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About This Issue

As of now, the arts have
not achieved eminence
in the hierarchy of recognized Seventh-day
Adventist concerns. No one would disagree with
this assertion, and artists themselves, whether
musicians, painters, poets or whatever, would
probably see it as a kind of droll understate-
ment. Yet in the epigraph of the article that
begins on page 7, the poet William Blake exclaims:
“A Poet, a Painter, a Musician: the Man or Woman
who is not one of these is not a Christian.”

These are, as we say, strong words. For the
author proposes, not that it would be a nice
thing to have a concert series or to buy a paint-
ing, but that having the heart of an artist is essen-
tial to genuine Christian life. It is something to
think about as you read the large special section
on the church and the arts that appears in this
issue of SPECTRUM.

John Wood’s article on popular fiction ofthe
nineteenth century takes us back to the historical
context out of which arose our church’s tradi-
tional opposition to the reading of novels. Then
James J. Londis, a pastor whose preaching often
reflects his own love of fine literature, explains
why God himself may be said to love stories.

This section also contains original musical com-
positions, original poems and an illustrated talk
on the subject of abstract art. Ottilie Stafford, of
our Board of Editors, deserves thanks not only
for her article on the holiness of beauty, but also
for working on this special section through most
of the past year.

In his article on God-talk today, Richard Rice
explains the difficulty in telling the Gospel to
what one writer calls “the complete twentieth
century man,” that is, the person who has done
his best to squeeze the last traces of orthodox
religion from his soul.

Gary Land, also of our Board of Editors,
takes up the difficult question of how the Chris-
tian historian (who believes in the providence of
God) should approach his scholarly work.

With this issue, we welcome one more mem-
ber to the SPECTRUM Board of Editors. Tom
Dybdahl, already known to readers from having
written two SPECTRUM pieces in the past year,
is a graduate of the Columbia School of Journal-
ism and press aide on the congressional staff of
Representative Ned Pattison of New York.

The Editors




Providence and Earthly
Affairs: The Christian and
The Study of History

by Gary Land

Seventh—day Advent-
ist historians, partic-
ularly those who teach in the church’s colleges
and universities, face a dilemma. Although they
have been trained in the critical method, which
holds that historical interpretation must be
based on carefully examined documentary evi-
dence, church leaders' expect them to present a
peculiarly Adventist view of the past, one that
traces “‘the hand of God in history.” These two
approaches to history present a dilemma because
they do not seem to go together. Documentary
evidence reveals only what occurs within the
space-time continuum and nothing of what
occurs in the eternal or spiritual sphere.?
Attempts have been made to resolve this
dilemma but success seems far from sight.> One
reason for this failure is that no distinction has
been made between a philosophy of history—
more properly in this case, a theology of history
—and history. As Jacques Barzun has recently
written, there are four criteria of history: “Nar-
rative, Chronology, Concreteness, and Memora-
bility.” In contrast to these criteria, “The
philosophers of history utilize the raw material
of the historian, they direct their gaze upon the
total process of history itself and seek to
abstract from the process those laws or patterns
that they feel give meaning to the process of
history.””® The Christian theologian of history
further differs from the philosopher in that he
learns the patterns and meaning of history from
God’s revealed Word, which he takes on faith.

Gary Land, a member of the board of editors
of SPECTRUM, took his graduate education at
the University of California, Santa Barbara, and
now teaches in the history department at
Andrews University.

These distinctions are exemplified by the fact
that most of those who write about the ultimate
meaning of history are either philosophers or
theologians rather than historians.

To make these distinctions, however, does
not necessarily mean that history and the
theology of history have no relation to each
other. But the two must be distinguished in
order to understand their proper relation. Our
failure to do this seems to have resulted in both
a faulty theology of history and a faulty history.

Up to now, Adventist discussion of a theol-
ogy of history has revolved around the problem
of providence, or God’s intervention in human
affairs, and has put emphasis upon the selec-
tivity of God’s actions. Adventist historians have
pointed to such events as the destruction of the
Spanish Armada and the escape of the British at
Dunkirk as examples of Divine intervention.
However, emphasis on selectivity posits an
almost deistic image of the relationship of the
supernatural and the natural, one in which the
world goes its course except at those special
moments when God intervenes. Probably no
Adventist historian consciously adheres to such
an image, but the failure to distinguish between
theology and history seems to have produced
this view.

In contrast, the Bible presents a God who is
both immanent and transcendent, who both
created and sustains the world. This view is
reflected in a number of Biblical passages: “He
[Jesus] reflects the glory of God and bears the
very stamp of his nature, upholding the universe
by his word of power.” (Hebrews 1:3) “He
[Jesus] is before all things, and in him all things
hold together.” (Colossians 1:17) “In his hand is
the life of every living thing and the breath of all
mankind.” (Job 12:10) “In him we live and
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move and have our being.” (Acts 17:28) “There
is one God, the Father, from whom are all things
and for whom we exist, and one Lord, Jesus
Christ, through whom are all things and through
whom we exist.”” (1 Corinthians 8:6)

This means that God is in all historical events,
for it is only by his sustaining power that any
event can take place. As one Old Testament
scholar writes,

Basic to Israel’s faith is the conviction that

God is not aloof from the world of daily

affairs, or bound by an iron chain of cause-

and-effect relations. The Israelites had a

sense of the immediacy of God’s presence.

They believed that any event—ordinary or

extraordinary—could be a sign of his will

and activity. To them an event was wonder-
full or significant, not because it abrogated

a natural law, but because it testified to

God’s presence and activity in their midst.®

If we understand this concept of God’s
immanence in the world perhaps we can better
understand what we mean when we speak of
providence, or God’s unique actions in human
_affairs that give evidence of his transcendence. If
it is through God’s creative and sustaining power
that the world is maintained in existence, then a
unique action of God is not a qualitatively dif-
ferent event. Richard H. Bube’s use of this idea
in his discussion of miracles seems applicable to
the concept of providence in history.

When miracles are recognized as a partic-

ular form in the outworking of God’s pur-

pose in the world, when they are associated
with the preaching of God’s Word, the
spreading of the gospel of Jesus Christ, and
the manifestation of God’s witness in the
world, they become clearly distinguished
from the world of magic and sorcery. Then

it becomes clear that miracles are not arbi-

trary violations of natural law to impress

the people involved, but that they are
appropriate evidences of God’s free activity

in making himself known.” '

If this concept of God’s immanence and this
parallel between miracle and providence are
accepted, we can no longer speak of God’s
“intervention” in history. (There would be no
history at all without God’s active involvement.)
We can more accurately say that God and his
will are more fully revealed in some events than
in others, The historian’s problem is not thereby
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solved but we are perhaps coming to a deeper
understanding of a theology of history.

Beyond this concept
of immanence and
transcendence, the Bible gives history a pattern.
In its view, the key events are creation, the fall,
the choosirig of Israel, God’s fullest revelation in
the person of Jesus Christ, God’s continuing
revelation through the Christian Church and the
Second Coming. This pattern which theology
gives to history is the point of transition from
the theologian of history to the historian.

The problem which Adventist discussions of a
theology of history have posed for the historian
is that in the confusion of theology and the

study of history we have tried to identify spe-

cific events in which God has intervened. How-
ever, the theology of history presented here
asserts that while God’s will is revealed more
in some events than in others, God is involved
in all events and hence there is no qualitative

"difference between the unique and the general.

Furthermore, such a statement is theological

“If this concept of God’s
immanence and this parallel be-
tween miracle and providenée
are accepted, we can no

longer speak of God’s
‘intervention’ in history.”

rather than historical. As the noted biblical
scholar G. Ernest Wright states regarding biblical
interpretations of historical events,
Historical and archaeological research can
uncover the factual background in ancient
history. But the meaning, the interpreta-
tion, the faith which in the Bible is an
integral part of the event itself—this no one
can prove.® .
Another Old Testament scholar, Bernhard W.
Anderson, writes,
To be sure, the central testimony of the
Biblical account concerns the revelation of
God—but it is in the concrete affairs and
relationships of people that God makes




himself known. No external historical
study can demonstrate that the Exodus was
an act of God; but to Israel this “political”
event was the medium through which
God’s presence and purpose was disclosed.’

Another writer suggests that while the revelation
is in the events, it is only recognized through
interpretation inspired by the Holy Spirit.'®
These statements make clear that interpretations
of God’s presence and action in history are of a
different nature and have a different source
from historical interpretation.

The historian, therefore, interprets h1story at
a different level than the theologian. Richard H.
Bube writes, “There are many levels at which a
given situation can be described. An exhaustive
description on one level does not preclude mean-
ingful descriptions on other levels.”'* For
example, the sentence “I love you” can be
described on the level of alphabet, phonetics,
words, grammar, context and ultimate content.
Within each level, the description can be
exhaustive but it in no way detracts from or
invalidates descriptions on other levels.'?
Similarly, the historian interprets the actions of
man in terms of what the documentary evidence
reveals through application of the critical
method, but does not thereby invalidate
theological statements about man’s actions. The
historian interprets man’s actions according to
the principles appropriate to the historical level,
while the theologian interprets man’s actions
according to the principles appropriate to the
theological level. It should also be recognized
that the historian and the theologian can be the
same person, yet he should make clear both to
himself and to his audience the role he is
playing.

Despite this distinction between levels of
explanation, however, there is a point of contact
between a historian’s theology and his history.
The preoccupation of Adventist historians with
the theological level seems to have prevented
them from being aware of the areas in which the
Christian historian might make a unique contri-
bution within the historical level of explanation.

Every historian approaches his subjects with
presuppositions and values that shape his inter-
ests and judgments. As a result, written history
is the product of a dialogue between the histor-
ian and his facts. Similarly, the Adventist his-
torian approaches history with the firm belief
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that the first Advent of Christ and the Christian
religion are the most important events in the his-
tory of the world and the significance of all
other events is measured by thelr relation to
them. Furthermore, he gains from the Bible a
view of man as a creature created in the image of
God who rebelled from his maker and has since
been characterized by a continual warfare
between his noble and his sinful aspects. The
idea of sin also carries with it a transcendent
moral standard by which human actions are to
be judged. These assumptions that the Adventist
historian brings to his work are, though different
in content, not different in kind from those of
the non-Christian historian.'> The presupposi-
tions of the Adventist may also differ from
those of other Christians, perhaps most impor-
tantly in his views of the unitary nature of man
and the significance of the Second Coming,

As a result, the Adventist historian may ask
different questions of his material than would
someone else.’* For example, in approaching a
political reform movement he might be particu-
larly interested in the interplay between sincere
ideals and self-interest. Reinhold Niebuhr,
theologian whose books suggest many 1nswhts
that the historian can apply to scholarly hlstory,
carries this approach even deeper when he
speaks of the irony of American history. Our
age is involved in irony because so many dreams
of our nation have been so cruelly refuted by
history.”'® History when approached in this
way becomes a witness to the truth of the Chris-
tian revelation concerning man’s true nature and

his only hope.

he Adventist histor-

ian will also be in-
terested in what might be called patterns of
significance. Siegfried Schwantes in The Biblical
Meaning of History speaks of certain significant
religious and political developments that pre-
pared the way for Christianity.!® Although he
moves back and forth without notice between
the historical and theological levels of explana-
tion, his ideas are suggestve, for the Adventist
will be particularly interested in the way in
which political and cultural events were related
to Christ. One does not have to invoke the hand
of God to understand how the movement of
empires in the Mediterranean world created the
conditions which surrounded the life of Christ.
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In this sense, prophecy calls our attention to the
significance of certain events rather than giving
us a causative explanation.

It should also be recognized that cultural and
social developments are just as important as
political ones. Schwantes calls our attention to
the significance of religious belief!” an idea which
may be fruitful if explored more fully. The

“The approach suggested here
will not be a Christian

history in the sense of carrying

a label on it. In terms of method,
it should be the same as

any other scholarly history.”

Adventist historian will be particularly inter-
ested in what happens to man’s concepts of him-
self and his world as a result of both accepting
and departing from Christian beliefs!® and how
his beliefs affect his actions. Moral judgment
also plays a role in historical interpretation, and
though one must always be cautious in making
such judgments,’® Christian morality is a suit-
able standard which perhaps can also be a tool in
understanding human failure.

An approach to history such as suggested
here will not be a Christian history in the sense
of carrying a label on it. In terms of method, it
should be the same as any other scholarly his-
tory. Yet because of the questions asked and the
emphases made there will arise from it Christian
implications, The great Christian apologist C. S.
Lewis has made a statement regarding science
that seems equally applicable to history.

What we want is not more little books

about Christianity, but more little books

by Christians on other subjects—with their

Christianity latent. You can see this most

easily if you look at it the other way

round. Our Faith is not very likely to be
shaken by any book on Hinduism. But, if,
whenever we read an elementary book on

Geology, Botany, Politics or Astronomy,

we found that its implications were Hindu,

that would shake us. It is not the books
written in direct defense of Materialism
that make the modern man a materialist; it

is the materialistic assumptions in all other

books. In the same way, it is not books on

Christianity that will really trouble him.

But he would be troubled if, whenever he

wanted a cheap popular introduction to

some science, the best work on the market
was always by a Christian.?°
What Lewis says regarding ‘“cheap popular”
introductions holds equally true for more ambi-
tious scholarly endeavor.

If an Adventist historian should approach his-
tory in the manner suggested here, he might
develop a fuller understanding of both history
and theology. By carrying into his historical
study biblical insights concerning man’s nature,
morality, and the significance of certain events,
he will find that the interplay between his pre-
suppositions and the historical record produces
rich intellectual and personal benefits. In other
words, not only will certain theological presup-

‘positions inform one’s historical understanding

but the historical record will also inform one’s
presuppositions.

It might be objected
that this approach
to history does not fit Ellen White’s statements
in Education®® and therefore does not really
help solve one of the problems of Adventist edu-
cation. However, when the purpose of Mrs.
White’s comments are understood and their his-
torical context recognized there is no real
contradiction.

Mrs. White was speaking of a theology of
history which, as has been noted, is a different
intellectual endeavor from history. Furthermore,

-the history courses taught in the Adventist col-

leges of her day, as witnessed by the textbooks
used,”® were in reality courses in the theology
of history and have little or no relation to the
purposes and content of the academic history
courses taught today. Adventist historians are
now engaged in a different enterprise than the
Adventist history teachers of 80 years ago. The
teaching of history in non-Adventist schools has
gone through a similar change.

Ellen White’s call for a theological approach
to history is still legitimate, though, and should
be carried out. Perhaps every world civilization
course should include special attention given to
a theology of history and every history major
should take a course in the field, preferably
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taught by both a historian and a theologian. In
approaching the subject of a theology of history,
the distinction between levels of explanation
and the epistemological differences between a
theology of history and history should be made
clear. There would be no danger of a complete
separation between the two fields, however, if
Adventist historians began to approach academic
history in the manner suggested here. The impli-
cations of history would raise questions which
would lead the student to the different level of
explanation given by a theology of history.

In essence, what is suggested here is that
Adventists should shift the focus of their
discussion of a theology of history. It should be
recognized that the problems associated with the
concepts of immanence, providence, free will
and evil are essentially theological. When histor-
ians address these problems, they are taking on
the mantle of the theologian, which is perhaps
best left to the professional. The Adventist his-
torian will be on firmer ground if he asks instead
how his presuppositions can provide unique
insights applicable to a professional, scholarly
approach to history. The possibilities of such an
approach need to be explored.
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The Holiness of Beauty, or
Why Imagination Matters

by Ottilie Stafford

“A Poet, a Painter, a Musician, an Architect:
The man or Woman who is not one of these

is not a Christian.”
— William Blake

magine a world where

all variety and color
have disappeared, a world where it is not possi-
ble to watch the earliest gold of spring turn into
rich green, where there are no flowers, no irregu-
lar mountains and hills, no inletted shoreline, a
world where trees are uniform and identical, a
world with nothing to rest the eye, delight the
imagination, fill the viewer with wonder and sur-
prise.

Imagine a world where language is only
“newspeak” and committee reports, where no
sense of power or imagery or complex symbol-
ism or emotional impact can be put into words,
a world where it is not possible to ‘“‘articulate
sweet sounds together.”

Imagine a world where sounds are only noise,
never music, where the “spontaneous particulars
of sound” have no ordering effect on a period of
time, where the journey of the mind and emo-
tions that takes place when the listener enters
into the great work of music can never occur.

Imagine a world where there are no graceful
motions, no birds gliding and “rebuffing the big
wind,” no delicate sweep of willow branches, no
autumn leaf drifting in a fluttering ballet to the
ground, no proud tilt to a lovely chin, no hands
and arms held out in welcome. Imagine a world
where everything is unpleasant, ugly, unvaried,

Ottilie Stafford, a member of the board of
editors of SPECTRUM, is head of the English
department at Atlantic Union College. Her doc-
torate is from Boston University.

expected, uniform—a world with no aesthetic
experience possible.

Such a world would be the appropriate geog-
raphy for a modern Divine Comedy, but in such
a world a Divine Comedy could not be written,
for the beauty of the poetry and the interpretive
structure that gave meaning to Dante’s vision of
hell would have no language to express them.
None of us would want to live in such a world.
Certainly, the vision of life contained in the
biblical pictures of a splendid and redeemed
world are antithetical to such a world. It is a
world without beauty, without imagination and,
therefore, if our religious writers and philoso-
phers can be believed, a world without any way
to express or understand truth and goodness.

There is a short film entitled Chromophobia
in which the black and white forces of unifor-
mity and inflexibility are at war with the forces
of differentiation and of color. One by one
flowers are killed, balloons and circus tents are
replaced by identical straight poles and uniform
angular buildings, until the whole world has
become colorless and as unsurprising as a tele-
phone directory. But it lasts only temporarily. A
flower does somehow grow. A child, delighted
by the flower, breaks out of the ranks of march-
ing children and flies a balloon again; someone
paints his unidentifiable house with stripes and
polka dots, and soon the world is again an
exuberance of color and changing forms and joy.

It is in our most deeply rooted instincts as
creatures of a creative God to imagine, to con-
struct, to rise above our environments and to
change them, to order them, to delight in their
endless variety. Writers and artists of all kinds
have been both evidence and affirmers of man’s
ability to create as his most basic human
instinct. Many have expressed the belief that the
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human spirit’s participating in the creative is
evidence of man’s being the creature of a cre-
ative God. They suggest that such participation
is itself a form of worship, and that worship is
the spontaneous reaction to the fact that “the
world is charged with the grandeur of God.”
These ideas are expressed in such varied forms as
the following three.
First, a part of a poem by Wallace Stevens:

The poem refreshes life so that we share,
For a moment, the first idea. . .It satisfies
Belief in an immaculate beginning

And sends us, winged by an unconscious will,

To an immaculate end. We move between
these points;

From that ever-early candor to its late plural

And the candor of them is the strong exhilara-
tion

Of what we feel from what we think, of
thought

Beating in the heart, as if blood newly came,

An elixir, an excitation, a pure power.!

Next, a passage from Alfred North White-
head:

The order of the world is no accident.
There is nothing actual which could be actual
without some measure of order. The religious
insight is the grasp of this truth: That the
order of the world, the depth of reality of the
world, the value of the world in its whole and
in its parts, the beauty of the world, the zest
of life, the peace of life, and the mastery of
evil, are bound together—not accidentally,
but by reason of this truth: that the universe
exhibits a creativity with infinite freedom,

and a realm of forms with infinite possibil- -

ities; but that this creativity and these forms
are together impotent to achieve actuality
apart from the completed ideal harmony,
which is God.?

And finally, a strophe from the Old Testa-
ment:

Let Israel be glad in his Maker,
let the sons of Zion rejoice in their King!
Let them praise his name with dancing,
making melody to him with timbrel and
lyre.
- Suggested in all of these passages is the belief
that worship involves experience and expressions
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quite apart from the practical, utilitarian,
rational expressions of our ordinary life. It
grows out of a consciousness that God is a cre-
ator; that as his creatures, created in His image,
we share in the creative potential; that creation
is a “pure power,” to be responded to with
meditation, with joy. As Giles B. Gunn notes,?
it calls forth the feeling of Ishmael in Moby
Dick, who watched the deep pool at the center
of the whirling maelstrom during a tornado in
the Atlantic, and found ‘““a mute center of calm
and joy.”*

This kind of experience, whether it is found
in the contemplation of an El Greco, the careful
notation of the exact shades of blue in the
delphinium, the physicist’s observation as he
looks into his spectroscope—whatever creates
the experience—is the aesthetic in operation. Itis
whatever frees us from the materialistic, the
practical, the self-absorbed, the expected, and
allows us to burst into a world both harmonious
and self-contained, where we see coherent visions
of life’s truths and respond with mind and
feeling.

or the most part our

lives are lived haphaz-
ardly without a sense of structure or of order.
We fill our troubled days and sleepless nights
with worries about our children’s schoolwork,
our unpaid bills, our car repairs, our political
involvements small or great, our jealousies and
ambitions and disappointments. We are parts of
institutions that crumble and decay, living
chaotic lives that rush us along without time for
consideration or meditation or care. We see a
world around us in which, as Yeats described it,

Things fall apart; the center cannot hold;
Mere anarchy is loosed upon world.

And we feel the pressures of the society turning us
into an extension of our electric typewriters, our
computers, into “fine specimens of hypermagical
ultraomnipotence,” into parts of a robot world.
All institutions of our modern world seem to be
pushing us in this direction — the church
included. We have omitted beauty from the set
of values we pursue, and so we educate our
minds, strengthen our bodies, and leave our
emotions immature and disordered.

But He whose spirit moved upon the face of
the chaotic waters and divided darkness from
light has made man as a creature who is not just
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a statistic, or a norm, or an economic unit, but
who can respond to beauty. And the divine com-
mand is to restructure our world, to “sing a new
song,” to put something new and fresh into our
daily experience, to transfigure our experience
by imagining a restored world of perfect beauty
and shaping our lives by that vision. The Chris-
tian doctrine of man implies that a part of every
person’s nature is his creativity, his ability to
produce something fresh and different from the
ordinary, to break through the crust of the
familiar and to be original. Worship on the
seventh day particularly should remind us
weekly of that doctrine, because it is a reminder

“If our culture makes it impossible
for us to dance before the Lord,
perhaps we can find ways in which
we do more than sit and doze.”

of the creation, a promise of recreation, and is,
therefore, an affirmation of this part of our
natures. The aesthetic experience, and the arts as
the most powerful conveyors of this experience,
belong in the church asa profound revelation of
man’s nature as a creature of God and a response
to his understanding of his Creator.

The Seventh-day Adventist church has spent
much effort to understand and put into action
each person’s need for a body that can testify to
God’s presence in our physical experience. The
church has spent much effort to understand and
interpret doctrine, has spent much effort to edu-
cate the minds of its youth because it sees the
importance of a thoughtful and trained member-
ship. The church has stressed moral purity and
ethical responsibility for its members. Truth and
goodness are not argued about. But the aesthetic
development of its members has been shockingly
neglected. There seems to be a feeling that this is
a luxury that cannot be afforded, a triviality
that cannot be included in the serious life, a
secular realm for which dedicated Christians
have no time.

But art is essential to the church. Without it,
the church risks being weakened in many ways.

Art draws men together into communities of
shared experience. Analysis and intellectual pur-
suits tend to isolate and alienate, with each
individual on his own island and around him the

9

“unplumbed, salt, estranging sea.” Worshippers
singing a great hymn with attention to words
and music, a group of worshippers within the
defined space of a well-planned church building,
an audience whose emotions parallel one
another’s as they watch a beautifully done film,
have all been a part of something greater than
any single one of them—an experience that
unifies.

Elie Wiesel, in One Generation After,
describes a Hasidic wedding celebration, the
celebrators shaken by memories, threatened by
tears, each individual lost in his own experience
and memories, until Professor Abraham Heschel,
who was present

... takes the initiative by turning toward

the guests: “What! Don’t you people know

how to dance?”

The Hasidim ask for nothing better.
Quickly they move tables and benches out of
the way. No sooner has a circle been formed
than a powerful song rises from the entire
congregation; a rapid torrential song, full of
thythm and fire, a dizzying call to fervor, a
song so vital it imposes its mark on the earth.
They dance, hand-in-hand, shoulder-to-
shoulder, their faces aflame, their hearts
filled with joy. The circle gets larger and
smaller in turn. The dancers part, come close
again, lose and rediscover each other; they
become one with the song, they become
song.

Song has won a victory over silence and
solitude: we exist for each other as well as for
ourselves. And so we sing to cover the noise
of all those years reverberating in our
memories. And also to show our ancestors:
Look, the chain has not been broken. We
take up the same song ten times, a hundred
times, so as not to leave it, so as not to leave
each other... Louder, faster! May the song
become dance, and motion become song.
May joy come to orphans and their friends, a
joy at once ancestral and personal, violent
and serene, a joy that announces and is part
of creation.®

he modern experience
described here is a
reminder of the ancestral experience described
over and over again in the Psalms, which fre-
quently move from personal emotion into com-
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munal experience, the beauty of poetry, the
music of the performed poem, the shared emo-
tion of the music, words, perhaps dance, draw-
ing the congregation together and uniting them,
in a way that individuals listening to a sermon in
the separate walled-off cubicles of the colonial
churches could not experience. Seldom do our
church services deliberately plan to give the con-
gregation such an experience. It is almost as
though we fear it. Does the church really intend
to separate its members so that communal
warmth cannot be felt?

A church neglects art at the risk of disunity
and fragmentation.

Achurch neglects art at
the risk of becoming
crass, materialistic, even violent. For the arts are
the refiners of the emotions, the educators of
the sensibilities, the sensitizers of the percep-
tions. They give, more than any other kind of
experience, the feeling that there is a genuine
value in the whole creation, that God’s revela-
tions move through the whole of our experience.
Cast aside this concept, leave each person search-
ing for some disembodied Nirvana as an escape
from the world around him, and subjectivity is
everything. “The Word became flesh and dwelt
among us,” is the message of Christianity that
gives us the sense of the redemptive entering
into human life. Such a sense fills the world and
its creatures with joy. A religious viewpoint that
sees theological questions as separate from or
antithetical to art and literature, that may even
view art and literature as carnal and evil, would
have had no part in the songs and dances and
celebration of the returned Prodigal Son, but
would have been found outside the banquet hall
with the elder brother, frowning at what seemed
to him a waste of money, time and attention.
Within the Adventist church, there seems to be
an especially sharp battle between those who see
only the solemn as worthwhile, and those who
would celebrate the promised redemption of the
world through joyous expression. In this battle,
as the book of Revelatiori clearly shows, it is
song, motion and beauty that will win out over
solemnity and austerity. '

The maturing of the emotional responses, the
development of compassion and understanding,
the sensitizing of perception, which are the work
of art, are necessary if the church is not to
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become rigid, judgmental, given over to practical
matters, evaluating by economic and material
standards, allowing Right and Wrong to replace
Good and Evil. .

And, finally, the church rejects the arts at the
risk of losing its ability to understand what the
revelation of God truly is. For we respond to His
revelation in the powerful language of the
poetry and prose in the Bible, in the imagery
and symbolism of its writing, particularly that of
its great prophets and poets who burned the
minds of their hearers with flaming imagery. We
find a revelation of God in the sense of the
possible order and harmony we see in all that is
beautiful—whether " it be found in the natural
beauty of the world around us or in the fictive °
beauty of the artifact.

Churches these days debate whether or not to
spend money on stained glass windows when
there are illiteracy, unemployment, hunger,
violence and disease two blocks away. One
church recently dismantled its lovely old histor-
ical pipe organ and installed a cheap electronic

“Christian doctrine implies that a
part of every person’s nature is
his creativity, his ability to
produce something fresh and dif-
ferent from the ordinary,

to break through the crust of the
familiar and to be original.”

organ because the money saved could be used
for youth work within the church. Judged by
monetary standards, such actions seem justified.
We Adventists have consistently refused to
invest vast sums of money in church buildings
that are rich in stained glass, murals, sculpture,
expensive organs, or other ‘“luxuries.” But who
is to evaluate the soul-stirrings, the fleeting per-
ceptions of divine majesty in a moment of time,
the sense of being lifted out of oneself, the sense
of the peace and the calm of a Sabbath time, the
ability to lose one’s troubles in the harmony of
the work, the encouragement of freedom and
human response—and for how many people—
that are being sacrificed for the apparent saving




Volume 7, Number 4

of money, even of money that might be invested
in a practical and worthwhile cause?

If we choose to save money on the construc-
tion of buildings, we might at least give more
careful attention to those things that don’t cost
anything but thought and effort: the quality of
worship in our services, the environment that we
give our children and young people that might
encourage their imaginative and emotional
maturing, the richness of the symbols and
imagery and unifying parables. These shape our
lives, whether we wish or not. And if we do not
ensure the richness and meaning of the imagery
that affects our lives, they will be supplied by
Kojak, Anacin and Archie Bunker.

The Seventh-day Adventist church has almost
entirely ignored this fact. Perhaps some of the
observable drift to the secular, the materialistic,
or the mystical is a result of this. Perhaps our
overwhelming concern with right act and wrong
act, our intense absorption in intricacies of doc-
trine, have left us with a thinness of spirit—with
much knowledge but little power.

hy could not at least

one of our colleges or
universities have a department of religion and
the arts? Why could not a workshop in the arts
and the church be planned and held, rotating,
perhaps, among our colleges, and available to
ministers and others interested in the area? Per-
haps opening up the subjects in which worship
and art interact would produce some fresh
approaches to liturgy, to church architecture,
even to sermon style. We need to face the impli-
cations in today’s subjective approach to the
arts, and the fragmentation that such an
approach causes. We need to discuss ways in
which people are affected by the physical
environment the church provides them, and
what to do about it. We need to understand the
purpose of music used in worship. We need to
bring worshippers more centrally into the wor-
ship experience. If our culture makes it impos-
sible for us to dance before the Lord, perhaps
we can find ways in which we do more than sit
and doze.

The object of such a study should be a fresh
approach to worship, and an approach that
expresses Adventist beliefs, traditions and hopes.
Our worship has been mostly an assortment of
liturgical features borrowed from other churches.
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We have a common Christian belief, certainly,
and common ways of worshipping are not inap-
propriate. But Adventist beliefs might give us a
changed liturgical structure. We must respond to
the injunction to sing a new song.

Constantly freshened expressions of belief are
necessary in each age and in each church. T. S.
Eliot wrote:

The soul of Man must quicken to creation.

Out of the formless stone, when the artist
unites himself with stone,

Spring always new forms of life, from the soul
of man that is joined to the soul of stone;

Out of the meaningless practical shapes of all -
that is'living or lifeless,

Joined with the artist’s eye, new life, new
form, new colour.

Out of the sea of sound the life of music,

Out of the slimy mud of words, out of the
sleep and hail of verbal imprecisions,

Approximate thoughts and feelings, words
that have taken the place of thoughts
and feelings,

There spring the perfect order of speech, and
the beauty of incantation.®

What the church does, what the church says,
how the church worships, how it responds to
human experiences, are the most important of
questions to the Christian. The church cannot be
merely ordinary. It cannot be chained like other
institutions to consequence and causality. It can-
not be merely utilitarian. If it is to be a powerful
channel of an experience that moves and
changes us, it must be as extraordinary and as
rich in its message as possible. The arts are not
the only forces that can move the church in this
direction, but they are very important forces.
They can be used as vehicles to transport us to a
desired kind of church and to a valuable kind of
religious experience.

In an article in Religion in Life, Woodrow
Geier wrote:

What is the nature of the church? We have
to decide. The church may be a fallout
shelter for tired and droopy spirits who want
to evade the world with its terror, its pain, its
surprises, its joy. Or the church may be the
body of Christ, the extension of the incarna-
tion, a center of freedom and reconciliation,
where God’s love of the creation is cele-
brated, where people refuse to turn their
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backs upon the world, where the contagion
of the gospel is shed abroad, and where Chris-
tians can sing because they are compelled by
grace to celebrate life’s grandeur and trans-
cend its evil and its hurt.

If the church is this kind of place, it can
appropriate the arts as a means of sharing in
the work of the Creator and as a way to cele-
brate the goodness of the creation. The arts
can help us see ourselves and our human
situation. As a report on our inner world, they
can prompt us to an openness to ideas and
expose us to interpretations of man that are
today being debated. The arts are thus one
means through which the church itself may
be challenged to recover its own depth.”

magine a world where

everything is varied
and beautiful and new, where the Sabbath rings
slowly in the pebbles of the holy streams, and
where, inside the city, the sons of Zion rejoice in
their King and the luminous streets are filled
with song.

Imagine a world where language is clear and
honest, where image and symbol and parable
coincide exactly with reality, where words do
not break down under emotion, but are filled
with “an Elixir, an excitation, a pure power.”

Imagine a world where song has won a final
victory over silence and solemnity, where music
is motion and motion music, and both move
about a center of serenity and joy.

Imagine a world where the redeemed, in per-
fect freedom and perfect harmony, are them-
selves a part of the beauty of the holiness about
the throne of God.

Such a world speaks with power to our
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imaginations. We recognize it at once as our lost
homeland, our hope for the future, our strong
conviction of what should be. It is only through
the arts that such an imagined world can be
communicated. Surely, a church that believes its
purpose is to call men to a home in that world
ought to use every means possible to make it
real to men’s hearts and imaginations. But where
in our church do we find the great poet, the
great artist, the great architect, or the great
musician encouraged to speak of his Christian
belief through his art and craft? There will be no
great Adventist artists until our educational
system places as much emphasis on literature as
on accounting or chemistry, as much emphasis
on music as on computer programming, and as
much emphasis on art and architecture as on
homiletics.

Then perhaps in song and in words, in archi-
tecture and in music, in sculpture and in land-
scape gardening, in liturgy ‘and in the words of
the preacher, the church may, even in this
imperfect world, join together in that great song
of praise to the Creator with the morning stars
and the other Sons of God.
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‘Enlightenment’ and

‘Pragmatism’:

New Songs by an Adventist

Compos‘cr

argarita Merriman, who

has been writing music
since she was a teen-ager, took a doctoral degree
from the Eastman School of Music in theory and
composition. Her work at Eastman led to her
belief that the contemporary composer must
“seek to avoid sentimentality, saccharine sweet-
ness, lush orchestration, bombast and obvious-
ness.” Something fresh and appropriate to the
twentieth century is what she is aiming for in
her compositions.

Dr. Merriman has recently been commis-
sioned to do a number of works which have
been given a careful performance: The Millen-
nium (an oratorio for soloists, chorus and
orchestra), a cello sonata, a piano sonata and a
song cycle, two songs from which appear in this
issue of SPECTRUM. Her Symphony No. 1, writ-
ten as a part of her doctoral dissertation, was
premiered in November of 1975. In addition,

she is working on a bicentennial work for
chamber orchestra to be performed during the
New England Sinfonia’s tour of the southeast
this year. ‘

Dr. Merriman says that not only has this
emphasis on creativity benefitted her personally,
but it has also spurred great bursts of composing
activity among music majors at Atlantic Union
College where she teaches. “There are several
competent composers in the denomination,
most of whom are engaged in teaching,” she
says. “There are undoubtedly others with latent
talent waiting to be developed. This ability
should not be allowed to lie dormant. The
denomination needs the injection of musical life-
blood its composers are eager to provide.”

For the songs that follow, Dr. Merriman has
drawn from poetry by Lynn Sauls, professor of
English at Atlantic Union College. Dr. Sauls took
doctoral studies at the University of Iowa.
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The Trashy Novel Revisited:
Popular Fiction 1n the
Age of Ellen White

by John Wood

The following article discusses the context
out of which Ellen White’s statements about fic-
tion arose. The Editors

he state of creative

writing in the second
half of the nineteenth century, and especially of
popular fiction, is generally unknown to the
contemporary reader. This discussion will have a
bearing on how Adventism has related to one
form of the arts—literature—since that time.l

In the background of popular nineteenth cen-
tury fiction in the United States are eighteenth
century English works such as Pamela now recog-
nized as full-fledged novels in the modern sense.
By the end of that century, the English novel had
etched itself firmly into the colonial American
culture. But the multiplying works of later
writers did not maintain the high literary stan-
dards of the masters who had earlier popularized
the form. '

Unfortunately, a pattern of low quality and
high production was firmly implanted in Ameri-
can reading and writing habits just as the new
society’s tastes were being formed. Between
1830 and 1850, five times as many works of
full-length fiction were published in the U.S. as
in the preceding 60 years. And after 1850, this
figure increases dramatically.?

Publishers brought out a prodigious amount
of popular fiction from 1850 onward; F. L. Moh
was one of the first researchers to document this
phenomenon.® Various causes suggested by

John Wood, whose master’s degree is from
Andrews University, is assistant professor of
religion and theology at Atlantic Union College.

research for the dramatic upsurge of fiction after
1850 include the influence of Dickens and Scott
on the English and American reading publics,
the tremendous growth of newspapers as the
center of culture in the stabilizing republic (with
their great need for filler prior to wire services),
the growth of a public school system which
created a newly literate and reading-hungry
class, and the long, drawn-out process of immi-
gration, which continued to keep first-genera-
tion readership high into the present century.

Thematic material for popular fiction was
ready at hand in expansionism, with its constant
frontier, the noble savage, the black, the new
American war and frontier hero, and the new
American household. However, one important
factor absent in the new fiction was a literary
tradition and its concomitant literary sophistica-
tion. Without literary canons, unfamiliar with
literature as an art form and literary criticism as
a technique, the public of the new nation
absorbed the new fiction at a tremendous rate.

Unsurprisingly, the fiction that was produced
uinder these conditions was, at the least, unar-
tistic and clumsy and positively damaging in
many ways. Rather than writing as an attempt
to create or expose truth or reality, popular fic-
tion became escapist, preparing the way for the
pop movies and pop television.

A few examples, some abbreviated statistical
information and a taste of the criticism leveled
at popular fiction, will suffice to illustrate the
topic. We will follow popular fiction from the
midnineteenth century to the early twentieth.

The 1850s saw the tremendous growth in
popularity of the “sentimental” or ‘“domestic”
novel. This subgenre centered on the American
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home; its heroines were young girls and strug-
gling wives who bore triumphantly with the
trials of life by living a pure—that is, asexual—
life.
© As one critic aptly comments,

Its [the novel’s] characters and their
‘involvements were of the sort with which
middle-class readers could identify them-
selves, and heroces and heroines who con-
ducted themselves according to bourgeois
ethics always made their way onward and
upward in this world or achieved an earnest of
salvation in the next.4 '

hat literally millions
of novels were printed
by authoresses of major cultural influence, now
virtually unknown, is somewhat surprising. But
what is more important is the ludicrous, often
vulgar, quality of this fiction. It is this generalized
and constant unreality, coupled with thematic
cheapness, which so distinguishes popular fiction
from surviving works of that period that are
designated “literature” by the modern texts.
The domestic novel neither needed nor
encouraged originality. Readers wanted no
surprises, but confirmation of what they
believed—that right won and wrong lost—and
instruction in how to meet domestic crises
such as drink, violence, improvidence, and
misfortune. The novels soon developed a
roster of stock characters: the Other Woman;
the Loose Woman; the Handsome Seducer;
the Sick Husband; the Crude Husband; the
Weak Husband; the Brave Wife; the Old
Sweetheart; the Dying Child; the Martyred
Wife; the Woman of Finer Feelings, and so
on....>
No other type of popular fiction of the nine-
teenth century, not even the “wild west” stories
later in the century, were so concerned with sex
roles. It was perhaps no accident of coincidence
that the male image and sexuality generally were
treated negatively, since the authoresses who
succeeded
. .shared curiously similar backgrounds.
Almost all were women of upper-middle-class
origin who began very early in life to write,
frequently under pressure of sudden poverty.
Several published while still in their teens
(usually a temperance tale). A majority lived
or visited in the South. Most important for
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many of these women, somewhere, some-
time, someplace in her past some man—a
father, a brother, a husband, a guardian—had
proved unworthy of the trust and confidence
she placed in him. This traumatic experience,
never resolved, grew into a chronic griev-
ance....%

Another critic calls the typical domestic plot
“a code quickly understood by the female
reader, with plots built about husbands who
drank and chased, or erring runaway daughters,
sons who strayed, or sickness, poverty, and
insecurity.”” Perhaps it is too much to accuse
these popular novelists of calculated feminism,
but the acceptance of their works by the million
certainly suggests a widespread cultural phenom-
enon was at work.

How widespread is ascertainable in cold
figures. Susanna Warner’s The Wide, Wide World
sold over 500,000 copies. Maria Cummins’s The
Lamplighter sold 40,000 copies in its first eight
weeks, 70,000 in its first year. Hart tells us that
a work of Mary Jane Holmes sold 2,000,000

“Rather than writing as an
attempt to create or expose
truth or reality, popular fiction
became escapist, preparing

the way for the pop

movies and pop television.”

copies in a decade, that Elizabeth Oakes Smith
wrote a novel that went through 12 printings in
1854, that Caroline Lee Hentz saw one of her
-works sell 93,000 copies in just three years.?

But none of these writers compares with the
master of them all-whose name once was a
household word. Her works were awaited
breathlessly by a loving public; she almost
single-handedly made William Bonner the richest
publisher in America. The name E. D. E. N.
Southworth is a case study in psychological ills
and social crazes:

The most popular authoress in the annals

of American publishing was Mrs. E. D. E. N.

Southworth. Her two foremost novels—
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Ishmael and Self-Raised—sold more than two
million copies each, and The Hidden Hand
must have come close to that figure. In all,
Mrs. Southworth wrote over fifty novels, and
nearly all of them sold in six figures.?

We could cite many more representative
figures. It must be borne in mind that these have
to be interpreted against the far lower popula-
tion and literacy rates in the U.S. from 1850 to
1870 before their full significance becomes
clear.!®

As we noted, the “loveless marriage” was a
- favorite theme of these works. The heroine
bravely endured the hated situation for the sake
of a lost lover, a family secret, or some other
sort of melodramatic situation. Coincidence was
a favorite device in developing such themes.

Immediately beneath the heroine on the
domestic’s scale of purity, original sin to the
contrary, was the child. Their dear little souls
were as yet uncorrupted; it has been noted in
other contexts (American religious history or
social history, for instance) that the child wasa
favorite symbol in nineteenth-century America.
Little Lord Fauntleroy was only one such
saintly (and very republican) figure to achieve
tremendous popularity.

The plots, devices and symbols of this first
type of popular fiction thus suggest a growing
naive naturalism at the base of popular Ameri-
can thought. While it would be unsafe to gener-
alize solely on the basis of popular fiction, par-
allel studies in other aspects of American social
history have suggested similar conclusions.

In a sense, the 1850s were a literary turning
point in America. The unexpected sudden popu-
larity of the domestic novel marked an abrupt
and premature end to the development of a
genuine native literature. The so-called “flowet-
ing of New England” was cut short, its authors
overshadowed and its critical insights ignored.
Hawthorne, in disgust and bitterness, retired to
Italy. He replied to his publisher’s plea for some-
thing that would sell with the famous comment:

America is now Wholly given over to a

damned mob of scribbling women, and I

should have no chance of success while the

public taste is occupied with their trash—and

should be ashamed of myself if I did.!*

The fifties set the pattern for what followed
for decades; it would be nearly 40 years before a
group of American authors could capture public
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attention and begin again shaping American
tastes to the work of serious literature. Reading
as escapism had won the day.

fter 1860, a new form

appeared. Novels were
now serialized in the “storypapers.” These were
first brought out by their publishers in weekly,
biweekly, or monthly editions. They were often
called “newspapers.” They looked like news-
papers; their formats and style were often the
same as the newspapers, even to the inclusion of
an editorial page. But they were actually vehicles
for serializing new novels. ‘

If the novels running in installment form
were exciting enough, sensational enough, or
sentimental enough, the storypapers sold well.
The sales success of the individual issues thus
became an index to the popularity of the novels
being serialized. Later, after appropriate lapse,
the publisher could rerun the novel (under a new
title), or alternatively publish it cheaply (five to
65 cents) in a paper binding. Later, it would
often be republished in this form or bound more
expensively in hardcover with embossed covers

and gilt-edged pages.

“We must recognize the frequent
use of the terms ‘novel’ and
“fiction’ as pejoratives by a

broad spectrum of commentators
on the social

conditions of the period.”

If a novel was successful enough to arrive
eventually in the beautifully embossed and gilt
bindings of this last stage, it was considered
“high class” fiction. Advertisements referred to
it as such, fit for the shelf of the fine lady or
gentleman. Thus popularity became an index of
worth.

This brings us to an immensely important
definition of “novel.” The term was applied
indiscriminately to popular fiction from 1850 to
1905. A story from 30,000 to 90,000 words was
a novel whether published as a serial in a news-
paperlike periodical called a storypaper, or as a
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comic-book format (the so-called ‘“‘dime” novel),
or as a paperbound book, or as a beautifully
produced hardback. These were differences of
form rather than content. Many popular novels
worked their way up through these stages after
1870 if they were popular.

We must recognize the frequent use of the
terms ‘“novel” and “fiction” as pejoratives by a
broad spectrum of commentators on the social
conditions of the period. In the mouths of news-
paper writers and ministers, the terms were
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meant to describe popular fiction and be
synonymous with another of their favorite
appellations—trash.

Storypaper serialization is the cause of the
usually terrible plotting of popular novels from
the last century. The reader must remember that
he is sampling a written-down soap opera in
order to explain the vast stock of wooden char-
acters and the frequent dramatic pauses. Mott
characterizes the leading Mrs. Southworth as
having

. a strong feeling for melodramatic
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incident and an instinct to develop such inci--
dents swiftly and in strong colors. There is
something satisfying—to the simple mind, at
least—in a villain who is thoroughly evil from
his crown to his toes, incapable of a single
good impulse. And how gratifying the idea of

a hero who is slightly more perfect than King

Arthur, St. Francis, and Daniel Webster rolled

in one! ...

This typing of characters,. resulting in
dramatis personae all in lily white or Stygian
black, was not acceptable to minds somewhat
more subtle than that of Mrs. Southworth.!?
Among the special concerns of the novelists

on the storypaper staffs were the Civil War (once
it had become history), the Indian wars and
need to annihilate the Indian (a view which the
novelists neither doubted nor felt embarrass-
ment over), a naturalistic rags-to-riches stereo-
type, and the good pioneer versus the bad, bad
outlaw.

Mott writes:

A fair sampling of the serials reveals that
some three-fourths of them contained any-
where from one to four abductions apiece. In
the thousands of serials published, the num-
ber of frustrated abductions must have run to
colossal figures. Fancy, too, the number of
babies swapped in the cradle, the number of
wretched working girls restored to their for-
tunes. As to the number of Indian's killed, the
total must have been many times the total
Indian population of the United States. The
story papers took the plots, the characters,
the settings that had always proved them-
selves to be the people’s choice.'?

We should note that one form of pop art that
the storypapers and dime novels popularized was
the giant woodcut illustrations. Most of these
are quite dramatic, running to such themes as
war scenes, stage robberies, massacres of or by
Indians.

' Storypapers in England
and the U.S. ended

the influence of literary journals for popular
consumption. Their place would be taken,
before the close of the century, by the lineal
descendant of the storypaper, the periodical
“magazine” of fiction and miscellany.!*

Despite its mawkish and frequently violent
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subject matter, storypaper fiction was bound in
by a rigid code of “morality.” What the Vic-
torian fiction writer meant by morality were the
arbitrary conventions of the time. Readers will
recall Ellen White’s diatribes against the so-called
“religious sentiments”’ supposedly upheld by the
popular novels. Says one commentator:

Even the villain was somewhat handi-
capped in his villainies. The heroine being
what she was, he could not even attempt a
seduction. He could only propose marriage
and rape as the alternative. At this point the

- hero came in. True, the villain was allowed
more liberty than most people. He might, for
instance, shoot his wife directly in the back
of the head, or he might quietly knife his
older brother; but he definitely was not
allowed to have a long dragged-out argument
with his father—that would have had a bad
effect on the younger readers of the family
story paper.'®

nce the storypaper had
become popular, the
next form was virtually inevitable. This was the
simple but fruitful idea of Erastus Beadle in
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1860. He published one whole story in a single
issue, cut it down to appropriate size, and sold it
for a dime. Sales soared during the Civil War. By
the 1880s, the enormous competition on these
salable items had cut the cost to a nickel. At the
end of the century, the “dime novel” boasted
the use of four-color process on its covers,
becoming, as one historian puts it, “an atroc-
ity.” In this century, these “novels” develop
directly into two forms, the comic book and the
sex-and-detective paperback that grace today’s
paperback bookracks. This clearly traceable line
of development accounts for the dual meaning
of the term ““novel” as a serious art form and as
paperback trash.

The dime novel sold. In the sixties a single
dime novel, Seth Jones, sold 600,000 copies. '°
While Mott is generally more conservative than
more recent critics, he can nevertheless speak of
“literally millions of boys” collecting whole
“libraries” of “dimes.”” The author has a large
collection of dime novels, and can testify that
they are probably the most numerous docu-
ments available to the collector of nineteenth
century writing. The same types of speed-
induced errors are evident that others have
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noted: a gun in a villain’s hand in one paragraph
may have turned into a knife by the next para-
graph. Many of the stories were written from
standard plot books at great speed. One of the
most popular ‘‘dime” authors, Prentiss
Ingraham, a man who wrote over 600 titles,
once wrote a 40,000-word novel in 24 hours. 12
Obviously, research, editing, the serious contem-

“One of the most

popular ‘dime’ authors,
Prentiss Ingraham, a man
who wrote over 600 titles,
once wrote a 40,000-word
novel in 24 hours.”

plation and aesthetic intent necessary to litera-
ture, were not part of the “dime’s” format.

The ““dimes” were responsible for the Popu-
larization of such all-American heroes as Billy
the Kid, the James Brothers, Wild Bill Hickock,
Buffalo Bill and many more. It can be said safely
that books about them were major contributors

to the recognized American tradition of vio-

lence.
Dime novels [writes one student of the

phenomenon] were to be tales of dread sus- .

pense. . .. In their pages, during the next four
decades, tons of gunpowder were to be
burned; human blood was to flow in rivers;
and the list of dead men was to mount to the
sky. They delight in violent action; in sudden
death and its terrors. . . .

Other differences [from the “highbrow”
novel], apart from the shorter length and
cheaper price of the dime novel, are differ-
ences of degree. The books for the masses are
more exciting, more melodramatic. There is
more blood, and more thunder in them. The
action is swifter; . Characters are more
wooden and incredible; conceptions of
human nature, absolutistic and crude.'®
The peak of interest in the domestic novel

had been in the late 1850s. Then the story-
paper-magazine took the field, and shortly there-
after the dime novel reached its zenith. It should
be emphasized that none of the forms dis-
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appeared or even ceased to be generally dissemi-
nated. Rather, other forms grew beside older
types and appealed to new classes in the growing
reading public.

he fiction and miscel-

lany magazine periodi-
cal presaged by the weekly ‘“dimes” came into
full prominence in the eighties. Collation shows
about 700 known journals in 1865, 1,200 in
1870, 2,400 in 1880, 3,300 in 1885, 4,400 in
1890, 5,100 in 1895, 5,500 in 1900 and 6,000
by 1905.2° Many of these monthlies and week-
lies had a quarter to a half million in circulation.
They “flooded” the country, a common con-
temporary description that has been used ever
since for the great publishing glut of the 1890s.

At this time, we began to see the glorification
of the city in popular fiction. The closing fron-
tier, increasing wealth, immigration and conse-
quent urbanization, the destruction of the
Indian by the reservation, the receding promi-
nence of blacks, industrialization and the growth
of leisure all make the turn to the city an expect-
able phenomenon.

The trend is visible in the titles of the period.
The hero is not now an Indian tracker or settler
or cowboy or even an outlaw. He is, instead, a
city detective (or thief) or a young man smash-
ing his way from poverty to the top of the finan-
cial empire (the Horatio Alger stereotype).

In the nineties, a new current appears. There
is a marked return to romantic sentimentalism in
the form of the long-ago-and-far-away romance.
These were produced in the hardback form as it
again became more popular than the various
types of paper fiction. Some of the most beauti-

ful specimens of bookbinding as an art come -

from this period. They produce an odd effect as
one opens these fine books and is confronted by
their shallow contents.

Causes for this new trend are varied. The
absence of copyright and the resultant overpro-
duction of cheap pirated editions have been docu-
mented. Certainly, compulsory public educa-
tion, a larger reading class, the Carnegie library
movement, literary societies such as
Chautauqua, and the generally romantic mood
of the period are contributing factors.?!

Historical romance flared up about the

time of the war with Spain, and produced a
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score of immensely popular novels. ... The
years 1889-94 forecast almost all the develop-
ments of the more fecund years from
1896-1902 which was the most active school
of historical romances the U.S. had yet pro-
duced. ... Such of these narratives as dealt in
any way with the present generally took their
slashing, skylarking, and robustly Yankee
heroes . . . off to remote or imaginary regions
for deeds of haughty daring and exotic woo-
ing.??

Eben Holden sold 400,000 copies during this
period, and Trilby (which set off yet another
social craze) 200,000 in its first year. Quo Vadis,
a piece of religious romance, even outran its
popular predecessor Ben Hur, selling 600,000 in
its first 18 months, and 1,500,000 by 1915.%3
Along with this growth, circulation figures for
the general interest and fiction magazine had
increased dramatically. The Ladies Home Jour-
nal led the field with a circulation of up to
700,000 in 1893.2* Curti describes in detail an
“almost unbelievable” growth of magazines
“designed to cater to average and below average
tastes.””?®

The overwhelming popularity of the histor-
ical romance in this later period was helped
along by the religious press and the church
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library movement, copied after the public
library pattern. This is an important facet of the
discussion, since it influenced Adventist activ-
ities and necessitated some of Mrs. White’s
strongest statements.

Some religious fiction was of liberal orienta-
tion, reflecting social concerns and the “new”
theology of the times. While it was not quite
“infidel,” it was not quite orthodox in the tradi-
tional sense, either. Some well-known surviving
examples include Robert Sheldon’s In His Steps
(1897) and Winston Churchill’s The Inside of
the Cup (1912). Here we can see a move toward
serious literary techniques.

he more popular type

of religious  fiction
was fostered by the Sunday School and church
library. Religious novels of the Ben Hur type
were bought for local church lending libraries
and circulated from week to week. Novels were
likewise serialized in the Sunday School papers
to keep the young parishioners returning each
week. The pages of the leading Youth’s Compan-
ion are filled with typical religious fiction, rang-
ing from maudlin to swashbuckling.
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The Companion was circulated interdenomi-
nationally; its circulation rose from about
400,000 in 1897 to over 500,000 in 1898. 26
Despite the continuing popularity of the secular
papers, about half the juveniles of the day were
Sunday School papers. They “catered to youth-
ful desires for the excitement and sensation of
extravagant adventure.”?’

Sunday-school libraries were filled with
stories of dedicated girls who found and con-
verted atheists with the same zeal that boys
in the dime novels shot and skinned buf-
faloes. ... All the large denominations sup-
ported similar organizations well staffed with
dependable writers who could turn out

material for the Sunday-school libraries, a .

large and important market.?

Not all of the so-called “religious” press’s -

works were that religious. The Presbyterian
Board even had to be threatened with suit
(under the 1890 copyright law) by William
Bonner’s storypaper, the New York Ledger, to
keep it from serializing a pirated edition of E. D.
E. N. Southworth’s useless melodrama
Ishmael!*® 1t is not particularly surprising that
Adventist presses began to copy the other reli-
gious publishers in these practices. And it is to
be expected that Mrs. White reserved some of
her strongest denunciations for this situation.
There is an almost comic quality in the picture
of the great religious bodies as publishers of the
fiction they had so earnestly denounced a few
~decades earlier.

f we can take Leisy’s

suggestion of 1905 as
the waning date for intense interest in historical
romances,3® then we should also note that the
decade 1895-1905 includes the development of
realism and naturalism among a small, sophisti-
cated readership and a move in critical circles
toward new techniques in writing. The move
from innocence to experience in literature in
America has existed at all times, but in the nine-
teenth century it is particularly significant. The
torrent of unrealistic escape literature in the last
part of the nineteenth century eventually led to
questions about what reality literature should
reflect. Twentieth century writers moved away
from the sentimental and superficial views of life
presented in the dime novels and sought their
subject material elsewhere. Their approaches
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have not always been ones that are compatible
with the mainstream of Adventist theology, but
this presents issues somewhat different from
those addressed by Mrs. White.

The author’s study of every statement about
fiction penned by Mrs. White suggests a basis on
which to proceed, but that is outside the scope

“Among the special concerns of
novelists on the storypaper staffs
were the Civil War, the need to
annihilate the Indian, a
naturalistic rags-to-riches
stereotype, and the

good pioneer versus the

bad, bad outlaw.”

of the present article. Here we have simply
explored the literary background for Mrs.
White’s very strong and oft-repeated counsels
against fiction in general and the novel in partic-
ular.

In an incisive comment which summarizes
what was happening on the popular level at the
end of the half-century we have examined, Van
Doren writes: :

. whereas Cooper and Melville, much as
they might invent, still worked upon a solid
basis in a mood not too far from the mood of
realism, their successors wrote romance pure
and simple, even when they were most
erudite. Romance was in the air. Not all the
publishing enterprise which developed
romances into best sellers and distributed
millions of copies could have done so but for
the moment of national expansiveness which
attended the Spanish War. Now, with a rush
of unaccustomed emotions, the national
imagination sought out its own past, delight-
ing in it, wallowing in it. Had the romancers
who met the mood been more deeply
grounded in reality and less sentimental, or
had the national mood lasted for a longer
time, some eminent masterpiece might have
emerged. None did, and the gold lace and gilt
[which] the narratives actually evoked began
to tarnish almost as soon as the wind touched
them.3!
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God Loves Stories: A Theological
Rationale for the Literary Art

by James J. Londis

henever we meet after

long separations, we

tend to tell stories: stories about our marriages,
our athletic boys and hyperactive girls, what we
have touched and been touched by. We talk
about our work and how our dreams have fared.
It is most unlikely that we talk in some abstract,
philosophical fashion about the ideas and values
we have embraced. Rather, I suspect that our
concerns and intellectual pursuits would be
hidden in our stories, there to be unearthed by
anyone willing to make the effort to find them.
Story as a genre for humanistic expression
has always received attention from literary
critics, but today it is the subject of a consider-
able amount of theological discussion as well.
The Scriptures tell us that “without a parable
[story] spake he not unto them.” Increasing
numbers of thinkers are impressed with the fact
that Jesus was a superb storyteller who used
stories not only to articulate the nature of the
kingdom of God but also to answer theological
questions that contained an implied criticism.
Instead of debating the question of “Who is my
neighbor?” with the religious intellectual, Jesus
told the story of the good Samaritan using con-
trasts, radical imagery, action and tension to
produce the shocking and surprising revelation
of man’s religious and ethical responsibilities for
others. Jesus never engaged in any discourse
remotely resembling that of Aquinas or Barth;
that is why we have no systematic theology in
the gospels or, for that matter, in the Bible as a

James J. Londis, pastor of the Sligo Seventh-
day Adventist Church in Takoma Park, Mary-
land, earned a doctorate in the philosophy of
religion at Boston University.

whole. What we have are stories, poems, letters,
narratives of all kinds. ,
One of the theologians immersed in the
“story and theology” motif is Robert MacAfee
Brown, who related this personal incident at the
1974 meeting of the American Academy of
Religion: ’
At the beginning of arecent leave of absence,
I had set myself the rather pretentious task of
beginning a Systematic Theology for Our
Times. Not only did I soon decide that the
time was not ripe for system-building at least
(if not especially) by me, I also decided that
the time would never be ripe until we got
behind the systems to whatever it was that
had led to their development in the first
place. And my growing intuition of what did
lie behind them was confirmed most of all by
a growing friendship during the Vietnam
years with Rabbi Abraham Heschel. I began
to notice that every time I asked him a theo-
logical question (which I was doing with con-
siderable frequency during those confusing
times) he would reply, “My Friend, let me
tell you a story. .. .”!

ynical religious leaders

have quipped that
“story and theology” is the latest fad in the
never-ending procession of fads to appear on the
religious stage and it, too, will make its exit.
Such critics are mistaken, I believe; this is not a
fad but a major new direction for theology away
from an exclusive interest in systematic and
analytical questions and toward the more experi-
ential bases of our reflections. What some
theologians and philosophers are arguing is that
the fundamental structures of thought are meta-
phorical and practical, not analytical. Our




26

“stories’’ are not detours around precision of
thought but the road signs by which we must
judge the reliability of our theorizing. Poets have
always sensed this. In his essay ‘“Education by
Poetry,” Robert Frost suggests that “by study-
ing poetry the student enters into the world of
metaphor and, through metaphor, learns what it
is to think. .. .”% The metaphor, or parable asan
extended metaphor, is what Sallie TeSelle calls
embodied language.

~ The human organism is a body that thinks,

and in all thinking the mind unites with a

figure-language—of its own devising: “A body

that thinks”: this description of human life
would satisfy Rubenstein and Keen, it is the
assumption of all metaphorical language, and
it is also basically and radically Christian. The
modern post-Cartesian split of mind and
body is radically anti-Christian; meaning and
truth for human beings are embodied, hence
embodied language, metaphorical language, is
the most appropriate way—perhaps the only
way—to suggest this meaning and truth.?
Such a language cannot and should not strive for
the precision of “direct propositions,” for its
power resides in its indirectness, in “what Philip
Wheelwright calls ‘soft focus’ or ‘assertorial
lightness.” This is the case because, as Wheel-
wright says, ‘the plain fact is that not all facts
are plain.” ”*

Furthermore, while in the Christian tradition
God’s being is analogous in many ways to our
own, His ontological uniqueness makes precision
‘of language impossible; one must ultimately fall
back on metaphor. This means that metaphors
have both emotional and cognitive value. As
TeSelle argues: ‘“Although metaphor is uncertain
and risky, is is not expendable; one must live
with the open-endedness since there is no way to
get at the principal subject directly.”® One
unveils a new meaning via the fresh metaphor
and the two are so intertwined that the new
meaning cannot exist without the metaphor!

A critic, when asked what a metaphor
“means” is finally reduced to repeating the
line of poetry or even the entire poem, for
there is no other way of saying what is being
said except in the words that were chosen to
say it. Poetic metaphor is used not as an
embellishment of what can be said some other
way, but precisely because what is being said
is new and cannot be said any other way.®
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This is especially true when one is probing
qualities like God’s mercy and graciousness. One
must “feel”” the power of God’s graciousness and
care, the weight of His concern. Whitehead once
remarked that “in the real world it is more
important that a proposition be interesting than
that it be true. The importance of truth is, that
it adds to interest.”” Information, as such, is,
therefore, not the genius of literature. In the
stories of Dostoevsky, Wiesel and Solzhenitsyn,
for example, we do not learn facts about suffer-
ing or how to solve its mystery vis-a-vis God’s
love, but to feel the crush of its agony when

“Only when he heard the story
of the ewe lamb stolen by one
whose flocks were full did David
see his sin. No philosophical
treatise would have struck

the king with such force.”

God seems to be silent. Idinopulos says it well:
“More than educating us, the artist transforms
us by what he says and makes us feel.”® He goes
on to point out that Dostoevsky’s facts in Ivan’s
“story of horror came from the Russian news-
paper [children murdered by soldiers before
their mother’s eyes, an incorrigible boy thrown
to savage dogs for punishment]. What Dostoev-
sky perceived in this destruction of children is
man’s capacity for ultimate evil. For the crime
against the child, unlike any other, is man’s
crime against his own very being.”® Such atroc-
ities cannot be explained, Ivan argues, by either
man’s freedom or God’s atonement.

lie Wiesel haunts us

with the same pro-
found pathos. In his Night, Wiesel tells his own
story of being taken from the little Hasidic com-
munity he knew in the mountains of Transyl-
vania and shipped by train to Auschwitz. What he
depicts is not a series of horror stories but the
feeling of losing his faith in the Creator-Father
of his childhood. In one tale, a boy is suspected
of sabotage and is hanged alongside two adults.
Wiesel writes:
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The SS seemed more preoccupied, more
disturbed than usual. To hang a young boy in
front of thousands of spectators was no light
matter. The head of the camp read the ver-
dict. All eyes were on the child. He was
lividly pale, almost calm, biting his lips. The
gallows threw its shadow over him. . . .

The three victims mounted together onto
the chairs.

The three necks were placed at the same
moment within the nooses.

“Long live liberty!” cried the two adults.

But the child was silent.

“Where is God? Where is He?”’ Someone
behind me asked.

At a sign from the head of the camp, the
three chairs tipped over.

Total silence throughout the camp. On the
horizon the sun was setting.

“Bare your heads!” yelled the head of the
camp. His voice was raucous. We were weep-
ing.

“Cover your heads!”

Then the march past began. The two
adults were no longer alive. Their tongues
hung swollen, blue-tinged. But the third rope
was still moving; being so light, the child was
still alive. . ..

For more than half an hour he stayed
.there, struggling between life and death,
dying in slow agony under our eyes. And we
had to look him full in the face. He was still
alive when I passed in front of him. His
tongue was still red, his eyes not yet glazed.

Behind me, I heard the same man asking:

“Where is God now?”

And I heard a voice within me answer
him:

“Where is He? Here He is—He is hanging
here on this gallows. .. .”"°

As Idinopolous-puts it:

. The art [of such writer] does for us what
* - the disciplines of theology, psychology and
journalism cannot do: It gives us a personal
relationship to what we cannot otherwise grasp
intellectually. The stories of these authors
make us perceive with our senses and our
emotions the impenetrable darkness of
another’s pain. !

In other words, the horror that cannot be
conceptualized can perhaps be exposed through
the story of Wiesel’s life. That is why ‘‘a Chris-
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tian autobiography ought to be a metaphor of
God’s action, and even Paul’s ‘boasting’ is for
precisely that purpose.”!? Our own lives have a
narrative quality and structure, so much so that
as Alasdair MacIntyre has suggested, when there
is a radical break in the continuity of that narra-
tive, people are tempted to commit suicide.
Conversely, when we encounter the reality of
God, the ordinary takes on an extraordinary,
new significance, making daily transactions the
scene for God’s redemptive activity. According
to this view, God’s self-revelations are not
limited to radical intrusions into the ordinary,
but extend to the most routine events of our
lives.

C ontemporary  theolo-
gians like TeSelle who
see the parable as an ‘“extended metaphor”
argue that it is no accident that Jesus’ teachings
were parabolic in nature, or that He in His
person is a parable of God’s grace. Parables must
be read and interpreted as metaphors. They
must be read with literary insight until the story
penetrates us, “‘rather than look around for possi-
ble interpretations of it.”!* This will lead to
“de-forming our usual apprehensions in such a
way that we see reality in a new Wzty.”14 This
gives ‘“parable” a confrontive quality that
demands a decision involving radical changes in
our values. As Funk puts it:

. . the word of God, like a great work of
art, is not on trial. The work of art exists in
its own right, to be viewed and contemplated,
received or dismissed, but not reconstructed.
The text, too, although shaped by human
hands, stands there to be read and pondered,
but not manipulated.®
As important as it is, theoretical, analytical

discourse lacks confrontive power. Often boring
and almost always tedious, it cannot create the
drama necessary to invite ordinary men to take
it seriously.

It is entirely natural or inevitable, then,
that the realism of the parables is of a special
sort, that it provides again and again “that
certain shock to the imagination” which
Amos Wilder mentions. The way this shock is
conveyed initially is the assumption of the
parables that important things happen and
are decided at the everyday level. The para-
bles again and again indicate that it is in the
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seemingly insignificant events of being invited
t6 a party and refusing to go, being jealous of
a younger brother who seems to have it all his
way, resenting other workers who get the
same pay for less work, that the ultimate
questions of life are decided.!®

In our individual Chris-
tian lives and our com-
munal life as a church is a story unique, power-
ful, arresting; it is full of passions, ideas and the
record of the experiences that brought us to
belief. Tournier has said that it is much more
fascinating to know one person well than a
hundred people superficially. And that, perhaps,
is why Wiesel says: “God created men because
He loves stories.” And when we share our stories
with each other we are changed.

My story—the story of me as an individual—is
a blend of Greek and English parentage, the
boardwalk of Coney Island and the streets of
Brooklyn; white, poor, divorced parents and
conversion at age 14 to Jesus Christ through the
ministry of the Seventh-day Adventist Church.
When I was converted, the story of Jesus became
my normative story, the story that made the rest
of my story and the story of all mankind intel-
ligible.

What I did not realize until much later was
how white and city-oriented my story was. In
recent years, my black brothers and sisters have
taught me that my Christian story has been
tainted by my white story. Third-world people
have shown me that I have assumed the Ameri-
can story and the Christian story were almost
identical; and my female colleagues have showed
me that my story, even as a Christian, has been a
very masculine version indeed. Sharing our
stories keeps us from having limited and dis-
torted stories.

In the time of King David, God sent a story
to David via Nathan the prophet because David’s
story had become corrupt. Only when he heard
the story of the ewe lamb stolen by one whose
flocks were full did David see his sin. No philo-
sophical treatise on the immorality of adultery
and murder would have struck the King with the
full force of his sin. Only a story enabled David
to see reality as it was meant to be seen, and not
merely as his passions wished to see it.

In Russia today, the nation’s ignorance of its
story has driven Alexander Solzhenitsyn to tell
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through his writing what he believes is Russia’s
true story. He does this, as does Wiesel, in the
hope that his people will be reborn in justice,
freedom and humaneness. These writers—along
with the biblical writers—are sensitive to the ugli-
ness and suffering of a world in which evil grows
strong on lies and falsehoods. They know that
only the truth—the true story—will unmask the
deception of evil. In his Nobel Ilecture,
Solzhenitsyn said:

Our twentieth century has proved to be
more cruel than preceding centuries, and the
first fifty years have not erased all of its
horrors. Our world is rent asunder by those
same old cave-age emotions of greed, envy,
lack of control, mutual hostility which have
picked up in passing respectable pseudonyms
like class struggle, racial conflict, struggle of
the masses, trade-union disputes. The prime-
val refusal to accept a compromise has been
turned into a theoretical principle and is con-
sidered the virtue of orthodoxy. It demands
millions of sacrifices in ceaseless civil wars, it
drums into our souls that there is no such
thing as unchanging, universal concepts of
goodness and justice, that they are all fluctu-
ating and inconstant.

At its birth violence acts openly and even
with pride. But no sooner does it become
strong, firmly established, than it senses the
rarefaction of the air around it and it cannot
continue to exist without descending into a
fog of lies, clothing them in sweet talk. It
does not always, not necessarily, openly
throttle the throat, more often it demands
from its subjects only an oath of allegiance to -
falsehood, only complicity in falsehood.

Proverbs about truth are well loved in
Russia. They give steady and sometimes strik- -
ing expression to the not inconsiderable harsh -
national experience: ONE WORD OF
TRUTH SHALL OUTWEIGH THE WHOLE
WORLD. ‘ ’

And it is here, on an imaginary fantasy, a
breach of the principle of the conservation of
mass and energy, that I base both my own
activity and my appeal to the writers of the
whole world.'”

Is there any need to argue for the importance
of knowing history, literature and the arts after
reading Solzhenitsyn’s statement? Can one who
loves the truth revealed in Jesus Christ really
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deny the centrality of the humanities to Christian
education? It is not alone the body and mind
that need educating; it is the feelings, the imagin-
ation, the senses. Can we who claim to be telling
“the story” in its unique form during the
eschaton minimize the importance of being
imaginative in the way we tell the story, of
knowing how to aid others in feeling the signifi-
cance of our message and our age?

Most writers observing
contemporary man’s
story are cynical about a happy ending to the
nightmare we call human history. They have not
given up hope that God will yet speak, but his
silence mystifies them. Seventh-day Adventists
can impart that hope. According to Robert
MacAfee Brown, contemporary theologians have
been afraid of eschatology, partly because they
have been overwhelmed by the reality of evil in
the world and partly because the vision of John
the revelator is too wildly improbable to be
believed. It is just a fairy story, they think, but
it is our task to let the world know that joy can
be affirmed in the end without minimizing evil
along the way. Earth’s story, our individual
stories, can all have a happy ending in spite of
Auschwitz and the Gulag. No one in our denom-
inational history believed this more intensely
than Ellen White whose last chapters in The
‘Great Controversy are an inspired vision that the
story’s end will not disappoint us. She saw clear-
ly that the symbol on which our Seventh-day
Adventist story rides is the cross as mirrored in
the holiness of the Sabbath. It is the promise of
the present and eschatological Sabbath rest that
Jesus died to give us, the rest from the burdens
of sin and death, the rest from our attempts to
save ourselves from our unbearable guilt.

As I have already mentioned, such stories,
unlike exhortations -and moralizations, force us
to decision. Their power to illuminate our condi-
tion prevents us from remaining neutral.
Through these stories the Holy Spirit convicts
the conscience and calls for repentance. When
Simon rebuked Jesus for encouraging the atten-
tions of a fallen woman who washed his feet,
Jesus told him the story of a king who forgave
two debtors; one owed a great sum and one a
small. “Who should love him most?” Jesus
asked. The answer choked the indignant Phar-
isee. And it will do so today if we make these
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stories our stories, incorporate them into our
lives and then tell them with the conviction and
competence God grants us.

Is it any wonder, then, that Yahweh com-
manded the Jewish people to tell their stories to
their children, to allow the stories to work their
magic on the young? (Even today the story is
central to much of the life and thought of the
Jewish people.) By the same token, we should
not be surprised when Ellen White urges us to
study our past history, to know the stories of
the pioneers and to relive their experiences.
Their lives were parables and stories telling the
story of God’s graciousness to man.

It is no different for us. We must be the
parables we would tell, but we must tell them

“Such stories, unlike
exhortations and moralizations,
force us to decision. Their
power to illuminate

our condition prevents us

from remaining neutral.”

sensitively and powerfully. Perhaps our greatest
need (after being what we proclaim) is for
writers, artists and preachers who can tell their
stories about Jesus Christ in a Seventh-day
Adventist setting so creatively that moderns will
be confronted with the importance of making a
decision. This implies some fundamental changes
in our definition of “evangelism,” allowing more
room for innovative programs and ministries
that are centered in the arts, especially storytell-
ing. It also implies the need for criteria that help
us decide what is and is not “Christian” in the
arts so that some kind of consensus operates
when evangelism is done in this way.

If it is true that “God loves stories,”
should not disappoint Him.

then we
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A Trio of Poets
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Cross-country

At thirty-thousand feet in the calm

comfort of air-conditioned, carpeted,
sea-level pressured cabin, I stared

out the window, ignoring the inflight movie.
Only the smell of instant coffee

In the dark noon of the deep Isthmus jungle

and the clink of silver and glass :
from the refreshment cart rolling up the aisle
momentarily broke my dull reverie
reverberating with the sound of jets.

filled with pungent musks and muffled noise,
exhausted, dull-eyed men—brown

As I stared out the window, trying to see,
earth between wisps of white cloud,

. . . A
no brilliant patchwork of vari-colored greens

bearers hacking with blunt knives
and white, plumed soldiers struggling
in their rusting armor—ignored

appeared—only a barren grey-brown land
spotted by the yellow haze of smog.

the dark-canopied swamps, the treetop
flashes of resplendent bird,

the screeches of the howler apes,

as they slowly chopped a narrow trail.

I arrived, yawning and bored, in Los Angeles.

In the oppressive, muggy heat, aggravated

by sweat sores, scratches, and cloying insects,
they struggled up a tangled hill

to gaze in quiet and awed surprise

before they shouted at the calm, blue ocean.

Charles Tidwell

Charles Tidwell, a graduate of Andrews  teaching at South Lancaster Academy in Massa-
University’s master’s program in English, is  chusetts.
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Cape Cod

grey wood, green duck flew
through wisps of blurred pine and mist

all day had been dusk

the faint smell of salt
mixed with humus, old cedar
and damp ocean fog

small brown-winged hawk floats
effortlessly above me
and the rough, dark earth

rigid bare-brown woods:
a yellow poplar dances
alone with the wind

black stumps, misshapen
reflections in a dark pool
deep brown and stagnant

sparkling water drop
jewel dripping from the t1p
of red wax berry

only the steady
chirp of the hidden crlcket :
stirs the autumn trees What IS LOSt
there are no church windows

ater inlet . .
salt w as beautiful as the sides of a trout

the only sound was yellow
sun sinking on shore yet already on the table

the rose is fading

Charles Tidwell
while the stones over the graves of children

cry out after the suicides
are there no crumbs left?
there are none

yet in the silence of the dream

I glimpse both fish and bread
and wine on the table

now the hands gathering and dividing
what is lost

Ben Jacques

Ben Jacques has published a wnumber of  He is currently living and writing in Tucson,
poems in SPECTRUM over the past few years.  Arizona.
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Remembrance

As the craftsman’s hand,

still on the chair,

remembers the tool,

I awaken and rise before dawn, thirsty,
wanting to hear good music.

In the kitchen,

in the dark,

I fill my glass with sounds of water.
Tiny blue flames from the pilots
glow on the stove.

1 turn to the window,

brush the curtain aside and see

a late moon has risen,

thin like a fingernail clipping.

Shall I say it is the trimming

from the bright nail of God?

Shall I ask

where, now, is His finger

and what does His hand remember?
With my hands on the sill,
something inside me remembers
what I have never seen or known.

Ben Jacques

Phillip Whidden, a graduate of Atlantic Union
College, is teaching in Washington, D.C., where
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Sheer Serenity

The folded lilies float, nest
On splays of leaves
Like fragrant swans
dreaming
Under calm wings
On midnight water.

Their roots are dark.

_Their shoots pierce starkness.

They do not know each other.
They never drift together.
They do not know themselves.

(They would not have her called
The swan drawn moon; still

Strung along her own black thread,
She casts around them wet silk light.
Their wings block sight

Of all her pearl song.

False poets say she woos '

These folded feather sovereignties.)

They will not hear her, or confirm dark water.
They do nothing for the shallow tide.
They do not feel the cold.

Phillip Whidden

he and his wife are active in the creative efforts
of The Gate.
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Serene Sphere

The long moon sings
Like a pear]l whole note
piercing,

Pierced with fragments of the night.

White on white on white she

Holds one rigid, straight thread path
(And not with swans’ white wings);
Sings a layered virgin’s song,

One tone in strictest flight.
(Although her echoes fall

In folds of cloth across the ponds,
She has not willed it so.)

She does not know of lilies, roots or leaves.
She does not sing to nectar lakes.-

She sings like silk, and she is deaf.

She sings herself of sovereignty,
She does not hear if ponds have tides.
She does not feel the cold.

Phillip Whidden
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Clearest Serene

The lake lets black shine
: through
its
depths.
Like polished nectar =~
gleaming
Below the moon
Beneath the night.

It does not wish to float white flowers
on sprays of leaves.
It does not dote on brocade songs.
It does not flow, it will not flow
Not even for itself.

And in its sovereignty
In darkness

It surely does not dream

To love silk or swans.-

It never will acknowledge piercing root:

It never will accede to tides or notes.
It never feels the cold.

Phillip Whidden




Abstract Art
To the Glory of God

Jorgen Henriksen, an expressionist painter
whose work, as he says, “combines complexity
and simplicity,” was born in Copenhagen,
Denmark, in 1945. His family moved to the
United States in 1953 and resided in several
cities over the mext few years. Henriksen
received the B.F.A. from the University of
Hlinois in 1970 and the M.A. in studio art from
Hunter College, City University of New York, in
1972.

His paintings and drawings have been

37”.

Untztled charcoal
recedes or distinguishes itself depending on density.”

exhibited in a number of cities, including Copen-
hagen, New York and London. He is now
teaching painting and drawing at the Brockton
Art Museum School in Massachusetts.

The five paintings displayed on the following
pages show the recent development of his style.
The accompanying interview of the artist was
conducted by two members of the SPECTRUM
staff. Comments under the paintings are by the
artist.

The Editors

“This drawing, and the next one, both made in 1971, show how line
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Untitled, charcoal, 26°x37”,

SPECTRUM: In your
experience, do most
people find abstract art difficult to appreciate?

Hewnriksen: Yes, this is the situation. All
abstract art seems to be hard to understand for
most people.

SPECTRUM: Why do people find abstract art
perplexing?

Henriksen: There are several reasons. Most
people have not been to art museums and gal-
leries where they might have had a first-hand
experience with abstract art. And most people
have false notions about art that drastically
modify their ability to evaluate abstract art—or
any art, for that matter.

SPECTRUM: What are the commonly held
false notions?

Henriksen: Just to mention a few: (1) thata
particular style of art is better than other styles;
(2) that the “indicator of artistic ability” is
being able to draw or to paint in an accurate,
realistic manner; (3) that “correct” perspective
is essential to narrative art; (4) that only tradi-
tional and “respected” art media can be used in
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the making of art; and (5) that abstract art is not
concerned with beauty.

SPECTRUM: There are many different styles
of abstract art. Do people in general find some
styles more easy to understand than others?

Henriksen: Yes. Abstraction of simple com-
position and geometric composition are more
easily understood because the compositional
structure is very clear; however, complex com-
positions and organic compositions where the
structure is not so clear tend to be more difficult
for people to appreciate. For example, just
recently, I found myself in New York guiding a
group of SDA friends through an exhibition of
William de Kooning’s paintings. They were large,
about seven feet by six feet, and pure abstract.
The paint had clearly been applied with expres-
sive gestures, using large brushes, perhaps typical
house painting brushes. The forms were inter-
locking and organic; the large range of colors
were both cool and warm. And my friends
admitted de Kooning’s work gave them a power-
ful sensual experience.

SPECTRUM: So what was wrong? -
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Henriksen: Well, one of my friends—who is
no illiterate, by the way, in fact, quite knowl-
edgeable in areas like music, theology and social
science—said he was afraid he was' “being
conned” by the gallery’s pretending that these
paintings were good art, or even art at all.

SPECTRUM: What did you say?

Henriksen: 1 assured him that he was not
being ‘““‘conned”; that there is an international
consensus among artists, art critics and scholars
that de Kooning is a master virtuoso.

SPECTRUM: But that didn’t satisfy him?

Henriksen: No. It only made it worse. I was
pulling rank. So I began to talk about the paint-
ings in detail. They were highly active; some-
thing like, in music, the polyphonic works of
Bach. De Kooning’s basic arrangement of over-
lapping forms was similar in a certain respect to
cubism (a style of painting which I knew my
friend liked) with the difference being that the
edges of forms were not straight but curving,
giving the painting a feeling of organic, instead
of geometric form. I admitted that the paintings
came close to disorder, but de Kooning deliber-

W AdIRP,
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ately used techniques like painting with ener-
getic speed, leaving splashes on the canvas, to
create a feeling of spontaneity and emotional
energy. Retaining order among all the organic
forms that resulted took the skill of a very good
artist. \

SPECTRUM: Does such an explanation' con-
vince someone like your friend?

Henriksen: Not this time, unfortunately. Not
then, anyway. But if he keeps studying the
underlying composition of abstract ‘‘action
paintings” he might get over his revulsion and he
might "(like many of my students and friends)
even come to enjoy and be enthusiastic about
abstract art.

PECTRUM: Are

Adventists more often

antagonistic to abstract art than non-Adventists?

Henriksen: While I have not taken a sociologi-

cal survey, my experience and that of other

Adventist artists whom I know indicate that

Adventists have more of a bias against abstract
art than do non-Adventists.

“Red on Black, 1973,” acrylic on unstretched, flexible acrylic sheet, 15”x17”, “Here the visual
effect of form and line are accentuated as they play upon each other.”
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“North Red No. 6, 1975.” acrylic on canvas, 47”x52”. “This work sho

interaction of geometric form and organic form.”

SPECTRUM: Why, do you think?

Henriksen: Because as a church we have a
minimal interest in art as part of our religious
experience, and also as conservative Christians
we often suspect that what we are not familiar
with in culture is evil. In fact, some SDAs iden-
tify paintings that happen to have a particular
form—the abstract—with evil.

SPECTRUM: What do you mean?

Henriksen: Well, for example, a few years ago
The Ministry had an article that talked of con-
temporary painting as a ‘“‘crude portrayal of
disorganized oblivion,” and ‘“of human disorien-
tation,” a “product of man’s apostasy.”! And The
Journal of Adventist Education had an article
soon afterwards that said “modern art as we
know it today ... cannot be pleasing to the
Lord.””?

SPECTRUM: That goes even further than
your friend looking at de Kooning.

Henriksen: Yes, it does. Of course, everyone
has a right to express a preference in art, but it’s
another thing for leaders to condemn artistic
styles as ungodly. That has an enormously dead-

i I B o

ws an approach to the

ening impact on an entire community’s ability
to appreciate what they see.

SPECTRUM: But if the writers are right,
aren’t they performing a service by saying so?

Henriksen: But you know they’re not right!
That’s the point. They’re wrong about at least
recognized masterpieces of abstract or semi-
abstract art. Works like that are not composi-
tionally a “portrayal of disorganized oblivion.”
They are very carefully organized.

SPECTRUM: What about the point concern-
ing distortion?

Hewnriksen: What does that mean? It is true
that semiabstract painters like Paul Cezanne,
Claude Monet, Georges Seurat and Henri Matisse
did not paint “realistically” photographic repro-
ductions. And it is also true that some paintings
exaggerate or dramatize to combine visual ele-
ments with narrative to make a more forceful
poetic statement: for example, many paintings
of the crucifixion, such as El Greco’s Christ on
the Cross. Modern painters such as Auguste
Rodin, Edward Munch, George Rouault and
Picasso similarly explore the relationship of the
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“Group 6, No. 38D,” acrylic on canvas, 4’x5°. “This painting, made late in 1975, again plays organic
form against geometric form, the differences being the use of a very transparent paint, causing the
visual characteristics of the paint to stand out more, and the less repetitive rhythmic quality of the -

lines.”

abstract with the narrative, but in order to make
more focused, powerful statements, not at all to
distort.

SPECTRUM: Of course, completely abstract
art doesn’t distort because it isn’t even dealing
with what we see in our ordinary lives, or at
least think we are seeing.

Henriksen: Exactly. Pure abstract art focuses
exclusively on visual elements without distorting
or being distracted by narrative.

SPECTRUM: Pure abstract, you’re saying,
doesn’t distort reality; it ignores it?

Henriksen: But in a sense abstract art is real-
istic. After all, it shows natural color and real,
existing form. In fact, abstract artists prob-
ably can’t create a form that doesn’t exist some-
where in nature. The forms exist somewhere,
only on a different scale.

"SPECTRUM: And obviously, you think the
ability to see that kind of reality is “pleasing to
the Lord.”

Henriksen: Yes. Abstract art is spiritual by its
very nature. It allows us to penetrate past
symbols to the basic elements of visual experi-

ence, and to perceive how harmony is produced.
As we contemplate abstract art, we can grasp the
fundamental structures of visual reality. It can
be the means through which we experience the
God-given sensibility to organize and to create,’
to share in the basic harmony of creation.

SPECTRUM: Then, you wouldn’t think it
sufficient if attacks on abstract art turned to
mere toleration. You want the Adventist com-
munity to recognize that abstract art is religious
in its very nature?

Henriksen: Yes. Art, for me, is partly a
search—a search for truth in visual phenomena,
and thus a means to better understand beauty.
For me, art is a profound way of experiencing
the gift of human creativity, and to enter both
the variety and unity of God’s creation.
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Does God-Talk Make

Sense Today?

Facing the Secular Challenge

by Richard Rice

he experience of a

young Seventh-day
Adventist woman living in southern California
illustrates how Christians are finding that they
are making sense to fewer and fewer people.

I have a neighbor, a lady whom I consider
to have more of those qualities of “Christian
goodness” than most of us have or could hope
to have. I greatly admire her for her gentle-
ness, sincerity and genuine concern for the
troubles of others. But she does not believe in
God—any God.

I usually avoid becoming involved in discus-
sions of religion because I have so little real
education concerning my beliefs. But some-
how we began discussing the existence of
God. My first question was, “If you don’t
believe in God, what do you believe in?”

She answered, I believe in goodness.”

I then asked, “What for?”

She said, “Because I believe in Mankind,
and I know that whatever I do for my fellow
man is not wasted, but helps us to move for-
ward to a time when man will be all that he is
capable of being and all that he should be.”

Not knowing how to approach her, I then
asked, “What do you feel caused our exis-
tence—why are we here? If God didn’t create
us, who or what did?”

She answered, ““I don’t know that we were
‘created.” And neither does anyone else.
They’re all just guessing and I have no faith in
guesses. I am not sure that there are not many

Richard Rice received his Ph.D. from the
University of Chicago Divinity School, where he
studied with both Langdon Gilkey and Schubert
Ogden. He teaches in the College of Arts and
Sciences of Loma Linda University.

worlds of thoughtful beings. There are many
things of which I am not sure—but Man and
his potential are real.”

I told her that I believe in God because I
know that our intricate and complex world is
not an ‘“‘accident of nature,” but that it has a
master plan and there is a purpose in the
universe. And I said that I believe in Jesus
Christ because I believe in God Himself.
“There is no valid reason,” I said, ‘“‘not to
believe in Jesus, if one does believe in God.

- Who can say that it is too strange a thing for a

God who made the heavens and the earth, to
send His Son to the earth to help us? And
who can deny the beauty and ultimate good-
ness of Jesus’ life?”

“Yes,” she replied, “that is reasonable to
assume or believe, if there is indeed a God.
But you base your beliefs on a faith in your
heart. When you say, ‘I know, what makes
you know? You see, I have no faith in what I
do not know, but I do know that there is
man—and I have faith in man. Does that seem
reasonable to you?”

I tried to illustrate my faith in God by
saying, “Love is a real thing but we cannot see
it. Yet, we have faith in its existence. I know I
depend on love daily—on my husband’s love,
and on God’s love. God’s love is as real and
tangible as my husband’s love for me and my
love for my family. It’s there and I am very
sure of it, even though I can’t touch or see it.
Reason teaches us what we see, but faith
teaches us the existence of that which caused
the things that we see.”

She said to me, “I respect your faith, but
there is only one thing I can be sure of—that
life is a reality, that it can be beautiful, mean-
ingful and important, or very ugly, depending
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on how we live it. What man is depends on
man; he can be just an intelligent animal, self-
satisfying and living only for the moment, or
he can be beautiful, having all the qualities
that separate ‘higher existence’ from that of
animals—those qualities of kindness, justice,
desire for knowledge and love for fellow
man.’

The conversation went on, but I found that
I did not have words for this intelligent,
articulate lady. I wanted to share my aware-
ness of God with her—to prod her into some
doubt of her beliefs, hoping at least to make
her question enough to seek more answers.
But I failed. What could I have said besides-“I
believe” and “I know”? What could I have
done to open the door for further discussion?
We had no “working assumptions” or com-
mon ground on which to meet. How can I
“teach” someone to have faith? What should I
have said?

his conversation illus-

trates how difficult it
is to communicate religious commitment to peo-
ple who object to beliefs once accepted by
nearly everyone. Our society has undergone a
change in religious outlook and this poses prob-
lems for Christian faith both numerous and com-
plex. This article concentrates on one of these
problems: the challenge to belief in God. It will
examine the features of contemporary society
which give rise to this challenge, the most force-
ful philosophical expression of this challenge,
and finally, the various responses formulated to
this challenge by representative Christian theolo-
gians. It should be emphasized that this article
undertakes, not to resolve the problem, but to
explore how the problem might be resolved,
given the resources currently at hand.!

No aspect of the religious outlook of contem-
porary society represents a more formidable
challenge to Christian faith than the widespread
absence of belief in God. For the reality of God
stands among the most important of Christian
beliefs, and, in the eyes of some, represents the
very basis of any Christian affirmation whatever.
One Christian thinker argues that the problem of
God is not just one problem among several
others, but really the only problem there is.> He
believes that any attempt to provide a logical
account of the contents of Christian faith is
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doomed from the outset unless the essential reli-
gious idea—the idea of God—makes sense. Chris-
tianity, then, finds itself called upon to justify
its very “existence. Nothing can be taken for
granted; nothing within the contents of Chris-
tian faith can be tacitly assumed as true.

Just why is the reality of God a problem
today? The briefest possible answer to this ques-
tion is one word—“secularism.” One Adventist
theologian, Fritz Guy, has made secularism an
object of his own reflection. In a recent article
entitled, “How ‘Secular’ Should Adventist
Theology Be?”3 he identifies four main ingre-
dients in contemporary secularism. The first is a
conception of reality as limited to what exists in
space and time. The real world is the world we
can explore either directly with our senses, or by
extending our sensory experience through the
use of refined scientific equipment. The second
ingredient is the assumption that knowledge isa
matter of empirical fact. According to the secu-
lar mind, truth is what is capable of scientific
verification, the final court of appeal. And what
is incapable of scientific verification is not false,
but simply meaningless.

Any supersensory or transcendent reality is
excluded. Man is left very much on his own to
solve his problems or attempt to find meaning

v

“No aspect of the religious
outlook of contemporary society
represents a more

formidable challenge to Christian
faith than the widespread
absence of belief in God.”

for his life. Thus, the third ingredient in secular-
ism is a particular view of man. It is the notion
that human beings seem to have almost infinite
capabilities. The accomplishments of tech-
nology within our own lifetime seem to support
this optimistic assessment of human ability.
Man’s successful ventures into space no doubt
provide the most obvious examples. Finally,
secularism assumes that value is entirely relative,
centered in the immediate future with no refer-
ence to something beyond this life or world.
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“This, then, is the picture of contemporary
secularism in North America,” Guy writes, “a
combination of naturalism, humanism, and rela-
tivism.”#

Having these essential characteristics, modern
secularism expresses itself in both optimistic and
pessimistic moods. In the absence of transcen-
dent reality, some interpret man’s situation as
one of awesome loneliness, with the world an
empty stage or a bleak, windswept wilderness.
Others speak of man’s liberation. Having rid
himself of enslavement to mythical higher
powers, he is free at last to explore and exploit
the possibilities for fulfillment that the world
provides. Thus, man’s release from the transcen-
dent has been both celebrated and bemoaned. In
quite general terms, pessimistic secularism
prevails in Europe, and optimistic secularlsm is
more dominant in America.

If the contemporary view leaves man uttetly
on his own in a reality limited to what his senses
perceive, then it is not hard to see why the idea
of God seems irrelevant, and language about
God so out of touch with our experience as to
be incomprehensible.®

The contemporary spirit responds to talk
about God not by saying “I disagree,” but by
saying, “I can’t make any sense out of your
words. When you speak of God, I have no idea
what you are talking about. I hear arrangements
of familiar syllables, but they have no intelligible
content, so I find your utterances meaningless.”
The most forceful challenge to Christian faith
today is not whether Christianity’s claims are
true or false but whether they even make sense.

oth the general intel-

lectual outlook we have
described and the particular challenge this out-
look poses to theological language have received
expression within a trend of modern thought
called “analytic philosophy.” In both its “logical
positivist” and “linguistic analyst” branches,
this philosophical movement is concerned about
clarifying language and rejects any attempt to
construct speculative philosophical or metaphys-
ical systems. Instead of describing the nature of
ultimate reality, analytic philosophers attempt
the more modest task of analyzing our use of
words. They talk carefully about the way we
talk.

Ever since the movement originated about the
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turn of the century, one of its major objectives
has been to establish a criterion of meaning by
which to tell whether sentences are genuine
assertions. Do they convey information, or only
appear to do so? One important attempt to
formulate such a criterion is Antony Flew’s
principle of falsification.® According to this
principle, a meaningful assertion, that is, one
that actually conveys information, implicitly
denies something; it is incompatible with some
conceivable state of affairs. In other words, a
sentence has cognitive meaning only if it is possi-
ble to conceive of some sensory experience that
would count against it. The crucial question in
determining whether a purported assertion is
meaningful is to ask, What counts against it?
Under what circumstances would the statement
be false? If it turns out that nothing counts
against it, that it is compatible with every con-
ceivable experience, then it is meaningless; it
really tells you nothing.”

Flew illustrates what happens when the prin-
ciple of falsification is applied to statements
about God in the famous parable of the
gardener.® Once upon a time two explorers
came upon a clearing in the jungle. In the clear-
ing were growing many flowers and many weeds.
One explorer says, “Some gardener must tend
this plot.” The other disagrees, “There is no
gardener.” So they pitch their tents and set a
watch. No gardener is ever seen. “But perhaps
he is an invisible gardener.” So they set up a
barbed-wire fence. They electrify it. They patrol
with bloodhounds. But no shrieks ever suggest
that some intruder has received a shock. No
movements of the wire ever betray an invisible
climber. The bloodhounds never give cry. Yet,
still the believer is not convinced. “But there is a
gardener, invisible, intangible, insensible to elec- -
tri¢ shocks, a gardener who has no scent and
makes no sound, a gardener who comes secretly
to look after the garden which he loves.” At last,
the skeptic despairs, “But what remains of your
original assertion? Just how does what you call
an invisible, intangible, eternally elusive gardener
differ from an imaginary gardener or even from
no gardener at all?” Finally, the statement,
There is a gardener, turns out to be meaningless.
It dies the death of a thousand qualifications.

According to Flew, the same thing happens to
theological utterances about God. At first
glance, statements like God loves the world or
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God has a plan appear to be assertions about
the universe. But when you ask what these state-
ments mean, you have a hard time getting a clear
answer. Those who make such statements allow
nothing to count against them, not even the
massive presence of evil in the world. As a result,
there is no difference, discernible by sense-expe-
rience, between saying, There is a God who loves
the world, and saying, There is no God who
loves the world. Since statements involving God
thus appear to be compatible with any state of
affairs, Flew, epitomizing the reasoning of
analytic philosophers, concludes that all talk of
God is meaningless; it has no cognitive content.

The responses of Christian theologians to this
major philosophical challenge have been widely
varied. In the 1960s, a small group called “death
of God” theologians more or less capitulated to
the view that it is meaningless to speak of God
and formulated theological proposals that
avoided such language.® These theologians
attracted widespread attention and created an
immediate stir in the popular press, but gener-
ated no enduring theological movement. Indeed,
one wonders how they could have, since the
announcement that God is dead seems more a
- form of theological hara-kiri than an invitation
to constructive theological dialogue. At any rate,
their views were subjected to devastating criti-
cism, and passed swiftly from serious consider-

ations.
Nevertheless, “death of
God” theology did set
in bold relief the formidable challenge of secu-
larism. The prevailing intellectual climate not
only obliges Christian theology to establish the
intelligibility of theistic language, but also
imposes strictures on any such attempt. Speci-
fically, it rules out as question-begging any
appeal to the contents of privileged experiences
as grounds for the meaningfulness of God-
language. It will not do to appeal to “revelation”
or to “personal religious experiences” to estab-
lish the meaningfulness of talk about God,
because the reality of God is necessarily presup-
posed as the source of such revelation and as the
object of such experiences. The meaning of
affirmations concerning the divine reality is pre-
cisely the point in question. Consequently, the
challenge can be effectively met only by appeal-

ing to common human experience and by
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demonstrating that God-language illuminates a
dimension of reality as every human being
encounters it.

In recent years, a number of Christian theolo-
gians have undertaken this task. We shall look
briefly at the arguments of two of them, not to
assess the relative success or failure of their pro-
posals, but simply to analyze how their argu-
ments proceed, and thus see how the challenge
to theism is currently being met.

Langdon Gilkey and Schubert M. Ogden, two
American Protestant theologians, share the con-
viction that an adequate understanding of
human experience must include the recognition
of a religious dimension as essential to human
existence. Experience cannot be restricted, they
say, to the deliverances of the senses. They argue
for the meaningfulness of God-language by (1)
calling attention to significant human experi-
ences, (2) showing that these experiences dis-
close certain essential characteristics of human
existence, (3) demonstrating that these essential
characteristics point or refer to a transcendent
reality, identifiable as God, and (4) concluding
that God-language is meaningful if it gives
expression to fundamental aspects of human
experience. Both maintain that a careful examin-
ation of ordinary human experience in the world
reveals that some of its essential characteristics
have no explanation unless they are interpreted
as referring to a dimension of reality that can be
ultimately identified as God.

The first step in the central argument of
Langdon Gilkey’s major theological work, Nam-
ing the Whirlwind: The Renewal of God-Lan-
guage, is to examine carefully certain
phenomena in which the essential nature of
human experience is vividly illuminated. Take,
for example, the phenomenon of birth, “the
concrete experience,” in Gilkey’s words, ““in
which the power and wonder of existence and of
life have most directly manifested themselves to
mankind.”!®

At the birth of a child, particularly that of
one’s own child, a person is acutely aware of the
wonder and power of life. This experience of
power and vitality has its negative counterpart,
Gilkey observes, in the universal fear or anxiety
that we could lose our existence, our power to
be and to continue in being. In other words, we
are also all aware that our existence is radically
contingent, an awareness so basic to our experi-
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ence that contingency represents an essential ele-
ment of human nature.!!

In similar fashion, Gilkey identifies three
other essential structures of human experience;
relativity, temporality and freedom. He then
attempts to show that each points to a dimen-
sion of what he calls ultimacy. He argues, for
example, that human contingency is felt by us
against a background or horizon of ultimacy,
and is thus inexplicable unless the reality of the
ultimate is affirmed. The same holds for the
other essential characteristics of experience.
Gilkey insists that this dimension of ultimacy
finds expression only in religious language, and
concludes his argument by describing such lan-
guage as “an essential and creative aspect of
secular culture.”!?

It is Gilkey’s position, then, that religious lan-
guage is meaningful, indeed indispensable, to
secular self-understanding, because it alone
expresses a dimension of reality to which all the
essential structures of human existence refer. It

is, therefore, evident that the dimension of

reality to which Christian faith assigns the word
“God” is intimately related to our secular life
and all its essential elements.

In spite of his rigorous argument that religioys
discourse is meaningful within the context of
secular human experience, Gilkey declines, in
the end to identify the dimension of ultimacy he
so carefully describes as God. This explicit iden-
tification, he feels, lies beyond the point where
he has successfully advanced the argument, and
this is why he describes his proposal as a
“prolegomenon” to theology proper.

Schubert M. Ogden also
argues that common
human experience, particularly the lived experi-
ence of contemporary secular man, is unintelli-
gible unless seen against a background of
ultimacy. But he insists that this background
cannot be understood as anything other than
God. Ogden’s rather striking claim is that “for
the secular man of today,...as for any other
man, faith in God cannot but be real because it
is in the final analysis unavoidable.”'® In other
words, there is a sense in which everyone, what-
ever his explicit intellectual position, at the level
of his deepest personal experience ultimately
exhibits faith in God. Such faith is unavoidable,
in his view, because the idea of God represents
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“the most adequate reflective account we can
give of certain experiences in which we all
inescapably share.”!* To understand Ogden’s
position, we must determine what these experi-
ences are and how the idea of God serves as their
most adequate reflective account.

Following the work of Stephen Toulmin, an
analyst of religious language, Ogden observes
that each fundamental human activity gives rise
to certain peculiar questions which it is itself
incapable of answering. Moral inquiry, for exam-

“Thus [argues Ogden] even an
atheist believes in God,

for his denial of
this belief is contradicted
by the deeper levels

of his own experience.”

ple, can suggest answers to a great variety of
questions concerning how human beings ought
to act, but no moral inquiry will provide a satis-
factory answer to a question such as, “Why
should I keep my promises, anyway?”” or “Why
be moral at all?” even though such a question
naturally arises at the limits of man’s activity as
a moral agent.

Similarly, one might suggest, the various heal-
ing professions undertake to answer questions as
to how man’s physical well-being in all its
aspects can be promoted and safeguarded. A
reflective examination of such endeavors leads
naturally to the question as to why, precisely,
health is better than disease, or why life is better
than death, and yet this is a question to which
no strictly medical answer can be given.

Analysis of religious assertions reveals that
their function is precisely that of answering
“limit questions” such as these; questions which
naturally arise at the limits of man’s activities as
moral actor and scientific knower. Religious
statements respond to these limit questions by
providing essential reassurance that man’s moral
and scientific activities are really worthwhile.
Religious assertions measure man, Ogden further
argues, because they re-present, or give expres-
sion to, a fundamental confidence that human
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existence is meaningful.’® Basic to Ogden’s
argument, then, is the conviction that all human
activity ultimately presupposes and, therefore,
inevitably testifies to something religious lan-
guage expresses, namely, “an underlying con-
fidence in-the abiding worth of our life.””!¢

In the second phase of his argument, Ogden
analyzes the idea of God in terms of this basic
trust in the meaningfulness of life. The function
of the word “God,” as he puts it, is to “refer to
the objective ground in reality itself of our inerad-
icable confidence in the.final worth of our exis-
tence.”!” In other words, “God” refers to what
it is in reality that justifies our confidence in the
worthwhileness of life.

Now, notice what follows from this line of
reasoning. If, as Ogden has sought to demon-
strate, all human experience proceeds ultimately
from an unavoidable confidence in the final
worth of our existence, and if the word “God”
denotes what it is in reality that grounds this
confidence, then there is an important sense in
which everyone has faith in God. “At the deeper
level of our actual existence,” Ogden argues,
“belief in God’s reality proves to be inescap-
able.” '

Consequently, because all men believe in God
on this fundamental level of their experience,
any interpretation of human existence which
ignores the idea of God is bound to be incom-
plete, and any such attempt which rejects the
idea of God is bound, in the final analysis, to be
self-contradictory. Thus, even an atheist believes
in God, for his denial of this belief is contra-
dicted by the deeper levels of his own experi-
ence.

Despite the differences between them, the
arguments of Langdon Gilkey and Schubert
Ogden exhibit an important similarity. Each
defends God-talk by appealing to the phenome-
non usually invoked to deny that talk about
God makes any sense, namely, ordinary human
experience. At the very least, their proposals
demonstrate that it is possible today to argue for
the basic claims of Christian faith in such a way
as to demand a serious hearing even within a
secular climate.

Recalling the conversation reported at the
beginning of this article, we may ask what prac-
tical contribution this discussion makes. Chris-
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tians who want to communicate their religious
commitment today may learn at least two
important points.

First, the challenge which the contemporary
spirit presents to faith is unavoidable. Christians
may not encounter it in a technical philosoph-
ical form, but they are bound to meet the view
that belief in God really doesn’t make sense for
a thinking person in the modern world.

Second, Christians need not feel at a complete
loss in facing this challenge. They may appeal to
experience shared by believers and unbelievers
alike to support their belief in God. They may
argue, in effect, that the unbeliever’s denial of
God is contradicted by his own experience, and
that the actual way he lives his life in the final
analysis affirms the reality of God.

It is, of course, doubtful that such an
approach will, by itself, effect conversion. But it
will certainly show that belief in God can be
argued for, rather than simply asserted, and that
the question of God’s reality is far from closed
even within the prevailing intellectual atmos-
phere. '
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his book on The Rise

of Adventism could
have significance far beyond its contents. It is
one indication of the possible emergence of a
“New Adventist History.”

The first phase in Adventist history was repre-
sented by James White and J. N. Loughborough.
What they wrote might be called providential
history. It was designed to demonstrate the
direct and active leadership of God in Adventist
experience. It ignored almost totally the general
political and social history of the times which it
covered.

LeRoy Froom and F. D. Nichol led the next
wave of Adventist history writing. They wrote
apologetic history, designed to defend Advent-
ism against its historical and theological critics.
Their histories were more conscious of historical
context, more rigorous about sources, but still
primarily defensive.

Both providential and apologetic history have
a useful role to play in the church’s life. How-
ever, if the New Adventist History can live up to
the promise of The Rise of Adventism, its pri-
mary effort will be to place the record of the
Adventist people and the Adventist church in
the mainstream of historical scholarship. Those

Ronald D. Graybill, a researcher with the
Ellen White Estate in Washington, D.C., is a doc-
toral student under Timothy L. Smith at Johns
Hopkins University. '

who write this history should strive to make
Adventist history useful and credible to non-
Adventist scholars. They will doubtless report
the convictions of the pioneers concérning God’s
providential leadership; they will probably
defend whenever defense is necessary for pur-
poses of clarity and understanding; but primarily
they will attempt to apply the best canons of
historical scholarship to their religious heritage.
They will attempt to write history that will be
seen as a part of the general quest for the under-
standing of the past, not an outgrowth of purely
Adventist interests.

It is not enough that this histery strive to be
dispassionate and objective. It must also be
interpretive in the way that the essays by Ernest
Sandeenand Jonathan Butler are interpretive in
this volume. Sandeen attempts to show how
Millerism was consistent with the needs and
anxieties of the times in which it arose. Butler
attempts to explain the shift in Adventism from
a totally apolitical pessimism to a more accom-
modating political position. He sees the expan-
sion of mission activity, changes in American
politics, and the rising social status of American
Adventists as factors in the shift.

The Rise of Adventism symbolizes what the
New Adventist History could and should be in a
number of ways. Non-Adventist scholars,
experts in their fields, are, in this book, con-
tributing information on the historical context
in which Adventism rose. The book, published
by a major publisher, has received favorable
reviews in a number of scholarly joufnals. At the
same time, it has been approved for sale in

" Adventist Book Centers. This latter factor is of

no mean importance. If the New Adventist His-
tory is to succeed, it must continue to draw on
the support and contributions of all members of
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the church, as well as interested scholars outside
the church.

The lecture series which lay behind The Rise
of Adventism was originally the brainchild of
Professor Ronald L. Numbers. Numbers’ more
recent work has aroused a good deal of contro-
versy, but he should not be denied credit where
credit is due—and a great deal of credit is due
him for this book. Vern Carner, an Adventist
scholar whose ideas and talents have sometimes
run ahead of the rest of us, was responsible for
actually organizing and bringing the lecture
series to fruition. Carner, along with Sakae Kubo
of Andrews University and Curt Rice of Aurora
College, was also responsible for the enormously
valuable bibliographical essay which occupies
the final 110 pages of this book.

The content of The Riseof Adventism is more
than just symbolic, however. John B. Blake’s
essay on Health Reform is a classic brief account
of that subject. Timothy L. Smith’s discussion
of motivation in history is an important caution
to those interested in Adventist history, where
questions of motive are often so intriguing.
Adventists have talked a lot about the theolog-
ical implications of Spiritualism, but have paid
almost no attention to its historical significance.
Here R. Laurence Moore’s essay is a valuable
introduction.

Each essay has its contribution to make, but
Jonathan M. Butler’s is perhaps the most impor-
tant one on Adventist history per se. Butler can
sometimes let the creative richness of his lan-
guage interfere with what he is actually trying to
say, but in this essay he manages to sail
smoothly through some rather troubled waters.
He points to painful paradoxes, but he does it
with such grace that the tension becomes a tonic
rather than an irritant.

The promise of a New Adventist History,
represented by The Rise of Adventism, the
growing success of the journal, Adventist Heri-
tage, the expanding research facilities of the
church, and the number of scholars, both
Adventists and others, who are willing to take
Adventist history seriously, is a promise which
may be broken. It can be broken if those
engaged in it lose their trust in each other or in
the value of the quest for a better understanding
of our past. But if it is not broken, the next
decade should be an exciting one indeed for the
church’s historians.
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The following is a companion review, by
Sidney E. Ahlstrom, a non-Adventist scholar, of
the same volume.

The Editors

he ten chapters which

constitute the heart of
this volume,” writes its editor, “were delivered
during 1972-73 in the University Church of |
Loma Linda University in southern California.”
Since that university is a Seventh-day Adventist
institution, the book’s title would lead one to
expect a unified focus on the rise and triumph
of Adventist ideas and institutions. Quite the
contrary, however, it is the subtitle which best
describes the contents. What we have is a
thoughtful, scholarly and provocative book on a
momentous period in the life of American Prot-
estantism. Since it appears during the bicenten-
nial era, one should also note that several of
these essays deal with movements and events
that are crucial to the American patriotic tradi-
tion which fervent evangelicals were then reshap-
ing.

Winthrop S. Hudson begins his opening essay
with an account of John Quincy Adams, filled
with fears over the advent of Andrew Jackson in
the nation’s capital. In essays that follow, there
are cogent studies of Jacksonian America and

-the tumultuous religious events of the 1840s and

1850s, during which the notion of a redeemer
nation’s manifest destiny, in the North at least,
grew ripe and succulent on the American tree of
knowledge. On the other hand, by what seems
to be a conscious intention, there is very little—
almost no—emphasis on the South or on the
winds of advocacy that during these years were
bringing the old Federal Union to its dark and
bloody end. Yet we know that story (more or
less) and are thus benefitted by having our atten-
tion called to other controversies and visions—
even dreams of a perfect realization of God’s
kingdom in America.

Sydney E. Ahlstrom is professor of American
history and modern religious history at Yale
University. This review appeared originally in The
Review of Books and Religion, Box 86, White
River Junction, Vermont 05001, and is reprinted
by permission. Copyright by Springhill Publi-

cations, Inc.
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In other words, we are given a clearer image
of that age of innocency to which Henry James
referred when he described the complex world
with which postbellum writers had to deal. We
are reminded again of the degree to which that
was indeed an age of faith, a time of rejuvenated
evangelicalism, when the rising claims of natural
science were being shunted aside and the
rational cosmopolitanism of the founding
fathers was being lost from mind amid the
clamor of conflicting eschatologies and apoca-
lypses. Above all, we are reminded of the ines-
capable centrality of Protestant thinking for the
life of the nation.

Perhaps the best way of accomplishing the
difficult task of reviewing a composite work
such as this is to take brief note of each contri-
bution.

Winthrop Hudson, as already indicated, opens
the volume with an animated and convincing
survey of “A Time of Religious Ferment.” John
B. Blake then provides one of the best brief
accounts of “Health Reform” and of the age’s
revolt against the purgings and bleedings of
medical orthodoxy that I have yet seen. Of
equal value is John C. Greene’s analysis of
“Science and Religion,” in which, after a brief
survey, the antiscientific biblicism of Taylor
Lewis is studied with special care. Robert V.
Hine’s overview of communitarian experiments
is extremely brief for so complex a subject, yet
it is balanced and useful.

R. Laurence Moore’s account of spiritualism
then sets new standards of excellence in an area
where lurid and uncritical studies abound; he
sees the American movement losing its force and
significance during the 1870s. In his essay on
millenialism, Ernest Sandeen carefully places
William Miller in the context of older, primarily
British, speculation on last things and stresses
the degree to which the Millerite movement fits
more comfortably into the biblicistic atmos-
phere of the day than earlier historians were
inclined to believe. William G. McLoughlin, in
his essay on revivalism, provides an important
synthesis of his own numerous writings on what
is “one of the most original . . . contributions to
Christian thought and practice made by the
American people.” He quite rightly sees revival-
ism to be so endemic and pervasive as to be
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almost inseparable from the American Protes-
tant tradition as a whole.

The remainder of the volume is devoted more
specifically to Millerism, premillenialism, and
the Seventh-day Adventist tradition, David T.
Arthur dealing with the first subject and
Jonathan M. Butler with ‘“Adventism and the
American Experience.” Of special significance to
American scholarship in this field is the final
portion of the book, a 110-page “bibliographical
essay” compiled and written by Vern Carner,
Sakae Kubo and Curt Rice. This work by
scholars and librarians in Seventh-day Adventist
institutions is a contribution of lasting signifi-
cance. It provides an extremely fitting final por-
tion to a carefully planned, excellently edited,
well-printed scholarly volume.

Omitted from my discussion so far has been
an essay by Timothy L. Smith on “Social
Reform,” an area in which his own contribution
has been very large. On this occasion, however,
he chose to contribute a ruminative essay in
which he discusses his own relationship to the
major works that have appeared in this field, and
in so doing pays an important and worthy
tribute to the elder Arthur Meier Schlesinger’s
immense contributions, in his own work and
through the many students he inspired. Smith
confesses to a larger concern for consequences
than for motives as he ponders the great stream
of visionary and perfectionist aspiration that
guided evangelicals in their labors. He closes
with a quotation from William Sloane Coffin,
Jr., that “the ethics of perfection have become
the ethics of survival,” and confesses that he
now sees that observation as more penetrating
than when he first heard it in 1967.

To a reviewer like myself who was reading
this book during the last days of the American
war in southeast Asia, the same basic question
that troubled Coffin and Smith rose like a
spectre. What are we to say of this whole long
process of “Israelization” of America, this
notion of a nation’s divine election that
stretches from Governor Winthrop’s Arbella Ser-
mon of 1630 down to the overkill reflexes of
the Mayaguez incident in 1975? Even in this
interrogative mood, however, one must return to
praise the ways in which the essays of this
volume inform and stimulate the inquiring
reader.




Music in Life

Review by Edith Marie Land

The Christian and His Music
by Paul Hamel
Review and Herald, 159 pp., $3.25

n this work, Paul

Hamel, chairman of
the music department at Andrews University,
has “sought to present information that will
make the reader more keenly aware of music’s
power and importance and that will assist him in
developing a personal Christian philosophy
regarding its use.” Within the limits of his pur-
pose, the author succeeds in provoking thought,
but he could have made a greater contribution
had he asked other questions of his subject.

After noting the omnipresence of music in
modern life, Hamel examines music’s effect
upon the emotions. Drawing upon psychological
studies, he argues that “music releases certain
kinds of feelings or emotions, and ... these
feelings affect thoughts that prompt
behavior. . ..” He believes these effects result
both from the music itself and its lyrics and
associations. From this standpoint, he discusses
church music, opera and rock, and touches folk
music and jazz briefly.

Because he believes that the greater the music
the more adequately it can communicate truth,
the author prefers hymns in church worship and
gives a list of technical criteria for judging
superior and inferior hymn tunes. He allows
traditional gospel music a secondary place as an

Edith Marie Land is completing her master’s
degree in music history at Bowling Green State
University in Ohio. She is a graduate of Southern
Missionary College.

expression of personal experience but frowns on
the use of contemporary folk and popular styles.
As for opera, he finds the plots emphasizing
“violence, passion and love.” Therefore, “a
sincere Christian would not habituate the
operatic theatre.” Rock music, however, receives
his severest condemnation because of its big
beat, sexuality, aggression and its association
with drugs and social protest, among other
factors. “Much of what can be said about rock
’n roll is true also of jazz,” he states. “Its music
is often extremely sensual, and the lyrics pri-
marily immoral.”

Hamel also offers practical suggestions con-
cerning the use of music. In his chapter on music
in the home, he discusses the age at which a
child is ready to take music lessons and how to
find a good music teacher. And he suggests the
means of incorporating new hymns into a
church service in order to widen a congregation’s
repertoire. The book concludes with guidelines
for attending concerts, building a record library,
and establishing music standards for one’s own
home.

Although the author contends “that to hear
music is to respond to it,” he documents only
the fact that music affects emotions, not that it
directly shapes behavior. Of the psychological
studies he refers to, only two date from the
1960s, while the others are from the 1930s and
1940s. Furthermore, none of them seem to
make a connection between particular styles of
music and particular emotions. When it comes to
rock music, the author relies heavily on Time
magazine rather than psychological works. Because
of these documentary limitations and because
much of what he says is undocumented, his case
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regarding music and behavior remains to be
proved.

Hamel’s judgments also seem to be shaped by
his belief that only serious and sacred music are
worthwhile. For example, he says, “Musically
educated people tire of popular music more
quickly than do those who are not so. well
educated, and conversely, they tend to have an
increasingly pleasurable experience upon
repeated performances of serious music.”
Classically trained individuals such as conductors
Arthur Fiedler and Leonard Bernstein and critic
Henry Pleasants would strongly disagree with
the first part of this statement, for they recog-
nize that popular music plays a different func-
tion from serious music. But more importantly,
the author’s prejudice against popular music
_prevents him from exploring whether entertain-
ment music can play a legitimate role in the life
of a Christian. On the other hand, his assump-
tion of serious music’s worth keeps him from
discussing, apart from opera, whether one must
use discrimination in that realm.

Nor is the author’s case strengthened by his
tendency to use extreme examples to support
his views regarding opera and rock. After
summarizing the plots of several popular operas
he concludes that “tragedy, passion, illicit love
and violent death are very essential ingredients
in successful operas.” He does not address the
social and political contexts of these operas
which are necessary to a complete under-
standing. Neither does he ask whether there is a
legitimate place in the arts for these elemental
aspects of the drama of human existence. After
all, we do not condemn the Bible even though
such acts fill its pages. Simply to include such
things, even as subjects, is not necessarily to
glorify them. A fuller examination of Christian
esthetic principles in relation to this problem is
much needed.

In examining rock music, Hamel refers to
such extreme examples of hard rock as the

Spectrum

Doors, Jefferson Airplane, Rolling Stones and
Janis Joplin. He has no difficulty arguing the
association of drugs and sex with the life-style
and music .of these musicians. But he gives little
attention to the varieties of rock from soft to
acid and bubblegum to soul. Therefore, his
analysis bears little apparent applicability to the
music of such groups as the Osmonds, Car-
penters and Simon and Garfunkel. But apart
from lyrics and life-style, he also argues that rock
music is sensual and, therefore, bad. He does not
explain, however, what makes music sensual and
why sensuality in itself is necessarily bad. Such
a point needs discussion for it applies to serious
as well as popular music. Also, the author does
not ask to what extent crowd psychology, rather
than the music, might explain some of the
audience behavior he criticizes.

Finally, Hamel reveals his biases in his use of
highly colored language that does little to
advance understanding. For example, rock
groups have devoted themselves to Jesus Rock,
“asking the God of heaven to indulge in religious
baby talk with them.” Admired jazzmen of the
1960s played “to the accompaniment of booze
and dark lust in big-city nightclubs. The alarms
of the concerned were drowned in the moral
cesspools of popular jazz.” “All that seems to
count is the new sound and its murderous
mood.” Although appearing most frequently in
the chapter on rock, such statements occur
throughout the book.

As the publishers note on the cover, “One of
the most controversial areas in practical Chris-
tianity is that of music.” Although The Christian
and His Music does not resolve the controversy,
it should provoke further thought and study.
Such study should include both laboratory
testing of music’s psychological and behavioral
effects and development of a Christian philoso-
phy of aesthetics. Had such work supported the
arguments in this book its contribution would
be more substantive and lasting.




Letters from Readers

Despite our usual policy of publishing rela-
tively short letters, we are publishing the follow-
ing long communication.

The Editors

To the Editors: As one
of the persons involved
in the story of ‘“Merikay and the Pacific Press,” I
appreciate Tom Dybdahl’s accurate reporting
and reliance on legal documents for the facts.

There is, however, one important aspect of
‘the case that received scant attention in your
report. And that is the Press’s defense argument
as defined by its lawyer Malcolm Dungan: “The
Church claims exemption from all civil laws in
all of its religious institutions.” (Opening brief,
p- 104.)

The Press reiterated this defense in its brief of
August 22, 1975, pp. 4, 5, appealing the injunc-
tion against it: “Why then is the church here,
defending itself against charges that it ‘retali-
ated’ against women for invoking laws against
sex discrimination in employment, instead of
meekly complying? ... We are here...to
uphold the right of a church to carry on its holy
work free of governmental interference by
courts, commissions, or any other arm of civil
authority.”

And still more pointedly in its appeal brief of
July 6, 1975, p. 78, counsel for the Press
announced: “The church is free to ignore, even
to flout, measures which bind all others.”

This marks the first time that any Adventist
institution has claimed to be above all civil law.

To Press employees, however, PPPA manage-
ment has continued to take the traditional
Adventist view that the Press is indeed subject to
the law and will obey it.

On June 25, 1973, Press Board Chairman R.
R. Bietz told assembled employees: “I don’t like
the idea that’s advanced now and then that we
don’t regard the law. We do regard the law. We
Adventists are known as regarding the law.
... We’re not a bunch of violators, and we’re
going to be within the law.”

On May 7, 1973, Signs editor Lawrence Max-

well publicly assured the employees: “If there is
a law about wages, there’ll be government
inspectors coming around and they’ll see the
wages are corrected in harmony with the law.”

On June 4, 1974, Press Manager W. J. Blacker
wrote in a bulletin to employees: “The Press
intends to abide by the law. All of its efforts in
both of these lawsuits have been designed to see
to it that the Press complies with the law.”

These contradictory responses from manage-
ment—assurance to employees that the Press
would submit to laws against discrimination, and
yet at the same time resisting efforts of law
enforcement agencies—created the conditions
for the filing of three separate lawsuits against
the Press.

Those who try to justify these two divergent
positions of the Press sometimes say that Meri-
kay Silver did not “go through channels,” as
they understand them, prescribed by Matthew
18. Somehow they seem to conclude from that
assumption that the Press was thereby relieved
of all responsibility. But even apart from that
unwarranted conclusion, the premise is wrong.

First, Merikay and then others tried, unsuc-
cessfully, on several occasions in May of 1972 to
persuade the manager of the importance of laws
against sex discrimination in employment, as
well as E. G. White’s similar counsel in the book,
Evangelism. Merikay asked her friend Joan K.
Bradford to write a letter explaining the law to
him. Ordinarily, Ms. Bradford, an authority in
the field of employment law, receives prompt
response to such letters and employment prob-
lems are then worked out amicably. She received
no response at all to her letter to the Press.

When Merikay’s supervisor suggested that she
write to the board chairman and General Confer-
ence president, she did so at once. Month after
month, in fact, Merikay, I and others talked and
wrote to various members of the Press executive
committee, the board, and the General Confer-
ence Committee.

It was not until nine months later, at the end

of January of 1973, after an independent inves-
tigation by the Labor Department resulted in a
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refusal by the Press management to comply with
the 1963 Equal Pay Act, that Merikay filed a
class action suit. She filed it under Title VII of
the 1964 Civil Rights Act (enforced by the
Equal—Employment Opportunity Commission
rather than the Labor Department).

A few months later, unbeknown to us, the
Labor Department filed a suit against the Press
for willful noncompliance with the law.

Even after these suits were filed, Merikay and
I and others continued our efforts to discuss the
issues with Press management and resolve them
voluntarily. Ms. Bradford repeatedly requested
settlement conferences. A few were held.
Mostly, Press management remained silent.

When, during 1974, the Press began to bring
increasing pressures to bear on Merikay, me and
others, the EEOC filed suit for retaliation. In it
the Commission named the General Conference
Committee as ‘“‘acting in concert’ with the Press
to retaliate against employees who claim their
rights under the law.

It was at this point that the Press hired a new
lawyer, who announced that the Press ““claims
exemption from all civil laws.”

Yet, to this day, to Press employees, manage-
ment continues to maintain that it is subject to
employment laws. In a recent bulletin to
“hourly employees” announcing a new rule
requiring the use of a time clock, Press manage-
ment cited a Labor Department guideline:
“EMPLOYEES’ CONSENT DOESN’'T MAT-
TER. Courts have universally held that employ-
ees can’t waive their rights under the Wage-Hour
Law. Even if they agree to an illegal pay scheme,
the employer will-‘be ordered to pay backpay
and overtime. This may seem unfair to the
employer in some cases. But any other rule
would allow an unscrupulous employer to take
advantage of employees—especially poorer
employees—who either don’t know their rights,
ot need a job so badly they’ll agree to any-
thing.”

Ironically, in quoting this labor guideline,
Press management in effect also described the
reason why suits under the labor laws were filed
against the Press.

Yet, in its concluding argument in appealing
the injunction against it (appeal brief, July 6,
1975, p. 80), the Press protests to the court:

“This is why we are being intransigent here. As

an organized religious denomination, the
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Seventh-day Adventist Church insists that it is
‘wholly exempt’ from the cognizance of Civil
Authority, and that slight entanglements, prac-
tical exceptions, and ‘reasonable adjustments’
are not to be tolerated.”

At the same time, the Press publishes Ellen G.
White’s counsel in Thoughts From the Mount of

Blessing, p. 72: “Jesus bade His disciples,
instead of resisting the demands of those in
authority, to do even more than was required of
them. And, so far as possible, they should dis-
charge every obligation, even if it were beyond
what the law of the land required.”

One other point in the article should be
noted. The settlement offer described in pages
52 and 53 was later withdrawn by the Press and
has not been renewed. The affirmative action
program which Press management said the Gen-
eral Conference now makes mandatory in all
Adventist institutions, the Press has not yet made
known or put into practice. Management no
longer advertises job opportunities (as it had
begun to do) in the house organ, Informer. In
other words, the Press is not only resisting law
enforcement—it is not complying with the law
voluntarily, either.

It is true that in 1973, six months after Meri-
kay filed the class action, unmarried women
employees with dependents were paid in lump
sum the difference between rent allowance for
women and that for married men for one year.
(Married men all received this benefit, whether
they had dependents or not.) In addition, the
July cost of living raise for that year was a little
more than wusual in the case of women
employees.

As far as the rent allowance system is con-
cerned, the label “rent allowance” was removed
entirely in July 1973. Instead, the Press incor-
porated into the various “basic rates” the equiv-
alent of the General Conference schedule of
basic wage plus living allowance. As it worked
out, unmarried men, who had been receiving 2/3
of the rent allowance paid married men, were
raised to the equivalent of married men’s rates.
Women, married and unmarried, continued to be

paid at a rate equal to the General Conference

schedule of basic wage plus female living allow-
ance—1/3 of that for men. Those women who
received “head of household” rent allowance in
lump sum for one year were immediately cut
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back, in effect, to their previous rate of rent
allowance. )

It is only when these and other facts regarding
sex discrimination come to light that one can see
the Press’s basic resistance to systematic elimina-
tion of sex discrimination which the law
requires. Hence the protest by Press counsel in
its appeal brief of August 22, 1975, p. 31: “We
need hardly speak of what would happen if
EEOC were to attempt to enforce Title VII
throughout the Press. Such a thing would
involve interrogation of workers, auditing
records, preparation and review of job descrip-
tions, censuses, resolution of conflicts in view-
point as to what is equal work and what is not,
the whole range of activities involved in the
enforcement of a regulatory statute. The audi-
ting of a nun to see whether she teaches arith-
metic by reference to crucifixes instead of cup-
cakes is pale by comparison.”

Undoubtedly, “the preparation and review of
job descriptions” would show that a good many
changes would be necessary to eliminate sex dis-
crimination. Press management prefers to claim
that they are not subject to the law at all.

The results of setting a legal precedent for
religious organizations—Catholics, Protestants,
and others, as well as Adventists—to act outside
the law would be shocking. Yet, calculated or
not, this is what the Press’s arguments to the
courts, if accepted, would lead to.

It is hardly conceivable that Adventists, who
in their teachings support obedience to civil laws
(excepting only those that would violate the law
of God), should spend hundreds of thousands of
dollars and endless time and energy in an
attempt to establish just such a precedent which
Adventists have always abhorred.

Surely, it is for us rather to heed Paul’s
admonition in Romans 12:1, 2: “Let every per-
son be subject to the governing authorities . . .
he who resists the authorities resists what God
has appointed, and those who resist will incur
judgment.”

. Lorna Tobler
Spiez, Switzerland

‘l'o the Editors: Re-
garding the article,

“Merikay and the Pacific Press,” by Tom

53

Dybdahl (SPECTRUM, Vol. 7, No. 2), I am
wondering where Dybdahl got his information.
Did he contact knowledgeable persons on both
sides of the question? The article, if someone
doesn’t know the facts, could be misleading. It is
stated on page 50, “In their defense, the women
argued that they had followed the biblical plan
for dealing with problems, as outlined in
Matthew 18, that is, they had gone to the partic-
ular brethren involved, first privately and then
with others. When they received no help they
had gone to higher authorities. Only as a last
resort had they appealed to the law.”

Just to clarify the issue a bit, I would like to
state that it was on May 22, 1972 that Merikay
first came to the manager of the Pacific Press,
asking for the same compensation and monthly
benefits as a married man. Eight days later, on
May 30, 1972, she wrote a letter to the manager,
asking for a response, in writing, before the end
of the week. On June 1, 1972, the manager of
the Pacific Press received a letter, certified mail,

“from Attorney Joan K. Bradford, drawing the

manager’s attention to Title 7 of the 1964 Civil
Rights Act, and stating that Merikay Silver was
entitled to equal benefits of employment as
those accorded to male employees in a like posi-
tion.

In this letter she also stated, “We are now

notifying you that all future communications to -

Mrs. Silver regarding her righfs to equal employ-
ment benefits are to be made through this
office.” The first time that Merikay contacted
the Board Chairman was on Aug. 14, 1972, two
and one-half months after she had contacted the
attorney. On Aug. 17, 1972, I responded to her
letter by stating, “You should have contacted the
Chairman of the Board about the matter before
going to the outside. If the Chairman of the
Board would not pay any attention to your
request, then you should have gotten in contact
with Elder Pierson, the president of the General
Conference. In our church we always go to the
next higher organization, and this you failed to
do. In other words, if the administration of the
Pacific Press failed, in your opinion, to meet
your request, the next logical step would have
been for you to bring this matter to the Board
of the Pacific Press. The management of the
Press is responsible to the Board. You, however,
never contacted the Board, but went directly to
the outside and in this matter you failed your
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Church.”

The impression should not prevail that Meri-
kay went to law only after she followed the pro-
cedure outlined in Matthew 18. She began with
Matthew 18 but got only as far as verse 16 and
there she evidently got stuck. You will notice,

~according to the dates which I have given, that
Merikay went to the law almost immediately
after she contacted Elder Bohner.

’ R. R. Bietz,

La Crescenta, California

Elder Bietz, a former vice president of the

General Conference, was until recently chairman
of the board of the Pacific Press.

Tom Dybdahl Replies:

I was not aware of the specific facts that

Elder Bietz presents, and they may cast some
doubts on Mrs. Silver’s intentions. Her attorney,
Mrs. Joan Bradford, was a personal friend, and it
is true that they had discussed the employment
situation at the Press prior to Mrs. Silver’s dis-
cussion with the Press Manager, Elder Bohner.

However, contacting a lawyer or asking that
correspondence be handled through a lawyer
does not constitute taking legal action. It was a
way for Mrs. Silver to show the importance and
seriousness of her claim. No legal action was
taken until the brethren involved had been con-
tacted.

If there are any other important facts not
included in the article, I would be glad to learn
them. It was not always easy to gather informa-
tion on this particular subject; two knowledge-
able brethren refused to discuss any specifics
with me.

o the Editors: Roberta
Moore (“Fact and Fic-
tion About Women and Work,” Volume 7, Num-
ber 2) finds our denominational reading matter
slanted against girls, and says, “One might well
ask, however, what girls would like to read; our
libraries do not contain enough stories about
girls to give them any choice.” She also says,
“We found sex stereotyping in much of the out-
put of Adventist publishing houses.”
Reading these statements, I wondered if we
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here at the Pacific Press had revealed uncon-
scious sex bias through the years, shortchanging
the girls. I examined our Destiny paperbacks,
now numbering 56 titles, in which we have put
most of our stories and biographies for the past
dozen years. I found that out of 56 titles, 16 of
them had a female as a heroine, and 27 books
were about men. In most cases, the women
depicted were strong, individualistic, brave
women. The very first book in the series was
That Book in the Attic, by Helen K. Oswald, the
story of a teen-age girl who became an Adventist,
was persecuted by her dictatorial father, ran
away from home and became an Adventist
worker. The next title was Heart Cry, the story
of a lady who suffered a severe heart attack but
was brave and strong throughout. The fourth
was Some Rain Must Fall, about Dr. Carrie
Robbins, a strong, courageous missionary M.D.
with a minister husband. The fifth, As the Stars
Forever, told of Emilie Levidis, a heroine if
there ever was one, horribly persecuted by her
family for her firm stand for God and truth.
(The villain in the story was a male.) Other
volumes were biographies of Maria Hirschmann,
Elly Economou and Elizabeth Redelstein,
R.N.—all strong, independent doers, achievers.

Examination of our Panda books for children

reveals similar results. Seven or eight out of the

24 titles thus far are stories of girls, and
although a few are cast in typical “feminine” roles
of wife, mother or nurse, none is portrayed as
weak, helpless or foolish.

These comparisons are, I think, remarkable
when you consider that (1) this book series
includes biographies of J. N. Loughborough, Dr.
Harry Miller, William Booth, Percy Magan,
George W. Carver, George McCready Price and
other important “doers” in a traditionally male-
dominated society, and (2) these books have
been published with no conscious effort to avoid
sexual imbalance.

I can’t help wondering if Miss Moore read any
Seventh-day Adventist books before writing the
article. “We found sex stereotyping,” she says.
No doubt she did find some, but her blanket
statement virtually condemns SDA books in
toto as reactionary and unfair.

Roberta, please send me some of those poor
girls who have nothing to read.

Speaking of reactionary publications, I
wonder if you have noticed that SPECTRUM’s
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board of editors and consulting editors lists 35
names—3 women and 32 men. This means 91.4%
men and 8.6% women. One of the three women,
called “editorial assistant,” serves under two
editors who are both men. The AAF executive
committee and representatives consists of 14
people, of which 2—14%—are women, and 12
are men—=86%..

I wonder if this heavy preponderence of men
on the staffs of SPECTRUM and AAF is an illus-
tration of what Roberta Moore exposes in her
article: “Boys who are always doing things . . .
and. .. girls who simply are.” “Boys not only
are more active than girls; they come through as
more alert and intelligent.” Is this the firm posi-
tion of AAF and SPECTRUM, in view of the
virtual male monopoly in both the organization
and its mouthpiece? Curiously, this obvious bias
is highly visible even in the special SPECTRUM
issue devoted to the improvement of the status
of SDA women.

Cannot the leadership of AAF do anything
about its heavy sexist bias? Don’t the editors
believe that females have ability and good
brains, and that they should have a voice in AAF
and SPECTRUM matters?

Richard H. Utt,
Book Editor
Pacific Press Publishing Association

Roberta J. Moore replies:

When a SPECTRUM editor referred Richard
Utt’s letter to me, he did so with the comment
that he was sure [ could write a “gentlemanly”
reply. :

I discovered a long time ago that when a man
tells a woman she thinks like a man, he expects
her to feel complimented, and far be it from me
to treat lightly the compliment implied in the
editor’s words. I cannot help wondering, how-
ever, if anyone would think of inviting Richard
Utt to pursue the subject further in a “ladylike”
reply.

In our research on sexual stereotyping, Mrs.
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Berger and I checked the biographical section of
the library in Clara E. Rogers Elementary
School (College Place, Wash.). We read books
about women. We checked JMV reading course
books for several years back. We read books
used in the first and second grade classes. We

read several months of the Sabbath school
papers: Primary Treasure, Our Little Friend and

Guide. Then, when we should have had sense
enough to end the project, we read the first 15

_months of Insight (this was in 1971, when

Insight was still in its infancy).

So I guess one could say that, yes, we did
some reading. Since I condensed 18 pages of
typewritten material into a column and a half
for the SPECTRUM article, I did not support
my statement that we ““did exhaustive reading in
books . .. and periodicals.” We also interviewed
several persons, including teachers and a librar-
ian. The latter told us, as I mentioned in my
article, that there are very few books about
women because “famous people are usually
men, you know.”

On the basis of this research, I wrote that
much of the output of Seventh-day Adventist
publishing houses showed sex stereotyping. The
stereotyping showed in two ways. First, there
were but few books (or, in the Sabbath School
papers, few stories) about women and girls.
Second, what few there were too often pre-
sented a picture of roles and personalities with
obvious sex bias.

We need, of course, to update this research,
to see if the picture has changed since 1971.
Pacific Press now lists under biography, for
example, several titles published between 1972
and 1975; some are about women. Perhaps our
publishing houses now consistently show girls
and women in roles other than those of house-
wives, nurses and secretaries and with person-
alities not colorless and indecisive.

If this should indeed be the case, I shall be
happy to publish a gentlemanly acknowledge-
ment, with full documentation as to what I have
read.
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