Shrine of the Back Madonna, how have theyedffids
community here in Houston?

Member #2: Well, when we came here, there were several housing complexes in the area
and the low life of black humanity existed in those complexes wibktifution, dope
sales, abandoned families, violence, black on black violence and the housipigxes
perpetuated that and kept it going, so over the years we weredhly the complexes
and change the conditions of the communities and move in peopleheekeals could
walk the streets and not have to worry about getting snatched up, pubted gang,
being raped, or being induced into prostitution. So we have cleaned uprtisuaity
here.

Weldon McWilliams: Okay, that's good. Um, one of the things I've also noticed in me
attending worship services in Detroit and in Atlanta; | noticed uhidorm or many
members wear black and red so if you could just explain the sgmiie of the black and
red that’'s worn by a lot of the members during the worship service?

Member #2: Unity. The liberation colors are red, black and green. The réat the

blood that's been shed, the black molds the oneness, green is for thédamiatk
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people must control in order to control their destiny. But red arak lslaows unity ,the
fact that we can reject the world and the clothes that L. A. a&vwd Ybork tell us what we
should wear show the commitment to something bigger then oneself.

Weldon McWilliams: Thank you, that's great. What did the presentation of the way
Jesus is presented in the Pan-African Orthodox Christian Church, hhmougeadings of
the books “Black Christian Nationalism” and “The Black Messiahhjch were both
authored by Jaramogi Agyeman, he points out that Jesus wak adsalutionary so |
want to know what did that presentation of Jesus as a black revolutimeary for you
and what did that do for you?

Member # 2: Revolution, to change that which is or to make things befd#rof us
should be revolutionaries. The blackness of Jesus is a historidal.m@ihe nation of
Israel was black. A.J. Rogers first wrote about this. Dr. John Henry Clark and AtkRog
they proved what A.J. was writing about, that the bible is a listiothe nation of Israel
and that according to Dr. Clark, white people were talked abou¢.twlhiat was when
the Greeks invaded and when the Romans invaded. Everybody else ibléhevds
black people. So the significance of Jesus’ blackness it meanghawgr | mean, a
better question is why do people want to hide his blackness? Thatrisason why | am
attracted to it. When | look in the mirror | see blackness;yew®rning when | get up
the first thing | see is me and if I'm made in the imagésofl and the image of him
created is me then it lets me know that me and God walk hand andohdneith God

which ever way is politically correct but it's a together journey with nieGod.
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Weldon McWilliams: And what's the significance of the receiving African names, |
know that one of the steps in the membership process is that apsorheach member
receives an African name so | just want to know what is the significankati t

Member #2: Historically with African people when you make a transition gooept a
name befitting the transition in which you made. If you read your hildearted off
Abram was called by God to lead the land. Once he acceptedltted God his name
was changed to Abraham throughout the bible you will read this. Soiltimgress to
follow God reject the world, the African name is only befitting to an Africasqrer
Weldon McWilliams: Well again, I'd like to thank you very much for your time,
wisdom and sharing your experiences thus far with the Shrine d@lédok Madonna,

thank you.
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NOVEMBER 23, 2008
Clergy #6 and #7 INTERVIEW
THE SHRINE OF THE BLACK MADONNA

THE PAN-AFRICAN ORTHODOX CHRISTIAN CHURCH
HOUSTON, TX

Weldon McWilliams: Today is November 23, Brother McWilliams at the Shrine of The
Black Madonna in Houston, Texas, interviewing two members of the Rara\
Orthodox Christian Church. Bishop (intentionally left blank) and

Bishop (intentionally left blank). Okay, my first question is howHang

you been a member of the Pan-African Orthodox Christian Church?

Clergy #6: I've been a member since 1971. Thirty-seven years.

Clergy #7:1972. Thirty-six years

Weldon McWilliams: Okay, and what initially attracted you the Pan-African Orthodox
Christian Church?

Clergy #6: Well, | grew up in Detroit and | think as a teenager there wereyalavéot of
different activities going on in Detroit. Detroit is a very awdtl city and so | had an
opportunity to come in contact with several educators who were megmbtre church.
My high school, well actually my junior high school teacher waseaber. My high
school counselor was a member, and later on | found out that one obllagec
professors was also a member of the church. But what realigtatt me was the fact

that the ministers made the sermons applicable to me as aydeen& was very
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conscience of my cultural heritage and the Bible was somethoogildl relate to as a
teenager.

Weldon McWilliams: And Bishop, what are some of the things that attracted you to the
Pan-African Orthodox Christian Church?

Clergy #7: | think it was the message. The message seemed to Gbmicitions that |

lived under. Um, | think it was a message, a simple statement that General

would always say. He would say that Black people have problemsyau need
somebody to help and the areas that I lived was full of a lot of problems, drags,and
all kinds of things that | saw in the Black community and Bisn®ns seem to address
those problems and call for someone to help. So in the spirit ohtireeSwhen | came
in | would come to service, | would fill up with the energy. It pulls you in right away
Weldon McWilliams: In my research a lot of the Christian Churches, even in Black
Liberation Theology, there’s an aspect of Black Liberatioeoldgy called Womanist
Theology, where they believe that women should be more inclusitbeirworship
experience. Traditionally, research has shown in the Black f@hriShurch 70 percent
of its members are women but in the leadership positions or tlgyQdesitions you
don’t see 70 percent women. It's under 10 percent believe. So speatkingou who
are you who are not only members but also Bishops here within the fReanA
Orthodox Christian Church, | jut want to get your experience asrmawo How has
being a member of the Pan-African Orthodox Christian Church affected yowasan?
Have you experienced any of the gender bias that many ressdnelve said exist in the

Black Church such as sexism and things of that sort? Have yomyhad@eriences with
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these issues as far as gender bias in the Pan-African Ortlidstian Church at any
point in time of your membership?

Clergy #6: Quite the contrary, at the time that | joined it was a viegjusive
atmosphere. | joined when | was a teenager. | was seventeghesaedvere older
women who were in the church who were in leadership roles. | graw tine Baptist
Church. My mother is still a Nurse’s Aide and a Mother of the &hwand my
grandmother before me. So | was always apart of a richitradif being involved in the
Church with women playing a role. But here it was different.néteonly prepared the
meals, and were on the Mother Board, and ushered, we could alsdbeskep and we
could give the spoken word. | was ordained quite a while ago, and atdmgteon | was
able to preach and deliver the word. It was not a matter of wasiman but it was how
has God impacted my life and did God call you? Because ofitthat allowed us to do
greater things then we would've had we tried to be exclusive instead of inclusive.
Clergy #7: 1 originally found the same thing to be true. When | joined then8hyou
were broken up into groups and my first four group leaders were moiflgey gave me
my basics and my foundation in the Church and | felt like we'readab the Shrine of
the Black Madonna. | feel like there was not a gender bias.caile preach or teach.
Some Bishop may not preach but teach, but they could teach or theg siajed in a
particular trade. So | thought that the foundation and the strualorged women to

assume roles in leadership as well as Ushers.

Weldon McWilliams: And those reasons that those specific Bishops do not preach are

not because of their gender, right?

Both: No, No.
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Clergy #7: You know, | don’'t necessarily feel like...the preacher only askedton
preach one time, but I'd rather do something (Clergy#6: She rurnstiestore) Yeah,
Yeah.

Clergy #6: That's her expertise. She’s such an inviting person. | don’t think you can find

many people in the city of Houston who don’t know Bishop and the things

that she’s done. So, the one thing that our church taught us is to tajésoand share
them freely regardless of gender.

Weldon McWilliams: And how has the presentation of Jesus as a Black Revolutionary
Messiah, which | think the Pan-African Orthodox Christian Churchléad the way
because you do see depictions of a Black Jesus and it's more commahnenoivwas

when first presented that. So what does this presentation of

Jesus as a Black, not just as a Black Man but a Black Revolutidessiah do for you?
What is the significance do you think that it has over the membership and congregation?
Clergy#6: What it allows us to see is that God has a direct afieevhat we do. That
we say in our creed that the revolution of the spirit of God willloag and do injustice.
And in each generation that spirit is born anew. And that with Jestisn®&rvened into
the affairs of Israel and because Jesus was Black, mideksow that we didn’'t have to
despair. God is also...that God is on our side. One thing | tell palbphe time is that
it’s not just enough to say that Oh isn’t it good that Jesus ek Bout we can worship,
everybody can worship Jesus even though he is black historicallyBildleetells us this.
When | went to seminary, | went to seminary in South Carolina,hwiki@ Presbyterian
Seminary, traditionally white, predominately male and the fimsigt the professor asked

me was, | know all of .these other denominations, but what isaheARican Orthodox
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Christian Church? And he stated, putting them all on the board heéGkal; | know
where the Baptist came, the Methodist came, but where doesfganfs | said, well
let's go back a little bit further. Let's go back right here hdtthe first Christian church.
We’'re talking about African Orthodox because all the textbooks Ithetudied in
seminary say that Christianity was developed in North AfriBa. it has the foundation,
the African origins. So we’re not talking about something nice, ¢hpeaint him Black,
we’re talking about historically. So if you're dealing with the truth, it ddewatter. Just
like Barack Obama, he’s the President, not just because hek Blh he is Black. So
Jesus was Jesus. He was a revolutionary because in terrssirdkht. He is Black so
it's not because he’s Black, but it is the fact. He’'s stdlu®. He’s still Christ. It doesn’t
matter. (Weldon McWilliams: Right.) But it did empower us &g when it seemed as
if our people as a whole needed to be inspired. So that needetrmuight out. But it
wasn't like we brought it out only because we wanted to inspire but because mevas tr
Weldon McWilliams: Thank you again for your time and | look forward to being in
contact with the Pan-African Orthodox Christian Church and leyftiagknow about the

progress.
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NOVEMBER 23, 2008
Clergy #5 and Holy Patriarch Interview
THE SHRINE OF THE BLACK MADONNA

THE PAN-AFRICAN ORTHODOX CHRISTIAN CHURCH
HOUSTON, TX

Weldon McWilliams: Weldon McWilliams conducting an interview with

of the Pan-African Orthodox Christian Church here in Houston, TX Nbeen23.
Cardinal if you can, can you explain the mission of the PanpAfrica
Orthodox Christian Church?

Clergy #5: Our mission in what broad sense is to restore this worldkimission to
God’s will and that's a huge overarching mission but more spaityfithere are prison
ministries and women ministries and all that. Our minighgcdically is to the victims

of an on going black holocaust so that's where we focus our atientdf course our
doors are open to anyone but that's the main focus of our churches Madkwe have
this saying, let's not waster the Holy Spirit. We don’t wanjusst have a good time on
Sunday and forget about what’'s going on every other day so our misseailysto be
service Christians that use God’s power to deal with the vehpreblems that people
have.

Weldon McWilliams: And how does the Pan-African Orthodox Christian Church utilize
Christianity as a tool for the liberation for black people?

Clergy #5: Well, we think that our way of Christianity its one the mosbhationary
focuses around the bible being one of the most revolutionary books. Thestdrglef

the Old Testament is God working a people to escape bondagmarceédom. It's a
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story that’s told over and over again. Their in bondage, they cryoobefp, God helps
them, they find freedom and then they fail to live as God would want tbdive. And
then they end up back in bondage and it's that same story told overand\od so
when we read that, when we read the gospels and Jesus sayiage“come not to
abolish the law but to fulfill is.” He’'s trying to make a conti@c between all his
ancestors before. I'm trying to do the same thing. | may be d@ofaw things different
and y'all may look at me cross eyed but I'm still here gyia build a kingdom of God
on earth. And so the way we use Christianity is we believeeaudt on it is free from a
racist slant or a slant that, | guess a better way to paibilir read of Christianity is free
from the slave Christianity that was taught to our people on plamgat We were told,
slave be obedient to your master and your reward will be in hefteeryau die. Jesus
in Luke 4:18-19 he’s talking about what his mission is all about. sphé of the Lord is
upon us to preach good news to the poor, liberation for those who change yexfover
sight to the blind. Everything he was talking about was affggb@ople’s daily life
situations. And so that’s our read of Christianity. We don’t sesetugs doing anything
beyond what Jesus was calling his followers to do.
Weldon McWilliams: Now | understand that, in reading Reverend or
book “The Black Christian Nationalism," | know he stated he avaim¢e
church to move from a more individualist notion to a more communal notiori.want
to know in what ways has the Shrine of the Black Madonna pr thé&Rigan Orthodox
Christian Church affected the community here specifically in Houston TX?
Clergy #5: One way we have done that is by how all members of our chuecin a

groups. Now truth be told in our region our groups are not as strongyasothid be but
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we still operate with the group concept and so we're operiteghat within our church

but also without, which allows us to work with other Christian churcidse Nation of
Islam shaped their community center, which is a real vibrant eontyncenter here in
Houston. We've also partnered with the University of Houston in #%iA? Studies
program. Also every Kwanzaa we’re apart of an operation unityendiethese different
black organization put on a citywide Kwanzaa celebration. Bue$gin more tangible
general terms a few years ago there was an apartmentesodgwn the street that was
on 56-66 M. L. K. Blvd., that was known as the bucket of blood because thersowa
many police calls out to this place. Selling dope, shooting eveglesday, over 400
police calls a year. So when we purchased the property that went down to zero. But even
years before that 2 other apartment complexes across thievatreein almost as bad a
situation, but when we took those over we changed the whole dynamic sof thi
community. The last thing that we did with the apartment comgles®00 and 5400
which we don’t have anymore; we sold those to KIPP Liberations@dmi Academy.
When we did that folks who had stopped investing in our part of town viewsegidue

of Houston as the center for future growth of this city. So theaisy to be a rail that
comes down M.L.K Blvd, a YMCA that opens up on the corner, KIPP &tlmer
Christian Academy is in the process of building a school right s¢hesstreet, which is
the ' school construction in the area in almost 30 years. And so invtyatve have
directly affected the quality of life in this community by bngiall this development.
Just because of our mindset, you know, we had other people who wanted to buy that land.
We had people who wanted to build malls and all kinds of stuff but

(intentionally left blank) said we have to partner with somebbdyis of black mind and
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KIPP Liberation Christian Academy being a school that wemeducate young minds,
specifically young black minds, it was the perfect fit. Lessney but it was with our
program objectives.

Weldon McWilliams: What is the significance of the name the Shrine of thekBlac
Madonna?

Clergy #5: A few things number one, we believe that the bible is the staap éffrican
people so not only Jesus and Moses but Mary and everyone else tagc€peeks and
the Romans were an African people. So it's an honor of thelfatChristianity is an
African religion. Number 2, it's an honor of black women that fadt khery gave birth

to a Messiah and our founder Jaramogi Abebe Agyeman in his poemMéassah”
there’s a line in it that says now each mother is a Bldadlonna or each child born of a
black Madonna is a new messiah only waiting to discover his or hetityde So its
homage of black women, all that they have done for our people, fotraggle. And
one of the tangible ways that we show that is that we’'ve hagssis$ ministers, bishops
and cardinals in our church as long as we can remember wheseasllittonsidered
revolutionary to have a woman as a minister.

Weldon McWilliams: So that would bring me to my next question, | was wondering
what are some of the requirements to enter into the clergy dietiee Pan-African
Orthodox Christian Church.

Clergy #5: You see God works in mysterious ways because cameanright i
time because our requirements have changed; we have reasons, fibrythawouldn’t
mind speaking about that.

Holy Patriarch: We don't have any hard and fast concrete requirements other then the
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being to our satisfaction submitting to the calling. Usually peopl tdentify
themselves for the ministry, they have done something relatée tministry within the
church and we get evidence of their interest in ministry and a¢ ganmt they declare
that intention or we ask them. They show evidence of having somefkyiid to care as
in that regard and we try to nurture that gift and work with th@encourage them. So
we do like for our ministers to gain an undergraduate degreeoaaitehd a seminary.
It's not mandatory to function as a minister but it's highly enagad because it gives
necessary broadening and develops respect for the professionk & tlot of people do
not think of the ministry as a profession because they are not r@abduced to the
broad profession in a way where they appreciate the nuances$ieanatk that has gone
in over time and trying to figure out how the ministry relatethe various congregations
that have manifested over the centuries. So | think its kind of important that theat fwers
not only have a sense of, I'm doing this now but | need to have a aehse/ people
have related the power of God, the human need in other times andstlokiay’ to think
about that. Not just do it the way | say it. But to be able tokthibout what's best
because you may end up in a situation where what's best atratgnesis like you're in
unfamiliar waters and as you try to ministry to this particslaration, there is no road
map. And | think a lot of black churches; the black church traditi@oiisg as you've
seen it done. Doing it as Reverend so and so did it, or as somat@dyg town and
successful and doing it, and there being a lot of thought about how I&bel thtee power
of God to the needs of the people in this time given the context ohwiadive. That

takes more than just doing it the way you’ve seen somebody else do it.
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Clergy #5: And also, you probably have better feel for this; we have aypneih
percentage of our ministers who are seminary trained in comparison to other churches
Holy Patriarch: There’s not much of a seminary tradition in Houston in the sense of
there aren’t seminaries here. But we’'ve been lucky enoulgavi® sent a lot of ministers

to ITC or to Emery and to have a relationship with the school whesewelcome the
people that we send. Also, we have a relationship with Yale o wie would have
someone apply, they would genuinely welcome them. So that has givestiea
foundation.

Weldon McWilliams: And that other voice you hear is the Holy Patriarch of the Pan-
African Orthodox Christian Church (intentionally left blank). |sp&sking

to Cardinal (intentionally left blank) about the significandeeohdame of

the Shrine of the Black Madonna and he was explaining the significdnibat name as
far as paying respect to the African nation and paying respebe woman, the Black
woman specifically. | wanted to know what the name or holding thatiggo®f the
Holy Patriarch, | imagine a situation or a condition can existre it would be a Holy
Matriarch if that were the path meaning that Holy Patriaschnat the title per se,
meaning this is a position only a man can hold. Meaning that & thhas a woman in
that position it would be Holy Matriarch?

H.P: The position itself was in a vital time our founder did not sifirbeing the Holy
Patriarch. He started off being Rev. needless to sayRi#nat stood for revolutionary.
But he finally took an African name and his African name reftebis position within an
evolving church at that point we were the largest, fastest ggowiack church in

America. So his broad vision of being the head of a denomination, leaib hake the
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name (intentionally left blank) which meant blessing. Theiaeeiss that
every person who became the presiding bishop of the church woalthtiitle. Once,
this was like '72 by the time the new church constitution wattemrin 1978 there was a
need to designate formally, what this title would be. What youldvcall that within the
framework of the constitution. And the decision was that the wield be Holy
Patriarch, and at that time because no one envision anybody but mm ibethat
position. We hadn’t done any advance thinking about the possibility. We dubh’the
title Holy Matriarch in the constitution but that was certaihly intentions because he
expressed it many times after that.

Clergy #5: And I just want to add, excuse me, you asked me about the sigrefioanc
the Shrine of the Black Madonna | told you about only 2 things but'thea3 the fact
that she was a mother of our church. That's our charge, to be the robtber
community. Our mother is nurturing and caring and all that, that’s leange for our
community.

H.P.: And there is another dimension to that too. And that is thahtdst controversial
aspect of our faith in the beginning was the fact that we faadk lolepictions of Jesus and
the disciples and that was in the 1960s. That was tremendouslgveosial. Basically
thanks to our work it's become common but it wasn't common then and the 8htine
Black Madonna had some traditional roots within the Christian commuiiityeere were
other, primarily catholic churches throughout the world that had Shohé#se Black
Madonna, so it wasn't a completely unknown thing. In America it wésown but
around the world it didn't cause any alarm for somebody to mentioShhee of the

Black Madonna. So the institutional and traditional roots of the name also gave a kind of,
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support legitimacy to our effort to redefine the figures of tHdebbeing of African
decent.

Weldon McWilliams: And that goes back to, | believe | heard I'm not sure but in places
in Europe there are depiction's of Black Madonna’s' and | believe one of the Popes'?
H.P: The last Pope, John Paul the 2nd, that's his name; he's home chuwtdndwras
the Shrine of the Black Madonna.

Weldon McWilliams: The Pan-African Orthodox Christian Church, | guess | see a lot
of similarities in the Roman Catholic Church structurally, buéldo see a lot of
similarities in what some call the Oriental Orthodox Chaistthurch based in Egypt. Is
there a specific line, |1 guess in my research there waplitamongst the Roman
Catholics and the Oriental Orthodox and some of the literaturedad t saw in my
research of the Oriental Orthodox Christian Church a lot of the tinere is an emphasis
on James as well and some of the differences that occur lpeRaeéand James as far as
their works. So | wanted to know if the Pan-African Orthodox Clns€hurch aligned
more with the Oriental Orthodox Christian Church more than the Roratolkg or is it

in a line all by itself or do you pull and take from both?

H.P.: Well, that's the reason why Orthodox is in our name. We'va béten asked, we
know based on what church history teaches that they would lump uhénRrotestant
category because we are not catholic but our position is thatewe ardirect line from
the Orthodox Church because while we may have grown out of a clarch would
have been characterized or labeled Protestant the roots weyideithif the theological
lineage that we come out of is out of the church of the discipswas more closely

aligned and impacted more greatly the Orthodox Church we are moreo khem
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theologically. Now its kind of a dicey thing because of thditian we come out of
because we are in America where those churches broke awayheooatholic church
and we started off apart of the United Church of Christ and silhtain a relationship
with the United Church of Christ for that reason you can sagre@ Protestant Church.
But theologically we are aligned with the Orthodox Church, Chur¢heoDisciples, the
Eastern Orthodox Church were we have been recognized as a part of theiratmmstsl|
churches.

Weldon McWilliams: Thank you, thank you, | was trying to research that and | had

some trouble trying to sort that out so | appreciate that. In

(intentionally left blank) book The Black Christian Nationalism, he wery critical of

the Apostle Paul and | just wanted to know what was the churcheé®pdsday on the
Apostle Paul as far as, for instance | know you are Protestamtup in a Baptist Church
you know, the Apostle Paul is emphasized heavily, his writingss treeiauthor of many
books in the New Testament so | just wanted to know the churchesmpasit the

Apostle Paul and if you can go into that.

H.P.: Our founders position was that Paul was Jesus of the modernadhetstirch and
that was part of his problem with the Christian church that it ternphasis individual
salvation and relate its mission in the world to be so of the weilthtspiritual that the
church was basically of no value to the real problems and thpeegle in the world and
so this focus on being saved and delivered and flying away on wairfgsaven and all of
that, that focus tended to make the church less political, laghten, socially involved,
its like it created an alternative universe, a spiritual univereere we deal in that

universe and the real problems of the real world we really dehdown in the mud the
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nitty gritty of that and try to do anything about it. | think tiia® separation between
church and state is an acknowledgement of this being the churefesqu position.
Our founder felt that all of that stemmed from Paul's theolMypereas Jesus was killed
as a political prisoner. The disciples all fell upon the samehdeatause they were
considered dangerous to the state. The Christians were oligmasse they felt that
somehow they were dangerous to the Roman order, that's a comgitfezbnt kind of
faith. One that is trying to bring about real change in thewedd because they believe
in doing the will of God in the real world it calls upon believerbe active in the real
world in a real way. | think that our church has soften on Paul somewhat in thehsgnse t
the line isn't as hard as we once made it because Paal gvaat organizer and Paul was
building churches. So many of his instructions of how you build a church, how you teach
people to accept the faith, how you hold a church together, those teachengalid
because they were taken from traditional wisdom of the dayy Wwheen't something he
created in the backyard or something. So they are valuable ldssoisstoo. But Paul's
theology is still a problem because it leans to much on the indivitu have an
individual relationship with god. Where a person can have a relajongkth an
invisible God and feel that that justifies whatever they want to dmd the other
horizontal relationship with community, friends, family, communityJifgesome social
responsibility for a group of people being bond together in some kinellowhip of
faith, do something real in the world. That really is not mandatetls thhy mega-
churches are so successful, because they actually allowstRealtsgy to be celebrated
at its full expression. You can worship God in, that the churab lisrge that you really

don't know anybody. You have no other ties to the church, no organizates)abrt
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involvement ties, you just come. And because of the massive numbegsaitheble to
get world class musicians and world class accommodations and pujreat show, but
your relationship with the church is just that you show up like you woaldogthe
movies. There's no study involved in the programs, mentoring, servates ¢ required.
There are no programs that the church is trying to carry otheinarger world that
requires your energies and your efforts and more of your lifeyina would have to
dedicate more than just Sundays. So, that makes the church fadidar its potential.
And it kind of gives Christianity a bad name because a churchvealhid a community
that is falling apart and the problems of the community are hetptoblems of the
church. Everybody in the church keeps their job, they are all wetll. paiheir
accommodations are nice, the fact that that they have peopledhatiag their homes
while they are paying the pastors salary, those issues, thehcHosesn't feel any
responsibility for other than to pray for you. Even in a prospernitystny they pray for
you to have prosperity but they expect you to go someplaceaetsénd it. And then
bring us our cut, when you find it. There is a, all those extensionaubs Rogic. That
the church existed, an alternative universe, that's what weaatieg you to is individual
salvation there's no group salvation or group thing that we're doindh wigoing to
make your life better and make the world we live in bettes alt about you and your

individual relationship with Jesus. So, (intentionally left blankwndte

a number of books about the subject of Paul said that Paul took arredigdesus and
made it a religion about Jesus. And that's basically our isssigoi that we don't
recognize. They raised Jesus to a divinity so that he is retamnple for you to follow

but an object for you to worship. And how is a divinity going to be ameie?
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Because, that's God, you can't be like God. So what should haveblstame our best
selves and be active in the world and the best way to be tryagréoplish the greatest
goods with our lives if we can, and develop our talents and our posetdigdut our
shoulders to the wheel and to help accomplish the greater good that nvakéd a
difference in the world, we kind of take that and throw it awagd say well, everything
is cool as long as I'm straight with Jesus. And we think our peopée udfered from
that and we think that even with Paul's theology, the most progresgvessions of the
Black church tradition have been where the kind of threw that awasaid] "Wait a
minute we got real problems of the real world, we can dedl theém," and that was
when we were harping back to actually the ministry of Jesughendisciples and the
early Orthodox church out of necessity. When we were discrindinakeluded and all
of that the church became everything to everybody, it becameuidvioan money to
bury people, it was an insurance company, it provided all theseesebacause it had to.
That was really harping back to the theology of Jesus and we resalbr felt very
comfortable trying to take that to its full expression. Peogke Martin Luther King
would become renegades within the church because they werettryimake the church
a vehicle for social change and people who would die called “Pandiheaid this is not
the rules of the church. And that's were the big debate withrMarther King and the
Johnson's of Chicago. Martin Luther King was trying to make liecb a vehicle of
social change at the height of the civil rights struggle where it could acbgathat. And
Johnson was so opposed to it that they almost, well actually tdegati up the Baptist
convention over it. And you end up with the progressive Baptist bedaeygdotlowed

King's vision, while Johnson took the church, matter of fact when theygetidhe street
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name that Johnson's church was on when the renamed it Martin Luthenkiigcago

he bricked up the front door and opened a door on the side streetlsis tddress to his
church would not be Martin Luther King Blvd. (Group talking) But the whdéa,
King's idea was an outgrowth of the Jesus church, the Jesus tradiiohey couldn't let

go of Paul.

Clergy #5: And that's one of the names of Scornfield's book, The Jesus Party, right?
Weldon McWilliams IV : The Jesus Party? Okay, thank you. Just a few more questions,

man I'm getting full, I love it. In the book "Black Christiaratibnalism"

(intentionally left blank) also stated several times thatevbreparing for liberation here
that the Pan-African Orthodox Christian Church was also tryiripéoate the African

continent, so | wanted to know if that's still a goal or what'seatly being done now in
the spirit of Pan-Africanism to help liberate continental and Africans d8 wel

H.P.: Well we have a relationship, it's kind of minute. But I think oheryears what
has happened is we do not see the struggles of African pemptefram, well we don't

see the struggles of African people on the continent as beingasepad distinct of the
struggle of African people anywhere else. So it's all omggthnd | think at the time

when (intentionally left blank) wrote those things and there was a sweeping

liberation effort across Africa. That being involved in that was both a sourcledmee

and a source of offering direction to what we had to do in this gouhtion't think we

do; we do some aid and help things in Africa, we support schoolsg{(Gies: There's a
school in Benin, where we support 2 of the students.) We are apart of an effort to provide
water in villages that don't have water. Up until a couple ofsyago we had a

relationship with the Benin government. We were trying to do gomethings but the
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principle people past away and so now trying to do that is moreutifbut | think that
we have an eye toward trying to solve some of the problems icaAfiBut | think that,
so much about our struggle has changed in recent times where libsgeo that we're
lending support to Africans or to various groups that are fightingnsigavhite
oppression. The nature of our oppression has changed and it's not really whitamppress
that we are fighting. We are fighting oppression but mangdithat oppression is
created by our own people and by people where the people in powerathatake
decisions may look like us. So, it's not the same struggle faait tcreated some
complications for us. Most complications have expanded, now that weahBlack
President. However we talk about liberation when the head of the yéowoks like us.
We're experiencing some cities where we fought for akBlayors and once we got a
Black Mayor we couldn't cut the protest button off. We didn't undershatdve had to
move from being on the outside, being excluded and protesting our exclasmwt
we're included now what can we do in a concrete and positive way#aztirthe reality
that we want to change. That kind of work, we find as a peopieulifio do that kind
of work. That's our challenge as a church right now, is that asaonge were able to
rail against what was wrong in the country, we were understoadusb better. That
hard line of racism was there, we were understood so much bettetoddy as things
have evolved and that hard line isn't there anymore and it'knew it's still there and
it's still influence them but how it works needing a new analy$ie would have to
switch from railing against an injustice in the world to wydb the things we can do, to
control what we can control, to build what we can build. To try to fanusself

determination and become self reliant people. And to build the thageed to build to
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change our community. Not to talk about South Africa being Ifrgewhat about the
50% of kids dropping out of school right here. What concrete things caiovabout
that? What concrete things can we do about people losing their howilea® concrete
things can we do about the real problems facing our people becaube/do the truth
people don't want o hear about an injustice on the other side of the w&dw for
enlighten and education sake, you can talk about but the question becomes:what
do about it. And we have to go to a point to advance our support to anothexdeve
have to talk about those things we can do something about and try toAdwlihave the
programs and the leadership and the resources to get the thing® thavevidentified
done. Because it's very easy to sit in a pulpit or anywhseeagld talk about the ills of
the world or the ills down through time. Racism and how terribleag and all of that
but that doesn't do anything. Same thing is true about history, talkomg the glories of
African history doesn't make it any easier for me to insghi® kid right here to go to
school on time, get an education so that he can compete in a tmneciety. So the
things that we spend time on, they have to have some value on thethahge are
trying to do right now, and | think that there is much confusion amoagl@evho were
once Black revolutionaries or progressive Black minds because so mutieiof
existence had to do with complaining and railing against the wholek/Blaite
paradigm, the whole Black/White history of Black folks and whit&éddighting. Now
you have multi-ethnic, multi-cultures, multi- religious socigigpple all mixed together
and it's much more complicated. What we have to do is be ablettt $tom this long
argument with white people, to hell with white people, why even thagkitathem. We

have to do the best things for us, the best things that we can do ti onpaeality, our
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community, to help our children, to stabilize our families and thostharprograms that
are most revolutionary today. Those are the things that are witastomg would have
been in the past, these are the things now. It's not so much ofageingt anything, its
being forward of things that are critical to us, and our existefbere is so much about,
| don't know if that is sexy enough for a lot of Black peopleler@y # 5: The same
brothers and sisters that you were talking about, who made a whglamrprotesting
viewed the work of the building as, what's so revolutionary about thatt's Thea most
revolutionary thing you can do.) That set it off, you sayd'lack nationalist so I'm a
nation builder; okay what nation are you building. What are you buildihgoalre
doing is dressing in African garments and reading books and dompgla You're not
building anything; building means that you are actually creatingateriel difference in
our existence. And that is tedious, slow, nasty work. (Clergy #&6:TV cameras)
Yeah, it's not glorious and wonderful, it may be glorious down the weanwou get it
build and somebody is talking about what you did. But the day to day &ffbut brick
upon brick, to educate children, to unmask money to do something that is@oiade
a difference. That is tedious and you're not going to become Stoketyicbael and
Brown or Malcolm X doing that. That's why | believe in a vezgl way, it's honestly
sincere, that Oprah Winfrey is one of the greatest revolutesman American history.
She hasn't ever been in a position to rail against the injustiseciety because the
source of her wealth and notoriety is from a broad spectrum @fridam society. But
what she has been able to do is take that wealth and notoriety and use it forgh et
she believes in. Kind of underground, and so she has actually done morevtiaa bt

of loud mouths, crowd drawing, so-called revolutionaries who want to toeiped in
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way were they are still in the 60s. The 60s was necessatlyef@0s but that was forty
years ago. It's not necessary now, now it requires a diffemnahtokileadership and it's a
different kind of struggle. And the realities of the world megmire've got to get some
things done. Not be able to just talk about what we don't like and tthet fundamental
challenge to the next generation to be able to cross over aeddgnized that they are
not really in Moses' generation, their in Joshua's generation. Theiyingtto get out of
Egypt and cross the wilderness, they are trying to get intortmise land. And to claim
it, all this opportunity has been created so it does make a differghen you have some
cities with 80% of the kids dropping out of school, what difference domake for the
rest of their lives they will not be able to participate e tstruggle to claim the
opportunity that we built. So as a church that has survived a long time our strdgigle is
a man trying to turn a big tanker ship, we're trying to tursoitthat it relates to the
modern world and the struggle when you turn that kind of, even when you rextiuptiz
you need to turn and you hit the steering wheel as hard asayoti still takes you five
miles to turn the ship because it's so big. We're in the sdaosian, we're in the
position where we have to turn our institutional efforts, our struggheswhere we are
going in the future toward what we can do and what we can control aredindividual
responsibility for preparing ourselves to participate in thegghthat those protesters and
martyrs have made possible. But because we have lived sb®oggars is a long time
to do the kind of thing that we are doing, it's a tedious procesg/ioftto turn an
institution and black liberation theology has to be redefined for anatle. It's not the
Black liberation theology of the 60s or the 70s or the 80s or even the 196sa

completely new kind of liberation theology because new situation latwogt different
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kinds of oppressions most depressions we're dealing with today améchidbecause the
legacy of racism, discrimination and exclusion are largely persbatwe have to be
able to overcome regular beliefs and a sense of hopelessness a@y thielife that we
have created within the Black community that is self destructiVe. have to overcome
those things; if the church can't help us overcome those things thenthveugh. The
Black youth culture becomes the way that we decide we are gwilifg from now on,
then we are through as a people. We don't have any family’s yolal amilies
growing up together raising children. Like | asked a questiortioreein church, "How
many young people, how many young families do you know how manyotaname?"
People labored to name 2 or 3 that the actually know young peoptihar and a father
raising children when it use to be the most natural thing in thd tuatrthat does not go
well for our future as a people. We have to get back to those thiaigae can control
and we can do. A lot of it is individual responsibility (Clergy #4And also like you've
said before that whole mindset right now, where we have a culturec¢hebrates
ignorance and insanity and so that goes back to what you were ahgngdealing with
what we control because there's always this group that sagsisharconspiracy to do
this, a conspiracy to keep us down but that whole argument is basiagilhg that there
is nothing that we can do. And that takes the power out of our hands sexing we
don't have any power to change our conditions and so we have to atadiom all
different ends to get our young people and old people too so that wenake a
difference, we can do something.) And that's why Barack Obamach an important
symbol. He symbolizes even being Black there are things you camdidf, done in the

right way you can have amazing results. (Clergy # 5. Blatkefless...) Yeah, yeah to
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grow up without a father, to overcome all of the odds to do what he has done. Means that
if he can do it other people can do it, we have to have a mind to thoughrhaWweo
believe it's possible and understand that there are opportunities eut Meist people
that leave school don't feel there are any opportunities and thaeyaating time. But if
we have a change of heart were we are going to give updtie vnentality and we're
going to stop acting like we are victims of a great histbagene, which we are, but that
doesn't have to be our identity. Our problem doesn't have to be outyiddntian be
dyslexic without walking around saying I'm dyslexic and thagsreason for my whole
blithe in life. We can be victims with our historical victimstivaut having a victim
mentality and that's what | mean by moving to the point wherdavehat we can do.
Create self reliant people who can engage in a struggle Ifatetermination where we
build businesses, where we build the things we need that will maiteonger as we go
into the future. We build school, schools require that some people takatieduc
seriously, take teaching seriously, that the individual responsibllityless the church is
able to get people to assume individual responsibility and come tostartterthat the
responsibility | assume as an individual is going to have an impaoy@ommunity and
my people because I, only by developing my own abilities an | ganige able to
participate in the kind of struggle which we are in now, | have to bauwge ability, |
have to know something, | have to be able to do something. And that wihagH tan
attach myself to a program or institution that's trying to makdifference and can
magnify that program by what | bring to the table. You can bti®@ people together
that can actually do something, they have dramatic impact upon awvipnibut that's

different from carrying a sign or complaining about what's not right.
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Weldon McWilliams: Okay just a couple more questions, thank you. | just want to get
the Pan-African Orthodox Christian Church position on something thay Btk
theologians, such as Cone and Robinson Hopkins, they talk about this notion of
reconciliation and their construction of Black liberation theolody. Black liberation
theology they say it's the oppressed vs. the oppressor that wholeucbmstrso
reconciliation has to take place at some point. | guess | wakndw what does that
reconciliation look like, is it something deeper than just integration?

H.P.. Reconciliation means; you know it's funny but | think that procesaslready
coming about. If over 60 % of the white population voted for Barack @pgou got to
say this whole notion of biological inferiority this whole notion of thiaer, the
difference, which is the root to racism; they have to be in seayeeroding and | think
that the reconciliation isn't the great big love fest but itfsuéual respect. It's respecting
that this person here is not a type and that this type is not io@llggnferior, | can't just
dismiss it and reject it out of hand because his skin is darkujug him into a pile with
a whole lot of other people. The way they used to say it, the white man is better
than the best black man. Which is the whole reason for the notion upgigftlaof that,
that once your started looking like you were appearing to be begtethe words white
man, you were getting uppity. You were disrupting the social ordsruse you were
improving yourself, and speaking properly and that was messing hatkheories, the
foundational theories of the society. But I think that that's netanymore, and | think
that reconciliation is coming about. Now it's going to be a long tmeoming but |
think the biggest struggle always is in breaking the gravitdtipmi&of an idea. That's

were the energy really has to; after that it will develojt®own. The biggest efforts are

218



breaking the gravitational pull of the idea that we are otheferdiit, some much
distinctly different that we are inferior and that everybodyhiis group or everybody
within our group that become mixed by this group they're inferiotitabthat has began
to wean. The funny thing about it is we have been traditionaliypmalist we've been
trying to build the institutions in things which we felt would makdifference in our
existence and the whole other camp was the integration camp wasgkrying to seek
inclusion and acceptance. Our argument with that approach has dbeagsthat
inclusion and acceptance is something you can't control. You carrolcahiat's in
another persons' mind or heart. But by building things, we need to bdildoawhat we
need to do what we can bring about is a situation of mutual tesp@hen our stuff
matches your stuff, when we compete for the same goals and out dehgruwe are a
formable adversary for the same prizes it becomes very diffmuyou to pigeonhole us
as inferior of a different; it's kind of like (Clergy # 5: Ang've seen that in our lifetime
with the Japanese.) Right, right or the Russians; once the Raig®a equal footing it
was like you can talk about a Russian but that didn't mean anythiagRussian. He
wasn't going to cry and say, "Excuse me because I'm Russealise they were just as
powerful and so it was an insult. It's like they were tellingRligsians "Yo' mama" and
the Russians say "Yo mama". I'm not losing any sleep over Wih Black people we
haven't gotten to that point yet, so anything said negative about ase wounded and
hurt. They don't have any right to define anything. But therdifige is we accept their
right to define things so we get upset when they define us inyahaa we don't like.
What we have to do is get pass that and be able to accomplish, build t@tbe point

where we can do anything you can do. So even if you got some back woodsBubba'
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they're holding on to this whole idea of white privilege. That's yguorance it's not
mine, I'm not participating in it. We should be able to demonstateie are more able
to demonstrate that we can control our own destiny. That we cacdek®f ourselves
and we are not asking you for anything. The whole notion of affiva actions or even
reparations; we can want it but it doesn't make any sense. wAnare not getting it
anyway, we'd be fools not to want it but we're not getting it socan stop spending
energy on that wasting time with it and move to build the thingswe can build. How
are you going to give reparations for the Black man being allolvedan it would be
ridiculous. How are you going to argue for affirmative @t affirmative action as
presently constituted is only about race, it's not about classjoit'&bout providing
advantages for poor people, it' s about providing advantages for people because
they are Black. They are Black and rich, and they still qualifloesn't make any sense
and so it pass out of existence. We have to be able to coitpeteompetition society
on what is perceived to be a level playing field now we ard &f beat up from the past
but what is true is a lot of those obstacles don't exist anymerayre just in bad shape
from the past, we have to get in better shape and we have tebt® aun the present
race. And compete for the things we think, we believe. Thiagsonly kind of
reconciliation you are going to get.

Weldon McWilliams: Just a couple of questions and this is just specifically about the
Pan-African Orthodox Christian Church in itself, how many membappoximately are
in the Pan-African Orthodox Christian Church because | understand #ner four
churches, four different locations so | guess if you were to comhlieam all about how

many members approximately?
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H.P.: If you combined them all, everybody on our membership list theredwamuabout
20,000 but when you talk about those people who are presently active I'd thiakyac
there are about a thousand.

Weldon McWilliams: The Beulah land, if you could just explain the significance of and
the purpose of Beulah land in South Carolina?

H.P.:  Well Beulah land is the 1st of 4,000 acres of land so it's quitarge
accomplishment in terms of just owning that amount of the countityathaunt of real-
estate. Our goal for Beulah land was to create an econaogiitzeethat would be able to
undergird the work of the church so that we would not have to stop ourapr®@r
activities because we've reached a point were we could not firthroe through
membership giving. But beyond that Beulah land is a way to dodd tbe things that
we do and to do them better and on a larger scale. It's a waykowith children in a
way in which we could not work with children in inner cities. To pro\adealternative
environment, to provide a dedicated educational environment, mentoring aridremic
and early exposure programs. It allows us to; one of our dreamsoweas/e a Pan-
African boarding school where we could bring kids together from arouncbthery and
they could have a boarding school there and they can; the talenteérchitn all over
can grow up and know each other so that when they moved into theirygamsthey
went to other countries they would be able to think and collaborate togethbings
they might be able to do for our people in mass. Beulah langst'an opportunity to
engage in business, and grow our own food. When we stat talking abbut sel
determination struggle first step in self determination is bablg to eat and being able

to feed ourselves and to be able to develop those things. | meak hen we first
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started, Beulah land was an effort to simple that to feed asseBut since then we've
realized that 4,000 acres of land give you way more than the just the abilitylhe pisle
to eat. It also gives you the ability to be able to engage nepgFpheurial enterprises
which not only provides you funds but also becomes a way to expand skikeclioe
your own talent the people that you trained, the kids that comegthrgour system
where they don't have to go to the open market to work becauseatiheyock for you.
The constellation of the various types of jobs that would be generated4t)00 acre
farm pretty much includes everything. So you have room under thioterttery person
from every profession. It doesn't make a difference what yadiest in school pretty
much there is something that you can do which can be a part of widiat ove of Beulah
land. So we kind of look at Beulah land as a nation with in a nation.n Whestarted
talking about build the nation of Beulah land; we didn't go to the prdamsewe bought
it. Now we have to develop it which is a big, big challenge because for allybasewe
thought buying Beulah land was really the end goal. | guessathe as the people with
Moses thought about getting to the promise land was the end goal the faotyadd to
go in and fight for it that was another struggle that took anotbeergtion another
mindset. Well, just getting to the point we purchased Beulah lancbmeasnindset but
now developing it is another one and it takes people that think diffieiend can see the
possibilities. See what you can expand this into being seeing kadomt have to limit
ourselves to just one Beulah land we can continue to amass landsntt dhae to be the
next Beulah land it can be a Mississippi. It can be anywhetesach one of them
strengthens our ability to determine our own destiny. Which i¢ whawvere struggling

for all along anyway. We weren't struggling for heaven warewstruggling for an
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opportunity to control our own destiny. We actually have thatantfof us but | guess
people sitting up there looking at the promise land didn't think theinths such a great
blessing to come all the way out here now and be presented with#fisnge. Well we
are kind of the same way; we come all this way and we haweisastuff and we are
presented with the challenge of doing something with it and a lotnes people don't
perceive this as a blessing. | think that we have an opportamty;l haven't really
talked about this; we have an opportunity to turn Beulah land intacfarm which I've
been working on. As a matter of fact I'll be going down there werk to try to discuss
this with some people who; | have an acquaintance that is being agptinBarack
Obama's energy commission and the money to buy the windmilesadly available
because that is a big part of his program so we find out we ake Beulah land a wind
farm and it doesn't interfere with anything else that we doing. We'll just have
windmills around but it doesn't interfere with our ability to dedth cattle, fish, or
timber or any recreational programs or educational prograatswe would like to do
with Beulah land. As a matter of fact, we've even talked aboué theing a bio-fuel
facility there where we can deal with various bio-fuelSo Beulah land becomes an
alternative hub is what we are looking at because thereoisad Inoney to support that
type of thing. We've gotten Georgia Power to agree to buy td ik electricity that we
night generate because they have the capacity that wepcanidand sell that power to
them. If we can get that together, it's good for us becauseeitigithe dollars to work in
the church in a way where we don't have to limit what weodehat our members can
afford. The scope of possibilities are broad because we carfopayhatever our

imagination decides to do.
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Weldon McWilliams: You kind of answered this question in the last question but what
are some other projects that the Pan-African Orthodox Christiancl is working on
along side the development of Beulah land?

H.P: Well we really think that education is the key to the futufée start talking about
personal development, personal responsibility, that you have to havdekigewo be
able to tap in and help the struggle that we are engage in. Reaplanow something
and we can't have a whole movement where a whole generation runedraation
because of school. We have to encourage and expand educational opportunities.
Encourage and find new ways to keep people in school so that they neghiualy be
able to reap the harvest of the development. There's no point of opleaidgor and
you can't go in so the things that are happening now are cregjgagtunities but if we

are not qualified, if we are not prepared to take advantage of thertopity then
everything that we have done before is wasted. So we think of erueat providing
education as an opportunity as key. We're presently in an effogt &mdr build seven
schools in five years in conjunction with KIPP Academy well KIR€brporated would

be the current group. And we discussing that in Houston and in Detroit and out of Beulah
land. Something’s we'll try to do through them and some things tweld do on our
own. Some things we'll try to do through a group in Detroit cdfemh Solutions which
deals with providing educational opportunities to children that haveeent@iminal
justice system. Evan Solutions operates out of our community cenigtroit, right

now they run nine schools which we have a number of member employedhthihaitig
company who are trying to figure out how to provide educational apubés to at risk

children, that will be very important because criminology has beconpeiwvasive that
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you can't just try to keep people out of the criminal justiggtem, you have to try to be
able to recover them as early as you can once the get in so hlaatndirhension to
provide educational opportunities id very important. | think that what biggest
challenge in that mentality thing. To get our people involved to statet that we are in
a self-determination struggle, to deal with that you selhmelpeople like on the Booker
T. Washington motto. Where we can build what we need to build, do what¢edeto
do, control what we need to control, there are no excuses, theremero blame you
are not going to get help from someplace else, we have to badeomplish it. That
is our struggle and we have to be involved in equipping and preparing peotsat and
we have to be able to facilitate the development of entrepremeenprises which frees
our people up from the system so that we control what we controlt Wiehare not
waiting to get laid off, we run what we run. Now it's best teeha job if that's the only
way you have to get along but we would consider it a religiousatldigto move from a
job to something that you can control and if you couldn't deal with agyéled you can
deal with us. So we can sustain ourselves and we believe that key to the future.
The technology has made it possible so that if we canft $elanybody in the country,
we can sell it around the world. We have to be able to turn our memib@ employees
who are estate holders in an interlocking system of enterpriset Wwave global reach
so that we're able to offer more than spiritual deliveranceamgealso able to offer
practical economic survival. Member joining, not just joining a dilat becoming
apart of a comprehensive system, a nation that isn't ne¢tgssaeparate geographical
thing but more like a corporate nation or a spiritual corporatemétit has the ability to

practice all of the things that we believe. We would take camaoh other, we're a
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fellowship of faith that doesn't mean that everybody working fowaosld have to be
members of our church because we would be able to provide jobs and opigsrfonit
people throughout the community but we create a model for how othetheburaght
use the considerable resources not just to enrich the pastor orkayfawember but to
recycle the money not just to build bigger churches but to use iveyavhere it's self
sustaining where it can provide for other people and is self sugjai As a matter of
fact, it grows because the more people you bring into it the baygkbetter it becomes.
And it becomes in a way in which e don't leave our people out theginggmraying that
there next won't have a pick slip in it. We are able to do iaadde the things that not
just provide for the general community but they are able to geateciin growing skill
and growing wealth and growing sense of power about what we cam doréelves. |
think if we can create that model that other people in a setlisadapt it and that will
empower an entire community and once they are empowered thahevathey will be
in the promise land so it will be difficult to backtrack people wheeha taste of
controlling there own destiny. To their own brain, their own workiy then labor, their
own faith, their ability to stuck together and work together wedmthat and nobody
can take it away, then we have done what we are trying to do. Our liberation isteomple

Weldon McWilliams: | would like to thank you and

(intentionally left blank) with giving me your time.

H.P: Thank you.
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Research Questionnaire

1. Please check:
Male Female

2. What is your age?

3. Please indicate your race/ethnic background.

4. Do you consider yourself a Christian?

Yes No

5. If you answered yes to the previous question, what is your Christian denomination (i.e
Catholic, Protestant, Lutheran, Baptist, etc.)?

6. Which income group do you belong to?
A. $10,000-$20,000/year  B. $20,000-$30,000/year C. $30,000-$40,000/year
D. $40,000-$50,000/year E. $50,000+/year F. Under $10,000/year
7. Please circle the letter that represents the statement do you agnemsii?

A. Christianity is a religion that should focus strictly with the spirituafine,
heavenly realm of the afterlife.

B. Christianity is a religion that should focus strictly on the social, poljtarad
economical conditions of this life.

C. Christianity is a religion that should show the connection and relevance
between the spiritual realm of the afterlife and the social realm offhis li

8. Generally has Christianity in its promotion and work, met the criteria ofatesrstnt
statement you agreed with the most in the previous question?

Yes No
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9. In your opinion can one’s position in society influence his/her interpretationrst'€
message (Ex. Can someone’s wealth, age, race, sex, etc., inthighee interpretation
of what it means to be a follower of Jesus the Christ)? Please explain why.

Yes No

10. A church should have various programs and/or workshops open to the public
community it resides in.

A. Strongly Agree  B. Agree C. Disagree D. Strongly Disagree
11. Which statement best describes how you feel about your place of worship?
A. My Church is very active within the community it resides
B. My Church does little to support the community in which it resides and should
do more.
C. My Church is very inactive and does nothing to support and uplift the
community in which it resides.

12. Please complete this statement: | feel the majorityemple in my church
congregation...

A. makes less income than | do.
B. makes about the same amount of income as | do.
C. makes more income than | do.
13. Is your church congregation a primarily racially mixed congregation?

A. Yes B. No

14. If you answered no to the previous question, please identify the dominate racial
make up of your congregants.
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